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ABSTRACT

The social and economic restructuring accompanying increasing globalisation has provided new

opportunities and new limits for social and ethnic movements in New Zealand as elsewhere. The

purpose of this thesis is to establish the theory of tribal-capitalism through an examination of

the responses to these changing global economic circumstances that have characterised the

Maori ethnification, indigenisation and retribalisation movements since the 1970s.

Although both the initial 'prefigurative'and the later'strategic'(Breines,1980:421) routes to

tino rangatiratanga ('Maori sovereignty') were attempts to restore traditional social relations

and secure political and economic autonomy from the dominant Pakeha society, the projects are

distinguished by different approaches. On the one hand the 'prefigurative' traditionalist project

indicted both capitalism and Pakeha society as its exponents sought a return to the precapitalist

social relations of the pre-Contact era. On the other hand exponents of the 'strategic' project

sought to establish a concordat with capitalist Pakeha society based upon the assumption that a

capitalist economy could be made compatible with Maori political and cultural autonomy. lt is
argued that neither project, 'prefigurative' traditionalism nor the 'strategic march through the

institutions of capitalism', achieved the objective of tino rangatiratanga. lrrespective of

approach, Maori ethnification, indigenisation and retribalisation became reshaped and

reconstituted by the conditions that made the movements possible and that shaped them in

decisive ways. These tino rangatiratanga movements emerged from the institutional channels

enabled by Pakeha bicultural idealists and given substance by the Waitangi Tribunal as a tribal-

capitalist regime of accumulation characterised by exploitative class relations and reified

communal relations.

An efiensive range of case studies is employed to provide evidence that tests the hypothesis of

the emergence of tribal-capitalism from out of the projects that attempted to retain the

traditional in a world dominated by capitalist relations. Despite the structural opportunities

provided by Pakeha bicultural idealists, and despite the ditferent approaches of the Maori tino

rangatiratanga projects, it was not possible to restore communal relations of production.

Objective forces, rather than internal miscalculation, ineptitude or corruptiori, brought about

the failure as firstly 'prefigurative' and then 'strategic' projects became doomed attempts to

sidestep class location within capitalist structures.



The various studies examine the ways in which the 'prefigurative' and 'strategic' projects not

only led to the transformation of the ethnification and indigenisation movements into the new

class formations of tribal-capitalism, but actually became constitutive of the class fractions

that define the regime. The dialectical interactive of agency and structure which transformed the

projects became a reconstituting and shaping mechanism of change.

First the study of the Pakeha new class's bicultural project grounds the later studies by locating

the institutional inclusion of Maori indigenous particularity in the universalism of the new

class humanists. Biculturalism established relatively benign conditions for the tino

rangatiratanga projects by providing both opportunities and resources for Maori development.

It is in the retribalising form of that development that an indigenous version of the capitalist

regime of accumulation is located. The next three sections of the thesis examine the

'prefigurative' and 'strategic' routes of this indigenous particularity into the new inclusive

structures in studies of: a reviving Maori family, an ascendant tribe, a separate Maori

education system and the creation of the nationdl Maori fishing industry.

The outcomes of each study are examined to trace the failure of both approaches as particular

groups within the retribalisation movement developed new and exclusive relationships to the

traditional lands, waters and knowledge. The concluding section contrasts culturalist theories of

the Maori tino rangatiratanga projects with the hypothesis of the emergence of tribal-

capitalism advanced in this thesis. The claim that cultural strength can resist the imposition of

capitalist class relations is found not to'be sustained.



INTRODUCTION

Background to the Thesis

Over the past three decades, New Zealand, along with other Western nations, has experienced

major social and economic changes in the global transition ol capitalism from a Fordist to a
post-Fordist regime of accumulation (Overbeek, 1990:180). My purpose in embarking upon a

doctoral thesis was to research how these changes were experienced in the complex relationship

of two distinctive ethnic groups, Maori and Pakehal, and to explain the consequences of the

changes for that relationship. The task was both personal and academic. As a Pakeha in a Maori-

Pakeha family I had experienced the changing nature of the Maori-Pakeha relationship in very

direct ways, and, drawing upon my academic background, wished to use a theoretical perspective

to inform and give substance to the understanding acquired through immediate and personal

experiences. Along with many other New Zealanders, both Maori and Pakeha, caught up in the

experiences of a bewildering and disturbing period of change, I wanted to know what was really

happening. There was no doubt that the old Maori-Pakeha relationship, about which many

Pakeha had felt complacent, had gone. What was replacing the old ways? What direction were the

changes taking? What was the role of the two sets of protagonists in the changing order? How

were the consequences of change to be understood and lived with?

The urban migration of up to eighty percent of Maori from their tribal lands to the industrial

cities in the two post-war decades (M.Durie, 1994:71) had established the conditions for a new

relationship to emerge between Maori and Pakeha. However, during the 1970s the

processes of detribalisation and urbanisation for this rapidly increasing ethnic section of the

1 Maori are the descendants of the brown-skinned Polynesian people who settled New Zealand in the first
millenium. During colonisation by the white-skinned Pakeha or European settlers in the nineteenth
cenlury, the Maori population declined rapidly. Maori now comprise fifteen percent of the total population.
The remaining population is made up of the Pakeha descendants of the mainly British colonists and small
groups of people from Europe, the Pacific and Asia who have immigrated to New Zealand throughout the
twentieth century.
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urban working class were interrupted. The rising unemployment and shrinking welfarism

which characterised the crisis of global capitalism from 1973 replaced the strong welfare

tradition and full employment of a previously prosperous society. Maori responses to rising

urban poverty began in the ethnification movement of the 1970s, a movement characterised by

a pan-Maori cultural revival. The Labour government responded to increasing Maori agitation

with the 1975 Treaty of Waitangi Act2, legislation that was to be far-reaching in its

consequences. The Act recognised the historical treaty partnership between Maori and the state

and established the Waitangi Tribunal as the institutional space for a new political relationship,

a process of institutionalisation which was to channel the development of Maori ethnification

into a fully-politicised indigenous movement. By 1982 an emergent biculturalism was

replacing multiculturalism in the discourse. 'New Zealand is a bicultural country.

Biculturalism is predicated on the basis that there are tangata whenua3, indigenous people of the

land, and non-indigenous colonisers' (Walker, 1982, quoted in Sissons, 1993:1).

The 1985 Treaty of Waitangi Amendment Act was another significant moment in the channelling

and reshaping of the Maori political movement. By recognising the tribes as the social, political

and economic institution of indigenisation and backdating tribal claims for the return of

traditional lands and waters to 1840, the Amendment Act was an enabling factor in the

reshaping of pan-Maori indigenisation into retribalisation. 'The move away from pan-Maori

approaches to political and economic development and the reassertion of whanau, hapu and iwi

criteria have required a re-orientation by all Maori back to the iwi'(Smith, 1994:5).

2. The 1840 Treaty of Waitangi between Maori tribes and the British government established British sovereignty over

New Zealand. Maori were guaranteed control of their possessions and accorded the rights of British citizens.

However interpretations of the treaty are hotly contested. Relerto Williams (1985) for a detailed discussion of the

considerable ambiguities and ranges of interpretations of the-different versions. The treaty was ignored by

successive governments until demands by Maori during the 1970s that the treaty be honoured led to the 1975 Treaty

of Waitangi Act which established the Waitangi Tribunal. However, it was not until the 1985 Treaty of Waitangi

Amendment Act that grievance claims to an enlarged tribunal could be backdated to 1840, a change of enormous

significance enabling 'a more elfeciive mechanism for resolving grievances (as) activist movements suspended

resort lo direct action, (and) as the tribes moved to avail themselVes of the tribunal and other legal avenues that

opened up in the decade of the eighties' (Walker, 1990: 255). Huge land claims were lodged by the larger tribes.

3. Translations of Maori words contained in the glossary are my own, unless othenvise stated.



Through processes of juridification and institutionalisation the tribes became established in

their economic character as the legal owners of large-scale property and as the legally

recognised political and social structures of Maori society.

Ethnification, indigenisation and retribalisation were concerned with establishing a political

identity based upon the concept of the indigenous character of Maori and the non-indigenous

status of Pakeha. The unity established by the 1840 Treaty of Waitangi was to be understood as a

unity comprising two different partners, not the unity of 'oneness' claimed in assimilationist

discourse. Sharp (1990:252 with references to Greenland:1984) describes how'Maori claims

to justice were accompanied by - indeed they were largely constituted by - the proclamation of

Maori culture and identity, with which went the inevitable proclamation of their separateness

from the Pakeha and other Tauiwi - settlers from other lands. Mana Maori, the unique status

and authority of being Maori, was asserted. They were tangata whenua, the people of the land,

with indissoluble spiritual ties binding them through their ancestors and descendants to

Aotearoa. . . . the idea (ie of mana Maori motuhake - the separateness and unshareableness of

mana Maori by others) was common enough among Maori by the early'1980s'.

The shift from the pan-Maori ethnification and indigenisation movements to retribalisation and

the resultant new relationship between Maori and Pakeha has been understood in a variety of

ways. For the participants themselves, particularly the Waitangi Tribunal and the claimant

tribes, retribalisation was grounded in the assumptions that 'at the heart of many claims is the

hope that tribes will be restored'(MFR, 1988:3). lt was assumed that the tribal economic

development made possible by the capitalisation of the traditional means of production, lands,

waters and knowledge, would provide the material base to support the restoration of traditional

kinship relations and cultural practices in accordance with retribalisation ideology. For many

Pakeha observers however, including those who had supported the pan-Maori cultural revival

and the concept of indigenisation, retribalisation appeared to threaten the bicultural ideal of

'one nation, two peoples'. For others who had not accepted biculturalism and who had retained

the earlier belief in 'one nation, one people', retribalisation appeared to threaten the basis of

the nation-state itself.

Academic commentators in the main supported the position of the Waitangi Tribunal. Two

approaches emerged, what I refer lo as neo-traditionalist culturalism and bureaucratic

culturalism. The former is grounded in the essentialism of ideological determination based upon



idealistic assumptions about concepts of social change (refer to appendix one). lt develops the

notion of a traditionalist-modernity dualism of 'two worlds'. A traditional dehistoricised Maori

world is contrasted with Pakeha society based upon a perceived Western culture of alienated and

fragmented individuals. This dualism became heightened in the radical Maori protests of the

1970s to be continued in the tribal claims of the 1980s. The stereotype of Pakeha as

'hedonistic, aggressive and materialistic' was countered by 'one which emphasised the sublime

traits of the Maori. Maori people retained an emotional and spiritual link with the land.

Communal bonds survived, individualism was muted and kinship links formed a cushion of

support' Greenland (1991:97). Such a duality pervaded the analysis of Maori education in

particular (Jenkins, 1994; Kaai, 1992; Nepe, 1990; Rata, 1989, 1991; G. Smith 1990,

1995; L Smith, 1994, 1995) and underpinned the tribal historical research generated by the

preparation of tribunal claims. Webster (1996:1)refers to the tendency of historians

'encountering ethnic politics' to 'resort to romanticisms such as the two-worlds neo-Kantian

idealism long dear to some anthropologists'.

Neo-traditional cultural theories are grounded in entelechical assumptions of social change in

which 'human beings (are construed) as products rather than as producers of culture'

(Hannerz, 1992:16). According to Webster (1996:1-2)'most New Zealand-based social

anthropologists since the 1970s have been caught in theories of culture which present the

Maori as somehow outside history'.'The widespread contemporary conviction that Maori "live in

two worlds" reffects the development of an ideology that both alternatives could be pursued (my

italics). This notion of 'two worlds', (lrwin,1994; L.T. Smith, 1994; Salmond, 1gg1; Norman,

1989, et al) a 'revived traditional' and a 'dehumanising' modernity pervades analyses of the

contemporary Maori-Pakeha relation. lrwin (1994:28) positioned her own research within

the two-worlds dichotomy, 'My work must mediate between and speak to two worlds, the Maori

world and the academic world'while Smith (1994:10) acknowledged a contemporary ontological

separation between Maori and Western experience. 'What Maori people have, as with other

indigenous people, is a distinct knowledge tradition which lies outside western views of

knowledge. lt is still located in a cultural framework and lived by real people.' However, the

form of mediation between neo-traditionalism and modernity is unconceptualised by these

theorists despite the pervasiveness of global capitalism and a rigid dichotomy is established.

Neo-traditionalist ideology assumes the revival of both communal relations of production and

social kinship relations articulated with modernised and commodified productive forces.
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The effects of the capitalisation of the traditional means of production and the placements of

these means into the exchange relations of commodity production and distribution is

untheorised. (Refer to the Conclusion, The Limitations af Culturalism for a full discussion of

this issue).

The second idealistic approach or bureaucratic culturalism (Barber, 1986; Sissons, 1989;

Spoonley, 1994) does conceptualise indigenous politics within the context of capitalism but

tends to attribute a passivity to Maori agency which is not supported by the evidence (refer to

chapters four and eight) and a one-directional functional determinism to state institutions. The

revival of an authentic traditionalism is assumed with analysis concentrating upon the

problematic relationship which exists between neo-traditionalism and the capitalist

bureaucratic state. While neo-traditionalist culturalism fails to acknowledge the 'way in which

conditions of social existence are distributed in the global arena' (Friedman, 1994:vii),

bureaucratic culturalism tends towards a structural-functionalism which ignores the dialectic

interaction of agency and structure in the institutionalisation process as w€ll as the global-local

dialectic.

Assumptions are made about the revival of a traditional mode of production characterised by the

insertion ol kinship ideological relations into the communal relations of production. Sissons

(1989b:19) refers to the'colonisation of a Maori life-world'with the'instrumentalising of a

Maori life-world .and Maori identity'. Spoonley (1994:94) merges the revival of kinship

ideological relations with the assumed restoration of communal relations of production, 'iwi

have sought to identify new economic bases and to utilise these in the context of a communal

system, mauritangata which operates in sharp contrast to the individualism which is assumed to

be the base for a neo-liberal market. Whanau, hapu and iwi constitute the social and economic

focus of development'. The assertion of a tribal political presence is assumed to be the revival of

a traditional mode of life. 'This (that is Pakeha hegemony of the New Right) has delayed but not

diverted iwi ambitions for tino rangatiratanga and new strategies have emerged in the 1990s

which seek to establish economic independence for iwi as a way of maintaining and extending

cultural traditions and identity' (ibid :97). Spoonley (ibid :96) supports Sissons' (1989a)

assertion that 'the state has manipulated the issues of Maori natignalism via the

institutionalisation of procedures, ,neutralising land claims, co-opting people as advisors rather

than decision-makers, and retaining control over budgetary items'.
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However, a recent publication (Spoonley, McPherson, Pearson, ed. 1996) suggests that a

third approach by radical commentators may be emerging that recognises the pervasive

intrusion of capitalist relations into tribal economic initiatives. Poata-Smith (ibid:113)refers

to 'the fundamental antagonism in capitalist social relations between capital and labour' and

expresses concern about the 'emphasis on cultural identity as the determining factor in Maori

oppression'(ibid:111). However Spoonley (ibid) continues the focus upon bureaucratic issues

and, quoting Britton et al., (1992) and Parata (1995) refers to the possibility of 'communal

capitalism' (ibid:7s) in the development of tribal economies. G. Smith and L. Smith (ibid)

locate the recent changes in Maori education in the hegemonic domination of neo-liberal

economic reforms. 'The attack on the welfare state and its associated ideals by New Right

reformists has also been waged through hegemonic practices and beliefs. Many Maori have

supported these beliefs uncritically and have succumbed to its controlling inf luence'

( ibid:2 76).

In contrast I argue that the establishment of bureaucratic rationality was not a new lorm of

'colonisation'(Habermas in Sissons,1989b:16) but was instead an aspect of the tribes'

emerging capitalist character. Neither was the bureaucraticisation ol the tribes a state 'plot' to

transfer Maori issues from the political to the administrative arena. Firstly, power relations

are by definition political, and there .is a limit to the extent to which the management of power

relations can be sidelined to the administration realm. Secondly, the process of

bureaucratisation was an essential component of the redefinition of the tribes in their identity

as property owners of the traditional means of production. The tribes actively and consciously

pursued the status of property ownership within an overall comprador strategy of capital

accumulative objectives. This also meant adopting the administrative rationality that

accompanies control over the means of accumulation within a global capitalist order.

The bureaucratisation of the tribes was the response of a people to changing material

circumstances through the constant redefining of the traditional in terms of the material

realities of the present. lt provided the mechanism for tribal functioning as the mode of

regulation of the emerging tribal-capitalism, (see below-Theoretical Considerationsl and it

was here, in the structuring of the tribes as the form of social regulation of capital

accumulation that an essential distinction between tribal capitalism and Pakeha Western

capitalism is located. Both versions of capitalism are necessarily bureaucratic (accumulation

is, after all, a process requiring principles of organisation, from the organisation of a unified

12



global time-space through to basic book-keeping) but the differentiation essential to the

emerging distinctive identity of tribal-capitalism, was to be found in the distinctive forms of

the social environment of accumulation. lt is argued that Maori and Pakeha agencies are forces of

change within the reconstituting and reshaping channels of capitalist institutions and not merely

passive recipients of determining hegemonic structures (March and Olsen,1989).

My purpose is to undertake what Friedman (1994:viii) desoibes as the need to 'explore the

connections between the disintegration of a hegemony, . the processes of lumpenization,

ethnification, indigenization as they relate to multinationalization, the rise of new hegemonies

and the emergence of new central regions'. lt is argued that the New Zealand experience is

grounded in the material changes of global capitalism and shaped in particular ways through the

dialectical interaction of the local and the global. Pakeha cultural and nationhood self-definition,

and Maori ethnification, indigenisation and retribalisation are proactive and reactive responses

to these changes. The local-global interaction is theorised in terms of lhe expansive nature of

global capitalism, characterised since the1970s by the'greater geographical mobility of

capital','changes in the organisation of production and exchange'(Arrighi, 1994:2) and the

'rise of highly sophisticated systems of financial coordination on a global scale' (Harvey,

1989:191)

However this pervasiveness of global capitalism into local economies is met by a countervailing

process, one of proactive social forces located in a particular historical and cultural setting.

Although I argue that social changes are responses to global capitalism and reject the

determining function of the local found in neo-traditionalist culturalism, this does not mean

that a one-directional determining function is awarded to global forces. While the global

capitalist regime of accumulation is the context of the interaction, the very interaction itself

mediates the form of the global-local relationship as the expansive forces of capitalism are

mediated dialectically in the shaping and channelling processes of the local. Empirical data in the

form of case studies provides evidence of the theorised connections between the local and the

global to show the ways in which the historical setting and cultural texture shape the local

version of the response to the global capitalist regime of accumulation.

It is hypothesised that the outcome of the separate but interdependent responses of the active

agency of Maori and Pakeha to'the changes of global capitalism within the channelling processes

of institutionalism was the emergence of tribal-capitalism, a localised ethnic version of the

capitalist regime of accumulation. This version is characterised by exploitative class relations

13



of production and ideological communal relations. Such a hypothesis had not been the intention of

the thesis. My original doctoral proposal was to investigate the development of the kura kaupapa

Maori education movement using articulation and cultural theories which are based upon

assumptions about the revival of traditional societies in a politically defined articulation with

capitalism. lhad assumed (Rata, 1991) along with other commentators, that tribal economic

development was the modernised evolution of a traditional mode of production, characterised by

the communal relations of production revived in the recent cultural movements and enacted in

the restored use of traditional tribal lands and waters. Within this idealistic interpretation my

doctoral proposal hypothesised the existence of a revived Maori mode of production alongside the

capitalist mode which frames Pakeha society.

However the capitalisation of tribal lands and waters, the brokerage of these means of

production into global capitalism and the establishment of tribal commodity production had

altered the relationship between groups of tribal agents to the means of production, lands,

waters and knowledge in fundamental ways as the 'coercive law' (Lipietz quoted in Boyer,

1990:34) of accumulation imposed itself upon the emerging capitalist relations. lt soon became

clear that assumptions of a traditional revival in articulation with capitalism did not explain

adequately the emerging tensions between the protagonists that were evidenced as problems in

the case studies. In order to explain these problems theoretically I moved outside educational

sociology to undertake a lengthy intellectual journey into anthropology, sociology, dialectics and

political economy.

Using Regulation theory, which enabled the recognition of the localised historical setting and of

'government policies and actions, social institutions, norms and habits ol behaviour (the "mode

of regulation")' (Arrighi, 1994:2)l abandoned the earlier hypothesis of the revival of a

traditional mode of production to propose instead the hypothesis of the emergence of tribal-

capitalism. The widespread changes within Maori society, and to the Maori-Pakeha relationship,

are located in the responses of particular ethnic sections ol the urbanised proletariat to

prospects of generational unemployment and lumpen proletarianisation in the capitalist regime

of post-Fordism rather than in idealistic movements arising out of a cultural dynamic or a
political imperative. By repositioning themselves as indigenes within the new localised political

struggles, it is argued that Maori were able to respond to globalisation forces in terms of their

particular historical and geographical situation.

14



Methodology

My position within a Maori-Pakeha family and my role as a campaigner for the kaupapa Maori

schooling movement provided me with the role of participant in many of the changes together

with providing opportunities for research. The participant-researcher status is not without

difficulties. Jones (1992:20) describes her 'agonising over the issue of the interaction between

theory and data'. As a contributor to the events and relationships which provide the data the

researcher is both the subject of the research and the researcher simultaneously. This

contradictory position means that a theoretical analysis assumes considerable importance. The

researcher's understanding must become removed from the personal and the immediate to

become objective and impersonal in order to move beyond the descriplion'and analysis of

subjective experience. Relations need to become constructed theoretically rather than

experienced subjectively only. This leaves the researcher 'in the text' as a participant in

subjectively experienced relationships but also allows for his or her contradiotory location

'outside the text' as a constructor of theoretical relations explicitly located in an intellectual

tradition. The theoretical perspective provides the form of the mediation between the

contradictory categories of the particular and general, and between the personal and universal,

in a way that an empirical account is unable to do. That is, the burden of analysis is placed upon

the theoretical construction of unseen relations rather than upon the relations known

empirically and experienced subjectively in the data of the researcher. The central role of

theory in providing the framework for analysis is the reason for the following detailed

theoretical explanation (and for the lengthy discussion of the underlying ontological and

epistemological assumptions contained in the appendices4).

4. Detailed discussions of the ontological, epistemological and theoretical assumptions that inlorm my work are

included in the appendices. The tribal-capitalist hypothesis is grounded in the Western tradilion of historical

materialism in contrast to cultural theory, which tends to dominate analyses of the Maori-Pakeha relationship and

which is located either in Western idealism or Maori spirilual ontology or a combination of both. The purpose of these

lengthy discussions is to show how various aspects of historical materialism, such as dialectical epistemology, mode

of production theory and a materialist ontology of change inform the examination of the hypothesis and the critique of

culturalism.
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This theoretical objectivity approach is in contrast to the 'new traditions in social inquiry,

expressed in their most recent forms by postmodernists and feminists, (which) point out

something different: that "1" is central; that our accounts of the world can only be constructions

made up from the language, meanings and ideas historically available to us, the 'l'.' (Jones,

1992:18). ldo not deny the subjectivity of the'l'and acknowledge my role as a participant in

the Pawhau whanau and the Auckland Kura Kaupapa Maori Runanga. However I am awarding the

greater role to theory as the means of conceptual construction over the existential construction

of personal experience. Apart from the theoretical perspective, the objectivity of the work is

reinforced by the extensive use of empirical data. The case studies are not merely personal

narratives but analyses of recorded events and processes, such as genealogical histories, family

meetings and applications to government agencies.

The case studies investigate the revival of an extended Maori family, an ascendant tribe, the

establishment of kura kaupapa Maori, kura kaupapa Maori teacher education, the tribal

fisheries industry and the bicultural project of the Pakeha new class. All these areas are

informed to a greater or lesser extent by my lengthy involvement in Maori-Pakeha relations

and draw upon personal, professional and academic strands in my life over the past two decades.

Data for the Rimu whanau chapters (all the names used are pseudonyms) comes from a

participant-observer study in which I acted as a contributor to the data as well as a researcher.

Written whanau approval for the observation study and for the use of family records was added

to the verbal permission already given in order to meet university ethics committee

requirements. I had a dual researching role in this study, firstly, as the researcher within the

Pawhau and Rimu whanau, and secondly, as the researcher for this thesis. This has meant

researching within the data as well as about the data. In the former capacity I researched

historical and genealogical material in my role as a whanau participant. In the latter I

researched material in order to find evidence of the conceDtualised transformed social relations

of a theoretical construct.

Similarly, my involvement in the establishment ol kura kaupapa Maori, both as a parent of

kura children and also as the secretary, then coordinator, of Te Runanga o Nga Kura Kaupapa

Maori o Tamaki Makaurau, has meant that I was a contributor to, as well as an analyst of, the

kura kaupaph Maori data.
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My position as administrator of the Kura Kaupapa Maori Teacher Education Centre in Auckland

during the early 1990s enabled me to gain insights into the process of establishment from the

perspective of a participant. I was a founding member of Te Kura Kaupapa Maori o Waipareira

and Te Kura Kaupapa Maori o Maungawhau, a member of the Government Kura Kaupapa Maori

Working Group (1989) and the Kura Kaupapa Maori Project Team (1989) (refer to chapters

three and seven). The kura kaupapa Maori data is taken from my master's thesis (for which

Runanga approval had been given) and from other accounts which documented the establishment

of the kura movement from 1987-1991. Finally, as a Pakeha middle class professional lam a

member ol the group being researched in the bicultural project study of the humanists of the

Pakeha new class. The data for the studies comes from a range of referenced sources: the

participant-observation study of the Rimu whanau, unpublished sources such as masters'

theses, family records, archival maps, submissions to government agencies, government

fisheries material and other public documents, and published material.

The theoretical and epistemological task is to draw together the strands from the various case

studies in order to conceptualise the transformation of social relations that characterise tribal-

capitafism. To this end luse Tonnies'(1919,1974:121-21 concept of a'cognitive map'. This

refers to the intellectual method of dialectics by which various concepts, paradoxes and

contradictions are related within a conceptual unity. Tonnies vividly describes Marx's use of the

dialectic 'as a form of cognitive mapping which has as its subject the genesis and the linkage of

concepts'. The mapping metaphor aptly suits the intentions with which the dialectic is used

here, intentions of analysis and synthesis, while at the same time retaining the contradictions

and fluidity of process within structure that are the impetus of transformation. lt retains the

structure of synthesis while at the same time isolating and analysing using the image of a map as

the frame that holds all parts together in an organic unity. The microscopic focus upon one

section of the map in no way breaks that organic unity nor makes the section more important

than any other section. lt is simply a literary device to enable something to be seen more

clearly.

While a dialectical epistemology provides the method of exposition, a contemporary form of

historical materialism, regulation theory, provides the means of exposition so that the

conceptual unity is grounded in the basic assumption of historical materialism, that is, people

become social beings in the relations of production of their material lives within particular

historical contexts. The case studies provide the evidence of new relations of production

emerging from the changing relationships between Maori and their traditional means of
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production within global capitalism. The relationship between these new relations of production

and the exchange relation of commodity production is the concept ol the tribal-capitalism, a

version of the global capitalist regime of accumulation characterised by the reified communal

relations of a local and historically specific tribal mode of regulation.

Theoretical Considerations

The hypothesis of tribal-capitalism required a theory with which to conceptualise the

relationship between the cultural, ideological and political imperatives of the Maori movements

and the economic dimension of retribalisation. ln rejecting the notion that the economic

development characterising retribalisation was a modernised extension of the traditional mode

of production, and in rejecting cultural determinism as the dynamic of the new tribal

economies, I needed a theoretical base which conceptualised an overdetermined relationship

between the socio-political-ideological dimension on the one hand and the economic dimension on

the other. lt was also important to maintain the concept of the dialectical interaction of agency

and structure and avoid the pitfalls of functionalism, structuralism or voluntarism. These

issues had polarised marxist theory throughout the century. Various approaches, from a rigid

one-dimensional economic determinism to a range of 'organic articulation' 'relative homologous'

and 'relative autonomy' within economic determinism 'in the final instance', to relativity theory

(which abandoned the economic determinant altogether) had attempted to deal with the

complexity of the issue (refer to appendix two).

Having rejected the 'Hegelian ldeal; 'or ' Spirit' or cultural dynamic which underpins the

essentialism of cultural theory as the moving force of change I turned instead to the Regulation

approach pioneered by Aglietta (1979). Regulation theory had four important advantages for

conceptualising changes within a social order. Firstly, the concepts of mode of regulation and

mode of production within the totality of a regime of accumulation offered a means by which the

'space' between the social and the economic could be theorised within the theoretical tradition of

historical materialism. 'Regulation theory include(s) the fundamental concepts of marxism,

that is, the concepts of a priori malerial need and a structured totality, together with the more

recently developed concepts of historical localised specificity and the overdetermination of lhe

'organically articulated' dimensions while rejecting 'highly abstract structural-Marxism and

economic deterministic Marxism (Aglietta,1979; Lipietz,1987)' (Gottf ried,1995:43).

Overbeek (1990:23) referred to regimes of accumulation as the term for the 'socio-economic

and political structure in which accummulation is embedded'.
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Marx's concept of modes of cooperation is extended in the notion of the social regulation of

accumulation. 'The production ol life, both of one's own in labour and of fresh life in

procreation, now appears as a double relationship: on the one hand as a natural, on the other as a

social relationship. By social we understand the co-operation of several individuals, no matter

under what conditions, in what manner and to what end. lt follows from this that a certain mode

of production, or industrial stage, is always combined with a certain mode of co-operation, or

social stage, and this mode of co-operation is itself a "productive force".'(Marx & Engels,

1846,1965:41). Here social or co-operative relations articulate with economic or productive

relations and the manner ol regulation (or combining or articulating) of the social and the

productive is through the mode of co-operation. Cooperation suggests the mutuality of

interaction between production and social relations characteristic of regulation theory. The

concept of production is not limited to the economic notion of the activity of people upon the

material world but takes the concept of production into the heart of social relations with the

inclusion of the procreation 'of fresh life', Production of material life and re-production of

human life are placed inside the production and re-production of social relations and are

inherently combined as social activity. The mechanisms of the forms of combination of all forms

of social relatiohs may be understood in terms of the regulation of cooperation.

Harvey (1989) describes how the strength of Regulation theory lies in its grasp of the

dialectical complexity between the production and reproduction environments. There is no

longer a separation between economic and ideological dimensions which must be theorised in

terms of an interactive relationship, but instead the new theory conceptualises an inherent link

between production and reproduction, or the economy and the socio-ideological, arising from the

totality of the accumulation structure. 'Their basic argument pioneered by Aglietta (1979) and

advanced by Lipietz (1986) and Boyer(1986) et. al. is. . . a regime of accumulation'describes

the stabilization over a long period of the allocation of the net product between consumption and

accumulation; it implies some correspondence between the transformation of both the conditions

of production and the conditions of the reproduction of wage earners'. A particular system of

accumulation can exist because 'its schema of reproduction is coherent'. This kind of language is

useful, in the first instance, as a heuristic device. lt focuses our attention upon the complex

relations, habits, political practices, and cultural forms that allow a highly dynamic, and

consequently unstable, capitalist system to acquire sufficient semblance of order to function

coherently at least for a certain period of time.'(Harvey, 1989:121-122)
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Secondly, the theory provided a means of grasping the multitude of relations of effectivity

within the conceptual framework of a structural totality through the concept of regulation and

production interacting within the totality of accumulation. A 'regime of accumulation consists of

a particular mode of accumulation (a mode of organizing the production process) and of a mode

of regulation of the social environment of production 'or the productive relations on a public,

societal level'.'ln the French discussion' the regime of accumulation has the 'characteristics of

the production process'and'the social structure of accumulation'(Overbeek,1990:86). There

was no doubt that the changes in Maori society were about culture and politics but they were

also as much about economics, increasingly so during the late 1980s. How was the relationship

to be conceptualised? Regulation theory provided an approach 'to develop(ing) a theory of the

regulation of capitalism which isolates the conditions, rhythms and forms of its social

transformation. The term 'regulation', whose concept it is the task of theory to construct,

denotes the need for an analysis encompassing the economic system as a whole' (Aglietta,

1979:15). According to Aglietta (ibid:16)'the study of capitalist regulation cannot be the

investigation of abstract economic laws. lt is the study of the transformation of social relations

as it creates new forms that are both economic and non-economic, that are organised in

structures and themselves reproduce a determinant structure, the mode of production. What

forces transform the social system and guarantee its long-run cohesion?'. Regulation theory

provides insights into the 'transformation of social relations' as indigenous revivalist forces

succumb to the pervasive nature of global capitalism and the exchange relation of commodity

production.

The term 'regime of accumulation' replaced the ambiguous and often confusing use of the terms

'social formation' and 'mode of production' for the totality. At times marxist theorists would use

'mode of production' interchangeably with 'social formation' and at other times 'mode of

production' was the concept of the economic dimension only. A regime of accumulation however,

was the totality of the dialectical interaction of a mode of regulation 'the social environment of

production', and a mode of production, or the economic environment. In this conceptualisation,

the dualistic split between the socio-ideological dimension and the economic dimension was

replaced by the overdetermination of the dimensions within the structuring totality of the

regime of accumulation grounded in the assumption of the a priori material needs of human

beings for survival. Social and ideological practices could be conceptualised in their role within

the accumulation system. According to Lipietz the regulation model enables the social foundation

of regimes of accumulation to be described; the'habits, norms, laws and regulating networks,

20



persuasive or coercive forms and procedures to ensure conformity'(Lipietz in Dale,1990:5)

in ways that maintain the link between the social and economic environment.

Thirdly, the dialectical epistemology of Regulation theory enables the interaction of structure

and process, of agency and institution, and of a determining and determined causality to occur

within the fluidity of constant change. 'Change (is) not confined to the development of the forces

of production as much as about the struggle for control over the processes of production,

reproduction and the development of habits and conventions' (Gottfried,1995:44). Gottfried

(1995:4a) reters to the contributions of Boyer (1991), Jenson (1989) and Jessop (1988)

in extending the analysis of Regulation theory into identifying 'the regulation mechanisms that

stabilized capitalist accumulation' and describing the 'crises that disrupted existing

institutionalized torms'. The importance of regulation in stablising capitalism was also analysed

by de Sousa Santos who observed that'one of the most striking features of capitalist societies is

the extent to which power relations are institutionalised and juridified and particularly the

extreme diversity of institutional and legal forms in which social life is moulded.' (de Sousa

Santos,l 985:307)

Fourthly, Regulation theory takes up another of the strengths that emerged in the earlier

theoretical debates (cf. Hindess and Hirst, 1975), that is, the recognition of historical and local

specificity within a global economic context. 'The virtue of 'regulation school' thinking is that it

insists we look at the total package of relations and arrangements that contribute to the

stabilization of output growth and aggregate distribution of income and consumption in a
particular historical period and place.' (Harvey,1989:123). Similarly, Gottfried

(1995:45)refers to the globalisation-localisation dialectic by arguing that the'concept of neo-

Fordism shares regulation theorists' attention to the histories and traditions of particular

cases'. 'Regulation must, on the one hand, be consistent with the conditions of global economic

competition, and, on the other, is bound by existing regulations and cultural traditions very

much restricted to national states'(Danschat and Fasenfest,1995:5 quoted in Gottfried,

1995:46).'Stages of capitalist development are characterised not only by particular forms of

organization of the production process and by particular forms of the regulation of social

relations and by particular state forms, but also by particular patterns of organization of the

global political and economic relations' (Overbeek,1990:84). By placing retribalisation and

tribal economic development within the context of global capitalist stages of development it
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becomes possible to theorise retribalisation as both a local historically specific phenomenon and

a response to global economic forces.

It is this theoretical overdetermination of the socio-ideological-political and the economic, and

the recognition of the local-global dialectic that underpin the hypothesis of the emergence of the

tribal-capitalism. Tribal economic development is located within the global process of neo-

Fordism and not within a paradigm of ethnic and cultural revival per se. Both Regulationists and

neo-Fordists theorise a fundamental shift in global capitalism from the Fordist-Keynesian

regime of the 1945-1973 era with its'collective wage bargaining, provision of social welfare

benefits guaranteeing a minimum living standard and a miniumm social consumption level, wage

indexation, tripartite representation in advisory bodies, recognition of trade union rights and so

forth, which make up the Fordist mode of regulation' (Overbeek, 1990:87)to a post-Fordist

regime described by Harvey (1989:124) as a more'flexible'regime of accumulation.

Harvey (1989:150) refers tentatively to this flexible accumulation regime replacing Fordism.

He describes the 'flexibility with respect to labour processes, markets, products and patterns of

consumption characterised by the emergence of entirely new sectors of production, new

ways of providing financial services, new markets . . greatly intensified rates of commercial,

technological and organisational innovation .new 'time-space' compression' . . . employers

exert stronger pressures of labour control on workforce. Structural unemployment, rapid

destruction and reconstruction of skills . the roll back of trade union power .radical

restructuring .strong market volatility, heightened competition, narrowing profit margins.'

'The transformation in labour market structure has been paralleled by equally important shifts

in industrial organization. Organising sub-contracting, for example opens up opportunities for

small business formation, and in some instances permits older systems of domestic, artisanal,

familial (patriarchal) and paternalistic labour systems to revive and flourish'

(Harvey,1989:152). This new accumulation environment provides opportunities for the

creation of a tribal social environment, a position recognised by Harvey (1989:153) in his

reference to a return to 'ancient forms of labour process and of petty-capitalist production

(which) undermine working-class organisation and transform the objective base for class

struggle. Class consciousness no longer derives from the straight class relation between capital

and labour and moves onto a much more confused terrain of inter-familial conflicts and fights

for power within a kinshiil or clan-like system of hierarchically ordered social relations'.
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Retribalisation is the structuration of a tribal social environment of production, that is, the

mode of regulation of a social totality in which 'the elements of (the) complex relationship

between production and reproduction are related to each other socially' (Esser and

Hirsch,1994:74). lt is the establishment of particular forms of economic and social

behaviours, attitudes, norms, cultural orientations and institutions that relate people to the

traditional means of production, that is, lands, waters and knowledge, as the concept of tribal-

capitalism. The purpose of the thesis is to examine the ways in which the relationships of people

to the traditional means of production were established within the context of contemporary

global capitalism. In contrast to the argument of cultural theory that the contemporary

relationship of Maori to tribal lands, waters and knowledge may be understood as a revival of a

traditional mode of production, I argue that the capitalisation of these means of production

within the institutions of the state and their subsequent use as the means of commodity

production established the conditions for class relations of production. The combination of

reified corhmunal social relations, a neo-traditionalist ideology and the use of the same concrete

forces that were the means of production of a previous traditional mode of production, that is,

lands and waters, served to conceal both the new meaning of these lands and waters as capitalised

economic resources within the sphere of commodity production and circulation, and the new

meaning in the relationships between people in the production of commodities.

What are these relationships, of people to people, and of people to the means of production in the

new order of institutionalised and capitalised lands, waters and knowledge? Causal relationships

are located in the dialectical interaction of structure and agency that occurs in the institutional

sites of the mode of regulation. The processes of regulation and accumulation are mutually

overdetermined within the structuring framework and the 'ultimate determination' of

materiality. What happens in the mode of accumulation is mutually constitutive of and

constituted by the processes of regulation.

Retribalisation was the crucial condition of the tribal-capitalist mode of regulation. This

concept is based upon Lipietz's concept of a mode of regulation as developed from Aglietta

(1979). 'The problem .is to bring the behaviours of all kinds of individual-capitalist,

workers, state employees, financiers, and all manner of other political-economic agents - into

some kind of configuration that will keep the regime of accumulation functioning. There must

exist, therefore, 'a materialisation of the regime of accumulation taking the form of norms,

laws, regulatory networks and so on that ensure the unity of the process ie the appropriate
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consistency of individual behaviours with the scheme of reproduction. This body of interiorized

rules and social processes is called the mode of regulation'(Lipietz,1986:19 quoted in

Harvey,1989:121-2). Retribalisation was just such a materialisation. lt established social

forms and relations based upon kinship ideologies that enabled the inclusion of the traditional

means of production into the capitalist sphere and as such can be regarded as a regulatory

mechanism in the stabilisation of capitalist accumulation.

Retribalisation became 'an ensemble of regulatory agencies and practices at the level of society

which are created in response to the problems threatening the smooth operation of the Fordist

mode of accumulation.'(Overbeek, 1990:86), Gramsci's'new type of worker and new type of

man'(Gramsci quoted in Harvey,1989:126) characterising Fordism is replaced by a return

to labour structures based on home working, sub-contracting and the part-time use of women

in particular. This 'resurgence of patriarchal practices and home working'(Harvey,1989:153)

is compatible with the ideologies of kinship underpinning retribalisation. However, the new

tribal-capitalist mode of regulation is 'a mode of regulation (which)specifies the institutional

practices that stall contradictions and thereby contribute to reproduction (Jenson,1989:72)

within the totality of a new regime of accumulation. lt is not an outcome of a teleological

principle of ethnic revival. But the localised response to the emergence of post-Fordism which

take the form of ethnification and'indigenisation struggles, and retribalisation processes are

intricately bound since 'institutional forms are contingent on the outcome of political

struggles (Jessop,1988:150)' (Gottfried,1995:44).

This is the case with the establishment ol the tribal-capitalist mode of regulation. While the

political struggles that generated the mode of regulation are based in the responses of workers

affected by the demise of the Fordist conditions of existence, particularly the end of universal

welfarism with the emergence of the post-Fordist regime of global capitalism, the lorm of those

struggles was determined by the historical context. Similarly, a global capitalist-local

relationship had existed during the earlier post-war period when Fordist type

proletarianisation was intricately linked to the detribalisation and urbanisation of the 1950s

and 1960s. The contingent link between Fordism and detribalisation had been replaced by a

contingent link between post-Fordism and retribalisation. These new forms of the relationship

between capital and workers described by Harvey (above)would continue the association with

tribalisation processes, this time with retribalisation. The suitability of tribalised kinship

forms of social organisation for post-Fordist accumulation was reinforced by the collective
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rather than individual ownership of the means of production, a form which Abercrombie, Hill

and Turner (1986:120ff) argue is better suited to the conditions of post-Fordism.

The initial stages of retribalisation were extensions of the pan-Maori processes of ethnification

and indigenisation. However, retribalisation became a mode of regulation with the brokerage of

tribal lands and waters into the capitalist sphere of circulation. The linking of the mode of

regulation to accumulation occurred in the juridification of the traditional means of production

as capital resources available for commodity production and owned by the tribes in their newly

institutionalised character as capitalist property owners. Both processes, that is, of

retribalisation and of capitalisation, soon became interdependent as the reconstituting tribes

became consolidated as the legal property owners of the traditional lands and waters. The

process of defining the tribes as legal property owners, a process resulting from the brokerage

of a specific group of tribal agents within the structural determinants of state institutions then

rebounded back upon the retribalisation process to became a constituting force in that process.

Retribalisation established the social and political conditions of existence of tribal-capitalism

by linking capitalist accumulation with tribal social regulation.

The very concept of 'tribal-capitalism' is a contradiction in terms. However this fundamental

contradiction is mediated in the concept of the relative autonomy of tribal communal relations

and capitalist class relations (refer to appendix two). In Regulation theory terms this would

refer to the relative autonomy of the mode ol regulation from the mode of production. Although

regulation does have a degree of autonomy from the mode of production and therefore some

effectivity upon the direction taken by production, (in the case of tribal-capitalism, this

autonomous degree results in a particular ethnic version of capitalism), the 'relative' aspect of

relative autonomy is also important. The concept of the marxian social totality as a structuring

framework and the role of materiality as the ultimate determinant 'in the final instance' means

that the ideological-political dimension or the mode of regulation is neither dominant nor

determining unless the ideological relations are inserted into the relations of production as is

the case with traditional modes of production (Godelier, 1972, 1984). However, ideological

communal relations cannot be the relations of production of a capitalist mode of production.

Capitalism is, by definition, a system of commodity production for an accumulative exchange

sphere of circulation, and commodity production is the creation of class division in the split

between the seller and buyer bf labour-power. A capitalist regime of accumulation is a class

system with the exploitative relation structured into the very process which makes the system

capitalist.
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The application of the concept of relative autonomy to the fundamental contradiction between the

communal kin-based ideological relations of the tribe and the class relations of capitalism

enables the contradiction to be mediated. (Although relative autonomy is itself not an

unproblematic conceptual position with the concepts 'autonomy' and 'relative' appearing lo

cancel each other out, the negation of the negation dialectical form expresses the inherent

contradiction.) The 'autonomy' part of the dialectical concept enables the existence of non'

capitalist ideological relations. In the case of tribal-capitalism these ideological relations are

kinship relations. ln the case of Western types of capitalism, the ideology is of the

democratically free individual. However, both versions ol the capitalist regime of accumulation

are characterised by the class-bound unfree economic subject concealed by reified social

relations. The 'relative' part of relative autonomy ensures that ideology is tied to the ultimate

determinism of material needs despite complex processes of reification in which individuals and

groups experience their lives as either 'free' individuals or as. 'persons-in-whanau'. The neo-

traditionalist ideology of tribal-capitalism serves a similar purpose to the democratic ideology

of Western style capitalism with both ideologies concealing the essential class relations of

capitalism. The concept of relative-autonomy as developed in regulation theory provides the

theoretical means to conceptualise this basic contradiction.

The primacy of the relations of production over the forces of production is an important concept

in arguing that the class relations, which became constituted within the process of juridifying

the traditional means of production as capital economic resources, were the agents of change and

development and preceded the development ol economic resources. (refer to appendix two.)

Modernisation, bureaucratisation and industrialisation, although intricately linked with

capitalisation, are insufficient to generate capitalism. A new relationship between people, based

upon the new relationship of particular groups to the means of production, is needed in order to

explain the emergence of capitalism.. The particular groups which brokered the positioning of

the traditional lands, waters and knowledge into the capitalist sphere of commodity production

and circulation, became an emergent capitalist class as the brokerage process enabled the

development of a self-interested material relationship to the means of production.

Modernisation, bureaucratisation and industrialisation were processes used in tribal-

capitalism to develop and manage the newly accessed means of production in the interests of the

emergent class. These processes were not the means of an' evolutionary' movement to

capitalism. The emergence of tribal-capitalism is located in the development of class iriterests

to the traditional means of production and not in the development of the productive forces.
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Neo-Traditionalism The ldeology of Retribalisation

A dominant theme in the case studies is the role of a neo-traditionalist ideology in the shaping of

the retribalisation movement. Neo-traditionalism served two important purposes. lt shaped the

form of the global universalising force of late capitalism into a local version of capitalism

through the dialectical interaction of the global and the local, and secondly, it reified the

exploitative class relations of tribal-capitalism in the form of non-exploitative communal

relations of production. According to Friedman (199a:89) the'political ideology'of indigenous

revival (is one which) 'combines cultural identity with a culturally defined resistance lo

'civilization". The concept of the isolated bourgeois individual of Western modernity is rejected

for the ideological construct of traditional kinship and community. Family relationships are

revived, groups return to the lands of their ancestors, individuals are placed within the group

structure, and the phenomenon is understood as the restoration of the traditional way of life

within a traditional-modernity duality.

Retribalisation is neither 'an authentic nor an inauthentic' (ibid: 70) restoration, but a

historically located response to the harsh material circumstances of global capitalism. The

rejection of poverty and the ethnification of the proletariat resulted in a Maori re-definition of

ethnicity through the politicisation of an indigeous status. What would separate Maori from the

poverty of unemployment and the assignation to a brown lumpen proletariat would be the

reaffirmation of the traditional and the restoration of the indigenous material conditions of

existence. However, although retribalisation is equated with the revival of the traditional,

neither the contemporary retribalisation movement nor the culture of neo-traditionalism are

the revival of a way of life which existed in the past nor a teleological extension of the previous

society. Instead these phenomena are conceptualised as an ethnically shaped response to the

crisis of centralised capitalism and the decline of Western hegemony.

As the localised social response to the fundamental structural and hegemonic crisis of global

capitalism, retribalisation attempted to establish social forms of community that are believed to

lead to the'humanization of economic relations'(Lipietz,1992:106) in a world in which

universal welfarism has failed and 'collective idealism very often takes refuge in archaic forms,

such as religious sects, fundamentalism'(Lipietz,1992:36) and, lwould add, retribalisation

and neo-traditionalist ideologies. As a '/afent project,' neo-traditionalism attempts (the)
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'reconstruction of a social whole weakened by the emergence of privatising interests', (the)

'defocalized efforts to integrate formerly separated pafts, to reknit the unravelled, to extend the

boundaries and to reconstruct the moral grounding ol human solidarity'(Gouldner,1976:250).

It attempts to reconstruct an idealised community through the' organising of the past in relation

to the present' (Giddens, 1994:63).

ldeology is conceptualised in Althusser's (1971:153) terms as'a representation of the

imaginary relationship of individuals to their real conditions of existence'. Neo-traditionalist

ideology has emerged out of the processes of, firstly, the attempt to revive a traditional way of

life in response to oppressive material conditions, and secondly, to establish a Maori political

identity as indigenous people in contrast to later arrivals to New Zealand. Although the social

relations of production of tribal-capitalism are class relations, the ideology of retribalisation

assumes a revival of communal relations of production based in the kin-group's ownership of

land. The new class relations are concealed in the ideology of the revived kinship. However, the

process is not a simple conspiratoral imposition of false consciousness upon a passive people.

Neo-traditionalist ideology is structured into the very creation of the new order as the means of

conceptualising retribalisation. The development of the new Ngati Kuri history clearly

demonstrates this process (refer to chapter three). The 'imaginary' understanding of the new

order and the concealment of class material relations is inherent to its establishment. Knowing

is always an incomplete grasp of being or existence, never equating fully with reality. The

reality to be known is that of cultural and economic revival, and of the new social destinations

and lile-chances believed to exist in the revived access to the traditional lands, waters and

knowledge, opportunities unknown to those remaining in the urban lumpen proletariat.

From the beginning of the emergence of tribal-capitalism in the mid-1980s, neo-traditionalist

ideologies of kinship were active construction elements. lt was kinship that provided the access

to and control of the traditional means of production (chapter two) that became brokered into

the capitalist sphere of circulation through luridification processes (chapter seven)and enabled

the rise of a new class from out of that comprador strategy (chapter eight). The large numbers

of Maori families and individuals who had entered the urban proletariat during the prosperous

era ol the Fordist regime of accumulation experienced the collapsing nature of Fordism in a
worldwide crisis of capitalism in direct and personal ways. ln the twenty years between 1975

and '1995 unemployment 'rose from 0.4 percenl lo 7.4 percent with unemployment levels
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amongst Maori reaching 18.1 percent (Sunday Star-Times, 300495). Modernity comes under

attack as 'the political and economic conditions for modernism are weakened' with 'the crisis of

accumulation in the (Western) center . . . the product of the decentralization of wealth in the

system as a whole' . . . 'ln such periods there is a statistical tendency toward neo-

traditionalism. This is due to the security and even salvation provided by traditionalist identity

in times of crisis. lt is fixed and ascribed, provides the medium for engagement in a larger

collectivity, and provides a set of standards, values and rules for .living' (Friedman,

1994:243). An ideological 'latent project'(Gouldner, 1976:250) develops in response to the

process' ol unemployment and social fragmentation, one characterised by social forces

attempting a return to material stability and the prospect of economic development. This

materiality is the context of Maori neo-traditionalist ideology and retribalisation. lronically,

the very global conditions of capitalism that have grounded the economic changes to Maori

society are also the location of the revivalist ideology.

Betribalisation is the process of the assertion of ethnic identification within the neo-

traditionalist ideology. The rapid increase in the population of North American Indians 'not as a

fact of biology but of identity', along with 'five new tribes' (Friedman, 1994:244) is also a
phenomenon of Maori re-identification. O'Regan liSS+:+SIrefers to the process occurring

within the Ngai Tahu tribe,'in the 1970s we thought that the Ngai Tahu population was around

15,000. Now we think it's about 30,000, but. ..there's probably a lot more - especially if all

those who are entitled to benefit by whakapapa show up'. Similarly, the Ngati Kuri tribe

(chapter five) is currently compiling its tribal registei, another aspect of the assertion of

identity (and of the bureaucraticisation of genealogy). Within the discourse of the social

phenomenon of retribalisation, the traditional and the modern become contesting ideologies. The

following discussion examines three forrris of that contestation: the romanticisation of the

traditional, a dualistic morality, and the politics of traditional knowledge access.

Firstly, the traditional becomes romanticised in terms ol a more 'truly human' past in which

'social practices remain embedded in the continuity of past, present and future' rather than in

the 'disembedded' systems of modernity that separate time and space from personal

relationships and fragment the meaningfulness of direct social contact (Giddens, 1990:37). The

loss of the grand narrative story lines with which to understand history, the loss of belief in
progress based on science and rationalism, the redefinition of community in local and
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fragmented terms, such as the community of the tribe, all contribute to the fundamental 'enigma

of modernity' (ibid:49), that is, reason itself, the basis of modernity, is at its core without

substance and unreasonable. The deeply disturbing and unsettling nature of such a fundamental

paradox in which reason itself is its own source of destruction contrasts unfavourable with the

perceived stability of traditional societies, a stability grounded in time and in space. The

psychological loneliness of the apparently isolated and accumulating modern individual is

contrasted against the benefits of a communal belonging that claims to value sharing above

individual acquisition in romanticised comparisons.

However, Donham (1992:213) warns against positing the traditional as the'other'in the quest

for a pathway out of such modernist and postmodernist angst. He refers to those 'many'

anthropologists who 'look backward for redemption, backward to traditions endangered by

capitalist progress' claiming that this 'vision is fundamentally flawed. What capitalism has

fractured was never whole. Tradition only stablized and inculcated a set of other

inequalities'. lndeed, the concept of the stable and unchanging traditional is more a construct of

modernity's 'other' than of a concrete reality. The desire to provide a contrast to a perceived

tragmentary and ephemeral existence elevates the traditional to an 'ideological mystification'

(Webster, 1995:2) in which'the preoccupation with Maori culture in the sense of tradition,

ritual, symbolism . . (ibid:a) shifts the traditional into a constructed contrast with modernity.

lronically, this very preoccupation with the traditional by humanists of the bicultural project,

(refer to chapter one), and (post)modern romantics, among others, actually serves to 'produce'

and then commodily tradition within the best sense of accumulative exchange. The recognition of

the traditional as something not modern, as something 'other' gives it a value within the

exchange process. Within international capitalism, tourism is the most obvious example of the

added value acquired by the traditional 'product'. The more mystical and unchanging a traditional

culture is perceived to be, the more value can be acquired in the arena of tourist

commodification by those who sell it in the exchange markets of global capitalism.

The artif icial construct of traditional versus modern in terms of stability versus

fragmentation, and isolation versus community, is made explicit here in order to expose its
ideological character. There is nothing more 'true' or containing 'real human nature' in societies

termed traditional than there is in those societies referred to as modern. Webster (1995:1)
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refers to the tendency in 'some theory and much popular preconception' to place non-European

societies outside history and celebrate their timelessness and stability in visions of tranquility.

Similarly, Godelier's (1984:11) argument that'thought does not exist as an instance separate

from social relations'echoes Poulantzas's'organic articulation'(1978:28) of the ideological

and economic dimensions. That inherent integration of thought and materiality means that people

make their own human nature within the dialectical relationship between individuals and their

material circumstances.

Secondly, the romanticisation of a mythical timelesq world not only creates a false

traditional-modern duality, but also attributes a certain moral worthiness to those cultures

that have remained outside what is perceived to be a decline into the vicissitudes of an

ultimately meaningless material progress. Traditional spirituality with its notion of unity is

held up in contrast to a 'meaningless' materialism. Progress becomes rejected as anti-human,

as destructive of some essential spiritual core which is the 'true' human nature. This moral

ideological view tends to cast capitalism, as the modern system of material progress, into the

role of destroyer juxtaposed against the 'good' traditional, increasingly persecuted guardians of

a natural and just human order. However, the duality itself is an ideological construct. 'The

anthropological and popular notion of other cultures his developed in such a way that it tends to

de-emphasise the history which constitutes any society and thus its culture.' '. . . a specific

history is just as importantly a constituent of non-European societies as it is of European

societies (Webster,l 995:1 -2).

Traditional societies never functioned as set pieces in a timeless 'natural' order with

disturbances coming only from outside. Godelier (1984:12) argues against the notion that the

more traditional a culture is the more 'natural' is its society, with the increasing complexity of

materialism acting as the force which takes us further and further away from our 'natural'

origins. Instead he claims that there is no 'theoretical reason to consider the forms of life and

thought characteristic of hunters, gatherers and fishers as more natural than those of

agriculturalists and stockbreeders who succeeded them . . .'. Those 'forms of life and thought', ie.

culture, are always related to the social relations of production of a given society. The 'mental

component at the core of our material relations with nature' represents, organises and

legitimises'our relations with each other and with nature'(ibid:11). There can be no pure and

natural form of thought or culture which is not a function of the social relations of a society's
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mode of production. The communal culture of a traditional society is the expression of communal

relations of production, essential means of ensuring survival in a particular material context,

and not the expression of some essential human nature as understood by those who romanticise

the traditional. The redistributive exchange of traditional modes of production appears to be an

extension of reciprocity providing an equalising mechanism in the relationships between people.

However, Godelier points out that such a view 'hides the real oppressive nature of the

aristocratic authority - as indeed do the myths justifying this authority which present it as

merely a special feature of the old mechanism of reciprociiy'. (Godelier,1987:117, note 71)

The modern-traditional duality has been debated since the late eighteenth century. On the one

hand the expansion of Western capitalist economic systems and the associated development of

rationalism and industrialism were understood as dehumanising forces, emphasised in

comparison with the'humanising'and more'natural'traditional. ln 1767 Adam Ferguson

'contrast(ed) the solidarity characteristic of closely knit tribes with the "spirit which reigns

in a commercial state where . . . man is sometimes found a detached and solitary being", where

"he deals with his fellow creatures as he does with his cattle and soil, for the sake of the profits

they bring" and, where "the bands of affection are broken"' (Adam Ferguson, quoted in

Hirschmann,1977:'119). Giambattista Vico, earlier in the eighteenth century, had put forward

the alternate view, one in which the new political and rationalised bureaucratic systems

required for the rapidly expanding capitalist commercial order, were understood to be ways of

harnessing and controlling the avarice and brutality of 'natural' human beings. "out of ferocity,

avarice, and ambition, the three vices which lead all man kind astray, (society) makes natural

defense, commerce, and politics, and thereby causes the strength, the wealth, and the wisdom of

the republics; out of these three great vices which would certainly destrby man on earth,

society thus causes the civil happiness to emerge . . through its intelligent laws (ie divine

providence) the passions of men who are entirely occupied by the pursuit ol their private

utility are transformed into a civil order which permits men to live in human society.' (Vico in

Hirschmann,'1977:17). A new commercial order, governed and controlled by self-interest was

understood to be a better alternative to the period of frequent warfare which had characterised

Europe for centuries. ln this view the passions of 'natural man' were to be redefined and

reordered through systems which regulated greed into the less destructive and more predictable

self-interest. This eighteenth century ideological debate is re-enacted in a new form in late

twentieth century New Zealand.
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Thirdly, the emergent phase of tribal-capitalism has been characterised by a differentiation

process between the retribalising society and Pakeha society in terms ol eligibility to Maori

knowledge and cultural forms. Contestation about cultural 'membership' and the eligibility to

cultural knowledge is indicative of the ideological duality underpinning the politics of

differentiation. The extreme view is that biological ethnicity alone can confer full rights of

'membership' to the culture. A more complex distinction is the concept of the inherent

relationship between the ability to fulfil cultural requirements pertaining to the acquisition of

knowledge and the condition of having Maori ancestry, a distinction for inclusion or exclusion

based ultimately in an inherent link between culture and biology. However, the access to

particular knowledge is primarily a political, rather than a cultural, issue for the controllers

or 'owners' of a culture's knowledge. The intrusion of an 'outsider' into the knowledge is a

challenge to the power relations of ownership, although the outsider may be turned into an

insider within criteria established by those in authority. Within neo-traditionalist ideology,

criteria have been developed for the inclusion and control of outsiders. G. Smith has advocated

three types of models applicable in Maori research, 'a Tiaki (mentor model) where

authoritative Maori mentor a researcher; a whangai model where researchers are adopted by a

whanau or community and a power-sharing model where the community takes greater charge

over the research from its conception to its outcomes' (G. Smith quoted in L.T. Smith, 1994:8).

In contrast to neo-traditionalist claims that such control preserves the integrity of a 'Maori

conceptual framework' (L.T.Smith, 1994) and ensures that Maori are not disempowered by the

researcher, I argue that Maori political demands for control of tribal knowledge and culture are

located in the characler of that knowledge as a means of production of tribal-capitalism. Along

with lands and waters, cultural knowledge becomes increasingly subject to tribal definition and

control. L. Smith (1994:1-2) describes the outcome of this process,'Kaupapa Maori research

is research by Maori, for Maori and with Maori . . . it comes from tangata whenua, from

whanau, hapu and iwi.'

Similarly, the Maori 'new' history is another aspect of the realignment of power relations

between the tribes and the state, and also between one tribe and another. (Refer to the Ngati

Kuri study in chapter five). Within neo-traditionalist ideology, Maori history focuses upon the

differences between Maori and Pakeha, upon the indigenous status ol Maori and upon a

reinterpretation of the power relation between Maori and Pakeha. The role of the 'new' history

is to elaborate the sell-consciousness of Maori as the referent with Pakeha as the 'other'. lrwin

(1994:28) refers to the conscious repositioning of Maori in her research,'the theoretical
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framework needed to position Maori as normal and not other, marginal or peripheral, and it

needed to be centred in a post-colonial Maori reality rather than any other'. This temporal

repositioning of power relations is a part of the overall reassertion of a tribal political economy

which is, despite its ideology of neo-traditionalism, a version of global capitalism.

Indigenisation and retribalisation were political vehicles for the inclusion of the traditional

means of production, including knowledge, into the global sphere of circulation. Neo-

traditionalist ideology interpreted and legitimised this inclusion.

The Argument

lt is argued that 'prefigurative' and 'strategic'tino rangatiratanga projects can be identified as

attempts located in the ethnification and indigenisation movements of the 1970s and 1980s to

restore traditional social relations and to provide insulation from the exploitative relations of

capitalism experienced by increasingly large numbers of detribalised and proletarianised Maori

in the post-war era. Breines (1980), drawing on the work of Boggs (1977-78) distinguishes

between 'prefigurative' and 'strategic political movements' by conceptualising 'prefigurative' as

a 'spontaneous, grassroots social movement committed to participatory democracy and hostile to

formal organization'. 'The crux of prefigurative politics imposed substantial tasks, the central

one being to create and sustain within the live practice of the movement, relationships and

political forms that'prefigured'and embodied the desired society'(Breines, 1980:421).

Strategic politics, on the other hand, is 'committed to building organizations in order to achieve

power so that structural changes in the political, economic and social orders might be achieved'

(bid:a2Q. These two categories of political 'style' used by Breines to analyse the New Left

movements of the 1970s ate useful in the analysis of the Maori indigenisation and

retribalisation movements in order to demonstrate the extent to which the strategic approach

was embedded in the prefigurative route of the early relatively homogeneous ethnification

movement.

Retribalisation began within class based collective action that took an ethnic and indigenous

form. Eder (1993:iix) argues that'class remains the key for explaining social developments'

stating that the political struggles of collective action are 'mediated by lhe cultural texture of

class'. 'The cultural context of meaning' grounds and 'reproduces the meaning' of that struggle

within the process of the collective action (ibid:S). The case studies are a systematic

interrogation of these two distinctive projects of class-based but ethnically mediated collective

action, demonstrating the ways in which the 'prefigurative' and 'strategic' approaches attempted
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to circumvent capitalist relations and to restore traditional relations. Paradoxically the reasons

for the failure of the prefigurative and strategic approaches lies in the very success of each

project. The emergence of tribal-capitalism, as the outcome of both approaches, was

characterised by the different routes taken to this same outcome. ln the prefigurative project of

the revival of kinship relations and retribalisation (chapter two), restored kinship ties became

the means for accessing the traditional means of production to merge with the capitalisation of

those lands and waters achieved by the strategic project. In the example of the prefigurative

route of an indigenous 'flaxroot' schooling movement (chapter five)the very nature of the rapid

growth led to the need for organisation and institutionalisation. And for the strategists, the

dialectic interaction of agency and structure which characterised institutionalisation was the

reconstitution of agency or the 'shaping of behaviour' (Cammack, 1992:398) and the inclusion

of the traditional means of production into the capitalist sphere of circulation (chapter seven).

Different groups within the projects developed particular relations to the means of production

within the channelling process of institutionalisation. A rural entrepreneurial group and a

rural proletariat related to the lands and waters of the newly tribalised property in an 'owner'

- worker relationship (chapter four). A new class of professionals was formed out of the

commodification of traditionalist culture, language and knowledge (chapter six), and a

comprador bourgeoisie emerged out of the brokerage of lands, waters and knowledge into the

national and international sphere of capitalist circulation (chapter eight). The formation of

these bourgeois and proletarian class fractions is the historical 'moment' of the emergence of a

tribal-capitalist regime of accumulation. Communal kinship relations, revived in the

prefigurative social movements, became reified in the 'organic articulation' (Poulantzas,

1978:28) of neo-traditionalist ideology and a class-based capitalist economic system. This

antithesis of ideological communual relations and economic class relations is captured in the

nomenclature, 'tribal-capitalism'. lt is indeed ironic that a traditionalist ideology, itself an

idealistic response to the harshness of capitalist social relations, has become the means of

concealing the new class formations thai characterise tribal-capitalism.

The pan-Maori ethnification movement of the late 1960s and 1970s mobilised detribalised

urban Maori to identify with a specific culture, a process that involved renewing contact with

tribal areas, establishing urban Maori organisations and learning the Maori language. Fitzgerald

(1971) documents a number of Maori university students who consciously set out to acquire a

sense of their identity as Maori during this period. The process of identification became
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inextricably tied to the political issues of Maori land loss which had survived as a potent

grievance in the tribal areas since the nineteenth century. By the 1975 Maori Land March the

ethnification movement had become shaped as a political movement of indigenisation. The Treaty

of Waitangi Act of that year signified the status of Maori as tangata whenua, locating the political

relationship between Maori and Pakeha in the1840 Treaty of Waitangi and establishing the

institutional form of that relationship with the creation of the Waitangi Tribunal. The tribunal

made possible the strategic political option although it was not taken up seriously until the

1985 Treaty of Waitangi Amendment Act (Walker, 1990:248-255).

Two possible directions were open to the Maori indigenisation movement. lt could expand as a

'flaxroot' social, cultural and political movement or it could become a strategic political

movement within the institutions of power. According to Breines, (1980:427)'every genuinely

radical social movement must come to grips with the conflict between grassroots self-activity

and participation on the one hand, and organizational maintenance, efficiency and strategy on the

other'. However, it is a no-win choice. Spontaneous idealistic political movements require

constant affirmation to maintain their impetus, yet the very success of the movement removes

the dynamic of action as agents and policies become institutionalised. Maintenance is found only

in the structuration of organisational forms, the very mechanism which subverts the

spontaneous idealism of the movement.

A growing distinction between the prefigurative and strategic approaches emerged with the

increasing number of claims to the tribunal after1985. Previous political involvements during

the 1970s, such as the Land March, the Nga Tamatoa university action group, the occupation of

Bastion Point, the occupation of the Raglan golf course among others (Walker, 1990:210-219)

were the actions of a radical peoples' movement in which 'the process, the means, the

participation and the dialogue were as important as the goal'(Breines, 1980:422). However,

by the 1980s a conscious strategy shaped Maori political activity. Hazlehurst (1993)

documents the development of the strategic project in her account of the formation of the Maori

Mana Motuhake political party in 1980-81. In referring to'Walker's program of institutional

transformation' as 'the vision of an equitably integrated society - of partnership, not of

separatism' (1993:74) she analyses the development of Mana Motuhake policy in terms of its
'local and regional self-determination within the larger framework of parliamentary authority'

(ibid.,75). This explicit policy of institutional transformation' (Ranganui Walker, a key Mana

Motuhake policy framer, quoted in Hazlehurst, ibid., 73) was to merge the idealism of the
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prefigurative movement with the pragmatism of strategic inclusion. 'Central to the emerging

philosophy and program' of Mana Motuhake 'was an insistence on co-operative enterprise as an

alternative to competitive society'. 'To assure the welfare of the Maori people . . .responsibility

was to be firmly located in the whanau, hapu and iwi'. Mana Motuhake pledged to 'restore to the

community the right to determine, administer and conduct their own affaris within the runanga

according to their will within the rule of law. Nga Kaupapa O Mana Motuhake: Manifesto)'

(ibid.,74-5)

The strategic 'march through the institutions' was intensified in the preparation of tribal

grievance claims to the Waitangi Tribunal, especially following the 1985 Treaty of Waitangi

Amendment Act which allowed for the backdating of claims to 1840. The Treaty of Waitangi was

the foundation platform of the Waitangi Tribunal, an institution required to recognise tribal

rights established in the Treaty, in particular rights to the ownership of lands, waters and

other assets. Because the treaty was between the tribes and the state, its enactment was the

institutional recognition of the tribes as the owners of property. The tribunal became the site of

the strategic approach. lts purpose was concerned specifically with the hearing and settlement

of tribal grievances, either specific claims specific to individual tribes or general issues such

as language revival and the ownership of air waves d'ealt with on a pan-tribal basis.

The hypothesis that tribal-capitalism is the outcome of the emergence of class fractions formed

in the repositioning of traditional Maori lands, waters and knowledge into the national and

international sphere of capitalist circulation contrasts *hn tn" common sense view of changes

in Maori society and neo-traditionalist culturalism that tribal development is a modernised

extension of a revived traditional mode of life based upon communal relations of production and

the communal ownership of the productive forces. In contrast to the view that the Waitangi

tribunal's role in the return of tribal lands and walers (or compensation) enabled the re-

establishment of a traditional-based tribal economy, I argue that the tribunal has been

influential in channelling a pan-Maori ethnification movement into a retribalisation movement.

As a consequence a large proportion of detribalised Maori have become excluded from the

economic benefits of the claims settlements (chapter eight). The revivalist forces of the

ethnification and indigenisation movements have become incorporated into a retribalisation

movement focussed upon the defining of the tribes in their economic character as property

owners. lt is assumed that the traditional communal relations which provided contemporary

access to tribal lands and waters are, firstly, the communal relations of a traditional mode of
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production which used the same concrete lands and waters, and secondly, that because the same

lands and waters are to be used once again, the same forms of relations of production will

accompany this use.

However, fundamental changes have occurred with the repositioning of the traditional means of

production into the capitalist sphere of accumulatory exchange circulation. Attempts to

conceptualise an articulation of capitalism and communal social relations are reiected as

contrived conceptualisations. Firstly, it is assumed that ideoldgical social relations are the same

as production relations. Secondly, that because traditional kinship relations provided the access

to the lands, waters and knowledge then those same relations are maintained in the use of those

means of production. Thirdly, the new meaning of lands and waters as capitalised economic

resources is concealed by their appearance as the lands and waters used by the ancestors.

Fourthly, revivalist history claims a connection between the exchange ol products in the past

and exchange in the contemporary world. The ditference is regarded as a difference of degree not

ol kind thereby ignoring the essential distinction between exchange in a redlstributive mode and

exchange in an accumulative mode.

Finally, the concept of an articulated traditional mode of production and capitalism means that

particular features such as trade or land use are conceptualised separately rather than in terms

of the relations of all the forces involved. Ancestral land is conceptualised separately from its

new meaning as capital yet the distinction remains unrecognised. Fish is both the fish of gift

exchange and.ancestral subsistence and a commodity product of a capitalised industry to which

some tribal Maori have a particular relationship, yet only one meaning is recognised in

revivalist ideology. Despite the fundamental changes to tribal economies, the ideology of neo-

traditionalism is sufficiently strong to enable the conceptualisation of the changes in terms of

the 'revival' of an idealised traditional mode of life. lronically, this ideological 'strength',

located in the ethnification movement, is grounded in the same material conditions that have

resulted in the emergence of capitalist relations in the new tribal economies.
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Chapter One

Outline of the Thesis

The Bicultural Proiect of the 1980s

The separate but related responses of Maori and Pakeha to the changes of global capitalism

intersected in the relationship between Pakeha new class biculturalism and Maori ethnification,

indigenisation and retribalisation. The emergence of the'bicultural proiect'in the late 1970s

and early 1980s was within the process of Pakeha cultural redefinition and nationhood

assertion, a process located in New Zealand's new and relatively isolated trading position in the

world economy. Cultural redefinition involved a historical repositioning of Pakeha to Maori and

a reassessment of the Maori-Pakeha relationship based upon notions of political and cultural

partnership invested in the 1840 Treaty of Waitangi. The bicultural project study is placed

first in the thesis because, in providing for the political recognition of Maori indigenisation and

retribalisation, it established the ground for the inclusion of those movements into the

structural sites of the state. The significance of such inclusion, through processes of

juridification and institutionalisation, is that a tribal mode of regulation and a capitalist

economic system became linked as tribal-capitalism. Traditional lands, waters and knowledge

became juridif ied as capital assets owned by particular tribes and available for

commodification. New relationships to the means of production emerged as intentions, motives

and actions of the agents of indigenisation and retribalisation were reshaped and reconstituted in

institutional channels. These institutions were the sites for the strategic approach of indigenous

and tribal groups. While the prefigurative peoples' movements and the Pakeha search for a new

historical relationship with Maori had combined as the political dynamic for the state's

recognition of Maori as a treaty partner with certain rights and status, the strategic approach

served to 'fill' those sites.

The importance of the bicultural project of the 1980s for the hypothesis of the emergence of

tribal-capitalism lies in its inclusion of Maori particularity into the institutions of the state

and in the opportunities that then enabled the 'shaping' of this tribal particularity into a

capitalist form. The study investigates the motives and intentions of the biculturalists in order

to explain the bicultural project in terms of the 'goodness and power' (Gouldner, 1979:36)

paradox of a new middle class plagued by the irresoluble contradictions of idealistic

universalism on the one hand and economic particularity on the other. The tensions which result

from this paradox are manifested in the form of a liberal guilt and expressed as a bicultural

idealism evoked in the slogan 'one nation, two peoples'.
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The prefigurative and strategic approaches of the Maori tino rangatiratanga movements are both

grounded in the existence of this enabling process and were reconstituted within it. In turn the

bicultural project changed in character as tribal strategists and state biculturalists

manoeuvred through the increasingly complex interaction occurring in the public institutions.

The Pakeha new class's assumed commonality of a bicultural ideal collapsed at the interface of

Pakeha .universality and tribal particularity. Universalistic objectives of ethnification, that is,

the recognition of difference within a political unity, became reconstituted in the politics of

indigenisation and finally in the autonomy demands of retribalisation. Although the bicultural

project could inblude the ideals of a general ethnification movement, it was unable to subsume

tribal autonomy or tino rangatiratanga under its universalistic umbrella.

lronically the bicultural project had provided the opportunities that had enabled the growth and

institutionalisation of the retribalisation movement. Ethnification had became reshaped into a

political movement for indigenous politicisation within the opportunities provided by bicultural

politics. Political agitation had led to the government's recognition of the political status of

Maori as indigenous people with a particular relationship to the state based upon the rights of

indigeneity. The enactment of those indigenous rights in the political arena was the legal

recognition of the tribes as a mode of regulation. The subsequent legal transfer of the ownership

of the traditional means of production to the legally structured and politically recognised tribes

enabled the linking of the tribal mode of regulation and a mode of production based upon the

capitalisation and commodification of those means of production. This was the historical

'moment' of the emergence of the tribal-capitalist regime of accumulation linking regulation

and production in a new order. Paradoxically the success of the universalistic bicultural project

in opening. up the enabling structures led to the separation of the two protagonists. On the one

hand ethnification and indigenisalion became shaped into a retribalisation movement with the

juridified recognition of the tribes, and not the Maori people, as the original Treaty of Waitangi

partner. On the other hand the Pakeha new class humanists retreated from the bicultural

idealism based in an intellectual universalism that had been rejected by the retribalists into the

narcissism of that other strand of their contradictory character, a particularist bourgeois

economic character.
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Chapter Two The Rimu Whanau

The prefigurative approach within the indigenisation and retribalisation movements maintained

its 'flaxroots' character and impetus throughout the 1980s particularly as the means of

'building community' (Breines, 1980:421). Numerous community or 'whanau' groups centred

around cultural activities, language revival, children's education and health were established in

the urban areas. The kohanga reo, or'language nests' for pre-school age children were the most

significant. The kohanga became cultural centres for extended iamilies as well as political

consciousness raising sites for young Maori parents whose hopes for their own children

reflected their own, frustrated, aspirations. Both The Rimu Whanau and Kura Kaupapa Maori,

(chapter five) are located in the idealism of the prefigurative movement, demonstrated most

potently in the kohanga reo movement. lt was here, in the promise of a better future for the

children, that the protagonists in the Rimu Whanau study maintained their cultural aspirations,

and it was in the foundation laid by the kohanga that the schooling movement of kura kaupapa

Maoriwas based.

The Rimu Whanau traces the reconstitution of a kin group and its move from a detribalised

proletarian life to the return to tribal ancestral lands. lt was believed that the new way of life
will yield an economic prosperity made possible through kinship access to and use of the

traditional means of production for commodity production and coloured (or given meaning) by

the imprinting of a traditionalist cultural texture into the very forms of the structures that

frame the idealised social and economic life. Research into lamily and tribal history provided

the genealogical information needed in order to identify as tribal members and to be identified as

such in the tribal area. This recognition of the right to belong based upon historical and

genealogical claims enabled the whanau to access the traditional means of production and return

from the cilies to ancestral tribal lands with the intention of establishing an economic

enterprise which would sustain the revived communal kinship relations.

The study provides an example of the prefigurative approach with all the spontaneity,

commitment and idealism required to reconstitute a kin group that had no concrete existence in

the experiences of any of the living members but existed in the idealistic reconstruction of a
traditional past, The conscious intentions and actions of whanau members in establishing a kin

community linked genealogically and geographically to the tribe are described in the narratives

of key members of the family. The account shows how the proposed development of a whanau
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marine farm was conceptualised from the beginning as the means to secure the existence of the

new community. Traditional communal relations of production were to be revived in a marine

farm development just as communal social relations had been revived in the reconstruction of

the whanau. The study examines the experience of this Maori whanau during the period of

revival and retribalisation laying the basis for the later account (chapter four) of the outcome

of economic activity upon the ideological revival.

Chapter Three The Ascendancy of Ngati Kuri

The study of the ascendancy of the Ngati Kuri tribe examines the processes of tribal revival and

redefinition in response to the changing economic possibilities offered by the brokerage of the

newly juridified tribally owned means of production into global capitalism. By using its
traditional culture and indigeous status to establish itself as different from Pakeha culture, the

Maori ethnification movement sought its own definition in history and traditions. The redefining

tribe contrasted itself to Pakeha, emphasising differences and diminishing commonality. This

separate identity was further strengthened by the creation of a tribal history that located the

distinctiveness in time as well as space. The description of the redefinition of the Ngati Kuri

tribe of Muriwhenua demonstrates this process and is supported by a similar process of

reassertion through historical validation of the Moriori Tchakat Henu described in chapter

eight.

It is argued that the process of locating a particular type of tribal definition in a new history is

both a contributor to and a consequence of the process of defining the economic character of the

tribes as the prbperty owners of the traditional means of production. The modern Maori

political struggle became framed by the ideology of neo-traditionalism, and in turn'changed and

reconstituted that ideology within the mutual interaction between the political and the

ideological. The historical placement led to a dehistoricised essentialism, in which the tribes

were assumed to be the 'natural inheritors' of a primordial Maori culture, one that has its truth

or essence in spiritual beliefs which place it outside the contingencies of historical

materialism. As the 'inheritors' of traditional Maori culture, the tribes become definitive of

Maori. The question of whether a person of Maori ethnicity can be Maori and not be tribal, that

is, a member of a traditional kin-group, becomes a political issue in the neo-traditionalist

ideology.
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The study of Ngati Kuri demonstrates the process of retribalisation as the establishment of a

structured mode of regulation that linked traditionalist social relations and new forms of

accumulation. Tribal claims to the traditional means of production rested upon the ability of the

tribe to claim a social and political identity embedded in a historical context. For the Ngati Kuri

tribe of the far north this identity had been eroded by processes of inter-tribal assimilalion,

economic impoverishment and official 'invisibility'since the 1830s at least and possibly

earlier. The process of identity erosion is documented in the study in order to contrast the nadir

reached by the tribe in the 1970s with the rapid resurgence that occurred in the following two

decades as retribalising social forces, such as kinship revival, and economic opportunities, such

as the claim for tribal fisheries, established the tribe as an institution, that is, as a structure

lor the political, social and economic forces that emerged in the struggles of indigenous

collective action. The study shows how cultural texture gives meaning to the social structure

with an analysis of the construction of a tribal history which unites the political and economic

forces of the present with a neo-traditionalist ideology.

Chapter Four The Rimu Whanau Marine Farm on Ngati Kuri Tribal Lands

The final narrative in the Rimu whanau series traces the reconstitution of the prefigurative

process, as community idealism merged with the strategic approach required for structural

organisation, and economic production and survival. Evidence is provided of the outcomes of the

linking of the tribal mode of regulation and the capitalist mode of production by examining the

conflict between the capitalist relations of production of the new tribal economic activity and

the reified communal relations of neo-traditionalism.

The marine farm, first proposed in the return to Ngati Kuri ancestral lands, was based upon the

traditional tribal waters and accessed through traditional kinship claim. However, as an

economic enterprise for the produclion of commodities the farm was a capital resource rather

lhan the economic means for the revival of a traditional way of life initially envisaged by the

returning whanau. During the farm establishment period tensions surfaced concerning concepts

of ownership, the privatised appropriation of profits, bureaucraticisation processes and the

manager-worker relationship which expressed the conflict between the revivalist ideology of

the new traditional and the class character of capitalism, lt is argued that a petty bourgeois

rural entrepreneurial group and a rural working class emerged as class fractions within the

commodification of the traditional means of production, a class character concealed by the

reification of these relations in the new traditionalist ideology of retribalisation.
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As a whanau within a tribe that had employed strategic politics in its claim for the ownership of

traditional lands and waters, the members of the Rimu whanau became subsumed within the

strategies of the larger Ngati Kuri tribe. However there is significance in the Rimu whanau's

kinship reconstitution and cultural affirmation along with the failure to re-establish kinship

relations as the relations of production in the whanau's marine farm. Breines refers to the

'process, the participation and the dialogue' (1980:422) being as important as the goal in the

conclusion to her study of the new left and student movement. 'Utopian spontaneous and

participatory politics were affirmed' claiming that this in itself 'should be recognised for the

brave and significant experiment it was' (ibid:aL1. Undoubtedly members of the Rimu whanau

had broken free from their status in the lumpen proletariat of detribalised urban life through

the process of revival and retribalisation studied in the research. Cultural affirmation had

provided important symbolic meaning and the return to tribal lands had enabled placement

within a community based upon traditional beliefs about geographical and geneological belonging.

The development of an economic base in the marine farm would provide some of the whanau at

least with a degree of prosperity not to be found in the ranks of the urban unemployed.

Breines' recognition of the importance of the social experience of agency is also applicable to the

families involved in kura kaupapa Maori. Cultural identification, language revival and the social

practices revolving around the centrality of kinship did provide a sense of community belonging

that was believed to have been lost in the detribalisation process some decades earlier. To the

extent that the objective of the prefigurative movement was to establish community, that is,

'the more direct, more total and more personal network of relationships than the formal,

abstract and instrumental relationships characterising state and society' (Breines, 1980:421)

then the Rimu whanau revival and the establishment of kura kaupapa Maori aie examples ol its
success. Paradoxically however, the outcome of that success was its failure. In order to maintain

the whanau revival in tribal lands it was necessary to establish an economic base. The resulting

marine farm required organisation and relations of production that positioned it within the

wider capitalist economic system. Kinship relations had secured access to the tribal waters upon

which to establish the farm, but these waters had become capitalised as tribal property

available for commodity production. The formation of class fractions within the process of this

commodification became the means of destroying the very community that accessing the means of

production had created. A process of petty embourgeoisiement accompanied the new

entrepreneurial activity in the use of traditional resources for commodity production.
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According to Szelenyi (1988) this process may well point to the existence of a'third road'to

capitalism, one in which a traditional and historically located ideology determines the version ol

local capitalism which is emerging within, and in response to, the conditions of existence of

global capitalism. Szelenyi contrasts this 'third road' favourably to the harshness of capitalist

and 'socialist' regimes organised according to a rigid worker-manager/owner imposed in the

centralised ideologies of Fordism. Does this localised capitalism provide a 'softer' and more

humane alternative to Fordist version of capitalism with its large-scale urbanisation and

destruction of traditional social communities based upon historical continuity and person time-

space social bonds? Or is the return to a system of economic activity regulated by family bonds a

return to a tyranny that may exist within kinship communities? Despite the failure of the

prefigurative project to provide insulation from the harshness of exploitative class relations by

restoring traditional communal relations, is it possible that those social relations, even in a
reified form, may serve to soften and mediate the worse features of class exploitation. A degree

of success for the restoration of the traditional may still be claimed if embourgeoisiement and

reproletarianisation are softened in their social effects by the mediation of community.

These questions are unresolved in the Rimu whanau study. All the events documented in the

studies are recent; the Pawhau cultural redefinition and genealogical research began in 1978,

the reconstruction of the Pawhau and Ngaru families into the extended Rimu whanau began in

1987,'te hokinga mai'or'the return home'to the ancestral lands of Ngati Kuri was

accomplished in 1993, and the marine whanau establishment began in that year. The

continuation of the emergent social processes identified in the studies depends upon many

factors, not least the economic success of the marine farm. Without that success there will be no

prosperity for any of the whanau members and the welfare subsistence experienced in the cities

will also characterise the rural life. Like any small family enterprise operating within a

capitalist system, long hours, hard work and minimal financial return are more likely than a

rapid path to prosperity. The distinction between the petty bourgeois owners and the rural

workers will be mitigated by the extent to which ownership and labour are combined in the

same person or within groups of parents and children.
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Chapter Five Kura Kaupapa Maori

Establishing a Traditionalist Enclave

A second study of a prefigurative approach to changing social and economic circumstances is

provided by the study of the establishment of kura kaupapa Maori which shows a different

outcome from that experienced in the whanau revival study. While the idealism of the Rimu

whanau's revjval collapsed as a consequence of the intrusion of capitalist economic relations and'

organisational demands, leaving open the possibility that cultural forms of social-relationships

may provide a 
-'softening' effect to the new capitalist relations, the kaupapa Maori schooling

movement responded differently, although no more successfully, to the intrusion of the strategic

approach. Strategy was necessary in order to secure the state funding required for the rapidly

increasing number of schools. However a strategic approach meant compromise with the

political and institutional demands ol the state.

The empirical data for the kura kaupapa Maori chapters is recorded in my masters thesis (Rata,

1991). This analysis uses that data to trace the ways in which exponents of kura kaupapa Maori

implemented what really amounted to two separate approaches and examines the outcome of

these approaches. On the one hand the people based in the kohanga reo, the marae and other

revivalist organisations used their resouces, energy and idealism to establish community-based

kura kaupapa Maori. On the other hand, the leaders of the movement engaged in a campaign for

state recognition that would secure funding to provide not only for the handful of schools

operational by 1989, but for the large number required in the near future by fledgling kura

groups. They sought to achieve this objective without compromising the movement's autonomy.

The explicit objective was to maintain the separate cultural integrity of the schools and to
ensure their character as centres for the development of Maori kinship relations and the

revival of Maori language and knowledge. However, the rapid growth of the movement placed

financial demands upon a poorly resourced and unorganised peoples' movement. By the late

1980s it had become impossible to avoid the conflict between self-activity on the one hand and

the need for economic institutionalisation on the other. Funding the rapidly increasing number

of schools meant acquiring state funding, and state funding involved institutionalisation.

The study documents the numerous attempts by the state to'water down' the separate character

of kura kaupapa Maori into a more acceptable bicultural educational option. Kura strategists

responded by sustaining a campaign requiring the legislative recognition ol the separate and

autonomous character of the schools. This contradictory attempt to maintain the exclusive

46



character of the kura movement yet at the same time to place it within the inclusive institutions

of the state was within the paradoxical nature of the bicultural project. On the one hand kura

kaupapa Maori was described in the political campaign in terms of the bicultural paradigm that

dominated political and bureaucratic institutions in the second half of the 1980s, as a Maori

option available for all New Zealanders. On the other hand, the schools themselves were kept

quite separate from any interaction with the wider Pakeha society. Once state funding was

secured this inherent contradiction ol purpose became exposed in many episodes of direct

conflict. The kura movement rejected the imposition of state requiiements and the state would

not allow the kura to receive funding without following accountabality procedures.

The outcome was satistactory for neither party. Trial and adversity prior to the 1989

legislation had provided the bonding ingredient for the early kura communities. This 'struggle

against the odds' was removed to a large extent with the legislation of state funding as the

responsibility for survival shifted away from the community to the state. And yet the

community's demand for mangement and pedagogical autonomy remained strong. Tensions

erupted occasionally in conflict. Some kura communities reacted against the perceived state

interference into kura autonomy by withdrawing into a 'fixed' fundamentalist regime while

others accepted the more active role ol the state in kura affairs in return for the benefits of

being a part of a much larger educational infrastructure.

Despite entering state institutions as a legislated schooling movement, kura kaupapa Maori has

maintained its separate character as a prefigurative enclave. This is not without problems as an

increasing neo-traditionalist fundamentalism threatens to transform these enclaves into

ghettos. The conflict between the spontaneity of an idealistic peoples' movement and the need for

maintenance and organisation has not been resolved and the kura exist in their contradictory

character as state-legislated and state-funded institutions and at the same time as enclaves ol

radical traditionalisation. lt is to be expected that the form of resolution to this conflict will be

found in the increasing role of the kura kaupapa Maori as the site ol social regulation and

reproduction of tribalisation, the embodiment of the prefigured society, providing workers for

the new rural proletariart of tribal-capitalism.
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Chapter Six Commodifying Neo-Traditionalism

The second study of kura kaupapa Maori is an examination of the outcome of the inclusion of kura

kaupapa Maori teacher education into state structures. Despite the strength of the neo-

traditionalist ideology which characterises kura teacher education, institutional inclusion has

resulted in the credentialling of knowledge as a capital resource and the commodification of

knowledge and its 'sale' for privatised reward in the form of labour-power. The capitalisation of

the traditionalist knowledge through credentialling and the commodification of labour-power

are the conditions of capitalist relations of production. The study exemplifies the fundamental

conflict of tribal-capitalism as reified communal relations conceal, but cannot remove, the

class relations inherent to commodification. The purpose of the study is to explore that area of

conflict in depth by examining the main defining characteristic of capitalism, that is, the

exchange-value commodity and the implications of commodification for a retribalised society.

Labour-power fetishisation and knowledge reification in particular demonstrate the ways in

which the economic-ideological split is a fundamental contradiction of tribal-capitalism and the

source of irresoluble tensions and conflict reflecting the antithesis captured in the term

'tribal-capitalism'.

The case study of the establishment of the Kura Kaupapa Maori Teacher Education Centre at the

Auckland College of Education is used to examine the process of commodification upon the

traditionalist ideology of retribalisation. The study traces the changing character of a group of

campaigners for kura kaupapa Maori, from their origins as agents in the indigenisation

movement with links to Pakeha bicultural idealists, to their reconstitution as proponents of a
reproduction and regulation institution based upon a neo-traditionalist ideology within the

structuring framework of a tribal regime.

However, the very process of inclusion into the institutional structures of the state, with its
credentialling requirements, funding provisions and monitoring procedures led to the impasse

that also affected the schools. The contradiction in being 'in the state' but 'not of the state' means

that the inherent tensions result in either a retreat into the fundamentalism taken by some kura

or a compromise of the autonomous objective. Contradiction reaches into the traditionalist

enclaves. The credentialling of a teacher's training establishes a capital resource and the

recognition of the credential by the state enables the purchase of the teacher's labour-power.

Because capital and labour are inherently mixed in the social relations of neo-traditionalist
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knowledge production, parallels are drawn between the new professional class of tribal-

capitalism and the new class of Pakeha society analysed in the study of the bicultural project. lt

is argued that the tribal-capitalist new professional class shares the 'goodness and power'

paradox of the Pakeha class, a consequence of the contradictions which arise when social

knowledge becomes privatised capital.

Chapter Seven Juridification

In the tribal fisheries study the focus shifts from the themes of retribalisation and

traditionalist ideology developed in the earlier studies, to the processes of juridification and

institutionalisation in the creation of tribal-capitalism. lt is argued that these processes were

the form of the structural inclusion of the tribes into the capitalist state, the site for the

organisation of capitalism within the nation-state concept, through the juridical recognition of

the tribes as legal property owning corporate entities. Structural inclusion was the mechanism

for the linking of the new tribal mode of regulation to the capitalist sphere of commodity

production and circulation.

Juridification comprised two broad stages, firstly, the legislative opening up of structural sites

within the capitalist state and secondly, the 'filling' of these institutional sites. The traditional

means of production became juridified as capital belonging to legally recognised tribes. Land,

waters and knowledge became the means of commodity production and wealth accumulation for

those who had secured the necessary ideological access. For some groups, such as the

Muriwhenua tribes, retribalisation preceded and then accompanied the institutionalisation of

their identity as corporate property owners. For others, such as the Moriori Tchakat Henu, the

need for legal recognition as a tribe was a consequence of the need for economic recognition as

property owners. Whether retribalisation drove, or was driven by the institutionalisation of

economic organisation, the process occurred within and was shaped by the institutions

themselves. The dominant institution was the Waitangi Tribunal, although other state

institutions became sites for Maori agency as legislation and juridification placed the principles

of the Treaty of Waitangi into all state institutions.

Chapter seven is an examination of the parliamentary legislation, the Waitangi Tribunal

hearings and tribal responses to the legislation and the tribunal's findings that established the
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tribal ownership of a significant proportion of the nation's fisheries. Theoretically this

recognition of the tribes in their economic character as the owners of large-scale capital

resources is conceptualised as the linking the tribal mode of regulation to capitalist

accumulation. Jessop (1990a:317)refers to the ways in which'emergent objects of regulation'

require 'spaces or instruments'. The fisheries study examines the creation of both the 'spaces',

that is, the opportunities within structural sites for restructuration, and the 'instruments' that

is, the agents or strategic forces within the state for the tribes in their new character as a mode

of regulation and a mode of accumulation. lt demonstrates' how the motives, intentions and

actions of the agents involved, that is, the strategic forces or 'instruments', were channelled

within the limits set by the institutional structures to be reshaped as the juridification process

acquired its own structural effectivity. An ethnification and indigenisation movement of social

struggle became shaped into a tribal-capitalist economic development, as juridification gave

legal recognition and a corporate commercial identity to the tribes. The degree to which the

tribal agents were consciously aware of their reconstituting intentions and actions is
problematic. Undoubtedly the ideology of neo-traditionalism shaped their understanding of the

proeess of change although the fisheries study does show that there was a point at which ideology

was made explicit in the disquiet expressed about the process of the allocation of the newly

capitalised resources and the exclusion of detribalised Maori from the allocation.

Chapter Eight The Commercial Settlement

The first study of tribal fisheries in chapter seven investigated the juridification and

institutionalisation processes for the inclusion of the traditional means of production into state

structures. The purpose of chapter eight is to examine the brokerage mechanisms and outcomes

of this inclusion. lt is argued that the capitalisation and commodification of the traditional

fisheries created radically new material conditions for the Maori agents of inclusion enabling

them to develop particular interests in relation to the new material conditions. This 'comprador

bourgeoisie' class fraction emerged out of its brokerage role within the institutional sites of the

capitalist state through the control of the ways in which tribal economies began to participate in

the national and international sphere of corporate capitalism.

Kinship ideology had provided access for Maori agents, who had become incorporated into state

institutions in their role as the exponents of indigenisation, to the traditional means of

production. These lands, waters and knowledge then became available for brokerage into the

national and international capitalist sphere of circulation. The positioning and role of this
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strategic group was the dynamic of the emergence of tribal-capitalism. Occupying two worlds,

they had retained or regained involvement with the traditional lands, waters and knowledge

through their position in the tribes, and their leadership roles in the prefigurative and

strategic projects, and were also regarded as the representatives of indigenisation within the

political spaces of the bicultural prolect established by Pakeha humanists of the new

professional class. The brokerage or 'comprador strategy' (Overbeek, 1990:203) of the land,

waters and knowledge occurred in the policy committees, the advisory groups, the court

heaiings, the working parties, the consultancy opportunities, in all the structures that

allocated a place for indigenous recognition as the brokers made available the traditional means

of production for a new structural positioning as capitalised economic resources. And, as a

consequence of this role, the brokers themselves became positioned within these structures in

terms of their relation to the capitalised lands, waters and knowledge, benefitting from the

rewards that accompanied this privileged and exclusive role.

The justification for the brokerage role ol these agents lay in their indigenous status, a status

that rested upon the legitimacy of neo-traditionalism. In turn the legitimacy of tribal-

capitalism was dependent upon the strength of that ideology. The study explores the

reconstitution of indigenous intentions in the channelling processes of the Waitangi Tribunal

hearings concerning the establishment of the tribal fisheries industry. The central issue became

the recognition of the tribes and tribal property rights, Non-tribal Maori were moved to the

sidelines as the tribunal became involved in disputes between tribal groups over the allocation

of tribal property. The tribe was the institutionalised form of Maori political authority and

economic ownership and recognised as the site of the traditional. Neo-traditionalist ideology was

employed in the interests of the newly propertied tribes as rights to property access and

allocation were based upon historical claims to traditional lands and waters. The earlier and

more general concerns of the ethnification and indigenisation movements for a 'better deal' for

Maori were replaced by issues of tribal economic claims. The processes of claim and counter-

claim for institutionalised recognition of tribal ownership of the fisheries exemplifies the

outcome of the movement for tino rangatiratanga that had changed considerably from the

cultural revival of the 1970s ethnilication movement. The creation of a neo-traditionalist

ideology which had been grounded in the prefigurative approaches to Maori revival was

incorporated into the process of the brokerage or 'comprador strategy' of the means of

production into capitalism within the 'organic articulation' of the ideological and economic

dimensions of capitalism.
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Summary

The purpose of this thesis is to establish the theory of tribal'capitalism and to test the

hypothesis that the emergence of tribal-capitalism in New Zealand is the outcome of a range of

localised responses to globalisation. lt is argued that tribal-capitalism shares the fundamental

features- of capitalism, such as exploitative class relations, the commodity exchange relation and

the accumulation of capital. However a tribal mode of regulation establishes two specific'

features that distinguish tribal-capitalism from other versions. Firstly, tribal'capitalism is

characterised by the absence of privatised ownership of the means of production. The corporate

tribe, rather than the individual, is the legal owner of the lands, waters and knowledge.

Economic control of tribal resources is located in the relationship between the tribe and the

groups who use the resources for commodity production. Secondly, class relations of production

are reified as communal social relations within a neo-traditionalist ideology. The examination of

the origins and the conditions of existence of tribal-capitalism is the subject matter of the

thesis.



SECTION ONE

CREATING STRUCTURES AND ENABLING AGENCY
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CHAPTER ONE

THE BICULTURAL PROJECT OF THE 19805

The emergence of tribal-capitalism occurred within the dialectical interaction of local and

global phenomena and was centered on the separate, but interdependent, responses of two main

groups of protagonists to global capitalism. These groups were, on the one hand, the Maori

agents of ethnification, indigenisation and retribalisation, and on the other hand, the Pakeha

humanists of the new professional middle class. The purpose of this chapter is to examine the

enabling conditions for the emergence of tribal-capitalism established by the bicultural project

of the Pakeha humanists as their response to Maori ethnification and indigenisation.

The bicultural project was rooted in and shaped by a liberal guilt which characterises the

politically radical section of the new middle class in post-war New Zealand. The guilt is
grounded in a 'goodness and power' paradox (Gouldner, 1979:36) which is located in the multi-

layered contradictions between the new class's intellectual idealistic universalism and its

economic particularity. On the one hand the 'goodness' or abstract idealistic universality of this

new class was built into the modernised emancipatory project as a response to a world that had

endured such experiences as the holocaust and Hiroshima, and characterised the radicalism of

that section of the new class employed in the 'creative and welfare professions such as social

work, teaching, medical services, the church and journalism'(Parkin, 1968:'179). On the

other hand, the 'power' or political aspirations of the new class were grounded in its privileged

economic position. With the erosion of its Fordist conditions of existence, conditions that had

enabled the humanists of the new class to appear as the 'legitimate defenders of the common good'

(Kellner and Berger, 1992:11), the new class has resolved the tensions of the idealistic

universality-economic particularity contradiction by merging its culture . of idealistic

universalism and ils economic interests within the wider context of the expansion and

transformation of capitalism'(Hunter and Fessenden, 1992:159). According to the hypothesis

advanced by Kellner and Heuberger (1992:19) the new class has entered into a'historic
compromise' with the old bourgeoisie, replacing the previous adversarial relationship as 'new

cultural trends' carried by the new professionals 'open up new markets for the economy', and as

knowledge, the very basis of the new class's existence, becomes increasingly more valuable in

its information form within the global capitalist market.
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The new class is conceptualised 'in terms of the so-called New Class problematique as it has

originally been formulated in the United States in the 1970s and intermittently since then', that

is 'the vision of a new middle class, based on the 'knowledge industry,' pitted against the old

business-based middle class both politically and culturally'(Berger, 1992:vii). However, to

conceptualise the large numbers of a highly educated post-war section of the middle class as a

'new middle class' is not unproblematic. Indeed there has been considerable controversy as to

whether or not the 'knowledge workers' may be distinguished as a class-in-itself and a class'

for-itself, or as a new grouping within either the middle class or the working class.'

Alternatively the group has been conceptualised as a social stratum, indexed by education level,

occupational status and income, rather than according to concepts of class. I argue, however,

that the burgeoning numbers of tertiary educated professionals of the post-war period have

become a distinctive new middle class as a consequence of the increased role of knowledge and

information as a valuable means of production in the global market economy of late capitalism.

'Technological expertise and cultural credentials (have) become primary forms of capital'

which give the 'so-called new class . .its institutional base and relationship to the market'

(Hunter and Fessenden, 1992:160). This class character caused specific problems for the

particular group within the new class identified by Parkin in the late 1960s, those middle-

class radicals, trained in the humanities and social sciences, who found 'acceptable sanctuaries'

in the welfare and creative professions enabling them 'to avoid direct involvement in capitalist

enterprises by affording outlets for the exercise of their talents which entail no compromise of

(their radical) political ideals'(Parkin, 1968:192). Such'protection'became eroded in the

increasing insecurity of public service employment, the massilication of higher education and

the rejection of universalism that characterises late capitalism. Knowledge and information

have become'the principal form of property'(Hunter and Fessenden, 1992:160) in the

capitalist regime since the early 1970s and those with control of these crucial productive

forces now occupy new structural positions within the market relations of capitalism.

The humanist knowledge workers, with their roots in the burgeoning growth of secondary and

tertiary education during the 1960s, moved into the creative and welfare professions during the

1970s and 1980s, at a time when the'restructuring of capital'involved the restructuring of

'the relative power of the various fractions of capital'(Roper, 1991:151). According to

Pearson and Thorns (1983:52-54) the new middle class in New Zealand increased from 22.61

percent to 40.94 percent of the working population between 1936 and 1976; 'the newer

professions have grown substantially, doubling in size since the 1930s'.
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The intellectual-humanist knowledge of this group, the source of its radical idealism, came

increasingly into direct conflict with its knowledge-commodity form, the source of its
privileged economic position. Szelenyi (1990:176) describes how the new class, with its base

in the 'tremendous increase' in the 'importance of culture and knowledge' occupies 'a new

structural position"from which economic command can be exercised' (Szelenyi, 1991:20-

21). Similarly, Eder (1993:167)refers to the link between the new class's educated character

(the source of its economic status), and its political interests and 'goodness' (the consequence of

its economic status) 'the new middle class is often regarded is a new technological and cultural

elite because of its greater conceptual ability, better knowledge and increased opportunity to

become involved in politics'. lt is in this link that the fundamental contradiction of the new class

lies. lts new economic class position is the result of its knowledge-expertise, and its
knowledge-expertise is the form of its idealistic universality. Paradoxically the new class is

licensed to emancipate.

In New Zealand, as in other Western societies, the humanist and radicalised section of the new

class had become committed to emancipatory, universalistic projects such as disarmament,

anti-racism, the anti-Vietnam war campaign and feminism during the 1960s and 1970s

(Rainbow,1993:6). The universalistic idealism became localised in the development of a

commitment to biculturalism, or what I refer to and analyse as the bicultural project. This

tension-ridden project became the testing ground for the 'goodness and power' paradox of the

radical section of the new class, as it sought to apply universalistic principles to a Maori group

that was rejecting such universality in the development of its own ethnically prescribed

particularity. The new class became an ethnically specific Pakeha new class within the project,

in response to the Maori ethnicity and indigeneity of the other participant group. Spoonley

(1995:117) refers to the term'Pakeha'as'a label that represents the politics of a fraction of

the middle class'.

Although the bicultural project began as the expression of the new class's emancipatory

idealism in action, it became characterised by the inherent tension between its idealism and its

economic self-interests. The latent imperialism of the project emerged as the Maori

participants began rejecting this new form of mainstreaming inclusion for their own course of

retribalisation. Spoonley (1995:100) describes how, after 1981, 'Maori moved to exclude

Pakeha from iwi (tribal) politics'. The course of the bicultural project during the 1980s was

also affected by outside factors which threatened the economically privileged position ol the
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Pakeha new class humanists for the first time. Increasing polarisation of wealth, increasing

unemployment and a fall in real wages was compounded for this group as the humanist

knowledge-expert lost status to the financial actuary of neo-liberalism, that other group within

the new class identified by Parkin as those engaged in the world of business and commerce, in

accounting, insurance, sales, banking, marketing (Parkin,1968:179) and now including

professionals such as those emerging in the expanding electronic information industry and the

newly re-regulated 'public' service. The humanists fell victim to anti-universalism, both

directly, through the loss of jobs, and indirectly, as the opportunity to exercise their expertise

was removed, and also in response to Maori rejection of the universality of the project. By the

early 1990s I argue that many (although not all) of the humanist section of the Pakeha new

class retreated into a self-interested narcissistic consumerism. ldealistic universality was

replaced by the marriage of cultural idealism and economic opportunity in which the 'new

professionals occupy strategic position(s) in the creation of a .liberation market' (Kellner

and Berger,1992:19,20). (ln an implicit but unintended pun this narcissistic consumerism ol

the mid-1990s is evident in the'Maggie Barry'sgardening culture of the 1990s.) lronically,

the other participants in the bicultural project, the agents of Maori ethnification and

indigeneity, benefitted from the fundamental change to the conditions of existence of the Pakeha

new class as the fragmentation of universality provided the conditions for the emergence of a

Maori new class (refer to chapter eight).

The fundamental contradiction of the new class is located in the fact that the knowledge-

commodity is both the means of the new class's economic particularity and the source of its
universal idealism. Despite its increasing inlluence over the means of production from its
control of the sites and processes of technology, management and knowledge-expertise, the

location of the new class in relation to the old bourgeoisie and the working class is

contradictory. On the one hand, the new class resembles the proletariat in that both classes sell

labour-power as a commodity. On the other hand, the new class acts as a bourgeoisie by

privatising and selling the knowledge-commodity as a capital resource. The resulting surplus

from this capital investment becomes available for the acquisition of the property and financial

investments of a traditional bourgeoisie class. This is the character of the 'New Class'

5. Maggie Barry is a national television gardening show presenter.
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conceptualised according to Gouldner as a 'cultural bourgeoisie who appropriates privately the

advantages of a historically and collectively produced cultural capital ., its special culture is

not just capital. No metaphor . . . The special culture ol the New Class is a stock of capital that

generates a stream of income (some of) which it appropriates privately'. (Gouldner,1979:8).

The analysis of the new class's contradictions is followed by an examination of the consequences

of such fundamental contradictions upon its activities, The last two decades have been a period of

major change for the Pakeha new class as it responds to the global 'structural crisis'

(Overbeek,1990:144) of Western hegemony, in direct ways, through processes of nationhood

and cultural red-efinition and economic restructuring, and indirectly, through its interdependent

relationship to another group's response to the global crisis, that of Maori ethnification,

indigenisation and (its most recent form) retribalisation. Although the radicalised Pakeha

section of the new class has engaged in several major universalistic projects, such as the anti-

apartheid and anti-nuclear projects, my analysis of its paradoxical character is limited to the

ways in which it repositioned itself in the historical relationship between Maori and Pakeha.

The repositioning between the radical humanists of the Pakeha new class and the Maori agents ol

the ethnification, indigenisation and retribalisation movements is the bicultural project or the

bicultural ideal in action.

The inclusion of kura kaupapa Maori into the institutions of the state through the legislation of

19896 is used in the final part of the chapter to demonstrate the different agenda of the Pakeha

new class and of the agents of indigenisation, and to show the limitations of the commonality

between the two groups which underlay the bicultural project. Kura kaupapa Maori had become

increasingly a site for the emerging tribal particularity and tensions developed around the

legislative inclusion as retribalisation and inclusion agendas clashed (refer to chapter five). An

examination of the neo-traditionalist and modernity duality extends the analysis of the

fundamental ontological differences between the two ethnically distinguished groups that have

emerged in the kura kaupapa Maori study, into an examination of the individual-social relation

between the individualistic ideology of the embourgeoised Pakeha new class and the collectivist

ideology of Maori retribalisation. The universalistic bicultural ideal, of diversity within unity,

or the recognition of the particularity of the other within a universalistic paradigm, actually

6. Kura kaupapa Maori was legislated as a state school type in the 1989 Education Amendment Act. This meant that

the kura or schools were eligible for state funding and subject to state control.
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contributed to the reified individualist-collectivitist duality, a duality that became its nemesis,

as a fragmented particularism replaced the universalism which framed the bicultural project.

The 'goodness and power' paradox of the new class, particularly of the radical humanists within

that class, lies in an understanding of the contradictions inherent to the knowledge commodity.

As a commodity, knowledge becomes private property, its possession derhonstrated by

membership of 'a speech community, a culture of careful and ciitical discourse' (Gouldner,

1979:27). An 'investment in education produces more than a consumable. Something is left

over, which produces a subsequent flow of income. lt is cultural capital, the economic basis of

the New Class' (ibid:26). Gouldner's (ibid:25) theory of the symbiotic relationship of culture

and capital, in which culture is 'capital generalised and capital (is) culture privatised'

underpins the concept of the commodification of knowledge. The new class has the potential to

develop a bourgeois life-style of material comfort and privilege which distinguishes it from the

working class with whom it shares the class characteristic of the sale of the labour-power

commodity. However, the two-fold character of the knowledge-commodity, that is, its character

both as labour-power and as a capital resource, distinguishes the sale of the knowledge-

commodity /labour-power from the sale of labour-power only, that defining characteristic of

the working-class.

The split between buyers and sellers of labour-power, which is at the core of commodity

production, is concealed by the fetishisation of the labour relation. 'The essence of commodity-

structure is that a relation between people takes on the character of a thing and thus

acquires a 'phantom objectivity', an autonomy that seems so strictly rational and all-embracing

as to conceal every trace of its fundamental nature: the relation between people.'(Marx, quoted

in Lukacs,1983:83). The social nature of work appears as a private activity, with the rewards

and the burdens appropriated privately, concealing the class nature of the exploitative relation.

However the social relations at the heart of the knowledge-commodity are less easily fetishised

than are those relations in the production of concrete commodities that are more easily

separated from their creators. With knowledge, the knowledge creator remains bound to his or

her creation. lts commodity character does not completely conceal this integral bond as is the

case with concrete objects that are commodified. As knowledge is commodified, and consequently

fetishised as expertise and information, it becomes increasingly more complex. lts Janus face is

revealed. Knowledge is seen to have two contradictory faces which result in the fundamental

dualistic paradox which becomes the character of those who have knowledge as both their means
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of social and cultural relation, and their means of private material advancement. A complex

double reification distinguishes the new class from the old bourgeois class which had

experienced the single reification of commodity fetishisation.

Knowledge can be made rational to suit laws and rules. lt is standardised, measured,

appropriated, patented, credentialled and made available lor commodification. People's

creativity and imaginations are reified in this rationalisation process as knowledge becomes

fetishised or disassociated from its creators. Lukacs (1983:85) refers to the 'universal

structuring pr:inciple' of the commodity in advanced capitalist societies in which reification

takes on a subjective as well as an objective form, affecting not only the product of a person's

labour, (that is, the objective form), but also a person's own activity is reified. 'Where the

market economy has been fully developed . . . a man's activity becomes estranged from himself,

it turns into a commodity which, subject to the natural laws of society, must go its own way

independently of man just like any consumer article.' (ibid:87). The accompanying reification

is the loss of the creative self. Knowledge cannot be completely reified in the manner of

commodity alienation, without serious damage to its creator, because the process of knowledge

creation is the process of self-creation. Knowing and being come together as self-consciousness.

This is the nature of knowledge as liberator, as the means of personal insight and transcendence,

and of the human imagination. Knowledge arises out of the social relation. lts commodification as

information and expertise and its fetishisation conceal its fundamental nature as the means of

the creation of that self-social relation.

Having knowledge as its commodity and its capital, places the Pakeha cultural bourgeoisie in a

deep-seated dilemma. Knowledge is both a process and a product. As a process it touches what

Lukacs (ibid:175) describes as'that profound irrationality that lurks behind the particular

rationalistic disciplines of bourgeois society'. As an information product that.is sold as a

commodity, it serves to commodify and dehumanise the knowledge-maker. 'The more deeply

reification penetrates into the soul of the man who sells his achievement as a commodity the

more deceptive appearances are .'.(ibid:'172). A double, self-destructive reification is the

price to be paid by the Pakeha cultural bourgeoisie for having knowledge as its capital-

commodity. Once a person's income becomes dependent upon the sale of his or her knowledge-

expertise, it becomes increasingly more difficult for the knowledge to be part of its maker's

continual life-creation, with all the changes and twists that creative activity involves. Instead,
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knowledge is fixed and valued as the commodity of the expert professional. lts role as the

humanising force of the continually changing and self-creating individual in a fundamentally

irrational world, is replaced by its role as the means of livelihood and social position in a

system based upon principles of rational order. Knowledge becomes standardised and sanitised as

'expertise' and 'information'. The constant frenetic movement of vast quantities of information

on global distribution circuits becomes a parody of knowledge as self-creation. This double

reification of the new class with its expert-knowledge commodity results. in .the 'goodness and

power' paradox, that contradiction between an intellectual and political universality on the one

hand, and a privileged economic class position on the other. However, that paradox is denied by

the new class as it 'conveys that it can solve the fundamental requisites of the universal

grammar of societal rationality: to reunite both power and goodness' (Gouldner, 1979:36)

through its universalistic social-political projects, emerging only through the expression of

the generalised liberal guilt which tends to characterises these projects.

The Bicultural Project

I have argued that a radicalised humanist section oi tn" new class based in the welfare and

creative professions (the Pakeha new class) is characterised by idealistic-economic

contradictions experienced as a 'goodness and power paradox' which arise from the nature of

knowledge as both its labour-power commodity and its capital resource. These contradictions

emerged in the strange combination of social idealisln (such as the anti-nuclear and anti-

apartheid movements), and economic neo-conservatism (such as the new right reforms of the

late 1980s), that characterise recent New Zealand politics. In this section lanalyse another

universalistic endeavour of the Pakeha new class, the bicultural project, in order to

demonstrate how the new class's inherent contradictions shaped its interaction with the Maori

ethnification, indigenisation and retribalisation movements of the 1970s and 1980s.

This interaction was grounded within the context of major global changes of late capitalism. The

Pakeha new class was embarking upon a process of cultural redefinition as part of the new

nationhood identity emerging out of New Zealand's response to the 'disintegration of Western

hegemony' (Friedman,1994:viii). lts 'perspective has rapidly passed from an almost

exclusively British orientation, through a United States dominated alliance to steadily dawning

realisation that New Zealand is alone, a small nation in the South Pacific with real ties with
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Australia and smaller Pacific nations; residual ties with Europe; a general association with the

United States and a handful of South-East Asian countries; and developing associations with a

host of other Pacific and Middle Eastern countries through trade'(Jackson,1980:261). lt was

within this context of nationhood and cultural redefinition that the Pakeha new class faced their

historical relationship with Maori. 'Maori culture is the heritage of our nation unique in the

world . . . lt could make the New Zealander a different person from his Australian and Canadian

and English cousins . . .When we grow to value our national heritage and to recognise the wodh

and value of Maoridom we will all become unique in the world - New Zealanders - who can point

to our Polynesian and Pakeha histories that complement each other and make the blending of the

two richer than each single culture standing alone'(Temm in Kernot,1989:49). Temm's

remarks capture the essence of cultural redefinition for the Pakeha new class. lt was the final

stages in a long process of separation from the colonial past and the first stage in establishing

the context lor this emerging unique Pakeha culture as a 'new indigenous' rather than an

immigrant culture.

The inherent contradictions of the Pakeha new class shaped the bicultural project. On the one

hand, the project opened up the structural sites for the strategic brokerage of the traditional

Maori means of production, that is, lands, waters and knowledge, into the national and

international capitalist sphere ol circulation through mainstreaming policies of juridification

and institutionalisation (refer to chapters seven and eight). On the other hand, the bicultural

project was the attempt to solve the moral dilemma of Maori grievances located in the historical

relationship between Maori and Pakeha, a dilemma which must be addressed as part of the new

class's nationhood and cultural redefinition process. Pakeha control of New Zealand sovereignty

was to be located in treaty agreement. Maori grievances were to be understood, not as the result

of conquest, but as the result of the failure to honour the Treaty of Waitangi, a situation which

was to be addressed through specific policies. This provided the political means for the

resolution of the Pakeha new class's guilt, a guilt arising from the intellectual idealism of the

Western democratic tradition and incorporated into the very composition of the new class

through the paradox of knowledge as its cultural base and also as its capital-commodity. While

the old class (and the actuarians of the new class) could dismiss Maori claims of injustice as the

futile cries of a defeated people, the new class humanists, hoisted on the petard of rationality,

goodness and guilt, had no choice but to right the injustices of the past. The path of the bicultural

project is traced, from its enthusiastic origins in the Pakeha new class's support for Maori

indigenisation activities in the late 1970s, to its demise a decade later as many of the radical
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humanists joined other sections of the new class in the narcissistic consumerism of what

Kellner and Berger (1992:19) refer to as the'liberation markets'of late capitalism. These

'burgeoning niche markets created by feminism or environmentalism' together with

markets for health food and fitness, for designer life-styles in the homes and gardens of high'

priced locations, and for expensive and fashionable children's activities, have become visible

signs of the new class's separation from its social and political universalism.

Taunting by radical Maori in the early 1980s served to heighten the process of Pakeha cultural

redefinition withln the parameters of nationhood belonging, '. white people have no real

identity of their own apart from what exists through opposition to the Maori . . . the Pakeha has

got nothing and has never realised it'(Awatere, 1982:38). However the Pakeha new class was

realising 'it' in a way that was to give a new meaning to the historical relationship of Maori and

Pakeha. The bicultural project became the repositioning of Maori and Pakeha, each to the other,

at a new historical moment. This repositioning resulted in the inclusion of a group of Maori into

the structural sites of the state as a result of the processes of institutionalisation and

juridification (refer to chapters seven and eight). For the state, the process was the

mainstreaming of Maori resources and agents in order to include Maori within the development

of a contemporary nationhood concept. In education the '1986 National Curriculum Review was

the 'high water mark' of inclusion. Taha Maori, the Maori dimension, was to be included within

all curriculum areas, and was to pervade the cullure and pedagogy of the school. In the political

and bureaucratic arena, the 'advent of legislation invoking the principles of the Treaty of

Waitangi'(Walker,1990:265), that is, the 1986 State Owned Enterprises Act, was similarly a

high point in the inclusion of Maori into the fabric of the state.

Institutionalisation, such as taha Maori programmes and the inclusion of the principles of the

treaty in a range of government statutes (eg.the Environment Act 1986, the Conservation Act

1987) offered opportunities as well as the limits set by its structural boundaries. Maori agents

were not passive recipients of institutionalisation, but were actively engaged in the

juridification process that recognised the tribes as the property owners of substantial economic

resources. The intentions of social agents are not static and the mainstreaming of Maori

economic and political agency through institutionalisation became a reconstituting force in

itself. 'By shaping not just actors' strategies . , but their goals as well, and by mediating their

relations of cooperation and conflict, institutions structure political situations and leave their

own imprint on political outcomes'(Thelen & Steimno, 1992:9). Some of the Maori agents, who
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entered state institutions as the agents of an indigenisation movement, became the brokers of the

traditional means of production into the institutional sites of the capitalist state, and

subsequently emerged as a 'comprador bourgeoisie' (Poulantzas,1976:42, Overbeek,

1990:223) in the brokerage of the transformed capitalised tribal property into the global

capitalist sphere of commodity exchange circulation (refer to chapter eight).

The overdetermined interaction of Maori ethnification, indigenisation and retribalisation on the

one hand with the Pakeha new class's nationhood and cultural redefinition on the other led to the

emergence of tribal-capitalism and to the existence of two ethnically distinctive versions of the

capitalist regime of accumulation in New Zealand. The mechanism for this interaction was the

mainstreaming of indigenisation in processes of institutionalisation and juridification within

the ambit of the bicultural project. This was the initially unintended outcome of a bicultural

project that had its origins in the increasing unacceptability of Maori proletarianisation and

marginalisation, both to the Pakeha new class humanists engaged in the process of

mainstreaming, and to the Maori group engaged in strategic processes of indigenisation. The

bicultural project emerged as a point of commonality between the two sections, combining both

into a 'collective agency with the specific capacity to generate - through collective

mobilisation- collective def initions of interests, norms and values.' (Eder,1993:173).

Although the bicultural project had begun as a response by the section of the new class who used

the term 'Pakeha' as a 'political counterpoint to the new politics of Maori identity' (Spoonley,

1995:100) and to its own changing position in the global arena, it became the meeting ground

for the constantly changing and reconstituting intentions and actions of the participants. That

meeting ground or point of commonality, although limited in scope and in time, established the

institutionalisation of the traditional Maori lands, waters and knowledge and their juridification

as tribally owned capital economic resources available for commodity production. What had

begun as a Pakeha new class universalistic project for the inclusion of Maori ended as the

vehicle for the development of tribal particularity in a capitalist form.

The bicultural project, which had been the context for this watershed period of fundamental

transition in New Zealand history, was shortlived. The reasons are to be found in the changing

economic conditions of existence of the new class humanisls and in the emergence of tribal-

capitalism, both the result of the post-1973 crisis in world capitalism. The origins of the

bicultural project, in the new class Pakeha humanists' enthusiasm for an idealistic

biculturalism in the late 1970s, and its demise, in the retreat by many of that group into the
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narcissistic materialism of the 'liberation market' consumerism by the early 1990s, may be

explained in terms of the 'goodness and power' paradox. The bicultural project floundered as the

limited commonality gave way to the new directions being pursued by the protagonists. New

rightist policies, such as limited duration employment contracts, threatened the economic

security of the humanist section of the new class. The search for a new form of economic

security replaced humanistic idealism as some of the section joined the "body of people',

described by James (1992:21 as 'a new class of businesspeople, bureaucrats and intelligentsia

(who) want(ed) free of economic regulation' in their search for new ways out of the country's

'poor economic performance' and 'a welfare state not living up to the demands or expectations

upon it' (ibid:91).

This movement of the new class towards an overt expression of its economic interests indicates

the consolidation of the new class within the middle-class structure of capitalism, or as Kellner

and Berger (1992:19)hypothese, it indicates the movement of the new class away from the

previous adversarial relationship with the old bourgeoisie into a 'historic compromise'. A

repositioned middle class emerges, supporting and benefitting from the new rightist state

policies, such as the reduction of social welfare benefits and taxation changes. The gap between

the rich and the poor widens as the new class resolves its contradictory social position by

securing its location within the middle class and abandoning its political identification with, and

championing of, the working class. This process of middle class consolidation effectively ends

the more or less egalitarian distribution of wealth that had characterised New Zealand's

relatively homogeneous society since the 'social contract' days of the first Labour government.

James (1992:124\ describes the shift in allegiance of Labour Party members, cabinet

ministers in particular, during the 1980s. The 'powerful tradition of equalising and liberating

social support by the state' had been given direct influence within the party by the presence in

numbers of educationalists, health professionals, sociologists and social workers'. Those in

charge of cabinet 'were born of parents who were in the working class, (but) they were not

themselves of the working class, mainly members of the professional middle classes: lawyers,

accountants, lecturers, teachers and the like .the elite in the educational meritocracy

(whose) identification with the less-well-off and disadvantaged was a matter of the head rather

than the gut'(James,1992:141). Middle class consolidation also affected the other protagonists

in the bicultural project. Some of the Maori strategic agents had become constituted as an

emerging comprador bourgeois class within tribal-capitalism. Others, who became

professionals and the bureaucrats, emerged as a Maori new class, characterised by the same
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professionals and the bureaucrats, emerged as a Maori new class, characterised by the same
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paradoxical nature that besets all new classes based upon the knowledge-commodity. For this

Maori new class with its professional and academic credentials, the economic advantages of a

relatively high income contrasted with the collectivist ideology of the retribalisation movement

(refer to chapter six).

From the perspective of the Pakeha new class, the establishment, changing course and demise of

the bicultural project may be understood in terms of the fundamental contradictions which

underpinned the reconstilution of its ideals and intentions. those contradictions were there at

the beginning but were concealed by the idealistic enthusiasm which characterised bicultural

endeavours in the early stages of the project. On the one hand, the new relationship with the

strategic exponents of Maori ethnification and indigenisation was based upon the self-interest of

a new class seeking to add political power to its strong economic position based in the

professionalisation of the knowledge-commodity, becoming the 'moral entrepreneurs in the

expansion and transformation of capitalism'(Hunter and Fessenden,1992:159). On the other

hand, and in a contradictory way, the bicultural project may also be understood within the

tradition of the new class's idealistic intellectual heritage, reflecting the creative aspect of the

knowledge duality rather than the commodity aspect of knowledge.

A nation originating in military conquest and colonial oppression was unacceptable as an

explanation for the foundation of nationhood and cultural identity. The bicultural project was to

be the solution to this moral dilemma. Pakeha control of New Zealand sovereignty was to be

located in treaty agreement. Maori grievances were to be understood as the result of the failure

to honour the treaty, a situation which was to be addressed through specific policies, and not as

the result of conquest. This provided the political means for the resolution of the Pakeha new

class's guilt, a guilt arising from its intellectual idealism and incorporated into the composition

of the new class through the paradox of knowledge as its cultural base and also as its capital-

commodity.

The atonement of this guilt was the bicultural partnership ideal of the 1980s. lt was designed to

correct the wrongs of a colonial past and point the way to the 'good' society based upon 'the

principles of justice, equity and partnership' (Helen ClarkT, NZ Herald, 270195).

7. Helen Clark is currently leader of the New Zealand Labour Party.
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Maori people were to be included fully in the life of New Zealand society. In the imagery of the

new class's mainly protestant heritage, the expiation of guilt requires acknowledgement and

correction. From such atonement would come the 'goodness' which would justify the

righteousness. From righteousness would come the legitimation of power. The concept of

righteousness provides the link between the dualities of the goodness-power paradox and evokes

notions of the 'worthiness'-which underlies the new class's claims to be the universal class. My

choice of religious imagery is neither facetious nor cynical. Indeed it is not without significance

that the the word atone is to be found in the apology and acknowledgement of guilt in the Tainui

settlement, '. . . the Crown seeks on behalf of all New Zealanders to atone for these acknowledged

injustices' (Article 6, Tainui Settlement, NZ Herald, 230195).

The bicultural partnership project was articulated in the nationalistic term ol 'one nation, two

peoples', and was the celebration of a bicultural heritage. Within the unity of cultural dualism,

Maori were to occupy a special position as the indigenous people of the land. 'Maori people are

the tangata whenua, the indigenous people of Aotearoa/New Zealand. Their language and culture

provide the distinctive character of New Zealand life'(Tihe Mauri Ora, 1990:8). The 1840

Treaty of Waitangi became the emblem of Maori revivalism and Pakeha support for this

revivalism. lts guarantee of the rights and privileges of British citizenship to Maori, together

with guarantees of continued Maori control of autochthonous lands and other treasures, appeared

to ofler a structural framework for the ideal ol biculturalism. The treaty linked two partners,

each to the other, in an agreed unity. Pakeha may indeed have failed to observe the treaty, but

this was to be addressed as a necessary part of the bicultural project. lmportantly, the guilt was

not to be based in the historical reality of conquest and oppression. Instead that status of

conqueror, antipathetical to the Pakeha new class's intellectual and democratic heritage, was

transferred to a redeemable location in the fulfilment of treaty obligations, albeit a century and

a half later. By 1995, the government is able to declare that the Treaty of Waitangi is to be the

'foundation document of New Zealand' (Crown Proposals, 1995:5).

New Zealand has laid claim to innovative and radical social change in the past. The bicultural

project was to be in this tradition, providing a model to the world of a post-colonial society in

which the injustices of the colonial past are resolved without violence, the traditions of

indigenous tribes are revived (and what is more, shared with the dominant culture), and the

advantages of modernisation accrue to both cultures equally. Such a utopian vision was mediated
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by real, concrete op.portunities. The Waitangi Tribunal was to provide the legal and institutional

means for the resolution of disputes and a societal forum for the expression of commonality and

difference. The 1984-1990 Labour Government actively encouraged this vision.'The Labour

Party believed the Treaty of Waitangi is a living agreement which must be honoured' (Harris et

al ed.,1992:211).

The commitment to biculturalism within the universalistic paradigm of modernism by a section

of the Pakeha new class needs to be placed within the social experiences of these post-war

'babyboomers'.- This was the lirst group to receive postprimary and university education in

large numbers. lts members were politicised in the radical university based, anti-Vietnam

protests of the 1960s and in the anti-apartheid campaigns of the 1970s. By the 1981

Springbok rugby tour, this well-educated Pakeha group were forced, through the combination of

emancipatory rhetoric honed in the protest movement and the close association with Maori

activists in the anti-tour protests, to look more closely at its own involvement in issues of

cultural justice in New Zealand. The Springbok tour served an important symbolic function as

the catalyst for the emerging cultural bourgeoisie of the Pakeha new class. This group came face

to face with Maori grievances within the context of a nationwide combined Maori-Pakeha prolest

against apartheid and in support of racial and social justice. '. . . the link was made repeatedly

between racism at home and in South Africa. . . , Maoris . . . showed their bitterness at the ease

with which Pakehas turned out in their thousands to protest against lhe plight of black people

thousands of miles away, but not about indigenous racism'(Newnham,1981:62). From out of

the extensive and divisive tour protests, biculturalism emerged as the focus of the Pakeha new

class's emancipatory project to replace the earlier resistence to biculturalism (Schwimmer,

1 969:1 3,.1 7,1 8).

The blame that the humanists of the Pakeha new class had thrown at the perpetrators of South

African apartheid was turned inward, in the form of cultural guilt, as similarities in kind, il
not in degree, were made between the overt oppression suffered by the black majority and the

more benign oppression suflered by Maori at the hands of a white majority. Despite the

enormous differences between the South African apartheid police state and the New Zealand's

advanced brand of social democracy, sufficient parallels were drawn between the common

colonial heritage of South African whites of British origin and New Zealand whites for the

Pakeha new class to confront uncomfortable issues about the contemporary treaty partnership.

Was the modern concept of equal partnership the result of a noble morality in the idealistic
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intellectual Western tradition, or was it, more pragmatically, the result of a reversed

majority-minority relation? Pakeha had been the majority ethnic group in New Zealand from

as early as the'1860s, with Maori numbers diminishing rapidly until the turn of the century.

Were the relatively tolerant assimilationist policies towards Maori more to do with demography

than democracy?

By the early 1980s education had become one of the locations of the biculturdl project, for a

variety of overlapping reasons. A section of the humanist new class were teachers, a group who

had played a significant role in the anti-apartheid movement. Teaching, a destination for a group

of those entering the new class with the burgeoning of schools and universities during the

economically prosperous period of the 1960s, was considered a rather altruistic vocation

embracing universalistic principles rather than a knowledge-commodity industry. Teaching

fitted the new class's idealistic universalism and became a location for political radicals. Powell

had found that 'teachers are out on a limb, and in comparison with other groups, occupy an

exposed radical position' (Powell quoted in Parkin,1968:184). The association between

education and the social mobility of the 1950s and 1960s had entered popular thinking to

reinforce education's undeserved reputation as the means of social egalitarianism. By

association, educators had become included in the egalitarian concept.

The link between the new class and teaching had developed from the 1960s, '. . . a time when'the

teachel organisations (were) making a concerted etfort to achieve professional status' (Ramsay,

1975:2041. By the 1970s and 1980s vigorous teacher union activity had helped secure the

status, incomes and conditions that enabled some professionals to strive for bourgeois status by

investing discretionary income in the acquisition of income-producing property and shares.

Gouldner describes professionalism as 'one of the public ideologies of the New Class', and refers

'to its genteel subversion of the old class by the new' as 'professionalism silently installs the

New Class as the paradigm of virtuous and legitimate authority, performing with technical skill

and with dedicated concern for the society-at-large'(Gouldner,1979:19). In Gouldner's view

'underneath 'professionalism' there is the political economy of culture' (ibid:26). The Pakeha

new class commodifies knowledge through an elaborate structure of professionalism generating

income, status and a relatively privileged life-style.
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Teaching and other social professions brought a section of the Pakeha new class into a contact

with Maori exponents of ethnification that differed substantially from the contact of the old

conservative Pakeha bourgeoisie, who, with its farming and business interests, had related to

Maori as a source of land and labour. Primary teacher training had became the means of social

advancement for Maori, (and for women), with many from these groups in tertiary positions

today having a primary teacher's certificate as their first professional qualification (Brosnan,

1986:1 1 ; Mitchell & Mitchell,1993:15-16; Simpson,1976:233ff). Many of these Maori

teachers, who played leadership roles in the indigenisation'movement, established contacts with

their Pakeha counterparts, in professional relationships, in the protest marches of the

Springbok tour and in the teacher unions. Developing the newly established relationship with

Maori became important to the idealists of the Pakeha new class. A significant group, including

teachers, began learning the Maori language and demonstrating support for Maori

indigenisation. By the beginning of the 1980s, the Maori language could be described as having

'assumed some symbolic importance for New Zealand as a nation.' 'Growth in enrollments in

Maori language courses in schools seems to have confirmed the rise of Maori in popular esteem

(which has) assumed some symbolic importance for New Zealand as a nation' (Benton,

'1982:4O,321. Many Pakeha, particularly educators, were attempting, both personally and

politically, to become bicultural in order to serve as the vanguard of a bicultural nation even if

few actually attained King's objective. 'ln a society that professes to be bicultural, members of

each culture ought to be fluent in each other's language'(King, 1985:192).

However, the new cultural politics sat uncomfortably beside the personal unfamiliarity with a
completely different Maori culture, an unfamiliarity rooted in the attitudes and social practices

of the 1950s'insular Pakeha home. Ausubel (1960:164) had referred to'the deepseated belief

in the inherent inferiority of the Maori people as a coloured race (that) explains many of tlre
patronising attitudes towards Maoris that llourish in New Zealand today'. Anecdotal accounts of

first visits by Pakeha to marae describe personal feelings of awkwardness and cultural

inadequacy. Increased contact with Maori cultural revivalism, on Maori terms and within a
Maori context, meanl that this group of Pakeha experienced the contradiction between their own

highly autonomous individualism and the group structured ethos of the Maori world. The

appearance of commonality between the bicultural exponents of the Pakeha new class and the

emerging group of Maori professionals, served to conceal the dilferent agenda of the two groups.

The Pakeha new class were striving to establish the bicultural partnership in order to pursue
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nationhood definition, and in so doing, to establish themselves as the new political order. At the

beginning of the bicultural project Maori exponents of indigenisation were using the

opportunities acquired through the newly recognised partnership status to pursue the older

prefigurative project of cultural revival and self-determination. Biculturalism did appear to be

the revival of a 'traditional' Maori culture and Pakeha support for such a revival.

Pakeha Humanists and Kura Kaupapa Maori -

Nowhere was the appearance of a common purpose more apparent than in the drive to revive the

Maori language, concentrated particularly in childhood education with kohanga reo and kura

kaupapa Maori. Over 600 kohanga reo were established between 1981 and 1990 (Rata,

1991:77). The objective was'the total immersion of the children in the Maori language from

babyhood to ensure that Maori was the child's first language; the imparting of Maori spiritual

values and concepts, the teaching and involvement of children in Maori tikanga; the complete

administration of each centre by the whanau; and the utilisation of many traditional Maori

techniques of childcare and acquisition of knowledge'(Sharples,1989:29). Although taha Maori

programmes in mainstream schools were a feature of mainstreaming inclusion policies, and

kohanga reo and kura kaupapa Maori were emerging as the educational modes ol regulation of a

retribalising society, the Pakeha new class's support for both initiatives is illustrative of the

assumed commonality. lt appeared to the Pakeha new class that the unity of Maori and Pakeha

was sufficiently solid to accommodate such limited areas of difference. The kohanga provided a

'safe' yet symbolically significant location for the new bicultural Pakeha enthusiasm for Maori

initiatives. The conservation of an endangered indigenous language and its association with very

young children was a worthy bicultural endeavour. Limited to the traditionally low-status

domain of women and children it appeared io be apolitical and non-divisive. lt was hoped that

such culturally appropriate early childhood experiences would provide a sound basis for later

success for these Maori bilingual children in the mainstream Pakeha schools and workforce.

By the late 1980s the development ol kura kaupapa Maori as the extension of kohanga reo for

school age children was being understood in the same way, that is, as diversity within unity. 'lts

development has to do with democracy in this society. lt has to do with Maori involvement in

education and, as evidenced in the Kura Kaupapa Maori, with the control of schools and schooling

. . . bilingualism can lead to biculturalism and the celebration of diversity'(Hirsch, 1990:45).
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Marae were established at a range of education institutions, including the University of

Auckland, the Auckland College of Education and various secondary schools. Other Maori

initiatives also benefitted from those of the Pakeha new class who were enthusiastic in their

support. Bicultural policies in the health sector are illustrated in the claim made by 'the

management team at Princess Mary hospital (which) is already taking great strides towards

becoming a truly bicultural institution with its tribally representative kaumatua group'

(Metro, Feb.1990) and by the introduction of the nationwide cultural safety programme in

nursing training.

Within the belief in the common purpose of national unity characterised by bicultural

diversity, Pakeha new class humanists provided active support for the establishment of kura

kaupapa Maori. The campaign for legislation was based upon the premise that 'the purpose of

Kura Kaupapa Maori is to produce bilingual and bicultural citizens'(Nepe et al, 1989:40).

Teachers' unions offered highly effective lobbying, trade union officials supported by providing

important contacts with government ministers (in particular, entrees to the Minister of

Education). Feminist organisations and a national charitable organisation assisted financially.

However, the range of support from well-educated Pakeha professionals who were either in the

'halls of power'of the 1984-1990 Labour Government or had access to it, and the inclusion of

kura kaupapa Maori as a separate schooling category in the 1989 Education Amendment Act

stands in marked contrast to the emerging new right economic and political order.

This aberrant legislation was a clear example of the 'goodness' in the new class's 'power-

goodness' paradox surfacing as the result of a range of factors coming together at a particular

historical moment. That 'goodness' was the idealistic vision of biculturalism, demonstrating the

new class in its universalist, egalitarian form, a form increasingly constrained by the economic

restructuring of neo-conservatist policies. (ln fact, the main factor in the Cabinet's decision to

legislate the kura was the low cost of the schools, with expenses pared to the barest essentials of

two pre-fabricated buildings for each of the six initial kura plus operating costs. Land purchase

was not required and the children were a state educational cost anyway. lt was education at its

very cheapest (private records).

The paradox took a variety of forms in the two months leading up to the kura legislation. Firstly,

there was the contradiction between the social democratic tradition of the Labour Party and its

recent determination to break the power of particularist interest groups. Several major trade
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and teacher unions lobbyied vigorously for the recognition of kura kaupapa Maori as did pro-

Maori sections within the Labour caucus. Secondly, the Ministry of Education was in the process

of fundamental change. ln the bureaucratic vacuum that characterised the transition period from

department to ministry, entrenched positions were disguarded. Political considerations

dominated over bureaucratic positions and these political considerations were ultimately

controlled by a factor, neutral on its own, but one that proved to be the trigger in the

Government's decision to legislate kura kaupapa Maori as a separate schooling category. This

third iactor was one of timing. The high-powered lobbying for kura kaupapa Maori and the

vacuum in bureaucratic activity came'together in the final months ol 1989, on the eve of the

sesquicentennary of the Treaty of Waitangi. In the face of accusations that the Fourth Labour

Government had betrayed its commitment to biculturalism (Kelsey,1990:23), support for

kura kaupapa Maori provided an opportunity for some slight appeasement to its committed

bicultural members.

Within the economic context of expensive Waitangi Tribunal land claims, financial support for

six small (and cheap) schools appeared a palatable option. lt was also politically more

acceptable. Concerns about a Pakeha backlash to the Treaty settlement programme had dampered

Labour Government support for Maori issues. Here, however, was an issue which was less

troublesome. lt concerned language revival and young children. Kohanga reo had been in

existence for seven years and had become an accepted part of early childhood education. The kura

were presented as extension of kohanga reo and as the only means of ensuring the survival of the

Maori language. This platform of language survival and children was an emotive combination in

the best tradition of the idealistic bicultural project. lts timing, on the eve of the

sesquicentenniel, ensured its success.

Following the 1989 legislation and the acquisition of state funding, kura kaupapa Maori shifted

its focus from the goal of biculturalism (which had appealed so much to its Pakeha supporters)

to retribalisation. (This process is examined in chapter three). As treaty settlements began to

open up economic opportunities within the tribes, cultural and political imperatives began to

shape the development of the schools. Kura objectives expanded beyond the determination to

ensure the survival of the Maori language and to create citizens for a bicultural society, to the

revival of the Maori body of knowledge and cultural practices based upon an essentialist and de-

historicised Maori ontology. Nepe (1990:43) describes the kura kaupapa Maori child as'a
descendant of Maori ancestry that links back to lo Matua Kore, the inner-soul, the wairua of

that child is Maori. lt is not Pakeha, it is not bilingual, it is not mormon, it is not catholic. lt is
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Maori'. The revival of the kin-group, albeit in reified form, became central to kura kaupapa

Maori pedagogy and demonstrated fundamental ontological differences between a cultural form

based upon kin-group ideology and one based upon the ideology of the individual. 'The Maori

people are a tribal people and as such 'whanau' units have always existed . . . With the migration

of many Maori . . .to the cities, the whanau concept has still persisted . . .The whanau is a key

factor within kura kaupapa Maori' (Sharples, 1989:30). Te Aho Matua (Kura Kaupapa Maori

Working Group Report,1989:v) became the philosophical document of kura kaupapa Maori. lts

central theme is the placement of the child within the tribal world and the type of kin-based

social relations that shape this placement.

By 1990 an underlying commonality between the Pakeha new class supporters of kura kaupapa

Maori and the kura exponents themselves could no longer be assumed. The tribal character of the

kura in which the child is turned towards the family, that is, the larger kin-group of whanau,

sub-tribe and tribe could be contrasted with the more impersonal and critical environment of

the Pakeha school in which the child is prepared to move from the personal particular world of

the family in order to develop the rational, autonomous generalisation of the modern Western

perspective. In their discussion of 'particularism over universalism' in human interaction,

Abercrombie et al (1986:130) refer to collectivist cultures"interpersonal mutuality and

'dense' network of relationships in place of the instrumentality and absolute criteria that

characterise relationships in Western capitalism'. The difference between the reproduction of

the child as a person-in-whanau or as a separated-individual emerged as the fundamental

difference between kura kaupapa Maori and mainstream schooling.

In order to extend the analysis of the differences that underpin the pedagogies of kura kaupapa

Maori and Western ideology-based sehooling I conceptualise the form of the individual's social

and intellectual development using the Hegelian dialectical conditions of particularity and

universality and their mediation by the faculties of generalisation and differentiation. The child,

reproduced into Pakeha culture, is turned towards the world, still linked to the family, but

mediating the relationship between the world and the lamily through the development of his or

her own individuality in the lorm of the particular-universal dialectic. By contrast, in
retribalising societies, because the family is the world writ large, individuality is not the

means by which the family and the world are linked. The existence of another world beyond that

of the largest kin-group poses a conceptual issue for kura kaupapa Maori ideology. Without the

particular-universal dialectic at the level of the self-social, there is only the concept of the
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different other and the absence of a form of generalisation-differentiation mediation. The form

of the relationship between the kura child and the non-kin world is left unconceptualised,

leaving open the possibility of a ghetto perspective, with its accompanying isolation and

defensiveness, to fillthe unmediated gap between a world conceptualised on the basis of kin and a

world of non-kin people.

The basic differences between kura kaupapa Maori and Western pedagogies became illustrative

of the widening ideological rift emerging in the bicultural project between a primordialist neo-

traditionalist ideology and a historical modernity. Concepts of an essentialist authority and rules

controlling conduct according to gender and seniority signalled a turning away from the

previously declared bicultural objective to a Maori neo-traditionalism which I have earlier

conceptualised as the ideological dimension or'/atent projecf'(Gouldner,1976: 250) of the

emerging new tribal-capitalist economy. Although the bicultural project was a universalistic

project, it was simultaneously a vehicle for fragmentation. The inclusion of the other involved

the recognition of the other. The new class Pakeha humanist could not mainstream Maori wiihout

first recognising a distinctive ethnicity and, in the process, setiing up a romanticised

traditional-modern duality. The concept of the stable and unchanging traditional is a construct

of modernity's 'other' within the contemporary politics of recognition.

Ethnic identity is not a natural state into which we are born, with differences locked into a

biological determinant. The cultural or ethnic identity of the self is formed from the material

realities that have structured social formations and is continually reshaped in its interaction

with society. 'Cultural identities should be seen as no more than symbolic resources out of

which individual identities can be made through specific interactions with others. An ethnic

identity has to be made and continually remade by an individual; it isn't naturally given to him

or her, nor should it be prescribed'(Rustin, 1991:80). However a culture seeking to revive

itself becomes prescriptive. There is less allowance for the flexibility from cultural norms,

and tolerance of individual difference. Control over cultural self-definition, the re-defining of

traditional knowledge, and control over reviving social practices may produce a fundamentalism

and dogmatism that are features of revivalism. The Maori cultural revival that occurred

concurrently with, and to an extent interdependently with, the Pakeha bicultural project, and

which became the neo-traditionalist ideology of retribalisation demonstrated the fundamentalist

features of revivalism. The self as person-in-whanau (the kin-person) was explained in terms

of Maori metaphysical genealogical beliefs. '. . .the iwi, hapu, whanau relations have explicit
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tangata whenua mandates which link their genealogy back to lo Matua Kore'(Nepe, 1990:30).

The whanau member's primordial base in nature and in the supernalural can be contrasted with

the Western individual which is historically located. Hegel describes individuality as 'the

principle of the Western world' (Williqms, 1989:90) a principle that emerges out ol two

millenia of the development of Western culture. 'Over time, European societies have gradually

developed a way of treating, and thinking about, the human condition, which stresses the

importance of the individual in relation to collectivities, such as the tribe, the nation, the

church or family (which has its) origins at least in the twelfth century. There is a

convincing case that the importance of the individual is a peculiar feature of Western history

and Western society. The discovery of the individual is the recognition of separate personality in

place of collective identity and of differences among personalities'(Rustin, 1991:167). The

social conditions which provided the context for the rise of the individual are traced back even

further, to the detribalisation that occurred in the West in the first centuries A.D. 'As a result

of the destruction of the original Jewish-Christian church under Roman lmperial conditions,

the Christian community emerged as a detribalised group of individuals bound together by faith .

, . Because Christianity was originally a Jewish movement, which emerged and developed inside

a Greek culture, there was less space for particularistic tribal allegiances. Christianity began

to develop as a complex community with diverse ethnic origins' (Abercrombie, Hill & Turner,

1986:36). Not only does the tribal neo-traditionalism and the individualistic ideology of the

Pakeha new class differ fundamentally in terms of the individual-collectivity relation, but I

argue that fundamental diiferences exist in terms of the social pre-conditions for that ditferent

relation.

Individuality is a dominant type of the self-social relation in Western culture, bourgeois

culture in particular (many working class and rural social groups have retained collective

forms in the modern period) which arises out of the much longer tradition of de-tribalisation.

(lnterestingly, within the hypothesis of a 'historic compromise' between the old capitalist

middle class and the new class, Hunter and Fessenden (1992:162) distinguish between the new

class's embrace of capitalism and its ambivalence towards capitalism's 'Protestant theistic

foundations'. lt is also possible that tensions exist between the individualislic values

characteristic of bourgeois culture and the group collectivity valued by those of the new class

who have retained or seek to retrieve collective social forms from their working class origins.
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This resultant ambivalence towards bourgeois culture and bourgeois economic status may be

regarded as another contradiction inherent to some elements of the new class.) The lengthy

process of Western detribalisation can be compared to the current process of Maori

retribalisation, a process which will serve to strengthen the ground upon which the group-self

is constructed (albeit as the reified group-self of tribal-capitalism) although it must be

pointed out, it is a process that exists simultaneously alongside the opposing process of Maori

fragmentation that has accompanied detribalisation. lt was within the context of the bicultural

project that the Pakeha humanist section of the new class, with its many layered contradictions,

encountered the Maori ideological revival. The bicultural ideal of diversity within unity

tloundered as specific hypostatic cultural differences such as the location of authority, the

emotional dimension in public life, and the criteria for group identification revealed both the

fundamentalism of a constructed ideological dichotomy and also the extent of the contradictions,

including the contradictory working class-middle class location and the idealistic-economic

conflict, which plague and confuse the new class humanist.

For adherents of Maori neo-traditionalism, authority is located externally, in the veneration of

seniority, which leads to forms of social control based upon the concept of shame. By contrast,

Pakeha has inherited a process going back to the medieval confessional with its 'institutional

practices of self-criticism, self-doubt and absolution' leading to the 'long-term historical

emergence of a moral personality and of the self-conscience individual' (Abercrombie et al,

1986:46). Within the context of the Pakeha new class's support for the revival of Maori

cultural forms the Pakeha apostate from the bicultural project was both unable to leave

unchallenged the externalised authority of the Maori elder, yet also unable to employ the new

class's critical and reflective faculties in challenging that authority.

Secondly, the inherent potential for psychological isolation of the Pakeha new class individual

was another source of this person's initial attraction to Maori cultural forms of social

interaction in which the emotional dimension was recognised as valid in the public sphere. New

class women, in particular, had sought to bring aspects of the private world with them in their

recent emergence into the public world of the professions. These women had found that the

mainly male intellectual and professional worlds lacked cultural forms that permitted the

public expression of the emotional dimension, a dimension which had been relegated to the

private, domestic world, along with the relegation of middle-class women, in the modern period.

This separation of public and private worlds, which characterises bourgeois culture, had

77



produced deep contradictions between the intellectual and emotional dimensions of the self,

dimensions which are integrally bound in the construction of the self-social relation. Gouldner

(1979:84) locates the source of the new class's tendency for political correctness in this

separation. 'Calling for watchf ulness and self-discipline, cultural critical discourse is

productive of intellectual reflexivity and the loss of warmth and spontaneity. Moreover, that

very reflexivity stresses the importance of adjusting action to some pattern of propriety.

Set in the context of human relationships, the vulnerability of the New Class to dogmatism along'

with its very task-centeredness, imply a certain insensitivity to persons, to their feelings and

relations, and open the way to the disruption of human solidarity'.

The source of the political correctness (or tendency to an intellectual and behavioural

dogmatism) of new class women in particular, can be traced to the underlying contradictions of

their emergence into the public world. On the one hand middle-class women had entered a public

world which had traditionally excluded the emotional dimension of the private sphere. On the

other hand, their feminism, which provided the intellectual rationality for their public

position, also demanded that the emotional life of women be validated. The meeting of women's

private and public worlds along the intellectual-emotional separation of new class rationality

produced irresolvable contradictions particularly for those who had not transferred the sense of

collectivity acquired from their (often anti-feminist) working class backgrounds to the new

movement, or who had lost the security derived from group belonging in the divisive struggles

of the feminist movement during its formative years. Many feminists sought to unite the

personal and the political, the emotional and the intellectual, in a committed support for

biculturalism, especially for the neo-traditionalist initiatives involving children, such as

kohanga reo and kura kaupapa Maori. Their intellectual commitment was baSed upon the new

class's universalism and emancipatory individualism yet their emotional commitment was

characterised by their own pre-feminist backgrounds. Parallels were made between female

powerlessness and colonial oppression. In a 'liberated-but-not-liberated' way they wished to

help the 'less fortunate' to achieve the same transition from powerlessness to self-autonomy

that they had made, albeit ironically, in the traditional 'women-as-helpers' form.

For the Pakeha new class intellectual, caught in the double paradox of intellectual liberty

producing the rationality of political correctness and emotional control producing the isolation

of the solitary individual, Maori cultural forms of the selFsocial relation seemed to provide a

solution. lt appeared that these forms united the political-intellectual dimension and the
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personal-emotional dimension, enabling the 'personal is political' to be more than a slogan.

However, Maori cultural forms of the emotional dimension were not based upon the

individualism of the Pakeha new class. Emotional belonging could only be secured at the expense

of the autonomous self, that non-negotiable element fundamental to the very concept of the

Western individual. The psychological security of particularism could only be attained at the

expense of the universalism so crucial to the new class's righteousness.

The third area which revealed the clash of two fundamentally distinctive ideologies was that of

group identification criteria. In traditionalism lies the mythology of place with which to counter

the universalising machine of rationality. Harvey (1989:273) has described the'ideological

labour of inventing tradition' as a 'facet of modernisation', that is, as a means ol establishing

geographical security. Biculturalism had otfered the possibility that the Pakeha new class could

gain access to this 'security of place'through its association with Maori. ldeologies of place were

central to the Maori revival and emerged in concepts of indigenous status and tribal belonging.

However it did not take long for the Pakeha new class to realise that a bicultural identity did not

entitle them to such status. Eligibility for tribal membership was through genealogical links

only. The Maori tribe was not a Western group to which membership was conferred according to

various criteria such as interest, commitment or through marriage. Belonging to a tribe was a

birthright and was located in concepts of place, time and ancestral ties that excluded the

autonomous individual of the Pakeha new class.

The bicultural project collapsed under the weight of conflicting ideologies and separate economic

interests. lts origins, course and demise were shaped by the constituent features of its
participants and the ways in which these features interacted. My purpose in this chapter has

been to focus upon the features of the Pakeha humanists of the new class, in particular the
'goodness and power' paradox which characterises that group's multi-layered contradictions.

The objectives of its bicultural project were grounded in a universalistic idealism, an idealism

that incorporated a collective sense of historical guilt arising out of the new class's tendency to

self-ref lection and intellectual objectivity. Within Western protestant symbolism, the
expression of guilt leads to the expiation of shame, then on to reparation and redemption. In

rejecting the motivation of a genuine guilt underlying the reparative Waitangi Tribunal, Maori

did not 'reflect back' the guilt. Without the mirror image of unexpiated guilt, a necessary

process in the recognition and validation of a shared reality, Pakeha guilt moved, not onto the

ne)d stage of externalised shame, but into an internal and enclosed narcissism. Here the Pakeha
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cultural bourgeoisie. could provide its own less painful, and more comfortable, self-reflection.

Such narcissism becomes a precondition for the movement from the self-reflection, self'

criticism and change which are features of the new class's intellectual heritage, to the material

comfort of consumer embourgeoisiement, that other aspect of its paradoxical duality.

The short-lived 1980s' bicultural project was a watershed in New Zealand history. The project

served the dual and contradictory interests of the Pakeha new class. Firslly, it provided the

cultural self-definition within a nationhood concept required for its new role in the regime of

accumulation of late capitalism. Secondly, it offered a redeemable location for the atonement of

the colonial guilt thereby assuaging the emancipatory idealism located in its Western democratic

heritage. Thirdly, it provided the structural sites and institutional opportunities to enable the

placement ol the traditional means of production into the global sphere of circulation of

capitalism and the emergence of tribal-capitalism. However, before the comprador strategy of

retribalisation incorporated those traditional lands, waters and knowledge into the new

bicultural structures, a process of renewed access to these resources had occurred. This process

was part of the prefigurative approach of retribalisation as detribalised and urbanised Maori

attempted to restore a 'traditional' tribal community by reconstituting kinship links and

returning to ancestral lands. The next chapter documents this process through the narrative of

one whanau's kinship reconstitution and retribalisation.
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CHAPTER TWO

THE RIMU WHANAU

The narrative of the Rimu whanau's cultural and economic re-constitution in the late1980s is a

micro study of retribalisation to show how kinship reconstitution provided access to the

traditional means of production. Major events in the life of the whanau have been selected for

the insights they provide to an understanding of the process of kinship reconstitution and

cultural revival. Although the narrative is grounded in a theoretical analysis that accords

primacy to the material conditions within which people are located, ideology is also

overdetermining upon these material considerations. lt was the belief that they were part of a

larger revival of the traditional Maori way of life that determined the form of this whanau's

struggle against economic hardship. Economic motives were ultimately determining but these

motives were shaped and reconstituted within neo-traditionalist ideology and through the

retribalisation process.

In 1982 the Rimu whanau was fragmented and had been dispersed since the 1940s. The

contributing nuclear families to the Rimu whanau, the Pawhau family and the Ngaru family,

were literally unknown to each other. A decade later, not only had the two contributing familles

consolidated into one self-defining whanau and defined their relationship in terms of ancestry,

but they had returned to ancestral tribal lands, previously unknown and unvisited by most

members of the whanau. The conscious intention of 'Te Hokianga Mai' or 'the Return' was to

reverse the process of displacement proletarianisation by establishing a whanau marine farm,

reviving Maori cultural ways of living, and contributing to the revitalisation of the larger kin-

group, the Ngati Kud tribe of Muriwhenua, which was also experiencing the process of revival

and reconstitution.

The extended Rimu whanau emerged out of a process of self-definition located in a major event

in 1987 when the two constituent nuclear families met for the first time. Although the occasion

was the death of the father, Pia, of the Pawhau family, the absence of his living physical

presence was mitigated to an extent by the continued effect of his memory on subsequent events.

The meeting of the Pawhau and Ngaru families for the first time in 1987 was the result of the
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Maori cultural revival occurring separately within both families. When the two families did

actually meet physically it was as a consequence of revived knowledge of familial lineage and

with the acknowlegement of close kinship and a belonging in time and ancestry that evoked

feelings of a deep familial closeness. These emotions about group connectedness were more

significant to the establishment of whanau relationships than was the absence of individuals who

actually knew other individuals in a personal capacity. The acknowledgement and recognition of

the whanau was immediate and total with reciprocal kinship obligations occurring as though the

gap of a whole generation had not occurred. In order to understand this remarkable, but not

uncommon, whanau reconstruction, it is necessary to provide some background into the causes

of the generation-long gap and into the reasons for the whanau reunification.

Pia, his parents and siblings had left his northern birthplace of Te Hapua at the age of nine in

January 1942 to join another branch of his father's family in the south Hokianga. His memories

of that trip were vivid as he recalled the journey to Kaitaia on the only truck that traded

intermittently between the town and the tiny settlement, the excitement of his first moving

picture, a cowboy movie, in Kaitaia, followed by a bus journey to Kaikohe over the Mangamuka

Gorge and the train trip to Dargaville. This journey was partly urban migration (the family

were among the first to leave the village) and partly within the tradition of nomadic movement

throughout the north of the Ngati Kuri, Te Aupouri and Te Rarawa tribes to which the family

belonged. In fact, kin connections between the far north and south Hokianga went back many

generations and family records tell of ancestors who travelled throughout those regions.

The communal gum digging expeditions and trips to tribal gardens were replaced by a new life at

the Maori Affairs farm on tribal land where English, rather than Maori, was the dominant

language. The predominant use of English continued a process that had already begun in the

village of the far north where English had been the language of the school although Maori

dominated in the home. Pia recollected that the increasing use of English in the homes during the

1930s appeared to be a sign of oneupmanship with the adults' pronunciation and the use of

English phrases such as 'you're not the only pebble on the beach' causing great delight amongst

the children. Contact with the outside world was remembered by the young boy, Pia, as either

the arrival of food stores, containing such items as flour, sugar, golden syrup and kerosene, or

in unusual events which became etched into a child's imagination. There was the memory ol

brand new toilets arriving for the village, a Health Department measure which was recalled

with shame and anger. A happier memory from 1940 was of an air force plane dropping
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packages to the school teacher, remembered as a young and pretty Pakeha woman. An important

event, recalled with echoes of the pride, undoubtedly experienced at the time, was the arrival of

a wireless in the family's home, the first in the village. The entire community seemed to fill the

small family dwelling in order to hear a major boxing match crackling over the airwaves.

Pia remembered the three years spent in the south Hokianga as an anxious time. He felt an

outsider in the new surroundings, and inadequate beside his 'townie' English-speaking cousins.

The close family connections between his birthplace and this new land were unknown to him. He

did not know that he had returned to the land of his father's mother nor that close ties between

the districts went back many generations and had been rekindled by his grandparents' marriage.

However he began to acquire the more sophisticated lifestyle of the new whanau and recalled the

pride of Friday nights spent in Dargaville wearing a neckie (although in barefeet). This life

ended abruptly with the accidental death of Pia's father in 1944 and the decision of the widow to

move to Auckland with her young family. Pia recalled his confusion and unhappiness over the

hotly contested decision to bury his father in the south Hokianga rather than in the northern

village, a confusion based upon his ignorance of his father's family heritage.

The family become early participants in what became known as the urban drift (Walker,

1990:197). Their experiences were typical of the thousands of other Maori families who left

their tribal lands in the post-war period for employment in the factories, slaughter houses,

road construction gangs and market gardens of the cities. Life in a crowded boarding house in the

inner city was followed by the move to the new state housing areas, firstly in Panmure, and

later, in the1960s, to Otara. Children were born in the cities and given English names. (As with

other Maori families genealogical study shows the interesting phenomenon of a generation of

English names appearing during the 1960s and 1970s to be replaced by the re-emergence of

Maori names in the 1980s.) Pia no longer used any Maori language nor did he consider using

Maori to the children of his first marriage. His mother's death at a comparatively young age was

followed by burial in Auckland rather than the customary return to the tribal lands for burial.

This indicates the degree to which links with the tribe had ended, although contact with other kin

who had also moved to Auckland was maintained. However a brother who had earlier returned to

live with relatives in the tribal lands did remain within the tribal structure and continued to

use the Maori language and take an active part in the life of the tribe.
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In the late 1970s a second marriage and a second family enabled Pia to intervene in his life's

trajectory. He had become a member of the proletariat by age fourteen, working at various

stages in lactories and road gangs and his social activities were characterised by a working class

life-style. Employment as a school caretaker in the 1970s was the unintentional impetus for a

major mid-life change, He became involved in the newly emerging 'Maoritanga' programme

being developed in the school. 'lnstitutional support of the nascent Renaissance began first in the

primary and secondary education sectors Beginning in the 1970s there was increasing

curriculum emphasis on the teaching of taha Maori ("the Maori side") at primary and secondary

levels of education'(Webster,1995:7). His contacts with local teachers increased and led to

self-conscious reflection about his Maori identity. The combination of a mid-life 'return to

Maori cultural roots'which Webster describes as an observable pattern (Webster,1995:3) and

contacts with teachers who valued his Maori identity, posed a considerable challenge to the other

combination of personal and social forces which had weakened Pia's Maori identity. The tragic

death of his father at thirty one years resulted in the 'excess of helplessness at the hands of fate'

characteristic of children who have lost a parent through death (Furman,1974:172), and his

early conscription in the urban proletariat had produced a young adult who lived life for the

moment without interest in his cultural origins. The occasional contact with the Maori world

was limited to a brief and uncomfortable appearance at a tangihanga or funeral.

The establishment of a second lamily became the opportunity to revive his Maori identity in a

deliberate and conscious way. Pia's involvement with teachers, both Maori and Pakeha, led to a

significant process of politicisation and the opportunity to provide a de-tribalised working-

class Maori polemic in contrast to the new liberal biculturalism ol the middle-class Pakeha

teachers. His teacher friends were committed protestors against the Springbok rugby team's

tour of New Zealand in 1981, an event which became the catalyst for Pia's emerging ethnically

based politicisation. In rejecting the altuism of Pakeha concern for the oppressed South African

blacks, Pia rejected his earlier role as a Maori 'adviser' to Pakeha teachers from his school

caretaker position. He began to understand the circumstances of his own life in the very terms

used by Pakeha about South African blacks. Displacement from tribal lands, poverty, illness,

the social problems of alcoholism, gambling and domestic violence were understood as points of

commonality between South African blacks and Maori. When a small group of protestor friends

gathered at his home prior to an anti-Springbok march in Mangere, Pia refused to join the

group, quoting instead a poignant line from Apirana Taylor, The pub is my marae

(Wedde,1985:522) and challenging the group to look more closely at its own colonial heritage.
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In the personal movement from the early rejection of his Maori identity to the mid-life interest

in biculturalism, followed by increasing disillusionment with Pakeha understanding of the

Maori experience, to his final desire for an undefined but idealised Maori self-determination,

Pia symbolised the prefigurative aspirations of indigenisation.

Like many Maori parents in the 1980s, Pia was able to express his revivalist aspirations

through the-newly established kohanga reo. The birth of a child in 1982, from Pia's second

marriage, coincided with the establishment of the kohanga reo movement. The parents made a

commitment tb reverse the process of Maori identity rejection that had characterised

detribalisation. Maori language only was used to the young child, and later to a second child.

Extensive research was carried out into family history and genealogy so that the children would

have the knowledge to identify with their tribal heritage. The kohanga reo provided a focus for

these aspirations and brought the parents, especially the Pakeha mother, into contact with other

Maori families attempting to live the revival in their own personal lives. Many of these younger

parents were the children of Maori migrants to the cities and had been born and raised in state

housing areas. Some had retained varying degrees of contact with the tribal areas, others had

not. Most were not Maori speakers and it was their determination to ensure that their own

children would have what was considered to be an essential component of Maori identity that

underpined their commitment to kohanga reo. The kohanga whanau became a ready made whanau

for those who had lost connections with their own kin-group and provided the cultural base for

such people to begin their family and tribal research.

Two main strands of revivalist activity dominated Pia's life during the 1980s and enabled

contacts to be established with other Maori families doing the same. Both strands, the revival of

the Maori language based around the kohanga reo, and the researching of tribal history and

family genealogy, provided the means of restoring a sense of the historical continuity between

past and future that had been seriously disrupted by the urban migration of the post-war

period. Pia's death in 1987 became the occasion to unite these strands and make a significant

advance in the process of kinship revival for his wider whanau. In keeping with Pia and his

wife's commitment to Maori language and genealogical research, the death notice in the region's

newspaper was all in Maori and contained the names and tribes of his parents. lt was read by

another family in another city whose recently awakened interest in the Maori language and

genealogical ties alerted them to the possible kin connection that may exist between themselves

and the unknown family referred to in the death notice. The attendance by the Ngaru lamily at
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the tangihanga enabled close kinship to be claimed, verified and acknowledged according to

traditional Maori customs.

Anne, the eldest daughter of the Ngaru family and her five younger siblings had grown to

adulthood within the working-class of the Waikato district. Information about their Maori

mother's tribal background and early childhood experiences were inconsequential in the

family's life until a combination of personal and social factors encouraged Annb to develop a

Maori cultural identity. The knowledge of Maori ancestry and her Maori physical appearance

became significant to Anne as her interest in the Maori occupation of the Raglan golf course led

to her attendance at Maori language classes (another feature of the revivalist period) and a

desire to develop an overt Maori identity for herself and her family. Pia's death notice and

Anne's response to it were interpreted overtly as a 'tohu' or sign that the family was ready to

begin the process of Maori identification through the re-establishment of kinship relations.

The second significant event for the re-united Rimu whanau was the celebration of a large hui-

a-whanau or family reunion at the ancestral marae in1989. Planning the reunion had meant

re-establishing contacts with whanau members throughout New Zealand and Australia and

included bringing together siblings who had last met as children but were now the kaumatua or

elders of the whanau. Whanau planning meetings, newsletters and financial arrangements

preceding the reunion provided the opportunities for developing close ties between family

members and for discussing the future of the whanau. The reunion became the catalyst for those

members of the whanau who wished to return home to the tribal land. The returning group was

to comprise Pia's second family, the Pawhau family, and the Ngaru family. Other close branches

of the wider kin-group who had attended the 1989 reunion had developed ties with other marae

in the intervening years and were undertaking similar prefigurative projects themselves.

However they supported the decision of the combined Rimu whanau to return to the far north. lt

was anticipated that the return would be characterised by a small group of adults and their

young children, led by Anne and under the authority of the kaumatua, Marama, with others

visiting intermittedly, as their schooling or employment circumstances allowed.

The first aquaculture ventures were being established in the Muriwhenua region during these

years and the reunion planning trips to the village and the reunion itself exposed the whanau to

the need for an economic base in the tribal area if whanau revival was to have any substance.

Contact was made with other whanau who were already establishing marine farms. Only the
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previous year, the Waitangi Tribunal Fishing Report (1988) had recognised the potential of

aquaculture as the means tor the restoration of the tribes 'to a proper economic base'. 'The

Muriwhenua people now have plans in respect of aquaculture and other projects. Funds have

been raised to commission a range of feasibility studies in their area, to begin during 1988 and

to cover such items as oyster and mussel farming, paua and scallop enhancement, koura

farming, shellfish bed leasing, seaweed harvesting, and the development of a locally-based

finfish industry (assuming they will have access in future to finfish quotas in viable amounts).

At the moment oyster farming is already being attempted; but in terms of on-site farming, and

in relation to tarm management, product processing and marketing, much work needs to be done

to make it a commercial proposition. New farming sites have been identified and will need to be

applied for and developed'. (MFR, 1988:138-9) The timing was opportune for the whanau to be

a part of, what I will argue, was mistakenly assumed to be the modernised revival of a

traditional economy, in particular, the the revival of the traditional communal relations of

production.

Other significant events between the first meeling in 1987 and the 1993'return home'were

tangihanga, hurakohatu (unveiling ceremonies) and other hui organised by the reconstituted

whanau. These events strengthened the emerging whanau bonds within the context of traditional

Maori cultural practices. They were held at marae, involved the frequent use of the Maori

language and provided the organisational structure for the operation of social roles and functions

according to cultural concepts of authority, seniority and gender. The Bimu whanau's self-

consciousness as a kin-group was also strengthened by its attendance at hui in other tribal areas

where it was perceived in its corporate status, which contributed to its self-reflectivity as a
unified group.

The existence of young children who attended kohanga reo and kura kaupapa Maori was a very

important unifying factor. As with many Maori families in the early days ol kohanga reo, some

children in a whanau were kohanga children, with varying degrees of Maori language fluency and

internalised knowledge of cultural practices, while others had missed out on the kohanga

experience and initially demonstrated some discomfort at the newness of these intense Maori

experiences. The juxtapositioning of kohanga and non-kohanga children within the one whanau

was a factor in keeping the issue of personal Maori cultural identity to the fore. The adults knew

the reasons why they themselves were English speaking and behaved according to Pakeha

cultural practices. In fact, it was the rejection of these very reasons, that is, of detribalisation
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and proletarianisation, and the desire to restore traditional kinship social relations that had

provided the impetus for the whanau revival in the first place. The developing cultural identity

of the children was another matter. lt was believed that intervention to ensure that this

generation of young children would internalise a Maori identity was possible and that kohanga

reo and kura kaupapa Maori could achieve what the whanau, with its depleted cultural

resources, could not. The very process of whanau bonding made such cultural identity

reproduction increasingly desirable to a people who felt starved of the.means of cultural

expression. This need was reinforced by the comparison between the kohanga and non-kohanga

chldren. The differences between the children were displayed in very visible ways as they

played and talked and laughed on the marae and in the wharenui. The close physical involvement

which is a feature of these hui as the whanau sleeps, eats, talks and lives together over a period

of several days within the context of a highly charged emotional event, such as death, served to

heighten the reality of what could be seen, heard and felt, over the private thoughts of an

individual person. Experiences were sensory, emotional and immediate.

Just as the issue of personal Maori identification was highlighted by the comparison of the

kohanga and non-kohanga children, so too was the complexity of the issue made visible by the

physical appearance of the whanau members. Both Pia,'Marama and all of Marama's children had

Pakeha spouses so that the young children at whanau gatherings ranged from those who had

inherited Maori physical features with brown skin, black hair, brown eyes and a distinctive

Maori facial appearance to those who had inherited Pakeha physical features and who were

perceived by others as Pakeha. The intermittent use of Maori language at these whanau

gatherings was limited to the kaumatua age group and to the kohanga and kura children. English

was the first language of those between ten and fifty years although several adults were learning

Maori as a second language and attempting to support the kohanga and kura children within the

mainly English speaking context. This strange phenomenon of age demarcated language use was

frequently referred to and served further to provide a vivid contrast between those who had

experienced a traditional cultural life in their childhood and those who were experiencing the

cultural revival as children.

Throughout the whanau reconstruction period, between 1987 and 1993, the kohanga and kura

children played an important symbolic role. They were identified as 'the prototype' of the future

Maori, - Maori speaking, knowledgeable in Maori cultural practices, knowing their place in the

whanau and aware of their responsibilities to the kin-group. The symbolic importance of
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kohanga children in a Maori revival whanau is illustrated by an event which occurred in this

particular whanau in 1991. The youngest of Marama's children was placing her own daughter

into a kohanga reo, the result of both the influence of the whanau revival and the availibility of a

kohanga to the family. The elder kura kaupapa Maori child from Pia's second family made the

inter-city trip in order to deliver the whaikorero for the whanau as the child entered the

kohanga. Despite his own young age, this child was the only male in the reconstituted whanau

who could perform this culturally important function. lt was also recognised that this was a role

that he would fulfil for the whanau as a part of his obligaiion to the cultural life of the kin-

group. The Maori language and knowledge that he was acquiring were to be used in the services of

the whanau and was not viewed as a means of personal advancement. (lnterestingly, he later

rejected this role in favour of greater individual choice and in concern about the implications of

gender determination.) As other youngsters from the Rimu whanau began entering kohanga reo,

whanau parents became supportive of the newly established kura kaupapa Maori movement in

anticipation of their kohanga children attending the kura later on.

ln 1988 the whanau became registered as an incorporated society. This procedure was common

amongst Maori whanau as it formulated the whanau into a legal entity enabling recognition as a

corporate body by government and financial agencies. The process was undertaken within the

structure of overall planning for the lamily reunion and included whanau members outside the

Pawhau and Ngaru families but all descending from the three marriages of Marama's father.

Although the decision to establish an economic enterprise in the far north had not yet been

finalised it was anticipated at this early stage in the aims and objectives which expressed the

social and cultural context within which economic activity could occur.

The aims and objectives of the incorporated society were:

'(a) To strengthen family bonds by creating a strong family identity.

(b) To strengthen the bond between the family and the Tribe.

(c) To empower family members in their rights and responsibilities to the family and the

Tribe.

(d) To enable family members to learn about their ancestors, history and language.

(e) To build and operate a Family Marae on ancestral land which will be the cultural base for

family members.'

(lncorporated Society Constitution)

Reviving kinship relations within the whanau was the basis of the whanau's restoration. The

next stage was to develop the relationship between the whanau and the tribe. Although Pia and
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Marama were closely related and were similar ages, they actually belonged to different

generations and had both left the northern village as children without any memory of the other.

It would became the task of the younger generation of whanau members, those who had been born

and raised outside the tribe to re-establish the whanau's tribal identity.

-The Retribalisation of the Whanau

The genealogical research that Pia's wife from the second marriage had undertaken during the

1980s provided Anne, who was the.driving force and operational leader of the Rimu whanau,

with the information with which to demonstrate her kin belonging to the tribe. The extent of her

knowledge and her determination to acquire and use the Maori language meant that, although she

had first visited the northern village as recently as 1988 to organise the whanau reunion, she

demonstrated the knowledge of an 'insider'. Her acceptance was strengthened by support from

two kaumatua who had remained in Muriwhenua and .who were closely related to her mother,

Marama. Other support came from families who had recently been through the same process in

returning to their tribal ancestral lands after a lengthy period of absence. These families were

also establishing marine farms in order to ensure that they would have the economic base with

which to remain. They were eager to offer practical and moral assistance on the traditional basis

of reciprocity. The 1989 family reunion itself , had been the means of introducing the entire

whanau to the lribe, and a way of presenting itself as a united collective, a objective that would

not have been achieved by the occasional visits of individuals over a period ol years.

The means of production were lineage land and waters that were communally used. The whanau

had to establish its genealogy in order that their claim to the use of lineage land be recognised.

This task had been undertaken with considerable energy and dedication in the preceding years.

However, it was not sufficient that the whanau make its claim to the use of tribal land. The

process was two-way. The claim had to be recognised by the wider kin group because lhe rights

of small units were always subject to the overright of the hapu or tribal group on matters

affecting the people as a whole'(MFR,1988:36). In the case of the returning Rimu whanau,

tribal acceptance was demonstrated in the whanau's application for a marine farm licence which

included letters of support from representatives of the tribal runanga, the marae committee and

the tribal marine farmers' association. lt also included the following, 'This Proposal has

received considerable support from whanau, other farmers in the area and Kaumatua. Such

encouragement reflects both the ancestral ties of this whanau to the Ngati Kuri and Te Aupouri
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twi of the . area and the deep desire of the local people to establish a successful and

permanent economic base for the people. This important Maori whanau initiative, supported and

encouraged by the Ngati Kuri and Te Aupouri lwi of Muriwhenua, is a part of the natural revival

of Maori economic activity' (Environment Assessment,l (h) 1993, private records).

By 1992 the core whanaU members had emerged as those who saw ancestral lands as a
permanent place to live and work for themselves and, as importantly, a permanent

turangawaewae for their descendants. In 1993 the first group returned to live permanently on

those lands. A site was chosen and work began to establish a whanau marine farm which would

unite the cultural and economic objectives which had driven the whanau revival. 'The spiritual

significance of the site to the whanau as the birthplace of the whanau elder cannot be

overemphasised. Whakapapa links throughout Muriwhenua support the claim of this whanau to

both the site and the proposed activity. Not only is the right to farm lands and waters strongly

based in the ancestral heritage but the right to ensure a whanau home and livelihood, on these

ancestral lands and waters for future generations is the primary objective of this proposal. The

purpose of the oyster farm is to provide meaningful industry to ensure that whanau members

may live in the lands of their ancestors' (rbid).

The selection of the waters immediately adjacent to that site for the location of the marine farm

was a practical economic decision. '. overlooking the oyster farm, 400 metres directly

opposite. This proximity is obviously a major advantage for ensuring effective hands-on

management, cost effective management and security over the lease' (ibid::1). Having selected

the land and waters the Rimu whanau needed to ensure that no other whanau living in the area or

planning to return had a prior and/or a more valid claim. The process of validating the right to

occupy the site was extremely important in establishing kinship links to the tribe. Only two

individuals of the two nuclear families that formed the re-constituted whanau had been born and

lived in the area, and one of these, Pia, had died in 1987, although his memory was of

consequence in the process of reaflirming kinship links.

It was not just a matter of returning 'home' and beginning work. Tribal land had been legally

invested in the tribal incorporation. This was a legal strategy which had ensured that traditional

land could not be individually alienated and then sold. The Maori 'owners' were descendants of

named ancestors who had established their right to lineage land before the Maori land courts

during the decades at the turn of the twentieth century. During the 1960s the process of
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incorporation was dgsigned to ensure that the land remained communal and unalienable. The

'owners' became shareholders and land management was undertaken by elected members of the

Incorporation committee. The intentions of the Incorporation management committee, to

establish a system to regulate whanau return, residential settlement and land use procedures,

were overtaken by the events of actual whanau return and by the inherent conflict between

bureaucratic rationality and the ideology ol neo-traditionalism.

Confusion developed over the actual and perceived roles of the Incorporation or Runanga. On the

one hand retuining whanau recognised the authority of the Muriwhenua Runanga lo give

traditional support to the rights of whanau to live and work on ancestral land. On the other hand,

the Runanga, in its role as the legal manager of incorporated land, wanted to establish a system

which would not only ensure that road, water, rubbish disposal and sewage services were

provided but would monitor the amount of land settled by each whanau and regulate the ways in

which the land was used. lmportant issues concerning the criteria for land settlement had not

been decided. Would the earliest returning whanau receive the best and largest amounts of land

for their use? What about those whanau that had remained in the area? Had they greater rights

to more land than those whanau who had spent one or two generations in the cities? Were those

shareholders with large numbers of shares entitled to larger amounts of land than those with

small numbers of shares? Often the number of shares was the result of family size with large

lamilies yielding increasingly fewer shares to each succeeding generation. Were those who had

been away from the tribal area for two generations, but who owned many shares, to receive

more land than the large families owning fewer shares who had remained in the village

maintaining the marae and other crucial tribal functions? The fundamental issues of the right to

land settlement and, more importantly, to land use, and the authority over both settlement and

land use, collapsed into the confusion of neo-traditionalism. Defining rights to tribal land use

based upon the individualising principle of shareholding contradicted the traditional concept of

lineage land which the returning whanau were determined to enact and the post-war

displacement of people from Muriwhenua meant that traditional whanau land boundaries were

often unknown.

The Waitangi Tribunal Muriwhenua Fisheries Report describes the traditional relationship

between the whanau and the tribe in terms of land use as one which allowed a considerable

degree of self-autonomy to the whanau. 'ln practice each whanau was self-contained and

controlled. The larger group (ie the tribe) would not interfere unless the matter was of wider
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concern. Territory and resources were jealously and exclusively maintained unless there was

good reason to open these up to the wider community. Boundary marks were common to delimit

both land and water areas, but more usually the knowledge of boundaries was simply passed

down. The boundaries were minutely known and natural features, streams, hills, rocks, or

prominent trees, served to define both land borders and the location of fishing grounds at sea.

Smaller and more specific 'private properties' were often indicated by a sign or a mark of some

kind, named and placed by the owners and sometimes said to carry their mauri (life-force).'

(M F R,1 988:36) .

The claims by returning whanau of their rights to re-establish themselves on ancestral land

was within this tradition of whanau self-autonomy. Tribal authority was required in order to

ensure the recognition of genealogical belonging - 'A whanau could not vacate its patch for

strangers, for example, for the admission of strangers to tribal ranks affects everyone, and it

would be calamitous to village life if that were done without general assent' (MFR,1988:36) -

but the Runanga's attempt to place returning whanau within the confines of a prescribed area,

albeit with promises of local body services, and to impose regulations upon the use of the land

and waters, was considered to be an intrusion into whanau autonomy and an action better suited

to Pakeha state authorities. However, revivalist ideology was in fundamental contradiction to the

new material reality. Land occupation and use was now to be in the service of commodity

production and the promise of material gain. Despite the claims of neo-traditionalism, the new

reality was governed by the accumulative economic aspirations of each whanau.

The triba{ Runanga was caught at the interface between the creation of a new tribal mode of

regulation based upon neo-traditionalist ideology and the economic status of lands and waters as

the capital for the production of commodities. lts role as the provider of services and manager of

government regulations conflicted with neo-traditionalist concept of a tribal authority. The

experience of the Rimu whanau demonstrates very clearly the Runanga's unresolved and

unresolvable conflict in its dual position as the tribal authority in neo-traditionalist ideology

and as the administrator of largescale capital assets. On the one hand the whanau received

support and encouragement from individual Runanga members to return to Muriwhenua and to

re-establish the whanau as a social and economic unit of the tribe. Written support for the

marine farm licence confirms this. On the other hand the Runanga refused to grant a residential

allotment to the whanau so that a house could be erected at the marine farm site.
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Following the precedent of another returning whanau, the Rimu whanau acted in the traditional

manner (with verbal support from some Runanga members) and exercised their selFautonomy.

The whanau kaumatua choose the site for the house on ancestral land. A building was transported

from Auckland and erected by whanau labour. 'Te Hokinga Mai' had become a reality. In the

absence of a criterion of land use that could contain both traditional rights and the status of land

as a capital asset, the Rimu whanau acted under the mantle of a self-imposed traditional

authority. Such action was not without its problems. In a confusion of legal uncertainty about

ownership, authority and legal rights, the whanau found itself in a frustrating situation. A

mortgage was secured, although property title over both the land and the house was not. The

house had a telephone but was denied electricity. Trespass notices received from the Runanga

were considered provocative by the Maori land court iudge and were ignored by the whanau. This

rather bizarre situation was at the interface of neo-traditionalism and the emergence of tribal-

capitalism.

The strength of neo-traditionalist ideology can be seen in the determination of the Rimu whanau

to return to ancestral lands. The whanau had regrouped, it had been recognised by the tribe and

it had a physical place on tribal lands. The next stage was to establish the marine farm (refer to

chapter four). By the early 1990s, Marama's family in particular, were in a position to

contrast the life of a detribalised unemployed urban Maori with the idealised notion of a
retribalised whanau member living and working on ancestral land according to traditionalist

cultural patterns. Any cultural gaps, especially the lack of knowledge of the Maori language,

would be filled in time by the children who would attend kohanga reo and kura kaupapa Maori.

The task of the first returning generation was to establish the economic base and re-establish

the kinship ties with the tribe. This was the base upon which a cultural revival would be

secured.

Firth (quoted inMFR,1988:46-47) claimed that the economic activities of the Maori were

developed'...withinaframeworksetbythefamilyandthetribe..."...effortdirectedto
economic ends derived its vigour and achieved its success partly from social and economic forces

combined. The activity was at once intensified and lightened by the ritual that surrounded it, and

by the emotions which that ritual evoked'. This was the crux of the marine farm establishment.

It was an economic endeavour, but above all, it was shaped and driven by the need of a kin-group

to re-establish a way ol living, a mode ol life, in which economic activity occurred in the social

form of kinship relations. lt was simultaneously the rejection of the unemployment and welfare

dependency experienced by many of the whanau and their place in the expanding under-class of
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capitalism (a place for which the next generation of city-born children seemed destined) and

the belief and hope that the revival of traditional Maori social life supported by traditional

economic endeavours would restore the material and social security that the whanau believed

had existed in the past.

The study of the Rimu whanau revival is used to demonstrate the conscious intention by a Maori

whanau to reconstitute tribal kinship ties in preparation for the establishment of an economic

enterprise that was intended to provide the means of material existence for the revival of

traditional social relations for whanau members and their descendants. Within less than a decade

the kinship relations of an extended whanau were revived, the whanau's genealogy and history

were researched, the Maori language became used by whanau members to varying degrees,

cultural practices, such as hui, tangihanga and hurakohatu, were undertaken, the whanau

returned to ancestral lands, tribal ties were re-established and a marine tarm was established.

This was an impressive accomplishment and demonstrates the whanau's commitment to the

restoration of its cultural heritage.

The 'revival' was successful. lronically it is in that very success that the context was

established for the emergence of tribal-capitalism. The Rimu whanau, reunited and resettled on

ancestral tribal lands, was now ready to begin the economic activity that would establish

exploitative class relations as the social relations of production. The buying and selling of

labour-power within commodity production will divide the whanau's ideological communal

relations into those who sell their labour and those who purchase the labour-power commodity.

The placement of the commodity into the accumulative exchange system of the capitalist sphere

of circulation will bring capital benefits to those who control the means of production and will

consolidate their position as the buyers of labour-power. Kinship has provided the access to the

traditional means of production. However, the economic activity which follows will change the

meaning of those kinship relations in fundamental ways. The Maori cultural revival will take on

a new task in order to ensure its continuance within the new economic order of tribal-

capitalism. Neo-traditionalist ideology will now serve to reify the new class relations of

production so that future Maori economic activity will appear to be the restoration of the

traditional mode of life.
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CHAPTER THREE

THE ASCENDANCY OF NGATI KURI

This study of the restoration of the Ngati Kuri tribe continues the narrative of the Rimu whanau.

Just as the revival of kinship ideological relations at the whanau level was a basic pre-requisite

of retribalisation, so too was the reconstitution of the tribe as the structural form of social

relationships lwhich 'regulate' and reproduce a given accumulation regime' (Amin,1994:8).

Both the Rimu whanau study and the Ngati Kuri study contribute to the hypothesis of tribal-

capitalism by showing how the social reconstitution of the tribe and its restored relationship to

the traditional means of production was the establishment of the tribal mode of regulation, a

'socio-cultural' 'solution' (Amin,1994:221 to the wider changes occuring in global capitalism.

The narrative of the Pawhau and Ngaru families' revival and their reconstitution within the

Rimu extended whanau demonstrates the process of social and economic retribalisation, that is

the creation of the tribal mode of regulation, from the perspective of the smallest constituent

group. The following narrative enlarges the perspective to include the family's newly forming

identification with the Ngati Kuri tribe in order to demonstrate the mutual overdetermination

between family and tribe in the reconstitution both of the particular group and of the larger

tribal totality. The study examines the interaction between, firstly, the Pawhau family and the

Ngati Kuri tribe, and secondly, the Rimu whanau and the tribe in order to show how

retribalisation occurred at both micro and macro levels, with each level contributing to the

retribalisation process. The creation of a structure of social relations, or tribal mode of

regulation, shaped and was shaped by the economic activity that resulted lrom the increased

access to the trdditional means of production and established the social conditions for the

recognition of the tribes as the property owners of the traditional means of production in their

new form as the capital resources of commodity production.
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Ngati Kuri - north and north east

Te Aupouri - north and centre

Te Rawara - south west

Ngati Kahu - south east

Ngai Takoto - south

Note: This map is taken from Norman (1989:180). lhave constructed the geographical location

of the tribes using information from the booklet Project Marae (Muru and Norman, 1995).

The list ol 'all marae of Muriwhenua, their location and their tribal aff iliation'

(1995:23)provided the information lor the location of each tribe. Tribal definitions and

boundaries are in a state of change (indeed that is the subject matter of this chapter) so this

information may be relevant to 1995 and 1996 only.
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The narrative of the Ngati Kuri tribe includes a comprehensive historical account as well as an

account of the recent retribalisation movement in order to locate a form of resolution to the

global capitalist crisis within the local historical and socio-cultural context. While the

generalising and universalising dynamic of capitalism is a strong force, so too are particular

historical determinants characterised by local socio-cultural traditions. The New Zealand post-

Fordist regime of accumulation may well be characterised by the dialectic tension between

resurgent localised modes of regulation in various forms of articulation with the universalism

of commodity accumulation. Such a scenario makes the local, the traditional, the historical and

cultural shaping of social forces signif icant determinants upon the generalising and

universalising tendencies of capitalism. lt is for this reason that the background to the Ngati

Kuri tribe's re-emergence as a significant property owning tribe is deall with at length. The

study shows that the re-emergence process itself was a dialectically reconstituting process

within the contexts both of contemporary capitalist change and of local historical socio-political

forces. The capitalist context determined the form of the new economic activity as commodity

production while the historical context determined the character ol the tribal re-emergence

within a neo-traditional paradigm. Because the revival of traditionalist ideology was the

restoration of kinship relations which established the form of access to the means of production,

the character of the new capitalist economic activity was shaped by a particular situated

history. The local was not completely subjugated to the generalising impetus of commodity

production. Rather it provided a particular locally based character to that impetus. The extent of

that local 'content' is a theme that runs through all the case studies including this study of the

Rimu whanau's tribe, the Ngati Kuri.

The Ngati Kuri tribe of the Muriwhenua region in New Zealand's far north comprises the

descendants ol the intermingling between the following groups: firstly, the original inhabitants

of the area, the turehu, whose arrival in Muriwhenua is unknown, secondly, the descendants of

the main canoesE, in particular Kurahaupo, but also Ngatokimatawhaorua, Mamari,

Mahuhukiterangi and Tinana. The third group comprises other local tribal groups from the same

8.The ancestors of present-day Maori journeyed to New Zealand in large ocean going canoes from Eastern

Polynesia. Walker (1990:28) dates the first canoe migrants between AD 800 and 900. 'By the second millenium, with

the exception of occasional return voyages, Polynesian ocean voyages of discovery and colonisation came lo an

end. But the seataring traditions lived on in the cultural symbolism of the waka. In New Zealand, the waka of ancestral

forebears took on new meaning as the symbol of tribal identig, territorial ownership and political relations' (ibid, 28).

99



canoe descent lines, especially Te Aupouri, a tribe from the Hokianga who migrated into the far

north several centuries ago, but also Te Rarawa, the tribe situated at the southern end of the

Muriwhenua peninsula. The fourth group are immigrants from Europe especially the

Dalmatians (or Tararas as they became known by Maori)of the late nineteenth century, and the

fifth group comprises Pakeha and Maori from other tribes married during the decades spent in

the urban areas from the 1940s to the present.

The lengthy process of the detribalisation and retribalisation of the Ngati Kuri tribe, from the

pre-colonial period to the present,'may be explained as particular historical responses to

changing material conditions, both in direct and indirect ways. From a lengthy historical

position of regional indigeneity and status the tribe underwent some of the earliest and mosl

destructive experiences of detribalisation. By the mid-twentieth century an invisibility had

been conferred upon the collective entity of Ngati Kuri. The purpose of this study is to examine

the historical material forces that led to that 'invisibility' and to show how contemporary

retribalisation forces and the resultant emergence of a tribal regime of accumulation have

reversed nearly two centuries of invisibility.

As a consequence of the retribalisation of Ngati Kuri and its ownership of the traditional means

of production in their newly juridified form as capital resources, the tribe is becoming a major

player in the development of the tribal economies of Muriwhenua. On the political front, Ngati

Kuri's restoration is characterised by its assertion as the descendants ol the aboriginal people of

the far north, predating both the canoe peoples from Hawaiki and the later arrival of Te Aupouri

lrom the Hokianga9. Because the extent of the invisibility and the restoration of an assertive

tribal presence are considerable phenomena in themselves and because the sources of Ngati Kuri

historical references are fragmented and scarce, I have chosen to include a range of historical

9. Indeed present political activity in the tribal jockeying for position before the Muriwhenua claim resolution has

become intense with one participant attempting to reverse the position of the two previous centuries by casting the

previously dominant Te Aupouri tribe into the 'invisibility'from which Ngati Kuri has so recently emerged. That lribe

(Te Aupouri) has no land claims because of its relatively recent arrival in Muriwhenua' [Mutu (August) 1996:Metro

letterl. Such a stance is likely to encourage descendants to identity their Ngati Kuri descent lines rather than their Te

Aupouri lines, an interesting and contemporary example of the continuing process of conlening historical invisibility.
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data for both its value as an historical compilation as well as for its contribution to the

argument that retribalisation, while a response to global capitalism, is grounded in and shaped

by the history, geography and ideologies of the local.

Historical Background

At this point the study returns to the Pawhau family (refer to chapter two)to show how a

crucial aspect of retribalisation for the family was identifying the historical presence of the

tribe. Just as the reconstituting iribe required the return of its members, so too did the tribal

families require a clear sense of the tribe to which they belonged. Both forces came together in

the second half of the1980s, with the reassertion of Ngati Kuri in its economic character

through its application to the Waitangi Tribunal for the restoration of its traditional means of

production, and the reconstitution of the Rimu family from out of the ethnification and

indigenisation movement of the preceding decade with its objective of economic development. A

major contribution to the Rimu whanau's reconstitution had been the compilation of genealogical

and historical information by the Pawhau family. The narrative of the Pawhau family's research

into its tribal identity is taken up here in order to show the many complex and overdetermining

factors which contributed to retribalisation, factors located in the cultural revival of

ethnification, in the political claims of indigenisation and in the economic assertion of the

tribes.

During the 1980s, the Pawhau whanau undertook considerable research into family and tribal

genealogical history in order to re-establish the family within the collective memory of the

group. This research became a significant factor in the reconstitution of the inclusive .Rimu

whanau. lt was believed, within the revivalist ideology that gave meaning to the ethnification

movement of the 1970s, that adversity and social problems were the consequence of the loss of

nomos, that feeling of order in which life can be experienced as making sense, which

accompanied the loss of cultural identity. Within the paradigm of a capitalist ideology in which

people do not perceive themselves as the class-bound economic subjects of their real

experiences, it did not occur to the family to understand its difficulties in economic terms.

Health problems, psychological angst and material impoverishment were underslood within the

context of cultural loss and not as the consequences of proletarialisation. The family were fully

committed to the revivalist ideology of neo-traditionalism and assumed that economic

betterment for all Maori would follow on from revived cultural identitification.
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Pia's life had followed the general movement of many urban Maori during the 1970s and 1980s.

As he moved from years of work in road construction gangs to periods of unemployment he was

aware of what he referred to as 'the white faces replacing brown faces' in the road gangs of the

Auckland area. The experience of unemployment and the resulting loss of belief in stable

employment prospects were factors in directing the family towards the entelechical impetus of

revivalism. Here was to be the hope for the Maori future. The family's task was to ensure that

'the mana of the family will be restored' and to restore 'those forces from the past that may help

repair the damage that has occurred to the family'. The genealogical record was considered to be

'the cornerstone of this task', the means of restoring the group kin relations across time and

space (private records).

The study of the family's search for an understanding of its identity within the tribal group is,

at the same time, the study of the retribalisation of Ngati Kuri. ln 1982, at the beginning of the

period of rediscovery, the Pawhau whanau had described itself as belonging to the Te Aupouri

tribe of the Muriwhenua region. A decade later the whanau, reconstituted within the Rimu

family, defined itself as belonging principally to the Ngati Kuri tribe, as well as to the Te

Aupouri, Te Rarawa and Ngati Whatua tribes. The redefinition process, for the tribe as well as

for the whanau, was located in the economic conditions of the time, although understood in terms

of revivalist beliefs. Pia had grown to adulthood secure in the belief that he belonged to the Te

Aupouri tribe. His concern at increasing references, with increasing certainty, during the mid-

1980s, that a tribe called Ngati Kuri, previously unknown to him, was the principal tribe for

his family prompted detailed research into the Te Aupouri-Ngati Kuri connection. However,

documentation was scattered and conflicting. Most sources did not refer to Ngati Kuri at all while

others made only passing reference to the tribe. An analysis of these sources suggests that the

invisibility to which Ngati Kuri was assigned was the result of two intertwined factors. Firstly,

the near destruction of the tribe in the'1830s by the Rarawa tribe under Pane Kareao and the

subsequent enslavement and re-settlement in Rarawa lands of the remaining people

(Dieffenbach,1843,1974:199tf) may have reinforced the assimilation between the Aupouri

and Ngati Kuri tribes that had begun when Aupouri, under the leadership of Wheeru and Te

lkanui, first moved into the Ngati Kuri lands of the far north in the early eighteenth century.

Genealogical history shows considerable intermarriage between Aupouri and Ngati Kuri

throughout the eighteenth century and this may account for early use of the term 'Haupouri'

(Dieffenbach,1843,1974:199) by the natural scientist, Ernest Dieffenbach, to refer to Ngati

Kuri as well.
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The defeat of Ngati Kuri/Aupouri by Rarawa occurred at the beginning of the period of capitalist

enroachment into northern regions and illustrates the decisive impact of musket trading. 'By

183g the impact of Europeans on Maori agriculture was most powerful in the Northland

peninsula (Grey,1994:139). Indeed'in 1769 de Survllle may have left potatoes and did leave

pigs, poultry, wheat, peas and rice with Northland's Maori'(Grey, 1994:139). However Urlich

suggests that firearms, (Urlich quoted in Grey,1994:129) were'the single most important

cause of regional migration and, she thought, depopulation. From 1800-1840 as many as'one-

third of the Maori population moved, mostly under the pr.essure of the better-armed Ngapuhi.

The most striking result was the extensive abandonment by 1840 of large areas ol formerly

populated land, now of uncertain ownership. Particularly involved were the North Cape . . . The

filtering back of tribes to these areas in later years brought to the fore land claims of which the

British settlers were unaware, thinking the land vacant.'

Grey refers to the first four decades of the nineteenth century as a period of considerable

transition, particularly in the north where the Ngapuhi tribe under Hongi Hika had had access to

muskets since 1807. 'Firearms were put into Maori hands at the Bay of lslands about 1807, in

the next three years spreading to tribes at nearby Hokianga, Whangaroa and North Cape' (Grey,

1994:128).'A hapu might have between 100 and 1,000 fighting men. .'Given the problem of

assembling support beyond the hapu, only limited military action was possible. While a simple

raid might be organised, full-scale action and the conquest of large territory was difficult,

especially at a distance. Into this high-stomached milieu the musket intruded powerfully. Small

raiding groups gained greater capacity while mana, increased by muskets, facilitated the

assembling of larger war parties' (Grey,1994:128).

The effects of the musket wars upon the people of the far north were described by Dietfenbach

who visited the peninsula in 1841. ln his references to the area of Gape Maria van Diemen he

describes the aftermath of the war with Rarawa. 'The natives do not exceed a dozen in number,

and belong to the once powerful, but now conquered and scattered, tribe ol the Haupouri (wind

bringing darkness). They are slaves, but are suffered to live undisturbed' (Dieffenbach,

1943,1974:199). The important Ngati Kuri area of Kapowairua'was once occupied by the tribe

of Haupouri, under their leader E'Ongi, surnamed Cape (north Cape) to distinguish him from

the renowed E'Ongi of the bay of lslands; they were attacked by Pane Kareao, the chief of the

Rarawa tribe at Kaitaia, who had been called in by E 'Ongi's own people to prevent the

aggressions of their chief. E'Ongi was taken by surprise at the dawn of the morning, and killed,
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together with a great many of his people; the rest were obliged to leave their native land, and to

settle in Kaitaia. This happened about ten years ago; and as at the same time several of their pas

at the North Cape were taken, nobody has since lived in the district, and Kapo-Wairua was sold

by Pane Karaeo to a European.' (ibid:203-204).

Dieffenbach's account shows that the depopulation of Ngati Kuri and Aupouri lands had been a

recent occurrence. 'At the North Cape I found the remains of large native Pfls, or fortifications,

on the crest of hills. . . .ln Captain King's Voyage to New Zealand it is stated that he found this

part of the island well inhabited. Since that time all the inhabitants have been reduced to slavery

in their last wars. For a long time the whole distrct was laid under 'tapu', that is, forbidded to

be inhabited, and the remains of the tribes went to other places. lt was only a short time before

my arrival in Parenga-renga, in the beginning of 1841, that about sixty natives of the

Haupouri tribe had returned to their old country with the permission of Pane-karaeo, the chief

at Kaitaia, intending again to settle here. 'The whole extremity of the island, from Parega-

renga to the northward, is called by the natives Muri-wenua (the land's end) . . .' (ibid:208-

e).

Dieffenbach (ibid:209) refers to the likelihood of the tribe reoccupying Parengarenga, 'it is to

be expected that the remainder of the original tribe will return to their native place'.

Interestingly, the early arrival of Christianity in Parengarenga was a consequence of the

diaspora that followed the Rarawa victory. At Houhora,. Dieffenbach (ibid:211-2) describes the

new reduced status of Aupouri, 'the natives are only about forty in number: they belong to the

Haupouri, and are not therefore an independent tribe. They are now all Christians, and some of

their number had gone as catechists to Parenga-renga'. Another European traveller in the

1830s, J S Polack,(1974 ed:246) also referred to the devastating effects of warfare upon the

fortunes of Ngati Kuri. 'The tribes inhabiting this coast (between North Cape and Reinga) have

long since been annihilated by continual wars, whose destructive effects have unpeopled this

part of the country; an insignificant remmant alone remains. A portion of these tribes took to

flight many years since, and crossed over to Manawatawi or Three Kings' lslands, some forty

miles distant, to the north-west of the North Cape, carrying with them seed potatoes and other

native edibles, and have subsisted well there, from the innumerable shoals of the various fish

that are abundantly prolific on those shores. These people have often been solicited to return lo

the main, but have not been induced to do so.'
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The return of the Aupouri/Ngati Kuri people to the far north that Dieffenbach had anticipated

and the re-establishment of tribal settlement in the mid-nineteenth century occured during the

period of widespread European settlement in northland. 'Territorial conquest and the threat of

wholesale slaughter led to changes in settlement pattern and the redistribution of some tribes in

the brief forty years before settlement by the Europeans. The European settlers, in fact, came

upon the Maori at a time of weakness, a time of geographical flux in which rights to land were

being rearranged'(Grey,1994:104). The Ngati Kuri and Aupouri returnees were placed in a

period of significant transition. However, there are few references to life in the far north in the

mid-eighteenth century. The Rev. Petera' 1855 eyewitness account of a large tribal shark

fishing expedition by 'the Rarawas and all the surrounding hapus' states that people from

Parengarenga joined crews from throughout the far north under the leadership of the Rarawa

chief Popata te Waha (MFR,1988:68) but the Muriwhenua Fishing Report speculates that, as a

consequence of the decline in whaling' and of general 'economic stagnation' 'it seems likely that,

during this period, there was some reversion to the old way of life, a return to original villages

and a revived interest in fishing' (MFR,1988:76)until gum digging, which began in

Muriwhenua in the mid-1850s, emerged as a'significant Maori enterprise'(MFR,1988:76).

These were the actual historical processes through which Ngati Kuri lost its status as a self-

defining entity. During the eighteenth century it seems that the tribe had become assimilated

with Aupouri through a combination of intermarriage and conflict. lts conquest by Rarawa in the

early 1830s had decimated the combined tribe and emptied its homelands for several decades.

Attempts at re-settlement were accompanied by the encroachment of capitalist enterprises,

most notably, gum-digging. A return to the old ways of life was impossible in this new social and

economic context and Ngati Kuri slipped further into obscurity. This process of identity loss was

compounded by the non-inclusion of Ngati Kuri as a specific tribal entity in official

documentation, a bureaucratic process that accompanies the spread of capitalist economic

practices.

Ngati Kuri became 'fixed' at that historical moment in its weakest position. lt was assimilated,

displaced and impoverished. lt now became invisible as various forms of documentation, otficial

records, narrative accounts and maps, omitted the term 'Ngati Kuri' from almost all references.

The few times that the name did appear, in the occasional birth or death certificate, in a list of

names or in the orally transmitted memories of some families, became the only glimpses into an

unrecorded past. For over a hundred years the identity of Ngati Kuri as a distinctive social
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entity had been extremely precarious. So what forces led to its emergence from the lengthy and

pervasive invisibility? I argue that it was not uncoincidental that the 'rediscovery' and

retribalisation of Ngati Kuri occurred in the 1980s, a period of considerable dialectic

interaction between the restructuring of late capitalism and the struggles of local social

movements, of which Maori ethnification, indigenisation and retribalisation is one. Jenson

contends 'that struggles over maps, names, and stories about the past are a crucial aspect of

globalization'.'The politics of naming'(Jenson,1995:96)is a crucial part of claims for

recognition, and in the Ngati Kuri's claim for its recognition and its economic re-establishment,

the politics of naming became a central issue.

Historical'lnvislbility'

The following account traces the disappearance of Ngati Kuri from the records and analyses the

effects of this disappearance on the Pawhau whanau's retribalisation. I have included a lengthy

extract from the Maori Land Court in 1975 which gives judicial recognition to the status of Te

Aupouri as the named tribe of the region because it demonstrates very clearly the Ngati Kuri's

nadir, the point just preceding the period of resurgence. lt also throws into relief the extent of

the resurgence in the short period of only ten years and the force of the socio-political

ascendancy. In considering a range of understandings about Te Aupouri, Ngati Kuri and their

respective relationship at that time the 1975 Maori Land Court shows its intention to impose a

bureaucratic order upon that range of understanding. This is contrasted with the changed

perspective of the late 1980s, with Ngati Kuri emerging from under the earlier imposed Te

Aupouri generic to obtain full tribal status in the new rationality as the new economic order of

juridified tribal property ownership imposed its own bureaucratic requirements.

.AUPOURITRIBE

30(1 ) (e)/53

Kaitaia Minute Book 9

Whangarei

5 February 1976

W. C. Nicholson - Judge

'By application lodged on 28th July 1975 and heard at Kaitaia on 6 November

1975 (Kaitaia minute book 9 folios 265-270), the Aupouri Trust Board sought

the assistance of the Court to determine for the purposes of the Maori Trust Board
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Act 1955, the members ol the Aupouri tribe.'

'At the conclusion of the hearing the Court announced its decision that 'the

Aupouri tribe for the purpose of this Act comprehended the whole of the people

whose tribal or sub-tribal origins derive from the area of the Aupouri Tribal

district, ie, from the area extending from the Awanui river in the south to

TeRerenga Wairua and Murimotu in the north.'

'The Maori Land Court has recorded lists of all original titles in the Aupouri

peninsula from which, -once it is accepted that all tribal and sub-tribal

divisions indigdnous to that area are comprehended under the name 'Aupouri

Tribe' - a starting point may be obtained.'

'The recommendation of the Court is that the list of 266 owners for Parengarenga

supplemented by the original list for the other blocks in the tribal area be taken

for a stading point with a provision for the inclusion of others if found.' (Land

Court, Minute Book 9)

The extracts from the Land Court minutes show a range of understanding about the Te Aupouri -

Ngati Kuri relationship. They also show kaumatua approval for the use of the name 'Te Aupouri'

as the all-embracing tribal name for the kin groups in the 'Aupouri peninsula'. (ln the late

1980s the term 'Aupouri peninsula' was replaced by the earlier, non-tribal appellation,

'Muriwhenua'.)References are made to a lack of guidelines for deciding tribal membership. The

Trust Board recommended that tribal members be 'the original 266 owners and their

descendants of the Te Kao/Parengarenga Block'. This inclusion of Parengarenga is significant

because this district emerges in the late 1980s as the location of the redefined Ngati Kuri tribe.

The elders or kaumatua who gave evidence before the court demonstrated a range of conflicting

opinions about the two tribal groups.

'ln 1890 - Ngati Kuri more scattered and have since resided elsewhere and are

not owners in Te Hapua or Parengarenga.' (Vivian Gregory)

'ln the Treaty of Waitangi - the Aupouri with its subtribes are listed in the

fascimile publication. Aupouri was the collective name for all the Northern

tribes.' (Hohepa Hemi)

'ln 1898 our grandparents attended Court sittings at Mangonui submitted the true
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ancestor to those lands Amongarikll0 and approved Trustee for the white sand at

that time. My contention is that Aupouri proper has not been specifically defined .

. . now suddenly everyone wants to become Aupouri.' (Tutangiora Kapa).

(lronically twenty years later the positions had been reversed as Te Aupouri lost ground,

figuratively and literally, to those tribes that had earlier been given the status oJ subtribes, or

as in the Ngati Kuri case, had become invisible. Refer to the Motu letter above-note 9).

'Te lkanui had another son - his fourth child Puai also many other children . . . Te

lkanui lived about eight generations ago - early 18th or 19th century. Te Wheeru

was the man Aupouri originated from - association of Ngati Kuri with Aupouri is

from Amongariki. Ngati Kuri are from Kurahaupo - Aupouri are from Mamari.

Which is the Aupouri, Te Wheeru or Te lkanui? Aupouri started from Ngati Kuri

and Te Hapua people are partly Aupouri.' (Peneniki Kanara).

'l descend also from Wheeru. I say Ngati Kuri would be a sub tribe of Te Aupouri'.

(Rehupo Edmonds).

'The first name given to the Aupouri was Ngati Ruanui. The name Aupouri derived

from both Wheeru and lkanui when they arrived from Whangape - the lands were

given to both of them.' (Reewe Eru lhaka)

' .some dispute over the name Aupouri - is it understood that Parfiament used

the description Te Aupouri tribe as including all the tribal groups north . of

Awanui'. (Ross Gregory)

'l lived ai Te Hapua most of my life. Te Hapua to my knowledge has always been

Aupouri. People of Te Kao consider Te Hapua as an Aupouri settlement.' (Hopa

Paraone)

10. Amongariki is the sibling of lhutara and parent ol Te lkanui's wives, Tihe and Kohine. Some genealogical

references stale that the Ngati Kuri- Te Aupouri close relalionship originated in the marriage of Te lkanui, brother of

the Te Aupouri chief, Wheeru, to Amongariki's daughters, Tihe and Kohine at the time of the Aupouri migration from

the Hokianga via Whangape to lhe far north. Other references to Ngati Kuri and hence to ancestral authority ovsr th6

lands at Parengarenga specily Amongariki's ancestors, in particular, Taihaupapa, lhutara, Tangirere, Ngarahu,

Mokohorea and Niho, (from whom the 'Pawhau'family is descended through Pia's falher's mother - of the Ounuwhao

whanau) as descendants ol the original inhabitants of the far north (privale records). Norman refers to the union of

Pohurihanga, commander ol the Kurahaupo, and Maieke, a Karitehe or original inhabitant, as the source of the

Muriwhenua inter-tribal network. (Norman in Kawharu ed.,1989:194))
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The court decided that 'Te Aupouri tribe is the whole collective people' (Kaitaia

Minute Book 9)(MY italics)

The Pawhau family's extensive research into Ngati Kuri history was in order to understand the

relationship of the whanau to its tribal ancestry, to understand the tribal redefinition process

of the late1980s and to relate the whanau to the re-emerging tribe in a meaningful way. Pia's

belief in his Aupouri identification was supported by the 1975 Land Court Minutes. The official

recognition of the term 'Te Aupouri' as a generic term together with other historical material

had been based upon kaumatua evidence. However further research would occasionally reveal the

existence and importance of Ngati Kuri. These scattered references made the tribe appear

somewhat mysterious. Genealogical research indicated that Ngati Kuri was the original tribe ol

the far north region, and therefore particularly significant within an indigenisation paradigm,

yet the paucity of relerences suggested its disappearance.

The Pawhau family researcher uncovered all available references to Ngati Kuri in an attempt to

explain the puzzle and to locate the family within the various Muriwhenua tribes. Jenson

(1995:97) acknowledges the political nature of such work,'Historical memory is a terrain of

struggle, because claims for new rights and recognition are often grounded in memories of past

events. lf remembering also involves naming oneself ' and the others - as well as locating one's

community in space, these are crucial to collective action. While names and maps may not yet be

acknowledged or shared by the international community, the location of a homeland or a
traditional hunting territory, the identification of a religious site or a diaspora, the

rehabilitation of history by re-naming a city or liberating a public space as well as naming

one's nation, are all actions which are crucial to doing politics, particularly to contesting

hegemonic names, maps and histories'.

Some of the main data collected by the family researcher is included here to demonstrate the

very occasional glimpse of Ngati Kuri despite the range of sources. The tribe might not have

existed in the historical data save for these brief and fragmented glimpses. The earliest written

reference to Ngati Kuri was in a Return to an Order of the House of Representatives, Wednesday,

4 August 1869 for the Mangonui District. (AJHR, 1870, A, no 11)
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Tribes Location Hapu

Aupouri North Cape Te Ringamaui 250 400

Ngatimurikahaka 150

Ngatikuri

No. in No. in Names of leading

hapu tribe chiets of tribe

Hapu to

which

chief

belongs

260

HemiTupuni

Mumu Ngapipi Taumataiti

Hetaraka

PeriTe Huhu NgatikuriHerekino Ngatikuri

Ahipara

Motukahakahu

Rarawa Whangape Ngatikuri 150 Hone Paraihe Ngatikuri

This reference seemed to confirm the family's belief that the Te Aupouri tribe was located in

their ancestral lands of the far north with Ngati Kuri situated further south. However, that

analysis did not take into account the frequent movement of tribal groups in Muriwhenua and the

defeat and migration southwards of the Aupouri-Ngati Kuri people in the1830s. Another early

written account in 1870, describes the visit of the Governor, Sir George Brown and the Hon. D.

Mclean, Native Minister, to the North Hokianga. The two dignitaries met about one hundred

Maori leaders, among whom the 'Ngati Kuri and Te Aupouri chief, Kaperiera Te Anga, is

mentioned' (AJHR,I870, A No. 7).

In 1896 Percy Smith included references to Ngati Kuri derived from the collection of G.H.

Davis. "'Mata-atua was the canoe, Miru-pokai was the man" . .he derived his name from the

lact that he had circumnavigated the North lsland, but . . .he finally settled down at Herekino and

Whangape, and became the progenitor of the Ngati-kuri tribe of those parts. The story goes on to

make the important statement that the off-spring of Mirupokai - Po, Nukutawhiti (of the

Mamari canoe), and Ruanui (of the same canoe) - intermarried with the original people of the

land, and "hence were the wars the descendants of these people engaged in. The man who owned

this land originally was Ngu, who lived at Muriwhenua, and from him came the Karitehe or

Turehu", a mythical people who are often by Europeans called Fairies. The narrative goes on:
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"The iwi tuturu (or own people) of this ancestor (Ngu) are Te-Aupouri and Ngati'kuri tribes."

Davis' account documents the descent line from Ngu, of the first inhabitants, to the canoe lines

which appear about eighteen generations later.

Davis traces the descent line of Ngu down to Te lringa who married Whakakaimarie, the son of

Pohurihanga of the Kurahaupo canoe, which is the canoe of the Ngatikuri people. Pawhau family

material referred to other instances of marriage between the original people and the canoe

people, such as the marriage of Pohurihanga to Maireke. Norman (1989:195) in referring to

the many different names by which the early ancestors, the 'Te Ngaki' or 'Karitehe' are known

includes the term 'Te Kahui o Ngu or Ngo' , does not include the descent line from Ngu but does

reler to the connection between those early ancestors and the modern tribes of Muriwhenua.

'Empirical research and natural observation support the belief that Muriwhenua was the first

region occupied by man: . . While no exact date of settlement of these early people in

Muriwhenua has been set, it is certain that they are the ancestors of the tribes which live there

today.' From these sources the Pawhau family was able to trace its descent from Ngu to Te lringa

to Niho and through to the present (private records).

Other historical references to Ngati Kuri supported the view that the tribal group had a defined

presence in a range of north Hokianga and Muriwhenua locations over a long period of time. A

1909 reference (Yarborough,1919:96)to Maori hapu of the Hokianga at the beginning of the

nineteenth century describes Ngati Kuri as a hapu at Whangape, with three hundred fighting

men under the principal chief, Te Heuheu. Okena, 1851 - 1910, (Kaamira ms) describes Ngati

Kuri as a hapu of Herekino, an area just north of Whangape. 'Ko taua hapu mo Herekino ko Ngati

Kuri'(Ngati Kuri was the hapu at Herekino). In 1895 Maxwell recorded a veision of the'origin

of the tribal name Ngati-Kuri of Whangape etc' in which he refers to a 'feud between Te Aupouri

and a hapu of Te Rarawa known as Ngati Kuri'. Extracts from Maxwell ('1895:183-186) are

included here because they show a clear discrepancy between a written, and therefore

influential, account and the little known genealogical evidence. In this account Ngati Kuri is a

relatively recent name and postdates contact with Te Aupouri.

'Aupouri : from Ahipara to Rerenga Wairua'

'this hapu' (ie Ngati Kuri): 'from northern banks of Hokianga to Ahipara.'

'A major battle was fought between Te Aupouri and Ngati Kuri on Tauroa

promontory. The murder of the brother of the Ngati Kuri chief, Papatahuri, by
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Pakewa, chief of Aupouri is given as the cause of the battle. Ngati Kuri suffered a

bitter defeat and the few left retreated to Whangape River. Ngati Kuri sought

revenge some twenty years later at the Aupouri fortified pa at Whangatauatea by

Ahipara. As a stratagem of the Ngati Kuri chief dogs were killed and the skins used

to make a mock whale which drew the unarmed Aupouri warriors from the pa to

the beach where they were slaughtered. 'Since then the conquerors have been

known as Ngati Kuri while Te Aupouri have never returned to Ahipara.' (This

version of the origin of the Ngati Kuri name appears in the Waitangi Tribunal

Fishing Report,1988:257). Maxwell states that 'Te Ngati-te-awa' was the

original name of Ngati Kuri and that the tribe was closely related to the Aupouri

tribe which 'formerly lived at Whangape. Makora was their principal pa on the

Whangape River'. 'Peri Te Huhu' was 'the most influential chief of the Ngati Kuri

now living'. His pa was at Waitaha, between Herekino and Ahipara'.

Another explanation of the origin of the Ngati Kuri name which does not conflict with the

genealogical evidence claims that 'lhutara was the founder of Ngati Kuri. When he died a slave

was sacrified but this was not considered sufficient and a number of dogs were sacrificed as

well. Thus, the tribe became Ngati Kuri' (private records).

From the research into the history of the Ngati Kuri tribal group the Pawhau whanau made two

assumptions. Firstly, that the location of Ngati Kuri in the Rarawa region at the southern end of

the Muriwhenua peninsula was the consequence of the tribe's forced migration to Rarawa lands

following the war of the 1830s, and secondly, that the presence of Ngati Kuri in the far north as

part of the Aupouri tribe was the result of the tribe's return to its ancestral lands from the

1850s. Until the late 1980s, the paucity of nineteenth century references and the absence of

twentieth century references to Ngati Kuri, combined with the 1975 Maori Land Court evidence

of tribal elders (see above)convinced the Pawhau family that Te Aupouri was indeed the tribe of

the Muriwhenua area.

Assimilation, migration and capitalist encroachment had all contributed to the break-up of Ngati

Kuri and its weakened state was captured in the politics of naming. The exclusion of the term

'Ngati Kuri'lrom most published material had been both a consequence of and a contribulion to

the process of detribalisation. The selection of one tribal name, in this case, 'Te Aupouri' to

represent all tribal groups in the Muriwhenua area for use in government material and other
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published texts was as much an act of exclusion of other Muriwhenua tribal names as an

inclusion of one name. The invisibility of the Rimu whanau's tribe, Ngati Kuri, in the oflicial

literature shows how tribal consciousness was affected by the intrusion of official forms of

discourse. Theoretically, the process may be understood as the standardisation of discourse, an

aspect of the overall process of bureaucratic rationality that characterises the modern period.

The process of invisibility is demonstrated by the recurrurent use of a map of the tribes of New

Zealand which first appeared in the late eighteenth century and which remains in frequent use

today. Because this map, with slight modifications, is to be found in influential texts between the

late 1700s and 1 996, its journey into the discourse as the correct and def initive

representation of tribal names is illustrative of the process by which a particular moment in

time is captured as the 'truth', and in turn, becomes a contributor to that perceived reality. In

1940 Ngata's 'Tribal Organisation' in The Maori People Today republished a map showing 'the

'Disposition of North and South lsland Maori Tribes at 1840'. lt stated that'the geographical

limits of the Maori tribes remain today much as they were when the Pakeha established himselt

in New Zealand'. The map, showing 'Aopouri' in the far north peninsula with the Rarawa tribe to

the south-west of the peninsula, was 'published by Edward Stanford, 55 Charing Cross, Lond.on .

. . about the end of the eighteenth century and is reproduced by Firth' in 1929. 'With one or two

modifications in detail it may be accepted as correct not only as regards the territorial extent of

the tribes but also the names of the tribes.' Ngata describes how these modifications (to tribal

areas in the Corommandel and Gisborne) were made when the orginal map was used in the report

of the Native Land Laws Commission of 1891 'which shows the native tribal boundaries and the

names of the tribes. lt may be assumed that this was compiled with the assistance of authorities,

Maori and pakeha, then living' (Ngata, 1940:156).

Firth's inclusion of the map showing tribal districts about the end of the eighteenth century'

shows Te Aupouri as the tribe for the entire far north peninsula or Muriwhenua region.

Earlier, in 1910, Cowan had also shown Te Aupouri as the tribe of the peninsula although the

use of the phrase 'principal tribe' in the title did qualify the representation of Te Aupouri

exclusivity somewhat (Cowan,1910). By missing out on inclusion in the original late

eighteenth century map and in the modifications of1891, Ngati Kuri became omitted from the

written discourse as the late 1700s'map acquired the authority of frequent use by influential

writers. Ngata declared its authenticity, 'With these alterations the 1891 map may be accepted

as a reliable guide of the names and geographical distribution of the Maori tribes in 1840 and
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1g40'. (Ngata, 1940:157). In 1956 and again in1964 the government report, The Maori Today

includes the map, entitled 'North lsland showing Tribal Boundaries 1869' with tribal boundary

lines added. No other acknowledgements to its source are given, only the authoritative statement,

'Drawn by Lands and Survey Dept., N.Z.'(Ihe Maori Today, 1956 and 1964). The 'ao' spelling

of Te Aupouri is retained from the earliest version.

Kawharu, in Conflict and Compromise, (Kawharu ed,1975:inside cover) and Maori Land

Tenure, (Kawharu,1977:3) includes the map under the headinj 'North lsland Major Tribal

Boundaries in 19th and 20th Centuries'. The word'major'in the title is an addition to the Ngata

map and slightly lessens the totally definitive impact of the earlier title. Kawharu acknowledges

The Maori Today, (3rd edition,1964:cover) as the source of the map. Walker's 1989 map of the

'Tribal areas in the North lsland' is from Metge's 1964 version and shows Aupouri only as the

tribe in the Muriwhenua peninsula (Walker,1989:61). Orange (1987:267) also uses the map

entitled'Maori Tribal Locations, c1870'and refers to the tribes named in the map as'major

tribes'. Once again 'Aupouri' is the name which appears in the lar north peninsula with Te

Rarawa to the immediate south west. This map is from Oliver ed. Ortord History of New Zealand .

ln turn, 'the map is derived largely from the Appendix to the Journals of the House of

Representatives, 1870, D-23' (Orange, 1987:267).

The same map appears in the 1995 Correspondence School's School Certificate course material

(Ministry of Education, 1996). Other nineteenth century source maps reintorced the exclusion,

and hence invisibility, of Ngati Kuri. A study of maps in the Auckland City Council's archives

also shows how the eighteenth century dominance ol Te Aupouri and the early nineteenth century

dominance of Te Rarawa were captured in early maps and repeated in subsequent material from

the mid-nineteenth century. The Position of Maori Tribes about 180O places Aupouri in the

peninsula and Te Rarawa to the west, while North lsland Haids and lmigrations 1800-1840

andThe Colony of New Zealand from Official Documents by John Arrowsmith 1853 locates

Rarawa in the penlnsula and excludes Aupouri altogether. Aupouri reappears alongside Rarawa

in a 1862 map lndex Map shewing Tribal Boundaries native Population May 1862, with a

combined estimated population in the peninsula of 1858 (Auckland City Council Archives).

The account of the re-appearance of an influential and incomplete map over a lwo hundred year

period demonstrates the shaping effect of an authoritative discourse upon consciousness. One of

the reasons for the Pawhau family's initial hesitancy in accepting that Ngati Kuri was the

114



family's principal tribe, despite locating its genealogy from Ngu to Te lringa to Niho to the

family at Ounuwhao, was the difficulty in first establishing Ngati Kuri in the literature. This

had been compounded by the family's separation from the tribal district and from contact with

oral folklore (although evidence from kaumatua at the 1976 Kaitaia Land Court Hearing

suggests that Ngati Kuri had 'disappeared' to a considerable extent at the local level too, see

above). The invisibility of Ngati Kuri in the texts sowed doubts and confusion about its

authenticity to the Pawhau family. On the one hand, Ngati Kuri appeared as a definite historical

presence in Smith (1896) and Maxwell (1895), and in.the 1869 House of Representative

Returns. On the other hand, a range of authoritative texts over a long period of time not only did

not refer to the tribe in the text but excluded Ngati Kuri trom tribal maps.

A major ceremonial event in 1963 to commemorate the migration of Te Aupouri some two

hundred years earlier, from the Hokianga to Muriwhenua under the leadership of Wheeru and Te

lkanui, was a contributor to and an acknowledgement of the rise to significance of Te Aupouri as

the generic tribal name. lmplicit in this recognition was the decline in significance of the other

tribal groups, in particular Ngati Kuri. A description of the commemoration in Kereama's, fhe

Tait of the Fish, including accounts ol many historical events in Muriwhenua provides a clear

picture of Ngati Kuri's invisibility by the 1960s. The complete absence of the term Ngati Kuri

itself throughout the book is the obvious signifier but specific omissions of Ngati Kuri in

passages that should include the tribal group indicate the extent of the invisibility. Indeed in the

opening reference to the Muriwhenua tribes, Ngati Kuri does not appear. 'lt is important that

you, Te Aupouri, should know that you are one of the great tribes of North Auckland, even as far

as Spirits Bay.' (Spirits Bay, part of the northernmost coastline, is in fact the ancestral lands

of Ngati Kuri, so this reference excludes the tribe from its own lands.) 'The names of these

northern tribes are Te Rarawa, Te Aupouri, Ngati-kahu, Ngapuhi and Ngati-whatua.' (Matire

Kereama,1968:5). And in her account of Te lkanui's settlement in the far north'at Pukenui,

Houhora, Parengarenga and Te Kao' Matire Kereama, does not mention Te lkanui's marriage to

the two Ngati Kuri sisters, Tihe and Kohine, nor the Ngati Kuri people in those areas (Kereama,

1968:22).

As the far north peninsula people became seen by others, and 'fixed' in the discourse with one

appellation, so did this term, Te Aupouri, become a self-perception, especially for those

migrants to the cities and later generations of city-born children who did not know the other

tribal names and for whom there was no centre of identification. By the beginning of the 1980s,
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the tribal group, Ngati Kuri, had disappeared from the official discourse and from the

consciousness of many nofihern Maori, both those who remained in the north and those who had

migrated to the cities. A range of empirical data indicates this lacuna including the Kereama

narrative, the omission of Ngati Kuri from official records, the long-term use of tribal maps

showing Te Aupouri only in official and academic writings, the self-identification of

Muriwhenua kaumatua, during the 1960s and 1970s, as Te Aupouri, and the kaumatua support

for the 1975 Maori Land Court decision to use Te Aupouri as the inclusive term for all persons

in the far north peninsula. This is not to say that all persons lost identification with Ngati Kuri

between the'1940s and 1980s, but it does indicate a loss of recognition within and without the

far north of Ngati Kuri tribal status.

The Reclamation of Ngati Kuri

The story of the Pawhau family's research becomes both a story of a single family's own search

for its ancestral heritage and also a story of the reclaiming of Ngati Kuri, as events in the

1980s, for both the family and the tribe signalled a complete change, from the detribalising

processes of the past half century to an assertive retribalisation. The Pawhau family became

reconstituted within the extended Rimu whanau in oider to restore the culture of a traditional

past and to establish an economic base on tribal land. Researching and reclaiming the family

heritage was also a tribal research project. The loss of family knowledge for Pia, the father in

the Pawhau family, had been almost complete. Pia was twelve when his father died, and in his

early twenties when his mother died. He had left the Ngaii Kuri ancestral lands at the age of nine

and from the age of twelve had lived an impoverished and difficult life, firstly in a crowded

inner city apartment house and later in the outer working class suburbs of Auckland. The

journey back to knowledge was onerous and disturbing, especially when a tribe, (previously

unknown to him), the Ngati Kuri tribe, began emerging in the research as a tribe ol

considerable family significance. The name 'Ngati Kuri' as a family tribe was first sighted in the

birth certificate of Pia's father and the death certificate of his father's father obtained during

the research activities of the mid-1980s. However, these certificaies only added to the

confusion. By the time of his father's death in the mid-1940s, the word'Te Aupouri'appeared

in family death certilicates replacing the earlier use of Ngati Kuri.

It was not until after Pia's own death, in 1987, that the family acquired the means with which

to acknowledge its Ngati Kuri tribal identity. Acknowledgement of Te Aupouri had been possible
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because Te Aupouri had continued to exist in the consciousness of the people and in the otficial

records. Acknowledging Ngati Kuri appeared at first to be acknowledging something that was no

longer there. However the Pawhau inclusion in the Rimu whanau reconstitution and the return

to the far north peninsula coincided with the Maori revival and political assertion occurring

within families who had remained. Proposed government changes to the fisheries law gave these

families the opportunity and reason to disassociate themselves from the umbrella use of the

term Te Aupouri which had been acceptable to them in the preceding decades and to align

themselves with a specific local Parengarenga-based claim for the ownership ol traditional

fisheries in their challenge to the proposed law changes. The struggle for the reclamation of the

Ngati Kuri tribal name and identity was an integral part of the 1986 Muriwhenua claim to the

tribal ownership of fisheries.

Local knowledge of Ngati Kuri had not been completely lost. Rather its meaning had changed as its

role in social regulation had dissipated with the 1830s' diaspora to Rarawa lands, with the loss

of economically viable lands, with the subsequent migrations to the southern cities, and with the

repositioning of the economic activities into small family groupings rather than the large

ventures of the tribal group. However, an outside event in the early 1980s intruded upon the

one economic activity that had been lett to Muriwhenua, that is, fishing. Changes in the state

regulation of New Zealand fisheries had a direct and catastrophic effect upon the far north

economy. '. .in 1983 the Government put a moratorium on issuing new licences and cancelled

the licences of those not then in use, including (the following year) the licences of those whose

catches were below a certain limit. This edict hit Muriwhenua hard. Though for centuries

dependent on the sea, they were not, in Pakeha commercial terms, 'big operators', They were, in

fact, both small time and part-time. Some who had licences and were endeavouring to

accumulate capital by working away from Muriwhenua, in order to return to begin commercial

fishing, had their licences revoked.' (Norman in Kawharu,1989:183)

A range of factors came into play in the response that was mounled to the government's new

fisheries policies. There was the historical context itself within which revivalist ideology was

shaping new economic demands as Maori, in seeking escape from the impoverishment of

unemployment, began turning to the lands and waters of the traditional means of production.

There was a new political activism amongst Maori that was grounded in the political concept of

indigeneity and the concept of equal partnership with the government under the terms of the

Treaty of Waitangi. And most importantly, there was the Waitangi Tribunal, only just
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empowered to hear grievance claims backdated to 1840, with the Treaty of Waitangi Amendment

Act of 1985. The significance of the Waitangi Tribunal was not only in what it could do, but in

what it was. Ihe tribunal was the institutionalisation of the tribal'state relationship. ll

structured that relationship, and the very process of structuring, through the juridification of

the form of interaction, shaped and reshaped the interests ol the two parties. The institution of

the tribunal and the subsequent placing of tribal interests into other government institutions,

such as the inclusion of the principles of the Treaty of Waitangi in a range of government

institutions, from local government groups to universities, provided the tribes with a

structural definition.

The central structural site for the institutionalisation of the tribal-slate relationship was the

Waitangi Tribunal, although the high court, the court of appeal and government departments

also became significant sites. The tribunal provided the juridicial mechanism for a tribal

response to government decisions. In moving the Maori-government relationship into the

courts, the political arena was less explosive, although as Sharp argues, 'the Government' (ie

the Labour Government, 1984-1990) 'never lost sight of the fact that there was a Maori

problem, and that the problem was ultimately one to be managed by the central organs of

government. The Courts and the Waitangi Tribunal would not ultimately decide'. (Sharp,

1990:256). However, the processes of juridification within the institutional sites of the state

were of considerable significance in that they gave a legal definition to the parties involved. But

before that legal definition could be acquired, the parties must be self-defining. Sharp describes

how the government in the 1980s had responded to Maori politicisation by'learn(ing) that

rangatiratanga was specific and ought to be administered not only by te iwi Maori as a whole but

also by the units of Maori community that had survived colonialism: the separate waka and iwi

(canoes and tribes), the hapu and whanau of the iwi (subtribes and extended families), and the

runanga (which collected in various ways the traditional units). According to this argument the

Treaty was interpreted as an,agreement between the Crown and these local, familial groupings

rather than between the Crown and the Maori as a whole. (ibid, 1990:263).

The people of Muriwhenua had a specific and urgent cause to battle. They had the juridicial

mechanism with which to enact the battle, and they had the political determination grounded in

the revivalist ideology of the times. And, most importantly, the institution within which the

juridification of the interests of the two protagonists was to take place, the Waitangi Tribunal,

was structured by a frame of reference that defined the Maori party in tribal terms, a definition
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of Maori as tribal collectivities which was also politically acceptable to the government.

According to the tribunal, because the Treaty of Waitangi was between tribal groups and the

British government, its recognition is a recognition of the Maori collectivity as the other party,

and not the Maori people as a totality of individual subjects. Indeed contention about the degree to

which the tribes can be dealt with in any pan-tribal manner was the subject of Ngai Tahu's

opposition to the way in which appointments were made to the 1992 Fisheries Commission. Ngai

Tahu contended that'The Treaty is between iwi and the Crown not Maori and the Crown. The duty

of the Crown is to deal with its individual iwi Treay partners. Ngai Tahu entered into the Treaty

on its own accoid and requires the Crown to deal with it on that basis'(Wai 321:7).

The tribunal, although recognising the tribal basis of the treaty, was also prepared to give

cognisance to the benefits of a national approach to some issues. lmportantly however, even a

national approach was still based upon the concept of tribal collectivity. 'Although for practical

reasons the Treaty was mainly executed on an iwi or regional basis, yet it appears to us the need

for some collective opinion was foreseen . Earlier, the Crown had recognised a Maori political

unity under a Confederation of United Tribes as provided for in the 1835 Declaration of

Independence.' (Wai 321:9)

The institution of the tribunal became an importanl channel through which the retribalisation

process accelerated, became reshaped and through which the property ownership status of the

tribes became defined. For those tribes such as Ngati Kuri of Muriwhenua and the Moriori

Tchakat Henu of the Chatham lslands, (see chapter eight) whose definition had become included

within the definition of another collectivity as a consequence of earlier detribalisation, this

institutional channelling provided a site for the re-shaping of a contemporary definition. This

definition mergedthe revived historical tribal identity with the new capital-owning corporate

identity. A revived history within the neo-traditionalist ideology would provide the means with

which to access the traditional means of production, those lands, waters and knowledge, which

would then become capital assefs for commodity production through the juridification of tribal

property, a process based upon the recognition of the tribe within the institutional sites of the

state.

The implications of all these mutually overdetermining and constituting factors in the

institutionalising of, and hence shaping of, the retribalisation process were considerable.

Without a clear tribal definition, descendant groups could not access the tribal property rights

that were to become the major issue in Waitangi Tribunal hearings with the 1988 Muriwhenua
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Fishing Report (refer to chapter seven). I refer below (chapter eight) to the Moriori Tchakat

Henu, who sought juridicial recognition of their self-defining status as a historically

distinguishable tribal group, in order to challenge the allocation of fishing property rights

already made on the basis of a claim by another tribal group. Ngati Kuri, on the other hand,

undertook the process of definition re-establishment in order to make a claim for fishing

property rights on the basis of its historical existence. ln 1985 the Te Aupouri/Ngati Kuri

Runanga was formed. This became the Muriwhenua Runanga in 1986 as the other local tribes,

Ngai Tokoto, Te Rarawa and Ngati Kahu joined the Te Aupouri/Ngati Kuri group in order to

establish a combined group preparing to challenge the fisheries changes in a comprehensive

claim to the Waitangi Tribunall l.

In June 1985, the appellation, Ngati Kuri, once again enters into the official discourse as a

tribe to be distinguished from the closely related Te Aupouri, with a letter from 'the Hon Matiu

Rata for Te Hapua 42 Incorporation and the people of Ngati Kuri and Te Aupouri' alleging, 'among

other things "that the Ministry [of Agriculture and Fisheries] acting on behalf of the Crown

has failed to meet its obligation in the terms of the Treaty of Waitangi by presuming that all our

customary and traditional fishing rights and interests [have] been completely extinguished"'

(MFR,1988:1). Between 1985 and the 1988 publication of the Waitangi Tribunal Muriwhenua

Fishing Report, Ngati Kuri became firmly established as a historical entity as the tribe began to

'know itself in a new way by establishing its own history, that is, its way of understanding its

past from the perspective of the present. Te Aupouri had acquired its own validity as the

recognised name for the far north peninsula for over a century. As other names dropped out of

official records and official recognition their significance as anything other than historical

memories declined. Reality and significance lay in the recognition of the other, in this case, the

official 'other', and for officialdom, including academia, one term for the far north people had

been sufficient.

11. A decade later il may be observed that the process ol historical re-definilion by all the tribes of the Muriwhenua

region, with the associated political conflict resulting lrom the repositioning ol economic interests, is a feature ol the

Muriwhenua claim which threatens to delay its settlement. This conflict occasionally spills over into the media - refer

to note '14
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'Aupouri' had became both the generic tribal name and the geographical appellation' The far

north peninsula was referred to as the Aupouri peninsula after the Aupouri tribe, a process

which reinforced the official significance of the Aupouri tribe and added to the invisibility of

Ngati Kuri and the other tribes of the region. The re-assertion of the term 'Ngati Kuri' went

together with a change in the geographical reference to the peninsula. ln December 1986 the

first hearing of the Muriwhenua Claim by the Waitangi Tribunal was held at the Te Reo Mihi

Marae, Te Hapua. Significantly, the Glaim was called 'Muriwhenua', the term used both as the

geographical designation for the far north peninsula, previously referred to as the Aupouri

Peninsula, and as a collective term for the five tribes of the region: Ngati Kuri, Te Aupouri, Te

Rarawa, Ngai Takoto and Ngati Kahu. A new and precarious balance between the tribes had

developed in the preparation of the combined tribal claim, preparation which involved renewed

self-definition, renewed interdependence, and a new way of articulating the new order.

The historical process of the 'editing out' of a group from the mode of regulation of a social

formation had rebounded back upon the group itsell. Historical consciousness provides the

symbolic framework for shared ideological meaning, and without that sense of a shared past, the

meaning of a group's identity is dissolved. To have existed as a group in the past is one thing but

it is only the knowing about that shared existence that establishes the concept of its reality.

When the reconstituted Rimu family returned to Ngati Kuri tribal lands and became involved

with the tribal revival in the district, a sense of confidence in its tribal identity developed. A

factor in this confidence was the re-appearance of the name Ngati Kuri in the official discourse

with the Muriwhenua fishing claim based upon a new way of knowing the past and seeking to

recreate that past as it appeared in the understanding. lt was also in the real experiences of

whanau members. The 1989 Rimu whanau reunion had included a trip over Ngati Kuri lands.

Sites, sacred in traditional lore, such as Te Rerenga Wairua and Kapo Wairua, were named and

histories were lold, the landing place of the Kurahaupo canoe was visited, modern genealogies

were linked with those of the past. The whanau learned, that in their history, they were the

original inhabitants of the country (Norman, 1989:195) a particularly special indigenous

status which contrasted vividly with the ignominy of more recent times.

The new knowledge of Ngati Kuri was not an invention of the past or a 'rewriting' of history.

History is not, as in an empirical perspective, a record of the past, but is a way, located in the

present ideology, of knowing the past. The 'new history' of Ngati Kuri was the account of the past

from the political and ideological perspective of the 1980s and 1990s by those who identified as

121



Ngati Kuri. There was no history of Ngati Kuri to be recovered and revived because ways of

knowing Ngati Kuri had not been included in the post-settlement structured forms of knowledge

that comprise history,that is, as an arranged teleological patterning of social experience.

However, there were memories and records, both oral and written, of people who had lived and

died over many centuries, of their connectedness in genealogy and their activities. These

memories could be brought together into a narrative shaped by an ideological frame of reference

located in the present and within a structure of new interconnected political. meanings to become

the history of Ngati Kuri.

Jenson (1995:97)refers to the end of the'hegemonic vision'of European history and the'recent

political struggles of Aboriginal peoples to re-present the history of global relations'

(Jenson,1995:97). The account of Ngati Kuri history recorded by the Waitangi Tribunal,

Muriwhenua Fishing Report, (1988:255-257) and in Norman's The Muriwhenua Claim'

(1989) represents, in the official and authoritative literature, the retribalisation of Ngati

Kuri as such a political struggle. The purpose of an ideological history within this struggle is

demonstrated by the many personal and local instances that indicate the re-establishment ot

Ngati Kuri in the consciousness and in the real conditions of peoples' lives. An pertinent example

from the Pawhau family's perspective is the tribal 
'declaration by the children in the 1996

census: Ngati Kuri, Te Aupouri, Te Rarawa and Ngati Whatua. That would not have been possible

in the1986 census. Firstly because the Pawhau family did not yet have the knowledge with

which to identity as Ngati Kuri and the genealogical information to establish the close links with

the other tribes, and secondly, because Ngati Kuri was not yet 'out there' so that identification

could be made. From the perspective of the tribe, the clearest example of its new place in the

world is the creation of a 1995 map of Ngati Kuri lands, produced by Ngati Kuri for its own

people entitled Ko Ngati Kuri te iwi te tangatawhenua i te Hiku o te lka Muriwhenua (Ngati Kuri,

the indigenous tribe of the 'the tail of the fish', land's end). (private records)

The restoration of Ngati Kuri history is an ideological and political project of neo-

traditionalism in which representations of the past are grounded in teleological concepts of time

and change. (refer to appendix one for a detailed discussion of ideologies of change and

transition). Hjndess and Hirst (1975:31Z)reler to the importance of concepts of a spiritual

essence in teleological accounts of social change. 'ln teleological conceptions of history historical

time is a continuum, its successive momenls necessarily linked by the development of an

essence. social relations are spiritual relations, or spiritually determined relations, the
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past, although it has no material existence, has a spiritual effectivity, that is, it exists through

its influence on the minds and souls of currently existing subjects. Teleology and

spirituality abolish current existence except as a moment of a continuous historical time ' . . it
is through the conception of historical time as a continuum that the past becomes a coherent

object'.

ln neo-traditionalism the continuum of time is established by genealogical records. lt is through

' these representations of kinship links in time rather than in space, that the historical project

is constructed according to a conceptualised spiritual essence. However, history itself is an

ideological concept. According to Hindess and Hirst, (1975:309) 'history is not a real object, an

object prior to and independent of thought, it is an object constituted within definite ideologies

and discourses,' (my italics) 'History's object, the hitherto existing, does not exist except in

the modality of its current existence, as representations. lt is present as its opposite and absent

as itseff.' The assertion of that ideological 'object' is a political assertion. The new existence of

Ngati Kuri history is one aspect of the social and political movement that is retribalisation, as

social forces struggle to change oppressive material conditions and construct new structures and

institutions that crystallise the emerging power relations that result from the struggle. This

narrative of Ngati Kuri demonstrates the particular form of the process of political struggle

taken in a particular social context with the 'institutionalisation' of its history.
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CHAPTER FOUR

THE RIMU WHANAU MARINE FARM ON NGATI KUBI TRIBAL LANDS

In this chapter I continue the case study of the Rimu whanau in order, firstly, to describe and

analyse the whanau's intentions, assumptions, activities, problems and resolutions in the

course of the establishment of a marine farm on tribal lands and waters in the far north,

secondly, to demonstrate the formation of an entrepreneurial petty bourgeois class of tribal-

capitalism, and thirdly, to analyse the inherent tensions between a mode of regulation

characterised by a neo-traditionalist ideology and the demands of a capitalist economic order.

In May 1993 the decision was made at a whanau hui 'to establish an oyster farm based upon the

whanau concept' which would provide the economic. base for the new life in tribal lands.

Kaumatua of the wider whanau were approached for their support and guidance, and iwi

approval was obtained for the use of an area of water. A site was cleared in preparation for a

dwelling which had been located south of Auckland and was lree for removal. The following month

was marked by whanau hui as preparations became detailed and specific. A Maori fisheries

business consultant gave advice on such matters as product quality control and distribution

outlets. Both the need for such business advice and the advice itself were indicative of the

capitalist nature of the marine farm venture and the whanau leaders were aware that business

procedures and a whanau-style organisation may well be a difficult, but not impossible, mix.

Bureaucratic Rationality

Capitalist intrusion into kinship ideological relations was understood in terms of bureaucratic

demands rather than in terms of a fundamental change to social relations imposed by the

capitalist relation of commodity exchange. The whanau believed that a combination of cultural

sensitivity and full participation by all members was sufficient to overcome the contradictions

between a capitalist economic venture and kinship relations. Sissons (1993:13) analysed the

same dilemma in his account of the large tribal Ngai Tahu Maori Trust Board. 'The Trust Board

had a keen appreciation of its potentially contradictory position, mediating as it did between the

power of the state and capital on the one hand and the aspirations of localrunanga on the other.
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The Trust Board recognised the necessity of ensuring its legitimacy and accountability were

firmly grounded in local participation and debate il it was to withstand the onslaughts of

thoseinclusive forces that would make it their instrument of administration and 'development' .'

According to Sissons (1993:12) the Ngai Tahu experience in structuring its rapidly expanding

commercial base 'confirms that bureaucracy and participatory democracy are not necessarily

contradictory elements within post-colonial tribal formations. 'The real danger that tribal

development,- pursued in accordance with established bureaucratic agendas, would simply

facilitate the systemic colonisation of Maori tribal life-worlds' is, argues Sissons, Countered by

the 'new forms bf participatory democrary' and 'greater participation at the system level' which

characterises Ngai Tahu economic development. However, this 'bureaucratic culturalism'

approach(refer to the Introduction) ignores the antagonistic social relations that are inherent

to the capital-labour relation of capitalism. Any threat to neo-traditionalist social relations

comes not from bureaucratic rationality, but from the commodity exchange relation itself. To

the extent that bureaucraticisation is a 'real danger' to tribal social relations it is as a symptom

of the organisation of that capitalist relation rather than a direct threat per se.

The rationalisation of economic activity is demonstrated by the Rimu whanau's preparations.

Despite concerns about all the 'paperwork' interfering with the freeflow of social intercourse,

the establishment of a marine farm was a serious economic undertaking. 'Paperwork' was

essential. A discussion paper was prepared for whanau information. The decision was made to

conceptualise the whanau in terms of 'units' rather than individuals so that couples or parents

with children would be regarded as a single 'unit'. Along with the obvious increase in

bureaucratic procedures at this stage, the complex issue of whanau membership began to

emerge as a mafor discussion point. The issue is dealt with at length below. By July the

Environmenl Assessment lor the Northland Regional Council had been completed. This detailed

scientilic document had been a difficult task to achieve but was a pre-requisite for the marine

farm lease application. lt had required a rapid familiarisation with government regulations

concerning such matters as water quality and local planning schemes. The language of

bureaucratic documents had to be mastered, for example '1(f) Discharge of Mitigation

Measures', in order to 'meet the requirements of the Fourth Schedule-Assessment of Etfects on

the Environment, Section 88-Resource Management Act 1991'. The design and drafting of the

Assessment had involved many hours of correspondence, discussion and work by Anne and

another whanau member familiar with the registers of bureaucratic language. However, its

nature as 'paper work' involving mental, and therefore 'invisible' effort contrasted with the
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obvious visible work. of physical labour. This mental-manual division is also taken up below for

more detailed analysis as it emerged as another source of tension within the project.

June to August 1993 were characterised by this 'invisible' work as a variety of bureaucratic

initiatives were undertaken. Arrangements were made with the Labour Department to fund some

initial labour costs as part ol a 'dole to work' incentive scheme. Similarly, discussions were

held with the Department of Social Welfare about assistance for relocating whanau units.

Another difficult task involving scientific and technical knowledge was the preparation of the

Grant Application for Coastal tJse Permit and Surueying of Lease. Anne had emerged as the leader

of the project as a result of her commitment to cultural revival concepts and her role in the

whanau restoration. In the months of planning and coordinating the activities of the other

whanau members and people, her role extended into management and administration functions,

such as costing the materials needed for the farm and drafting a management plan for whanau

discussion and imput. This work developed into the concept of a longterm project design which

would attempt to combine whanau social and business development within the organisational

structure of a whanau trust.

Along with the establishment of an administration and management infrastructure, the second

half of 1993 saw the dismantling, transportation and erection on site of the whanau house, the

collection of oyster spats from the Kaipara district and their placement on poles, the purchase,

transport and installation of racks and railings, and the purchase of netting for bag

manufacture. All whanau members had been involved to a greater or lesser extent. Some had

worked harder than others, some had been involved in different kinds of work. The younger,

manually .skilled members undertook the arduous task ol dismantling, transporting and re-

assembling the house. Anne organised and coordinated the process, from ensuring that everyone

was fed to arranging the legal requirements of road transportation. Others assisted Anne in the

planning and organisational work. Several of the children helped with making net bags. Although

some members were limited in their commitment by a range of circumstances such as

employmenl requirements or the care of young children, the first few months of the project

were characterised by everyone doing what they could in a spirit of cooperation and enthusiasm.

The physical existence of the house, the permanent residence of Anne and another couple or

'unit', and the first signs of the marine farm with the erection of the poles and racks was a

turning point in the life of the whanau. Anne became increasingly aware of the inherent tension
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that existed between the principles of kinship commitment that had provided the dynamic to the

return to tribal lands and economic principles of work and reward. On the one hand, the whanau

needed to become a legal entity in order to develop its commercial character as a source of

material sustenance. On the other hand a structuring mechanism was required that could

incorporate the concepts of kinship belonging that was the essential characteristic of the

cultural revival. Attempts were made to structure the whanau within the legal parameters of a

charitable trust, that is, to institutionalise the whanau by giving it a legal chirracter. lt was

hoped that the requirementsl2 of the charitable trust legislation would provide the mechanism

for linking the whanau's developing commercial character to its cultural traditionalist form

thereby resolving the tensions that had begun to emerge, especially in areas of ownership

definition, whanau membership and rights, and the various forms of relationship between

whanau members and the oyster farm.

The following principles guided the whanau members who drafted the Trust document:

'The Oyster Farm -Principles of Policy and Operation

1. The farm is a Maori business and is therefore conceived of, owned, managed

and operated differently from a Pakeha business.

2. Owners may only be Ngati Kuri descendants.

3. The farm lS owned by' (the names of whanau members who are also Ngati Kuri

descendants is included here). 'These persons also comprise the Trust.

4. The farm is an indivisible unit which cannot be owned by an individual

member of the whanau.' (private records)

The aims of the Trust Deed show a mixture of social and economic intentions including:

' To assist economic initiatives undertaken by the whanau that will provide the means by which

the whanau can remain permanently' in the far north. To ensure that the benefits to the whanau

also accrue to the hapu. To establish whanau archives and fund the compilation of a whanau

history. To assist with whanau obligations of tangihanga, hurakohatu and iwi responsibilities.

12. The Charitable Trust legislation required adherence to a range of financial management and accountability

procedures concerning the ownership and control of assets as well as adherence to structural issues concerning

decision-making and communication procedures.
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Some procedural statements were set within the ideals ol the cultural revival, for example,

'decisions will be made in accordance with whanau decision making practices. Therefore

unaniminity will be strived for and conflicts resolved through traditional participation and

resolution practices', while other statements referred to bureaucratic procedures such as

annual general meetings, the financial responsibilities and accountability of committee

members and procedures concerning the common seal and winding up as required by the statutes

concerning charitable trusts. An analysis of the 'Charitable Trust Oyster Farm -Principles'

shows the extent of the inherent conflict between a commercial operation and cultural revivalist

ideals. To avoid the use of the word 'ownership' in the section of the charitable deed draft that

dealt with the oyster farm, an alternative phrase was used, 'the oyster farm may only be held

within the whanau collectively, by those descendants of . . . who are named trustees' The term

'kaitiaki' or guardian was used for these persons.

'These kaitiaki are responsible for the establishment and operation of the oyster

farm'. Other principles governing the management of the oyster farm state; 'The

oyster farm is conceived of as a Maori business based upon concepts of

whakapapa, whanau and mana . . .'

'S.The position of kaitiaki is based upon whakapapa, ancestral ties and cannot be

BOUGHT OR SOLD. The position may be transfered to direct descendants of the

members through the process of trusteeship. . . Kaitiaki does not mean ownership

in the Pakeha sense. lt is similar to the Pakeha concept of director.'

'6. Operating costs are to be used for the payment of employees and for the daily

operation of the farm. Profits will be divided by the Trust into Reinvestment

Funds and Surplus Funds. Reinvestment funds will be used to purchase plant, to

research and develop the product and for marketing purposes. Surplus funds will

be distributed by'the Trust in a ratio to be determined annually, between the

Trust on one hand and the individual Kaitiaki on the other. The distribution of

Surplus profits amongst the Kaitiaki will be fair and equitable.'

'7. The Kaiwhakahaere (similar to Managing Director) will be decided by the

whanau Kaitiaki.'

'8. All labour on the Oyster Farm will be contract labour appointed by the

Kaiwhakahaere.'

'9. The . Charitable Trust is the controlling authority of the oyster farm. lt
operates through the Kaitiaki and the Kaiwhakahaere who are responsible to the
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Trust. Details of this relationship are set out in the Policy Statements.' (private

records).

Capitalist Relations ol Production

However a whanau hui at the end of 1993 failed to ratify the draft charitable trust deed and the

intended policy statements were not drafted. lt had become obvious to all. that the prefigurative

idealistic intentions which had brought the whanau to this stage no longer matched the new

economic reality. ln an atmosphere of tension and confugion whanau members went their

different ways for a period. The two whanau 'units' who had moved permanently to the north

established separate oyster operations on the waters that had been leased and acrimony

developed over the size of each 'unit's' operation. Only one 'unit' remained in the whanau

dwelling that had been transported from Auckland. Other whanau members visited but

developments in their own lives made it clear that they were unlikely to join the two units on

the farm in the loreseeable future and their relationship to the farm remained undecided. The

initial intentions of the whanau at the beginning of the whanau reconstruction period had been

within a prefigurative ideal. lt had been intended to merge economic and cultural modes of life in

a re-creation of the traditional mode of social and economic relationships combined with modern

technology and rationality. An analysis of the process undertaken to achieve these aims reveals

the extent of the inherent conflict between fundamentally differenl economic and ideological

modes in the issues of whanau membership, labour relations and ownership concepts.

The issues of whanau membership and ownership concepts are intimately intertwined. The

meaning of the traditional lands and waters had changed with the use of these means of

production as capital resources for the production of commodities (refer to chapter eight). The

whanau had returned to the far north with the traditional concept of land described by Te Rangi

Hiroa, 'land belonged to the sub-tribe and the tribe. lt was owned by a number of people, for

only numbers could hold it against outside conquest and occupation. The individual had his share

in the common ownership, but he could not be said to own any particular portion in perpetuity.

He had the use of particular portions and his neighbours respected his allotment as he respected

theirs. He had the use of the land during his lifetime and his heirs had the use of it during their

lifetime. Cultivations were made in a certain locality in one year and changed to another locality

in another year. . . Maori lands occupies the same position as entailed estates and could not be

alienated by individuals. Thus they formed a fluid asset which could be adjusted to meet the

varying needs of succeeding generations.' (Hiroa/Buck,1970:382).
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This was the traditional concept of ancestral land that the Rimu whanau held when it undertook

the process of acquiring land and waters and was the reason for the decision to select the land

which was the birthplace of the whanau kuia. The selection of the waters immediately adjacent to

that site for the location of the marine farm was a practical economic decision. '. . . overlooking

the oyster farm, 400 metres directly opposite. This proximity is obviously a major advantage

for ensuring effective hands-on management, cost effective management and security over the

fease.'(Environmental Assessrnent,1993:1, private records).

Gradually, the full complexity of the contradictory capitalist economic venture within a neo-

traditionalist ideology began emerging in specific unresoluble problems. Membership of the

Rimu whanau began to take on new meanings. Kinship had provided access to the communal land

and waters which enabled residency and occupation, but it had also provided access to a capital

source. The land and waters were to be used to make commodities which would return a profit.

The re-investment of the profit into the land and waters would alter the value of the land. lts

value would alter in favour of its function as capital rather than its function as the geographical

and cultural centre of the kin-group. lt was not long before the whanau was confronted with this

reality. Whanau labour had erected the dwelling on tribal land, but who actually owned both the

land and the house? Neither the land nor the house had legal title. Whanau labour and financial

contributions had established the initial material resources for the oyster farm, the spats,

poles, racks and netting, but no one individual or group actually owned them. Who would 'own'

the product? Who would own the income and the profit derived from the product? Despite the

language of the draft Trust Deed the concepts of ownership and accumulation became central to

each whanau member's understanding of their relationship to the enterprise.

A potentially more divisive issue emerged concerning whanau membership. Who comprised the

whanau? As with many Maori families the Rimu whanau was an amalgamalion comprising the

direct descendants of an eponymous ancestor, in this case, the father of the whanau kaumatua,

together with those who had married the direct descendants (or lived in de lacto relationships)

and those who had been adopted into and out of the family. During the marine farm establishment

period the meaning of whanau membership began changing. 'Degrees' of belonging appeared to

emerge. Whanau members of direct descent from the eponymous ancestor had been the means of

access to the land and water. Did these people had a different relationship to the newly defined
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capital resource than non-direct descendant members as a consequence of their genealogical

connection to the lands and waters. And if so, how was genealogical descenl to be defined?

Agreement had been reached without difficulty concerning the unifying ancestor when the two

descent groups, that is, the Pawhau and the Ngaru lamilies proposed to establish the marine

farm as a part of the total 'hokianga mai' prolect. Several other descent groups had excluded

themselves at the time of the family reunion in order to pursue similar revivalist projects in

other areas. However, the Pawhau family was a small group. The direct descent members were

still children and not in a position to contribute in concrete ways to the operation of the farm'

Moreover, the surviving adult, Pia's'wile, was Pakeha. What should be their involvement and,

more importantly, should they receive any benefits?

The extent of problematic issues was enormous. What should be the status of whanau members,

those who were ethnically Maori or ethnically Pakeha, who had been adopted in or adopted out of

the whanau? What was the status of persons who had.married into the whanau? Were Maori in-

laws to be differentiated from Pakeha in-laws? What was the status of a child, Maori or Pakeha,

of an in-law or de facto partner from a previous non-tribal marriage? Were de facto

relationships to be differentiated from legal unions? What were the ownership rights of a Maori

or a Pakeha ex-in-law, legal or de facto, who had contributed to the capital value of the whanau

economic enterprise through labour or direct capital investment? What effect would the

Matrimonial Property Act have upon the ownership of the capital invested in the farm

establishment? These questions were just the obvious immediate concerns and their complexity

suggested that further troubled issues would continue to emerge as the farm was developed.

The trust deed was an attempt to address the issue of the relationship of kinship to the marine

farm by defining kinship in terms of biological ancestry but including non-direct descent

whanau members through the concept of units. Members who belonged through adoption or

marriage, would relate to lhe capital resource indirectly through their relationship to the

adoptee parent or to the direct-descendant spouse or to direct-descendant children within the

framework of the unit. In terms of the land and waters as ancestral property this method was

designed to ensure that control over the use of traditional land and waters remained with those

who had tribal ancestry. However, the attempted solution raised another set of complex issues.

There was the question of equity, both in terms of kin status and in terms of labour. The

bureaucratic design of mangement units effectively moved the 'place' of kinship from a person to

a management unit, in direct conflict with the traditionalist concept of kinship restoration

131



which had been the orginal dynamic behind the entire enterprise. And within these mentally

constructed units, biological descent had become the criterion for status differential, a situation

which contrasted sharply with the beliefs held by many whanau members that achievement and

effort, rather than ascription, should be the basis of any differentiating criteria' Neo-

traditionalist concepts about biological descent, and seniority and gender divisions within the

genealo-gy were removed from the realm of idealism to be confronted as specific realities which

may affect the opportunities of family members. Ditferential status led to differing perceptiond

of value, and the subsequent tension exacerbated the other source of potential conflict inherent

in the unit mechanism. This concerned situations in which the non-direct descendant whanau

member was the main contributor, either through direct material contribution or through work

eff ort.

Neo-traditionalist idealism seemed a long way removed from the reality of individuals working

and contributing in order to improve their own life chances. The issue of kinship ties led

directly to issues of labour relations and entitlements. The claim of those who had done the most

work was difficult to ignore, but what was the claim for? On the one hand the neo-traditionalist

concept was that the farm would be owned by the whanau trust in order to benefit all whanau

members. However, those whanau members who had relocated themselves to the far north in

order to make a better life, and who had done the most work in establishing the farm, had not

done so in order to become farm labourers. In the process of establishing the farm, the

intentions of these members became reconstituted and clarified, with the focus moving from an

adherence to the ideal of whanau revival to a more specific interest in the potential benefits that

might be expected from the opportunity provided by employing their own labour on their own

capital resource.

During this period of changing and reconstituting intentions it became clear that the initial

concept ol kinship restoration and cultural revival had meant different things to different

members of the whanau. To those members, such as Anne, who had experienced the neo-

traditionalist ideology through direct involvement in Maori land protest issues, Maori language

revival and the Maori educational movements of kohanga reo and kura kaupapa Maori, the ideal

of a restored traditional whanau life had provided the vision which led to the whanau's return to

ancestral land. Others, who had not experienced the neo-traditionalist revival to the same elftent

or not at all, had accepted the objectives of the vision which would lead to a better, more

economically secure life away from the wage-labour and unemployment of the past and, the most
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important motivator, provide the material means with which to secure future life chances for

their children.

It was believed that the vision could unite both intentions, and indeed, whanau hui records show

that this was the overall goal. Economic betterment and cultural revival were believed to be two

sides of the one coin and the Rimu whanau was not alone in this belief. lt had been a central

platform of the retribalisation movement. Spoonley (1996:72) refers to the concept of

"mauritangata" (which) 'stresses the communal nature of life, the interdependence of

social/cultural networks and institutions and the fact that the localised and communally'

oriented economy (which does not revolve around paid employment) constitutes an important

sub-economy'. 'Mauritangata is not primarily about economic resources, but it sustains a sense

of cultural belonging and tradition and it relies on voluntary and unpaid work' (ibid:73).

According to this view the 'loss of (paid employment) from the late 1980s has impacted

negatively on individuals and communities' yet it is argued that 'in an important sense, the

unpaid work of the whanau and marae, mauritangata, is a substitute for paid work' (ibid:73).

However, Spoonley is describing an ethnic section of the lumpen proletarianisation rather than

the capitalist economic relations of the emergent tribal economies. The social relations of paid

work within a capitalist regime differ fundamentally from the relations of unpaid, communal

labour. The experience of the Rimu whaniu reveals the different process. Certainly, social

relations remain communal within the neo-traditionalist paradigm but for this one whanau the

end of the vision of a revived cultural economy was more a steady erosion than a sudden collapse

as more'and more obstacles demonstrated the inherent conflict between establishing what was,

to all intents and purposes, a capitalist entrepreneurial economic enterprise in terms of waged

labour and profit accumulation, and maintaining the concept of a traditional revival within that

economic enterprise.

The conflict took on a phenomenal form in the area of the relations of production and in the

relationship between labour and accumulation. The organisation of the enterprise had

established a need for some form of bureaucratic management. What was to be the relationship

between management and labour, even in those cases when both functions were performed by the

one person. Was mental labour to be worth more than manual labour, both in terms of status and

in term of remuneration? How was the task of compiling and drafting lhe Environmental

Management Plan to be compared with the task of putting the poles into the water and setting up
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the racks? lt was not only a question of differential value but also a question of who would decide

the value of each task? Leadership became problematic. Whanau members who had hoped to

escape the 'boss/worker' relationship of waged employment to become and here the issue

lay. What was it that whanau members really did want and what was really happening?

The move to the far north had been articulated in the neo-traditionalist language of the cultural

revival, an ideological orientation which was far from hollow. After all it was as a direct

consequence of the restored kinship ties, the newly acquired knowledge about ancestral

connections and belonging, and the confidence that came from this knowledge and involvement,

that the whanau had returned to the far north, had settled on ancestral land and had acquired the

tribe's permission to apply for a marine farm lease. What was the purpose of all this activity?

Until the end of the resettlement period the purpose had been articulated in terms of the neo-

traditionalist vision. However, new intentions and new visions were emerging, formed within

the process of the revival itself and shaped by the opportunities and limits that were now being

experienced. The whanau trust had developed a management scheme that appeared similar to the

former employment experiences of whanau members. There was to be a manager, whose

authority was based upon his or her function as the organiser and administrator. The remaining

whanau members were to be the workers. Ownership of the lease was to be invested in the

whanau trust and controlled by members who may or may not be the workers. Profits were to go

to the trust from where they may benefit the descendants of whanau members who had made less

of a contribution to the farm than others, or whose eflort had been valued ditferently from the

manual worker.

Tri ba l-C apita list E ntrepreneu rs

The critical movement came in October 1993 when the whanau decided not to ratify the whanau

trust deed. lt was a this point that the separation of the cultural revival from ihe emerging

economic intentions surfaced as a phenomenal expression of the inherent tension which now

existed between capitalist relations of production and neo-traditionalist ideological social

relations. Members no longer accepted that the marine farm should be operated as a whanau

venture according to traditional ideals of communal social relations. The experiences of the

preceding months had shown that the problenrs of uniting neo-traditionalist beliefs wilh the new

economic reality were deep-seated and irresoluble. Attempts to resolve problems such as the

definition of whanau membership had only led to new and more complex problems. The whanau
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trust deed lapsed as each whanau member sought his or her own resolution. Fortunately, the

emotional and social ties of the Rimu whanau were sufficiently strong to withstand the tensions

that resulted in this period of emotional and physical withdrawal, a procedure which is,

ironically, a traditional cultural form of conflict resolution.

A new economic dimension began emerging from out of the activities of the two 'units' or groups

that remained permanently on the farm. Separated claims were made on ireas of the water

leased for the marine farm by physically workirrg the area. In order to ensure that her work did

not dissipate in the inaction generated by the changing intentions, Anne claimed one third of the

total area of the farm and began work. Her privatisation claim was based upon her role as the

orginator of the whanau's return to the north, the leadership role that she had played and the

fact that it was she who had obtained the lease which enabled the waters to be used for commodity

production. Although her actions led to some disagreement there has not been a serious challenge

to her decision nor have her reasons been contested. The product grown on her hectares and any

profits obtained from the product will belong to her individually. She belongs to the local

association of marine farmers, works on her claim herself, studies for a diploma in iwi

management and has set in place long term financial strategies for the development of her farm.

She is laying the groundwork in terms of practical expertise and business knowledge for the

time when the longstanding Muriwhenua claim is settled by the government and tribal capital

becomes available to small entrepreneurial businesses such as hers lor development

investment. However, her commitment to traditional cultural values remains strong and she is

an active worker for the strengthening Ngati Kuri tribe.

This is not considered to be contradictory. Economic development is understood pragmatically as

an 'evolution' of traditional ways (refer to the Conclusion) and not as a fundamentally different

system of social relations. The waters are still the same waters fished by her ancestors, the

need to work and survive is still the same need that drove economic activities in the past, the

people are related genealogically. Superficially, the reconciliation of capitalist economic

relations and traditional communal relations appears to have produced the hybrid 'communal

capitalism' that commentators have identified in the activities of tribes such as the Ngai Tahu

(Spoonley, 1996:75). In this example the definition of all tribal members as capitalists'all

Ngai Tahu' receive benefits because of their rights as owners' (ibid:75) sidelines the owner-

labour antagonistic relation which is fundamental to capitalism.
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The second group who remained in the far north also comprise hard manual workers whose

efforts had been crucial in the resettlement process and in the establishment of the farm. In the

absence of a formalised structure and procedures amongst the whanau this group operate the

remaining two-thirds of the leased area in an informat agreement on behalf of the remaining

members of the Ngaru family. lssues of ownership and profit distribution have not been

clarified. The Pawhau lamily have dropped out of the economic enterprise of the whanau. This is

a consequence of the age ol the direct descendant whanau members, both children are too young to

contribute to the farm, and also reflects the fragility of the whanau reconstruction. The Pawhau

and the Ngaru families had become reconstituted as the Rimu whanau as recently as 1987.

Kinship bonds were unable to withstand the difficulties and tensions of such major material

changes in the lives ol the Ngaru family. However, the separation of the economic activities ol

groups within the whanau from the enactment of cultural social relations and the tensions

involved in this process have not resulted in the break up of the whanau. Social and emotional

ties remain strong although an unclear, and sometimes uneasy, relationship exists between the

social relations of kinship and the new separated economic relations. This appears to be

partially resolved by the acknowledgement of the new reality. Although the withdrawal from the

economic enterprise continues whanau members still travel to and from the nodh, the social

bonds of kinship remain strong and the entitlement to stay on whanau land, to be involved in the

cultural life of the whanau and in the continuing revival of the Ngati Kuri tribe remains.

The two units who are developing marine farms in their claims on leased waters have emerged

in a new relationship to the capital resources, one that is definitive of tribal-capitalism. Anne

is bringing together the elements that will make a successful entrepreneurial business,

combining a developing technical and business expertise with the practical development of a

product that is to be marketed through a local cooperative agency, and the potential access to

tribally-controlled capital funding. Culturally, she relates to the lands and waters within a

neo-traditionalist ideological paradigm. Economically, she uses the waters as a capital resource

for the production of a commodity which will, it is hoped, reap a profit that will enable her

immediate family to live a relatively secure lifestyle far away from the factories of the urban

proletariat and the dole queues of the unemployed. This is the new vision, one that combines the

petty embourgeoisement of a small capitalist enterprise with the reified cultural life of a
reviving tribe. At present, the labour that Anne exploits is her own labour. She is her own

manager and her own worker. The profits of her labour will be her profits and, it is hoped, will

provide increased life opportunities and social destinations for her descendants in contrast to
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the limited opportunities that existed before the resettlement to the far north and the

establishment of the marine farm.

It is possible that localised versions of the global capitalist regime of accumulation may be a

feature of post-Fordism. ln referring to the recent Hungarian experience Szelenyi describes

features of class emergence in rural Hungary that have parallels in the New Zealand experience.

His analysis (1988:165) is grounded in the theoretical position which locates class emergence

in the historical specific material changes, struggles and processes that people engage in in

order to change their relations to their material circumstances. 'By bringing life history to the

center of our analysis of social structure, we express our epistemological sympathies with the

class analysis theories of E P Thompson . . .a critic of Marxist structuralism, (who) reiects the

concept of class as an'empty box'; for him,'class is an event'(Thompson,1963). For

Thompson, struggle, the process of class formation, and the individual experiences of such

struggles and processes are central in the analysis of social structures. Such an 'activist' or

'praxis-centred' conception of class seems particularly appropriate to recent East European

history, where the last four decades have been a history of unmaking, making and remaking of

classes'.

Despite the considerable differences between Hungary and New Zealand, I argue that a similar

process of class emergence has occurred. Szelenyi (1988:218) refers to the'family
entrepreneurial opportunities (beginning) to open up', ' some families even began to enter a

'socialist' embourgeoisiement trajectory as an alternative to proletarianization'. This has been

the case with some members of the Rimu whanau although the term 'socialist' would be replaced

with the term 'tribal' petty bourgeoisie to refer to the cultural and historical version of

capitalism that has emerged in New Zealand. Both the New Zealand and Hungarian phenomena are

examples of the emergence of localised versions of capitalism within global post-Fordism.

Localised histories and cultural traditions play a role in shaping the new economic reality. ln

turn the local is constrained within the channels of capitalist relations of production.

Traditional family and communal relations may survive or be revived in various cultural forms

but they are underpinned by the class relation of commodity exchange.

Szelenyi (1988:218) describes the Hungarian version as'in statu nascendi'. lt appears that a

'trichotomous social structure' (that is, employer, self-employed and employed) 'may be an

alternative to a rationalized dichotomous structure, creating more political space for all actors,
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particularly lor thos-e who are subordinated to authority' the extent of opportunities available

for the emergence of a sizeable rural petty bourgeoisie within tribal-capitalism is debatable.

ln the Hungarian experience, Szelenyi (1988:63) describes the limitations imposed upon the

'number of positions open for entrepreneurialship' as 'the size of the consumer market for

agricultural products sets strict limits to the expansion of agricultural entrepreneurialship'

(1988:62). Entrepreneurship is only for a small minority, possibly more for'returning

migrants (who) may have played a strategically important role in bringing newer urban

industrial skilts back to the villages and in setting patterns of new entrepreneurship'

(1g88:67). Fof many others, a new 'peasant-worker' (Szelenyi, 1988:72) class position is

the probable social destination.

Although the size of the new rural entrepreneurial class will be set by the structural limits of

the wider capitalist consumer market, the Rimu whanau study suggests that the places within

those boundaries will be open to those families who have the following characteristics. Firstly,

the emergence of entrepreneurial families and individuals in the new tribal-capitalism will be

amongst those who have acquired control of the best lands and waters in the early stages of

capital resource distribution as a consequence of their knowledge of kinship bonds and their

involvement in the retribalisation process. Secondly, the extent of the development of a tribal'

capitalist infrastructure to facilitate capital investment procedures and develop cooperative

marketing strategies and distribution outlets will be significant. Because the means of

production are retained in tribal ownership and leased to entrepreneurs, and because capital

funding will be available from tribal organisations, the role of the tribe in both large-scale and

small entrepreneurial economic development will be commercially and culturally important.

Those groups and individuals who occupy influential positions on strategic tribal committees and

who are socialised into the cultural norms of the tribe through such reproductive agencies as

tribal kaupapa Maori education, will be in a better position to access the knowledge, contacts and

funding that will increase the likelihood of entrepreneurial success.

It appears that the economic activity of retribalisation has led to the emergence of a new

entrepreneurial class, with the improved life opportunities that accrue to the petty bourgeoisie.

ll the expansion of such a class is a feature of post-Fordism then Szelenyi's (1988:216)

question 'may not a society be better il under given circumstances it allows a larger proportion

of its population to be petty bourgoisie?' is particularly relevant to discussions of tribal-

capitalism. However Szelenyi (1988:72) warns that'there is a paradox in this new wave of
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embourgoisiement quantitatively, the most dominant trend may be an increase in peasant-

workers rather than in genuine entrepreneurs .a new peasantry, rather than a new burger

class . a soil of ,return migration' of quite 'lumpen' elements from urban peripheries to rural

areas, particularly to isolated small communities.' This may yet become the character of the

emergent tribal-capitalist mode of production as it establishes its 'space' in the global sphere of

capitalist commodity production and comsumption. Bather than the lile of new opportunities

envisaged by retribalising whanau, the new tribal-capitalist regime may simply be a relocation

of the working class, from the cities to tribal lands, from the prol6tariat to the peasantry, from

the city worker to the country worker with limited places available for an emerging middle

class. Those with tribal 'cultural capital' to add to their access to the traditional means ol

production, that is, with the habitus derived from an internalised neo-traditionalist ideological

construction will be the bourgeoisie and petty bourgeoisie of tribal-capitalism in the same way

that the middle-class in the Pakeha version of capitalism are characterised by a cultural capital

that is inherently linked to the acquisition of material rewards.

It is possible that this limited period of fundamental social change, located in the capitalist

crisis of the 1970s and the subsequent shift from a Fordist to a post-Fordist global regime of

accumulation, will be followed by a lengthy period of consolidation. Those who acquired access to

and control of the traditional means of production and to the cultural capital of neo-

traditionalism will become lhe agents of consolidation as economic enterprises are established,

profits privatised and advantages internalised. The case study of the Rimu whanau has

demonstrated how one family group responded to a moment of significant historical change by

reconstituting itself within neo-traditionalist ideology in order to reposition itself ethnically.

This repositioning involved developing a relationship with the Ngati Kuri tribe and in the

process, contributing to the redefinition of that tribe. Subsequently the whanau was able to

access the traditional means of production, to establish the marine farm and to confront, if not

resolve, the problems inherent to tribal-capitalism. The narrative ends in the mid-1.990s. lt

will be for the next generation to demonstrate whether the anticipated social destinations were

reached (and were ever attainable) and the form in which the inherent tensions are to be

managed.

139



SECTION THREE

KURA KAUPAPA MAORI
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CHAPTER FIVE

ESTABLISHING A TRADITIONALIST ENCLAVE

Retribalisation established a tribal mode of regulation, that creation of 'the given set of

relationships, of institutional forms and structures' 'which comprise the mode of regulation' in

'conjunction with economic mechanisms'(Boyer quoted in Esser and Hirsch, 1994:74). This

chaptei examines the retribalisation process and its institutional consequences in a study of the

establishment of kura kaupapa Maori as the concept of the educational mode of regulation of an

emerging tribal-capitalist regime of accumulation. While kinship was reviving within tribal

structures, a process demonstrated by the Rimu whanau reconstitution, a new institutional

structure for the reproduction of those ideological kinship social relations was being established

in kaupapa Maori educational initiatives throughout the 1980s and early 1990s. Kohanga reo,

or kaupapa Maori education for pre-school age children began in 1982. lt was followed in 1985

by the first kura kaupapa Maori for primary children. Kura kaupapa Maori teacher education

began in 1989 and the first wharekura, or kura for secondary age children, opened in1994.

The objectives of kaupapa Maori education became shaped and reshaped by three distinctive but

intertwined factors. Firstly, the initial objectives, of language revival and Maori educational

achievement, were based in the pan-Maori ethnification and indigenisation movements. These

objectives resulted in a shortlived commonality of purpose with those groups, in particular

Pakeha biculturalists in education circles and in the Labour Party, who supported the ideals of a

bicultural society. Secondly, as those movements assumed a retribalising form during the

1980s kura kaupapa Maori became the institutional site for the revival of tribal forms of social

relations and organisation within the cultural frarhework of the neo-traditionalist ideology. lt is

argued that new character of kura kaupapa Maori, as the educational mode of regulation of a

retribalising society, led to conflict with the initial bicultural objectives. This conflict was

played out in the growing tension between bicultural idealists within state structures who had

supported the political campaign for the legislation, and consequently state funding, of kura

kaupapa Maori, and kura exponents who were now pursuing retribalisation objectives. The

interaction between these two protagonists was the third factor involved in the process of the

reshaping of the role and societal positioning of kura kaupapa Maori.
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The inclusion of kura kaupapa Maori into state structures, a process which began with the

setting up of the Government lmplementation Unit's Kura Kaupapa Maori Working Groupl3 in

Decemberl ggg, revealed the fundamental differences between the bicultural ideals of kura

supporters within the state and the retribalising objectives of kura kaupapa Maori exponents.

The illusory nature of the commonality which had been assumed to exist between two inherently

conflicting sets of objectives was exposed as the conflict emerged in tension between state

intentions for kura kaupapa Maori and the intentions of the kura exponents.

The conflict focussed upon control over the definition of kura kaupapa Maori, a conflict which is

as intense in 1996 as. it was in 1989. My purpose is to trace the establishment of kaupapa

Maori education in order to show how these three factors; indigenisation obiectives,

retribalisation forces and state inclusion, contributed to the reshaping of kura kaupapa Maori

during the critical establishment period of 1987-1990. By the early 1990s kura kaupapa

Maori had become the institutional structure for the regulation and reproduction of ideological

kin social relations within the overall contert of social and economic retribalisation .

13. Between 1987-1989 the Labour Government undertook substantial neo-liberal reforms of the administration of

education in New Zealand. In 1989 an lmplementation Unit was established to manage the change over from the old

'public service' Department ol Education to a considerably reduced policy-driven Ministry. Short term working groups

advised the lmplementation Unit on a range of issues concerning the implementation of the reforms, such as rural

schools, school boards of truslees, the management of library services, school transport and $o on. Maori education

was to be spread across all the working groups which were required to adhere to the principles of ihe Treaty of

Waitangi by incorporating the concept of partnership between Maori and Pakeha. For months following the April 1988

publication of Administeing For Excellance, Beport ol the Tasffiorce to Review Education Administration, kura

kaupapa Maori activists campaigned tirelessly tor specific recognition. lt was argued that, because the kura had not

existed under the old education regime, they coutd not be included in the change over process unless specific

inclusion arrangements were made. Only a kura kaupapa Maori working group could perform this task. In the

structural upheavals of the following eighteen months 'spaces' were opened up for new comers as entrenched

positions were discarded, new personnel appointed and new processes formulated. A prominent Maori educationalist

on the lmplementation Unit supported the kura argument for inclusion and negotiated a 'space'for kura kaupapa

Maori within the new system. By December the Kura Kaupapa Maori Working Group was established with members

drawn from the kura kaupapa Maori political movement. lts task was lo design proposals lor the establishmeni of

state kura kaupapa Maori for consideration by the lmplementation Unit.
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Retribalisation and Kura Kaupapa Maori, 1987-1989

The study of a kura kaupapa Maori interest group, Te Runanga o Nga Kura Kaupapa Maori o

Tamaki Makaurau (referred to as the Auckland Kura Runanga from here on) and its political

campaign for the establishment ol kura kaupapa Maori is an examination of the ways in which

kura kaupapa Maori became the educational institution for the regulation of the retribalising

Maori accumulation environment. I argue that the initial interests of the campaigners, to

provide a means for Maori language survival and for Maori educational achievement, became

changed and reconstituted as a consequence of the reshaping of these interests during the period

of the political campaign. From the specific pan-Maori objectives of language maintenance and

educational achievement, kura kaupapa Maori inlerests widened and deepened to embrace the

objectives of retribalisation. The initial objectives were still important, but as a means to

retribalisation rather than as characteristics of a bicultural society. Two factors were

responsible lor the changing objectives. Firstly, as a result of the emergence of the tribes as the

mode of regulation of a retribalising Maori society, itself the consequence of the juridification

process of the post-1985 period, (refer to chapters seven and eight) kura kaupapa Maori

became both a constituent of retribalisation and, in turn, was reshaped within the process.

Secondly, the commonality with the government over shared aspirations for language revival

and improved Maori educational achievement that had resulted in the kura kaupapa Maori

legislation in 1989, dissipated in the post-legislation era as the underlying different interests

of the two groups became obvious. Kura kaupapa Maori became a central institution of

retribalisation rather than a contributor to the bicultural ideal of the Pakeha bicultural

project. lts role as the institution for the reproduction of kinship forms of group social

organisation places the kura as a central institution in the total retribalisation process. The

kura occupies the 'space' between the family and the tribe, by mediating the placement of the

child (unseparated from the family) into the tribe through the cultural formation of the self-

social identity so that the Maori traditionalist group-based form of self-social relationship is

re-established within the a contemporary material context.

As a consequence of the rapid growth of the kohanga reo movement throughout New Zealand in the

first half of the 1980s [over 520 were established between 1981 and 1990, (Hirsch,

1990:25)l many kohanga families began attempts to establish an extension of kohanga reo for

school age children. This study examines the work of one such group, the Auckland Kura

143



Runangal4, which orginated with three Auckland kohanga reo whanau in 1987, and which, by

1ggg, had became a representative political organisation in Auckland contributing in

significant ways to the enactment of the kura kaupapa Maori legislation. The motives' intentions

and activities of the Auckland group in the political campaign for the establishment of kura

kaupapa Maori demonstrates the ideology-economic dialectic that characterises the emergence ol

tribal-capitalism. Firsfly, the theme of the material grounding of social change in economic 
.

circumstances underpins the analysis of the kohanga parents' desire to provide an alternative to

the mainstream- Pakeha education system. These parents actively reiected the increasing

probability that their Maori children would be consigned to the rapidly expanding ethnically

Maori section of the unemployed underclass. Secondly, the central role of culture and agency

(within the ultimate determination of materiality) is demonstrated by the ways in which the

families' aspirations lor their children were placed within the ideological framework of the new

traditionalism. lt was believed that the revival of traditional group forms of social organisation

and cultural ways of living would provide the context for economic development within a new

traditionalist paradigm that would include these Maori children. Despite the ideological nature

of the cultural revival and the emergence of tribal-capitalism, it is argued that the

prefigurative ideal of community was successful to the extent that it provided a 'softening'

counter to the harshness ol class relations.

In 1987 the objectives of the Auckland Kura Runanga were two-fold and explicit, firstly, to

ensure the survival and revival of the Maori language, and secondly, to redress the failure of

Maori children in New Zealand schools (Rata,1989:30). However, the dual activities of the

group, that is, the political campaign to secure funding through legislation recognition and the

setting up.of two kura kaupapa Maori, placed the Auckland Kura Runanga in a particular

relationship to state institutions, a relationship that became reconstituted in response to

fundamental changes occurring independently to both protagonists.

14. The establishment and activities ol Te Runanga o Nga Kura Kaupapa Maori o Tamaki Makaurau are documented

in my 1991 master's thesis, Maori Suruival and Structural Separateness, and in Tuakana Nepe's thesis, Ieloi
Huarewa Tipuna, 1990.
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Kura kaupapa Maori became a contributor to the retribalisation process through its role in

regulating the new traditionalist ideology and as a structural site for institutionalising tribal

social relations. In turn it was shaped by the political and economic consequences that resulted

from the juridification of the tribes as property owners of the traditional means of production,

(refer to chapter four) a process that was concurrent with the kura kauapa Maori

establishment period. The linking of regulation and accumulation within tribal structures meanl

that for the proponents of kura kaupapa Maori, a new direction had opened up within which to

fulfil its objectives. The revived culture developed in the kura need hot be at the service of the

wider pakeha society within a bicultural paradigm. Kura children would not need to leave the

tribal structures, within which they were socialised, for economic opportunities in the Pakeha

world. The tribes themselves would have the material resources to provide economic

opportunities for kura children. This aligning of the two kura objectives, cultural revivalism

through language acquisition and revived kinship social relations on the one h.and, and economic

opportunity through retribatisation on the other, became shaped by the new institutional

placement of the tribes within the structures of the capitalist state. lt is argued that the early

intention of kura proponents, to create bilingual and bicultural Maori children for success in an

idealised bicultural Maori-Pakeha society, an intention which appealed to the kura movement's

Pakeha supporters and one which was a factor in achieving the legislation, became reshaped by

the changing character of the tribes, especially the character of the tribes as property owners

of significant capital resources.

The purpose of this study of the Auckland Kura Runanga in the pre-legislation period between

1987 and 1989, is to examine the establishment of the kura as an institution of social

regulation by investigating the motives, intentions and activities of the agents of establishment

within the structural determinations imposed by the political process. The focus of the study is,

firstly, an analysis of the initial interests that led to the formation of the Auckland Kura

Runanga, and secondly, an analysis of the changing and reconstituting nature of these interests

as kura kaupapa Maori became a constituting and constituted component of retribalisation.

Initial interests of language conservation and educational concerns became a part ol the larger

interests of retribalisation. By 1989 the role of the kura as the site for the creation of kin-

based social forms within the new traditionalist ideology, an essential aspect of retribalisation,

had become a primary objective of the Auckland Kura Runanga.
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Three specific stages are referred to in the analysis of the changing nature of the Runanga's

status from interest group to indigenous group, the base for the commitment to retribalisation-

The first stage, the Runanga's political campaign to secure government recognition of kura

kaupapa Maori, demonstrates the status of the Runanga as an educational interest group within

the political process and shows the extent to which the group was shaped by its role as an

interest group within political institutions. The second stage begins with the establishment of

the Kura Kaupapa Maori Government Working Party and shows lhe movement in the status of the

Runanga from interest group to indigenous group within the bicultural project of the state.

Runanga interests shifted from the earlier focus on language survival and Maori educational

achievement to the role of kura kaupapa Maori in placing the child within kin-based tribal

social relations. The Maori language and new traditionalist ideology became the mechanism for

the regulation of the self-group relation within the context of the emergence of tribal-

capitalism and no longer an end in itself. lt is in this stage that kura kaupapa Maori can be

conceptualised as the educational mode of regulation of the retribalising Maori society.

The third stage, the Project Team's definition of kura kaupapa Maori and the legislation of kura

kaupapa Maori as a distinctive schooling category, is used to demonstrate the end of the

commonality between the kura campaigners and the government biculturalists. On the one hand

the kura campaigners wanted the inclusion of a detailed definition of kura kaupapa Maori in the

legislation in order to safeguard its distinctive ideological lorm. On the other hand, the

government sought to blur the legislative definition of kura kaupapa Maori by placing it

alongside other schooling options into a special designated character clause. The outcome, the

legislation of kura kaupapa Maori in a separate legislative clause yet without the delinition

safeguards sought by the kura campaigners, was a sign of the tension between the state and the

kura movement over issues of definition control. [These issues emerged later in open conflict

when kura leader's accused the Ministry of redefining the meaning of the kura philosophy and

classifying bilingual schools as kura kaupapa Maori (Herald 080396)]. Kura kaupapa Maori

had become a social movement which had diflerent meanings for each of the two main

protagonists involved in its establishment.
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The Political Campaign - An Interest Group Acts, August 1987'May 1988

The analysis of the Runanga's changing and reconstituting character in its interaction with

government bureaucrats and politicians between 1987 and 1989 is analysed according to Offe's

theory of interest groups (Offe,1985:19). Firstly, the interest itself, secondly, the status that

the group acquires, and finally, its use of opportunity demonstrate the role of strategic action in

relationship to structural determination. The political campaign, launched in August 1987, was

in response to the lailure of kohanga parents to persuade the Department of Education and the

Auckland Education Board to provide primary schooling that would ensure that kohanga

graduates retained and developed their Maori language fluency and met the educational

aspirations that the parents held for these children (Nepe, 1990; Rata, 1991). The

Department, operating within the integrationist model that had dominanted Maori education

policy since the 1960 Hunn Report, '. integration, .is the obvious trend and also the

conventional expression of policy'(Hunn, 1960:15), was unable, without a complete political

turnabout, to reverse that policy. 'A particular difficulty is set by the fact that the implications

of an approach like this' (that is, to establish 'alternative school models') is the establishment

of separate education streams within a system that had long argued for integration'

(Spolsky,l 988:22)

The narrative of the Auckland Kura Runanga demonstrates the ways in which such a political

turnabout occurred. Within two years kura kaupapa Maori had moved from its marginalised and

isolated position outside the education system to become a state-funded schooling movement

guaranteed by political and legal recognition in legislation. There are two groups of protagonists

in'the narrative, the Runanga on the one hand, and the 'other side', that is, the bureaucrats.,

politicians, educators and so on, who responded to the Runanga's campaign for legislative

recognition of kura kaupapa Maori from their positions of influence and decision-making within

the regulatory modes of the state. Along with the protagonists, there is the structural context

within which the parties act. The institutional sites of the state set the boundaries for action and

determined the lorms within which the action could occur.

This dialectical interaction between structural determinants and strategic forces is the

theoretical framework of the analysis. While the legislative outcome is analysed as the

consequence of the dialectical interaction ol the Runanga and the state within a particular

structural context, it is an interaction embedded within a historical specificity and a
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materiality which underpinned all the ways in which the various patterns and forms of

interaction occurred. Ultimately, an understanding of the Runanga leads to ihe historical context

of ethnification and retribalisation movements, just as an understanding of the Pakeha new

class,s dominance in the state in the 1980s is set within the theoretical paradign of class

emergence within nation-state formation. And both understandings are embedded within the

concept of a new capitalist global system characterised by post-Fordists regimes of

accumulation and neo-liberal modes of regulation as capitalist relations of commodity exchange

intrude into and redefine the concept of community.

The formation of its interests by the Auckland Kura Runanga demonstrates a focus in language

and educational issues which gradually became reconstituted and widened to include the concept

of the reproduction of kinship forms of social relations. However, the initial obiective was to

secure the kohanga children's Maori language competency and to ensure educational success

within the context of the ideal of a bicultural New Zealand society. In August 1987 the

establishing Runanga (or'komiti'until the name change to Runanga in 1991) rejected bilingual

units and taha Maori programmes in mainstream schools for 'total immersion in Kaupapa Maori

Language Schools'(Rata,1991:99). By December, after four months of intense meetings and the

establishment of a kura kaupapa Maori in September, the interests of the group were being

reshaped. While the operation of the kura and the development of the kura whanau or community

characterised the Runanga's prefigurative approach the difficulties of financing a school's

establishment and operation from an impoverishment community base meant that the Runanga

was also developing a strategic approach. The choice of the term 'kura kaupapa Maori' signifies

this process of the clarification and definition of interest in relation to state policies.

The Runanga's submission to the Minister of Education and to the Royal Commission on Social

Policy (Rata,1991:99) distinguished between kura kaupapa Maori and total immersion Maori

language units sited in mainstream schools contending that kaupapa Maori was a different

concept from total immersion. Kaupapa Maori, as defined in the submission, was the total and

linguistic context structured by kinship social relationships. Although the Runanga's focus was

still in terms of Maori language revival it was argued that language must develop within its

social and cultural context. This demonstrates a widening and deepening of the interest as it

became shaped into an interest in the wider social and cultural context together with the specific

focus upon language. lmportantly, in terms of interest definition and consolidation, the Runanga

maintained a position of interest integrity. Compromise with other Maori education initiatives,
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such as total immersion and bilingual programmes, was rejected, even though this meant

rejecting essential resources such as government salaried teachers and buildings suitable for

children. The 'kaupapa' or philosophy of kura kaupapa Maori was becoming increasingly

delineated within the traditionalist ideology of retribalisation, and in the growing distinction

between the kura and other forms of Maori education within the mainstream Pakeha system.

The process of the shaping of the Runanga's interests was also the process of its status

acquisition. This status, as the representative body of individuals and groups who shared its

interests, was developed through a range of activities. Through its prefigurative roots in the

kohanga base, its contact with other Maori groups, its operation ol a kura kaupapa Maori, and

its expression of kaupapa Maori interests and refusal to compromise its increasingly delineated

interests, the Auckland Kura Runanga came to perceive itself, and was perceived by others, as

an authoritative and legitimate voice for Maori educational and cultural aspirations within the

Auckland region. lronically, this prefigurative base enabled the Runanga to embark upon the

political strategy, a course which characterised by the. inherent tension between inclusion and

maintaining rangatiratanga or self-autonomy.

The Runanga's15 use of strategic opportunity to achieve its interests is analysed in terms of the

channelling effect of the larger political environment. Caught in the midst of fundamental

structural change, as the Fourth Labour Government introduced sweeping neo-liberal reforms

to state institutions and policies, the Runanga's strategies were bounded by the constraints of the

previous integrationist policies in education that were still operational, and also by the

constraints of new rightist ideology and tightening fiscal policies for social expenditure.

However, this period of historical change also provided new possibilities as well as defining the

constraining boundaries for strategic action, as the transition period itself opened up 'one-off'

structural opportunities. The initial year of the Runanga's existence, 1987, was characterised

by its relationship with the Department of Educalion and local Education Board in terms of the

old integrationist policy.

The threat of structural change was in the air for these government bodies, and until the new

direction was known, both the Department and the Board remained firmly tied to the old policy

15. The account of the Runanga's activities is taken from empirical data documented in Nepe (1990) and Rata (1991).
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which regarded Maori educational interests as homogeneous. Runanga members were

marginalised as radical extremists on the fringe of Maori society. The period from the Runanga's

inception in August 1987 until May 1988 was characterised by intense activity from the

Runanga and intransigence from bureaucrats and politicians. Interestedly, a sign of the post'

legislation conflict between the separate kura kaupapa Maori movement and the state, was

evident in Department of Education attempts to control the kura as early as October 1987 when

a Department Maori hui held to coordinate a response to the curriculum review accepted that,'

while movement into kaupapa Maori education was desirable, it was to be limited to an

expansion of thb bilingual unit policy. lt was clearly recognised lhat a separate Maori schooling

movement, based upon kohanga reo, would not be under Department control.

Although the educational bureaucracy refused to abandon its refined integrationist policy, by

early 19BB the reality of the kura kaupapa Maori existence made it increasingly difficult to

ignore. The Auckland Education Board attempted to achieve two opposing objectives by renting a

disused Board school to the Runanga. ln this way the Board believed it could met its statutory

responsibility to provide schooling for the children of the Runanga's first kura and

simultaneously not recognise kura kaupapa Maori. lt was a rather bizarre attempt to achieve the

impossible and illustrates the climate of frustration and confusion within educational

administration institutions in the period immediately preceding the May 1988 publication of

the Report of the Tasffiorce to Review Educational Administration. lt appeared to the Runanga

that little progress had been made in the first half of 1988. The Education Board had imposed

crippling conditions upon the operation of the kura, with high rent and Runanga'funded teacher

salary and operational costs. Any political response was delayed until after the publication of the

Task Force Report.

However progress had been made. The Runanga had acquired recognition as an educational

interest group, even if its interests were considered at this stage to be outside the state's

responsibility. lmportantly, its very existence had weakened the total monopoly enjoyed for

many decades by the Maori Division of the Depatment of Education as the voice of homogeneous

Maori educational interests. lts status as a Maori educational interest group enabled the Runanga

to project itself, and to be perceived by others, as advocates for a valid educational alternative.

Unwittingly, the state provided the Runanga with the means of reaching a responsive audience

from within a section of the Pakeha new class, those educators, union otficials, professionals in

social welfare and health who understood the Runanga's interests in terms of their own
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bicultural project and were sympathetic to its objectives. Conditions at the Runanga's kura

kaupapa Maori in a rented block at Kelston School for the Deaf in west Auckland, provided a

focus for this sympathY.

A high rental and poor conditions at Te Kura Kaupapa Maori (- 'o Waipareira' in the name was

added in May 1988 in anticipation of the return to central Auckland base by the core

establishment group in order to establish Te Kura Kaupapa Maori o Maungawhau in July 1989)

appeared a punitive measure towards a group who were putting into practice some of the very

ideals of the bicultural project, those of ensuring the survival of the Maori language and

addressing the low educational achievement levels of Maori children. Indeed the state had

conferred a small degree of legitimacy upon the Runanga. By accepting the payment of rent for

the use of the Kelston building as a school, the government had validated the right of this form of

schooling to exist, yet, by imposing punitive financial conditions, had simultaneously rejected

the Runanga's interests. Other coniradictions added to the confusing situation. The kura was

outside the juridified structures of the state. lt was neither a private school, an integrated

school nor a state school. lt had no legal status at all, yet, by occupying state educational

premises, its very existence had imposed a degree of responsibility upon the state for the

education of the children attending the kura. Pressure by the Department of Education to

register as a private school was totally rejected by the Runanga. The resulting legal vacuum was

used by the Runanga's to claim that it was the responsibility of the government to establish a

schooling category in order to fill that vacuum. The task of the Runanga was to campaign in order

to achieve the government's acceptance of that responsibility.

The Taskforce Report's proposal to dis-establish district Education Boards and move

responsibility for school administration from local bureaucracies to school communities

provided the Auckland Kura Runanga with an unexpected ally in the form of the Auckland

Education Board. This unexpected alignment also provided a respectability which came from

associating with state institutions, a respectability needed by a group that had been dismissed

previously as radical separatists. Even sympathetic government biculturalists had begun to feel

threatened by Maori separatist rhetoric (refer to chapter one) and the support of these

biculturalists was essential in order to achieve funding for the kura. The Auckland Education

Board now aligned itself with the Runanga's campaign to achieve legal recognition (and

therefore, funding) for its kura kaupapa Maori. An amazing array of benefits followed. The

Board paid a large sum for a legal opinion concerning the Runanga's proposal to move the issue
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into the courts (Rata,1991:109-112). lt provided old school furniture (admittedly, with an

account for payment - which was quickly withdrawn). Water was supplied to the kitchen area, a

phone was installed, insurance premiums for the premises were taken over by the Board, and,

most amazing of all, the group of central Auckland children who travelled daily to west Auckland

in order to attend the kura, were transported in two taxis at Board expense.

The strange nature of these events is evidenced by the mixture of benefits and punitive demands.

The provision of expensive taxis and furniture may be contrasted with the continued rent and

the lack ol salaries. The Board needed Department of Education approvalto pay the teachers, and

the Department required that the kura have legal status before approving state salaries.

However, in December 1988, in an unminuted meeting between a Runanga representative, the

Board's executive and a leading Department otficial, it was decided to find 'flexible' ways with

which to solve the kura's financial problems (private records). The high rent became a

peppercorn rent (some months later it disappeared altogether never to be referred to again),

and the decision was made to finance the kura's salaries and operational costs through a 'side

school' mechanism. This meant that the kura achieved some sort of legal status by being placed

under the name of a state school in another area ol Auckland, although in reality there was no

actual contact between the nominal school and the kura.

The Taskforce Report was a watershed in the Runanga's strategic campaign. lts exclusion of

specific reference to kura kaupapa Maori, its lack of recognition ol the heterogeneous nature of

Maori educational aspirations, and its positioning of Maori education as one of a range of

educational options rebounded back upon the Runanga's self-perception. Operating the kura at

Waipareira had thrown into relief the distinctiveness of kura kaupapa Maori. lt was no longer

about the education of the children of this group only. The kura operation's had demonstrated

that the context of kaupapa Maori education needed to be extended from the school itself into the

concept of a kaupapa Maori community (later articulated in retribalisation discourse). One

kura kaupapa Maori in isolation, or two (Te Kura Kaupapa Maori o Hoani Waititi had been

operational in west Auckland since 1985) or more was not enough. The Runanga advanced the

concept of a kura kaupapa Maori movement with a structure of communicating kura, a teacher

education programme and resource support. Prefigurative idealism had come face to face with

the need for organisation and management. Contacts with similar groups in other areas of New

Zealand had served to broaden the Runanga's locus and to assist in its changing self-perception

from that of interest group to indigenous group. The political campaign lor the state recognition
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of kura kaupapa Maori changed as the Bunanga shifted from its educational interests to wider

claims for the recognition of Maori language within the context of the politics of indigeneity .

From Interest Group to Mode of Regulation, May 1988 ' December 1989

The Runanga's response to the Tomorrow's Schoo/s document (August-1988), with the Kura

Kaupapa Maori Working Group Report (January 1989), and the Kura Kaupapa Maori Proiect

Team Report (August 1989) demonstrate the reconstitutive process occurring within the

Runanga as neo-traditionalist ideology and indigenous status become the basis of the kura

kaupapa Maori political campaign. The Runanga had been established at a time when one of the

express purposes of the government's neo-liberal reforms of state institutions was to reduce

the power of interest groups (Martin, 1990:134). Educational interests were deflected away

from government responsibility and re-interpreted in terms of 'choice' within a devolved and

reduced state institutional structure. Kura kaupapa Maori became caught up in the new policies

to be treated as another educational interest group that could be catered for as a 'special

character school', the umbrella term in Tomorrow's Schools for a range of special interest

groups. Despite this political climate of emergent neo-liberalism, the proponents of kura

kaupapa Maori moved from marginalised interest group status to achieve legislative recognition

of kura kaupapa Maori as a distinctive Maori schooling category. However, although this process

of 'taking kura kaupapa Maori into the state' was in contradiction to the state contraction

policies of the Fourth Labour Government, it was still, in a paradoxical way, an aspect of the

total transition process to a post-Fordist regime of accumulation.

The global crisis of capitalism incorporated diverse and contradictory aspects. On the one'hand,

a neo-liberal economic agenda resulted in state contraction and the end of universal welfarism.

On the other hand, the social and political disturbance of the transition period resulted in a

range of ideologies, both in reaction to the changes themselves and in reaction to the modernism

of the Fordist regime of accumulation that had dominated capitalist economies between the

1940s and late 1960s. Friedman (1994:70)refers to the 'local encompassment of the global'

to describe the range of ideological responses to the 'increasing fragmentation of the world

system'. Many of the emerging reactionary ideologies, such as religious fundamentalism, some

'green' movements, ethnification, post-modernism and retribalism, were embedded in

ontologies of neo-traditionalism and provided a means by which the global could be localised and
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the universalism of modernity fragmented. lt was within this global social and economic context

that the contradictions of the state-kura kaupapa Maori relationship was located. Both neo-

traditionalist ideology, which increasingly came to characterise the Runanga during its

activities in 1988, and the particular response to indigeneity from the government are

conceptualised as responses to the crisis of late capitalism and the subsequent lragmentation of

the modern project. lmportantly, the government response, examined in terms of the bicultural

proiect (refer to chapter one) was as much a constituent part of the Runanga's development of

its indigenous status as were the Runanga's own actions. Suih status definition requires both the

status holder and the recogniser of that status, if the status is to have meaning within the

interdependent relationship of the tribal protagonists and the state.

The Runanga had rejected its limited interest group status by August 1988 when Tomorrow's

Schools, the blueprint for educational restructuring, was published. This rejection was, on the

one hand, a consequence of its own activities, especially the operation of the kura at Waipareira,

which made Runanga members increasingly aware of the indigenous character of its interests,

and, on the other hand, was a consequence of the support from groups within the bicultural

project, the educationalists, church and philanthrophic organisations, trade unions and feminist

groups which mirrored back this self-perception of indigeneity, often in very practical ways.

Runanga members were involved on a daily basis in operating the kura. The use of Maori

language, the concept of whanaungatanga (family bonding and interaction) and manaakitanga

(sharing, caring and reciprocity) were practised within the difficult conditions of kura

operation. Du.ring this prefigurative period of kura establishment, committed and determined

Runanga members did actually live in their real daily lives the ideological relations of neo-

traditionalism. The communal sense of living a revived mode of traditional life was heightened

by the sense of adversity experienced between 1987 and 1989. ldentity definition was developed

within this context of being the 'other', of being different, and of fighting the political struggle

for a 'just cause'. The indigenous character of that 'differentness' developed meaning within the

adversarial context because it was what defined the distinction and what gave meaning and

promise to being different.

As an indigenous group with the objective of ensuring the survival and revival of the indigenous

language, the Runanga moved from interest group status to a partnership status based upon the

Treaty of Waitangi, and hence into a different relationship with the government.

'Biculturalism', 'treaty partnership', 'tangata whenua', terms which dominated the discourse of
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the pakeha bicultural project, were used by the Runanga to claim a commonality of purpose

with the government. That commonality was the shared interest in maintaining the Maori

language. The Bunanga's rejection of the special character school category proposed for kura

kaupapa Maori in Tomorrow's Schools harnessed this strategic commonality' However, the

rejection was not an easy decision for Runanga members to make. Here was an opportunity to

acquire legal recognition, and therefore funding, and to end the difficult task of operating a

school on little money and inadequate resources. lt was tempting to accept the special character

scnoot category and to ensure, at least, that the children of Runanga members would have a

state-funded school. And the Runanga was tempted.

An analysis of the reasons for the rejection of the special character category demonstrates a

fundamental shift in Runanga objectives. New objectives emerged out of the reiection of

Tomorrow's Schools inclusion of kura kaupapa Maori with other tyPes of alternative schooling.

The Runanga demanded a specific kura kaupapa Maori category that reflected the partnership

between Maori and the government. lt was a turning point in the political campaign. The

Runanga's reconstituting interest emerges clearly as a representative indigenous political

interest rather than as the educational and language concerns of a group of parents for their

children. The following extracts, taken from a letter from the Runanga to the Minister of

Education and distributed widely throughout New Zealand, demonstrate the indigeous nature of

the group and the criteria upon which the kura kaupapa Maori campaign was to be based in the

year preceding the legislation. The staie's responsibility to the Maori language and the

partnership principle between Maori and the state embedded in the Treaty of Waitangi, emerge

clearly as the themes upon which the political campaign will be conducted.

ln describing its rejection of the special character category the Runanga made these claims: 'The

State has the responsibility to protect the Maori language from extinction. Government policy

must ensure that sufficient numbers of children use Maori as the language of natural discourse

with the ability, confidence and opportunity to take their knowledge into the next generation and

the next century. The immediate establishment throughout Aotearoa of State Kura Kaupapa Maori

to maintain and develop the language of today's kohanga reo children will provide the only

guarantee that tomorrow's children will know Maori as a living communicating language. Let the

danger of extinction not be underestimated; the future of the Maori language depends upon

Government policy now.'(Runanga letter to David Lange, Minister of Education, 19 September

1988, private records). lmportantly, the Runanga also relerred to criteria other than language

survival, criteria such as Maori pedagogy and Maori organisation and management.
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The concept of a Maori mode of regulation is emerging in the expanded criteria, a concept which

developed further as the indigenous character of the kura movement becomes increasingly

linked to other aspects of the retribalisation process, especially the concept of the kura as the

site for the reproduction of children into the kinship social relations of a tribal society. For the

first time in its communication with the government, the Runanga declared itself as a movement

under the auspices of the Treaty of Waitangi, and therefore in a partnership relationship with

the government. 'Maori language and education is not simply a'special interest' area. lt appears

that the special relationship between the Tangata Whenua and the Crown has simply been

ignored. Nga Kura Kaupapa Maori should operate within the 'general school' category, so that

there can be no abdication of State responsibility.'(letter, 19 September 1988, see above).

Several major factors came together in the months between the August 1988 Tomorrow's

Schoots report and the establishment of a government Kura Kaupapa Maori Working Group in

January 1989. Strategic action, bythe Auckland Kura Runanga and kura kaupapa Maori groups

in other parts of New Zealand had crystallised the issue of kura kaupapa Maori as an issue of

state responsibility for the Maori language based upon educational provision. Structural 'spaces'

to accommodate the strategic action had opened up providing a one-otf opportunity for kura

kaupapa Maori proponents to move into state institutional structures. The institutional

machinery for implementing Tomorrow's Schools was being put into place. The key actors in

that machinery, such as those persons seconded to the lmplementation Unit responsible for

initiating the changes, and the numerous lay and education people involved in thefomorrow's

Schools working groups were new to their tasks. Change was the reason they were in those

positions. In fact change was the impetus of that brief period in educational administration.

Nothing had been fixed into the permanent structures of the new ministry that was established

in 1990. Even the structures themselves were undergoing fundamental change as the

Department of Education was replaced by the smaller, centralised ministry and as the powers of

the local education boards was devolved to school boards of trustees.

A willingness to be expansive and to try something new characterised several strategically

placed education otficials whose careers were ending and who were prepared to take risks with a

new enterprise. The requests in the Runanga's earlier letter (quoted above) became Department

of Education recommendations to the Minister of Education.'ln this report (ie from department
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advisors to the minister) two recommendations were made: that you and representatives of your

committee (ie the Runanga) should be invited to join with departmental officers to consider the

possibility of creating, in partnership, a special category for Kura Kaupapa Maori for the post

picotl6 period which would be acceptable to you and to your committee and which would also

meet the Government's requirements for parental control and full accountability for the

management of state funds, and that any such proposal should be referred in due course to the

lmplementation Unit for its consideration. The Minister l.tas approved .these two

recommendations' (Noel Scott, Associate Minister of Education to the Runanga, 21 Nov 1988,

private records).

The inclusion of kura kaupapa Maori into the implemetation unit's working groups, at first as

representatives on the nineteen other working groups such as zoning and finance, and then in

January 1989, after considerable campaigning, as a separate working group, provided the kura

movement with a quasi-institutional status. The Runanga's proposals for a separate kura

kaupapa Maori working group were widely distributed to all other working groups' to

politicians and other educational interest groups. These proposals include the statement that the

,purpose of Kaupapa Maori is to produce bilingual and bicultural citizens by providing total

immersion Maori education'(Nepe, Rata, Smith, Smith, in Rata,1991:131). This bicultural

objective was important in securing support from Pakeha sources and served to soften the

separatist character of the kura movement, concealing its emerging character as an important

part of the retribalisation process in its concept as a new Maori mode ol regulation. During the

pre-legislation period Runanga members emphasised the inclusive character of kura kaupapa

Maori for all New Zealanders, even though in reality only one or two non-ethnically Maori

children attended kura kaupapa Maori in Auckland and then only during the early years of

establishment.

The consolidation of kura kaupapa Maori as the educational mode ol regulation of a retribalised

Maori social formation occurred with the Working Group's definition of kura kaupapa Maori

philosophy and principles. Ie Aho Matua, a section of the Working Group's Report, became the

foundation statement of kura kaupapa Maori. Several attempts were made to have this

16. The Ministry of Education Administering For Excellence, 1989, (known as the Picot Report) was the document

upon which the restrucluring of New Zealand educational administration was based.
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philosophical document incorporated into legislation in order to ensure control of the definition'

An analysis of Te Aho Matua shows the shift away from the revival of Maori language as the

central issue of kura kaupapa Maori to a focus upon the regulation of kinship'based social

relations. The Maori language becomes the means to this end, that is, to the creation of group

social relations. The central theme throughout Te Aho Matua is the place of the child within the

Maori tribal world and the type of kin-based social relations that shape this placement. The

document is concerned with Maori pedagogy, Maori knowledge, Maori political and

administrative practices within a context of Maori tino rangatiratanga. Biculturalism and

bilingualism are additions to the fundamental objective of kura kaupapa Maori, that of placing

the child within the culturally defined social relations of the kin-group.

The Kura Kaupapa Maori Working Group Report was a comprehensive report designed to

establish a whole new education system. Members of the working party were drawn trom the

Auckland Kura Runanga and from other kura kaupapa Maori groups throughout the country.

Prefigurative and strategic approaches collided in the working group. lts members knew the

isolation experienced by individual kura and were aware that kura kaupapa Maori could only

achieve its objectives if it was structured as a Maori education system. The report dealt with

issues of curriculum, property, resources, transport, administration and management, teacher

education and development, and planned growth. lt proposed legislation based upon principles of

treaty partnership, state responsibility for the Maori language, equity considerations and the

development of New Zealand's national identity.

The following recommendations were made for incorporation into the proposed education

legislation:

'That the Kura Kaupapa Maori Section of the Education Act 1989 -

. . . acknowledge the guarantee contained within the Treaty of Waitangi to the Maori language and

culture.

. . . state the Government's commitment and obligation to the survival and revival of the Maori

Language as the tangata whenua language of New Zealand.

. . . enable equity action to be taken to facilitate Kura Kaupapa Maori schooling.

. . . contain enabling provisions for structural change.

. recognise that the outcome of Maori total immersion schooling is the development of

bilingual and bicultural citizens.'

(Kura Kaupapa Maori Working Group Report,1989, no 12)
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Despite the working Group's recommendations, the Government proposed to include kura

kaupapa Maori as a schooling type within the designated character school clause of the

forecoming legislation. However, the Flunanga's rejection of any form of inclusion remained

firm. only a separate legislative category for kura kaupapa Maori was acceptable. The Runanga

did, however, have another opportunity made available to influence the Minister of Education's

decision when an official of the Cabinet Social Equity Committee, with links to kura kaupapa

Maori members, established a kura kaupapa Maori 'Project Team' comprising ol Runanga

members. This project team addressed directly the issue of kura inclusion within the designated

character school category. The process further sharpened the distinctive character of kura

kaupapa Maori as non-negotiable criteria were employed to distinguish the kura from other

types of Maori education.

Te Aho Matua emerged as pivotal with the report claiming that 'adherence to the principles,

philosophies and practices otTe Aho Matua'(Project Team Report, 1989:2) are essential for

classification as a kura kaupapa Maori. The project team took upon itself the task of producing a

kura kaupapa Maori policy manual which could occupy the vacuum in state administration and

anticipate the separate legislative category. A section of the report entitled Guidelines for

Schoo/s wishing to become Kura Kaupapa Maori was a checklist, based upon Ie Aho Matua,

which could be used to ensure that the definition of kura kaupapa Maori was maintained and that

kohanga reo remained the contributing community to the kura. Runanga members were aware

that, while legislative recognition would secure funding for the kura, it would also place the

kura within state institutional structures. The dangers to the prefigurative idealism of the kura

community and the threat that the kaupapa or philosophy ofle Aho Matua would lose its

integrity were understood by the Runanga strategists. Ensuring the legislative definition of kura

kaupapa Maori and encouraging the development of the kura on tribal marae were attempts to

counter the disempowering consequences of state inclusion.

The four months preceding the December legislation were characterised by intense lobbying and

information dissemination (Rata,1989:31-33) as the Runanga attempted to halt the inclusion

of kura kaupapa Maori in the designated character school clause. A separation between the

Runanga's public discourse and its reconstituting intentions can be traced to this period. On the

one hand the Runanga's lobbying was based upon the earlier concept of kura kaupapa Maori as

the means for the revival of the Maori language, the means by which the crisis in Maori

education could be redressed. the educational location of bicultural citizens - all inclusive ideals

159



within the bicultural discourse of the 1980s. On the other hand the Runanga now regarded kura

kaupapa Maori as the education system of a retribalising Maori society and the site for the

regulation of kinship relations and neo-traditionalist ideology. Language revival and educational

achievement were incorporated within these expanded objectives.

The first six kura received state funding in 1990. Disputes between the state and kura kaupapa

Maori over management, administration and philosophy erupted almost immediately. State

regulations provided for administration and accountability'by boards of trustees while kura

kaupapa Maori required whanau methods of management, decision-making processes and dispute

resolution. The state curriculum required the inclusion of English language, and indeed, prior to

the 1989 legislation, the Runanga had campaigned on a platform of bilingualism and

biculturalism. Yet several kura did not offer English literacy programmes, or dropped them

after a short time, The two kura kaupapa Maori established directly by Runanga members did

not develop programmes that would ensure the outcome of bilingual and bicultural citizens

(private records) a claim that had characterised the political campaign and gained the support

of influential Pakeha biculturalists. The life destinations of kura kaupapa Maori children may

well lie within the economic development of the tribes, a destination that held potential for kura

parents in the early years of establishment. However such a destination will be characterised by

the capitalist form of tribal economies. lt would be sadly ironic if kura children, having escaped

the unemployed underclass and casuatised labour of the wider Pakeha society, were to find

themselves equally exploited within the labour relations of tribal-capitalism.

160



CHAPTER SIX

COMMODIFYING NEO-TRADITIONALISM

This second study of kura kaupapa Maori examines the ways in which the new kaupapa Maori

educational sites became a significant social location for the formation of a tribal-capitalist

,new professional class' based upon the commodification of its traditionalist knowledge-capital.

The analysis draws parallels between this emerging new class and the new class Pakeha

humanists. Both new middle class groups experience the fundamental 'goodness and power'

(Gouldner, 1979:36) paradox inherent to the knowledge-commodity although the nature of the

paradox differs according to the historical location of each group. While the Pakeha humanists

experienced the paradox as contradictions between a universalistic idealism informed by

ideologies of democratic individualism, the Maori new class experiences the paradox in the

tensions between communal idealism and privatised economic advantage. A combination of the

Maori ethnification and indigenisation movements and the Pakeha new class's responding

bicultural project meant that traditionalist knowledge had become firstly, politically valuable,

and secondly, economically valuable. Tribal traditional knowledge, cultural practices and Maori

language acquired an exchange value in the knowledge market to become a capital resource

available for sale as a commodity, along with the labour-power of the knowledge seller, for

relatively high incomes or payments such as consultancy fees.

lnstitutional spaces, such as the Kura Kaupapa Maori Teacher Education Centre at the Auckland

College of Education as well as Maori education departments at various universities and

polytechnics, became the sites within which neo-traditionalist knowledge acquired its

commodity torm through the credentialling process. A qualification represented the

credentialled, or officially recognised body ol knowledge, skills and abilities that formed the

capital. This qualification valorised knowledge as capital in the education market place. When

produced using labour-power it became a commodity with an exchange-value. Educational

institutions became the sites for the valorisation of neo-traditionalist knowledge as capital and

for the enactment of the commodity exchange.

161



Administrators, lecturers and teachers had acquired their neo-traditionalist knowledge

credentials as a result of the political recognition gained within the bicultural project (refer to

chapter one). Institutions were now prepared to pay for this knowledge by financing buildings'

operating costs and salaries. This recognition by the buyers of neo-traditionalist knowledge

became its own credentialling system because it gave value to a 'product' which had previously

been marginalised. Maori agents in the ethnification and indigenisation movements moved into

the newly available institutional sites, such as Maori departments, units or consultancy

positions provided by industry, national and local governmeni, education, health, social

services, conservation and so on. The most publicised example of the course of such agency is

Donna Awatere, whose polemic, Maori Sovereignty (1984) attacked those 'Pakeha feminists,

trade unionists, socialists and the Pakeha anti-racist movement' who she argued, were

'committed to a status quo characterised by white supremacy and Maori subordination' (Poata-

Smith, 1996:107). By the end of the 1980s, Awatere had become a high-earning Maori

consultant to various government departments and industrial companies and by the mid-nineties

had entered parliament as a member of the 'affluent right-wing Association of Consumers and

Taxpayers' political party (Poata'Smith, 1996:112).

Theorising the CommoditY

Those groups with access to the newly recognised form of political and economic knowledge-

capital emerged as a new middle class, a class based upon the relationship between the buyers

and sellers of neo-traditionalist knowledge in which both the knowledge-capital itself and the

rewards,. that is, the incomes, from the control of the historically socialised means of

production such as knowledge, become privatised. Because commoditication is the process by

which the tribal means of production, the lands and waters referred to in the fisheries and

marine farm studies, and neo-traditionalist knowledge in the following teacher education study,

became exchange-value products thaf could be used to acquire profit within the capitalist sphere

of circulation, it is here, in the nature of commodification that the essence of tribal'

capitalism, as of all forms of capitalism, is to be found. In his reference to the centrality of

commodification in the origins of capitalism, that 'form of economic enterprise that had its

origins only some four centuries ago in European history'Giddens (1985:133) points to the

'limitations on the alienability of property . . . especially the most overwhelmingly important

means of production,land, (which had)fundamentally block(ed) the expansion of commodified

relations'. lt was the removal of such limitations from the traditional means of production by
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the tribal compradors or brokers (refer to chapter eight) within the political context of

indigenisation, and the juridification of these means as property owned by the tribes which

similarly 'unblocked' the path to commodification for tribal Maori.

It was in the juridification of the traditional means of production (refer to chapter seven)and

the retribatisation of proletarianised workers that the two preconditions of tribal-capitalism

were estabtished. According to Sayer (1991:33) these preconditions are firstly that'the means

of production and subsistence must be the private property of the employer. This involves both

the constitution of property as private - its disentangling from the community to become the

freely disposable 'asset' of private individuals - and its concentration in the hands of one section

of society'. ln the case of tribal-capitalism the concept of privatisation is replaced by the

control of the means of production by a group with privileged access. Secondly, 'there must also

exist a labour force, lacking in the means by which it could reproduce its own subsistence,

available for hire. Without this wealth cannot be turned into capital . . .'.

The new legally defined tribal property under the control of the comprador bourgeoisie (refer

to chapter eight)became the means for the expansion of commodified relations. Marx located the

capitalist relation in the exchange of commodities. 'ln themselves money and commodities are no

more capital than are the means of production and of subsistence. They want transforming into

capital. But this transformation itself can only take place under certain circumstances that

centre in this namely, that two very different kinds of commodity-possessors must come face to

face and into contact: on the one hand, the owners of money, means of production, means of

subsistence, who are eager to increase the sum of values they possess, by buying other people's

labour-power, on the other hand, free tabburers, the sellers of their own labour'power, and

therefore the sellers of labour . . . With this polarisation of the market for commodities, the

fundamental conditions of capitalist production are given'(Marx quoted in Giddens,1985:130).

Godelier's principles of the capitalist mode of production are all concerned with the commodity,

'every product, including labour-power, is an exchangeable commodity, relations between all

the individuals are relations of commodity exchange' and 'exchange relations are relations of

competition' (Godelier,1972:XV). Similarly, Lukacs describes the problem of commodities as

'the central structural problem of capitalist society in all its aspects'

(Lukacs, 1 968,1 983:83).
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The production and exchange of the commodity yields more than its initial use-value, that is, it

yields a surplus-value which is appropriated as profit by only one participant in the commodity

relation, the party who is the owner of the capital and the buyer of the labour-power. However,

,the content of the exchange-value of commodities is socially necessary/recognised labour'

time,. ,Capital is not a thing but a social relation between two classes, one of which appropriates

the value created by the other. . .'(Godelier, 1972:xxii). This'internal antagonism inherent to

capitalism' is based on the commodity relation in which the 'profit of one. is.(the)unpaid labour

of the other, (ibid:7g). while it may appear that the surplus-value is derived from the

ownership of the means of production, these means do not become capital until they are placed

into the exchange relation, and that exchange relation arises out the commodity produced by

labour-power using the means of production, not directly from the means of production without

any labour involvement. Sayer explains that this theory of the capital relation as the exchange

relation was 'Marx's initial justification for reducing value to labour . ' . in that it is only as

qualities of labour that commodities become commensurable and therefore exchangeable'

(Sayer,1 983:1 8).

It is here, in the dual meaning of the means of production, that the reification of neo-

traditionalism in tribal-capitalism is located. On the one hand, the lands, waters and knowledge

remain as objects that are understood within a neo-traditionalist historical paradigm.

On the other hand these same lands, waters and knowledge have become the means for the

production of commodities as a consequence of their recognition within the politics of

indigenisation and brokerage into the institutions of the state. It is in this process of

commodification, or the estabtishment of a capitalist relation between the buyers and sellers ol

labour-power upon the exchange-value of the product, a relation which provides capital value

to the means of production as a direct consequence of the quantity of labour expended on the

production, that the class relations of capitalism are to be found.

As with the Western version of capitalism, the exploitative class relation between buyers and

sellers of labour-power is concealed by the appearance of the means of production as a capital'

object rather than a relation between people. lt appears that the surplus-value which is

appropriated as profit is the direct result of the 'capital-as-object' invested into the commodity

production and not as the result of the labour-power. The transformation of the means of

production into capital, which results from the commodity production and exchange process,

rather than from the inherent nature of the means of production, is concealed by the
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fetishisation'the misapprehension of the social as material'(Sayer,1991:64)) of the social

relation in the commodification process. For Marx, 'a commodity appears at first sight a very

trivial thing, and easily understood'(Marx, 1867,1976:163) but'the reason why a commodity

is a complex and obscure reality is that what makes a product of labour a commodity, that is, its

value, is social labour that does not appear as such'(Godelier,1972:xxv). Indeed labour appears

to have been purchased fully in the form of wages with surplus-value in the form of profit

appearing to result from the investment of capital. 'ln relation to the total capital invested, the

' value added seems to have arisen equally from all the component parts of this capital, the means

of production and labour, whereas in reality only that part of the capital devoted to buying the

use ol labour-power contributes to the creation of this new value.' (ibid:67). Profit is 'a

converted lorm of surplus-value, a form in which its origin and the secret of its existence are

obscured and edinguished'. 'Capital then appears as an 'automatic fetish', 'self-expanding value,

money generating money' (Marx quoted in Godelier,1972:67).

The replacement of the communal relation that is assumed to have been revived, by the class

relation of tribal-capitalism is doubly concealed in tribal-capitalism, f irstly, by the

fetishisation of the commodity relation in which 'the estrangement of human product, both

material and otherwise, from human being's control and even recognition'(Sayer,1991:61)

means that 'people appear to be independent ol one another because lheir mutual dependency

assumes the unrecognisable form of relations between commodities. In capitalism, for Marx,

individuals thus appear to be self-suficient monads only because the social relations which

really link them- and give them their concrete identities, for him, first and foremost as

members of social classes - do not appear to them as such, as relations of persons. They assume

on the contrary, 'the fantastic form of relations between things'. 'The econdmic' takes on an

existence of its own, quite independently of anyone's volition'(Marx quoted in Sayer,1991:64).

Secondly, the exploitative class relation of capitalism is concealed by the process of neo-

traditionalist reification. Reified relations appear, like fetishised relations, 'from the lorm in

which the world presents itself to experience' (Marx quoted in Sayer,1983:33). The

fundamental ideological condition of tribal-capitalism to be found in the reification of communal

kinship relations. lt is through the linking of kinship relations with communal relations that

the historical link between the traditional past and the present is made. Kinship social relations

were the form of the communal relations of production of the traditional mode of production. The

ideological revival of that traditional mode was achieved by the restoration of kinship relations
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and the revival of kinship access to the traditional means of production. lt was assumed

therefore that the communal character of social kinship in relation to the means of production

was also revived. Communality became reified as a subjective condition of traditionalism.

Tribal revival and communal revival were understood to be one and the same phenomenon. That

is, if it was traditional then it was based upon kinship then it must be communal. 17

An excellent contemporary example of the tendency to conceptualise the reified traditional as the

condition of the present is demonstrated in a Waitangi Tribunal challenge posed by a group of

Maori kiwifruit growers to the Kiwifruit Marketing Board. 'The Maori claimants maintain that

the single-seller powers of the board deny them the self-determination promised to Maoris

under the Treaty of Waitangi' (One claimant) - 'There was a definite affinity between Maori

agriculture and organic production' (NZ Herald, 270795). Somehow the concept of 'organic' has

become 'traditional', as something untainted by the technologies ol the modern. Therefore, the

argument developed, 'organic' and 'traditional' are tautologous. As the 'traditional' belongs to

Maori, as recognised by the Treaty of Waitangi, then the authority over the 'traditional organic'

should also belong to Maori. In this conceptualisation a reified teleological 'spirit' or 'atfinity' is

conceptualised between the traditional mode of production and contemporary tribal economies,

17. The reification ol neo-traditionalist knowledge and its location as a dehistoricised object outside the economic

exchange relation underpins culturalist analyses of the role of kaupapa Maori education. Jenkins and Kaai

(1995:167) ignore the capitalist context of education altogether in their concept of 'Kaupapa Maori . . . as a radical

pedagogy which challenges and resists the hegemony of the dominant culture . . lt is emancipatory because it

liberates Maori from being assimilated or colonised into Western ways'. Their analysis is within the ideology of the

neo-traditional itself and grounded in Freire's romanticised ideological determinism. 'Both Kohanga and Kura Kaupapa

have the'potential for radical transformation'(Freire, 1976) because they have chosen to validate and legitimale

Maori culture and knowledge' (Jenkins and Kaai, 1995:174). While the analysis of G. Smith and L.Smith (1996) is

within the strand of neo-traditionalist culturalism, it does acknowledge'Maori intellectual and cultural property rights'

(ibid:233). However, the economic nature of such properly rights is not examined. Instead the concept ol property

ownership is understood solely within the political relationship between Maori and the state with all agency attributed

to the hegemonic state. 'Whilst Maori consent has been manipulatod and co-opted through the reinflection of

hegemonies and the sheer scale of economic change, Maori dissent has been carefully managed' (ibid:223). The

economic relationship betlveen knowledge as property and the owners of that property is not addressed. 'The details

of the curriculum, the content of actual lessons and forms of assessment are given their legitimacy by the New

Zealand Qualifications Authority. This effectively hands over control of Maori knowledge to the state therefore giving

the state the power to credential, or to legitimate, what counts as Maori knowledge' (ibid:234).
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between organic produce of the past and organic produce harvested today- The idea of this

,spiritual, connection is located in kinship ideology, in the entelechical concept of ancestral

determination. The same methods of production used by the ancestors on the same lands and

waters are regarded as the links between past and present that form a continuim in time'

Therefore the authority over present production should be the same authority that existed in the

past, thal is, Maori authoritY 18.

However, communal rela1ons of production do not exist in an economic system in which the.'the

productive forces'such as knowledge, which 'are a social heritage created by many sectors of

society over a long period of historical development'(Gouldner,1976:289, become commodities

whose very production is the sptitting of the communal bond. The labour-power that produces

the commodity is the source of the surplus-value acquired from the sale of the commodity'

However, that surplus-value is appropriated by the capitalist, the buyer of labour-power, as

though it had resulted from the capital invested in the commodity production and not from the

unpaid labour of the worker. Communal bonds are broken in this exploitative relation and

replaced by the class relation of capitalist and worker. Although commodification is the basis ol

the class relations of capitalism, it appears that a traditional revival has occurred in the

kinship access to and communal use of traditional lands, waters and knowledge.Ihrs fundamental

contradiction is the ideological condition of tribal-capitalism. The ideology of communal

relations conceals both the exploitative social relation inherent to commodity production and

exchange, and also conceals the exclusive nature of access to the means of production. lt appears

that tribal economic development is the revival of traditional communal relations which will

benefit all those within the communality. However, the definition of communality has shilted

from all those with kinship links to the traditional economic resources to those who, having

used kinship links to relate to the traditional resources, then relate to those lands, waters and

knowledge through commodity production. Thus the relationship of individuals and groups to the

traditional means of production is mediated through commodification and defined by that process.

18. The sale ol New Zealand kiwifruit to overseas markets is undertaken by the national Kiwifruit Marketing Board.

Individual growers are required to setl their produce to the Board which undertakes overseas sales on behalf ol all

growers. The Maori challenge lo the authority of the Board was disallowed on the basis that kiwilruit are a

contemporary economic product and not a traditional 'taonga' recognised by the Treaty of Waitangi.
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The commodification of Neo-Traditionalist Knowledge

The case study of the establishment of kura kaupapa Maori teacher education in Auckland

provides an excellent example of the process of knowledge capitalisation and commodification

which defines the emergence of tribal-capitalism. Neo-traditionalist knowledge became

capitalised through credentialling procedures and commodified through the labour exchange

relation. The study of the Kura Kaupapa Maori Teacher Education Centre investigates both

structure and agency in its establishment. Firstly, the investigation bxamines the ways in which

a 'space'for kaupapa Maori education within a state institution was opened up' What processes,

intentions, agents and strategies came together at a particular historical moment, to become

structured as a crystallised form of forces and processes, a form which was then used to shape

the reproduction of those processes and forces. I argue that the structure itself took on its own

agency, and became a determinant force through its channelling function. Cammack (1992:398)

describes this determinant function as the 'shaping of behaviour' a process in which agency and

institution interact dialectically in the reconstitution and reshaping of motives, intentions and

behaviours. (This reshaping of intentions through the process ol institutional channelling is

examined further in the case study of the establishment of the tribal fishing industry, refer to

chapters seven and eight.)

Secondly, the study examines the social agents themselves in order to demonstrate that the

structural inclusion of kura kaupapa Maori through the process of institutionalisation was

driven by the conscious intentions and active behaviour of the Maori agents themselves. As a

consequence of this political and economic activity many of these agents of indigenisation have

become a new middle class relating to neo-traditionalist knowledge as a capital resource. They

have an active role in the commodification of that capital resource which yields the high incomes

and relative security of professional employment. This position contrasts with the view

expressed by G.Smith and L. Smith (1996) who argue that the recent reform of education in

New Zealand has continued the 'previously submerged function of schooling and education - its

role as a key site for the insertion of dominant hegemony'(ibid:219). According to Smith and

Smith 'Maori interests have been made highly vulnerable to appropriation by non-Maori

interests . . . the educational reforms have been 'bought' into uncritically by many Maori' in a

'seemingly passive acceptance' (ibid:2't9). ln this hegemonic interpretation it is argued that

'the apparent domestication of Maori dissent can be understood theoretically as the control over

the meanings and interpretations ol key terms and ideas' (ibid:218).
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The institutionalisation of kura kaupapa Maori, that is, of the means of social reproduction of

neo-traditionalist social and ideological relations, contributed to the establishment of the

tribal-capitalist mode of regulation. ln chapter five I examined the processes of establishment

tracing the emergence of the kura system as an institution of retribalisation, showing the

changing and reconstituting intentions and actions of the kura agents in the campaign for

legislative recognition and state funding of the schools. The economic development of the tribes

required people who had been socialised into tribal social relations, who had internalised the

norms and values of the neo-traditional and who were Maori language users. Kura leaders

recognised the importance of training teachers in kaupapa Maori and avoiding the 'colonised'

teachers who had been trained in and for the mainstream educational system. According to the

Director of the Centre, 'teachers are active agents for the reproduction of knowledge in schools'

Hence a Kaupapa Maori teacher training course would be crucial not only to the success of

Kaupapa Maori education but also in ensuring the reproduction of Kaupapa Maori knowledge.

This distinctive Kaupapa Maori knowledge, given the necessary theoretical framework, would

formulate the base of the curriculum content of the teacher training course and would

accordingly influence the knowledge, skills, attitudes, and values that future teachers would

need to reproduce appropriate and effective Kaupapa Maori learning practices in Kura Kaupapa

Maori' (Nepe, 1990:124).

lnstitutional sites for the inclusion of Maori had opened up throughout the 1980s. These sites

were expanded in the new right restructuring of state institutions that characterised the neo-

liberal political climate f rom 1987 which encouraged pluralism and choice (for those who

could pay). The kura kaupapa Maori movement itself had grown rapidly, from one school in

1985 to six fully operational schools in 1989 with at least five others in various stages of

establishment. The December 1989 inclusion ol kura kaupapa Maori in the Education

Amendment Act meant that the six schools that had been given the status of pilot schools received

full state funding. This enabled the Auckland kura kaupapa Maori Runanga, a group which had

been heavily involved in the campaign for legislative recognition and which had established

several kura in the Auckland area, to turn its attention to the next urgent requirement of the

fledgling education system of kura kaupapa Maori.

Objectives had moved from establishing a few state-funded schools to establishing a kura

kaupapa Maori system with resource development and teacher education. The Kura Kaupapa

Maori Working Group (January 1989), and the Project Team committee (established by an
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official working direct for Gabinet, August 1989) were government appointed groups of kura

activists, whose work had established the concept of kura kaupapa Maori as an integrated Maori

education system. All were known to the officials who set up the committees, both from their

involvement with other Maori educational groups and committees and through the interaction

between the government and the activists in the political campaign for recognition of kura

kaupapa Maori. The Auckland Runanga was well represented on both committees (in fact

members of the Project Team and the Runanga were one and the same), and used the opportunity

to develop further its commitment to kura kaupapa Maori as a total educational system'

By mid-1989 the Runanga was able to enlarge the focus of its activities from the political

campaign to include increased support for other non-state funded kura and more intensive

lobbying of the Ministry of Education for policy development based upon the Working Group and

Project Team Reports. lts involvement on the government committees, the Kura Kaupapa Maori

Working Group and the Project Team had given the Runanga a quasi-otficial status in the world

of Maori education, a status which the Runanga cultivated for its 'respectability' and influence.

No longer could the Runanga be dismissed as a fringe group of malcontents. The establishment of

the two committees and regular communication between the Runanga and the Ministry elevated

the Runanga from the margins to the position where it was regarded by those inside and outside

kura kaupapa Maori as a representative committee ol a signilicant people's movement.

This evolving status was driven by the Runanga. Throughout 1989, its spokespeople insisted

that the government response to kura kaupapa Maori would be kura driven. Several kura groups

in the early stages of establishing their schools were urged to act in order to lorce the

government's hand in the belief that the government would have no choice but to recognise the

reality of actual operating schools. The Runanga was active in establishing, or supporting the

establishment of, as many non state-funded kura as possible throughout 1989 in the.lead-up to

both the legislation of the many changes that had been implemented in education and the 1990

sesquicentenniel of the Treaty of Waitangi. lt was believed that this period of structural

institutional change offered the only opportunity for the inclusion of kura kaupapa Maori within

the actual structures of the state, not merely as some add-on policy development which could as

easily be discarded as included accorded to changing political whims. By December, when the

decision was made by Cabinet, to include kura kaupapa Maori within the Educational Amendment

Act, four Auckland kura were in full operation (two as Runanga established schools and one with

Runanga support) and another two were in the advanced preparatory stage.

:
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Kura Kaupapa Maori teacher education was set up within this framework of action. As with the

schools themselves, the Runanga was convinced that any establishment of teacher education must

occur before the period of the implementation of structural educational reform ended' Still not

content to rely on Ministry's initiatives, the Runanga concentrated its elforts on establishing

the infrastructure of the kura kaupapa Maori system, in the expectation that the Ministry would

have no choice but to recognise, and then fund, operations that were already happening as had

been the case with the first state-funded schools. Discussions were held to establish teachef

education, teacher support courses and resource development programmes. Teacher education

was the obvious priority. The success of kura kaupapa Maori would depend on the availibility of

teachers who had internalised the traditionalist ideology (the philosophy encapsulatedin TeNto

Matua), who were trained teachers and who were fluent in the Maori language. The early years

of operating the schools had shown clearly that such persons did not exist, or if they did, they

were not applying for positions (unpaid or poorly paid) in kura kaupapa Maori. Yet such

persons were essential to the development of the kura.

The Project Team had stated that the employment of 'Kura Kaupapa Maori trained and qualified

teachers'was a 'non-negotiable item for schools wishing classification as State Kura Kaupapa

Maori' (Project Team Heport,19g9:2). lt had considered matters of recruitment, recruitment

incentives, attestation, training, qualifications and certification and made the following

recommendations:

'1. That the National Kura Kaupapa Maori Teacher Training and Accreditation

Board be within the National Education Qualifications Authority (NEQA).'

(The intention of this recommendation was to ensure that the status and saldries

of kura teachers was equivalent to those within the mainstream system.)

'2. That this National Kura Kaupapa Maori Teacher Training and Accreditation

Board consist of:

-the Manawhakapae (Group Manager) from the Kura Kaupapa Maori Group

within Te Wahanga Maori of the Ministry of Education.

-one representative from Taura Whiri i Te Reo.

-two representatives lrom Kura Kaupapa Maori.

-two NEQA officials.'

(The recommendation of a Kura Kaupapa Maori Group within Te Wahanga Maori of

the Ministry of Education had been made earlier on in the Project Team Report

(Project Team Report, 1989:5) as part of recommendations for a bureaucratic
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system for the organisation and administration of kura kaupapa Maori that was

aligned to but separate from other types of Maori education')

'3. That the National Kura Kaupapa Maori Teacher Training and Accreditation

Board recognise the Ie Komiti o Nga Kura Kaupapa Maori o Tamaki Makaurau

draft Teacher Training Course as the lnterim National Course for Kura Kaupapa

Maori Teacher Training. Negotiations have begun between the Komiti and the

Auckland College of Education concerning the implementation of the course"

,4. That the National Kura Kaupapa Maori Teacher Training and Accreditation

Board be responsible for the Accreditation of Kura Kaupapa Maori Trainees.'

,5. That accredited Trainees; ie. new recruits and redeployed trainees at the

successful completion of the training, be credentialled with the Kura Kaupapa

Maori Tohu.'

'6. That teachers who have received the Kura Kaupapa Maori Tohu be registered

with the Kura Kaupapa Maori Section of the Teacher Registration Board.'

'7. That the Kura Kaupapa Maori Group of Te Wahanga Maori be empowered to

second, on full pay, teachers from existing Kura Kaupapa Maori and mainstream

schools to undertake the Kura Kaupapa Maori redeployment Teacher Training.'

(This clause was in response in to the very real concern of the Proiect Team

members that Maori teachers who had been trained in the Pakeha system would be

unsuitable for kura kaupapa Maori, that is, they would lack the 'kaupapa' of

philosophy of collectivity that grounded Te Aho Matua.l

'8. That, following successful application to the Kura Kaupapa Maori Teacher

Training Selection Board as a Redeployed Trainee, the Selection Board advise the

Kura Kaupapa MaoriGroup of Te Wahanga Maori of the Secondment and the length

of the training.' (Project Team Feport,1989: 11-12).

The specific details of the Project Team's recommendations have been included here because they

demonstrate clearly the intentions of the Project Team's members to institutionalise kura

kaupapa Maori according to a structure of their own design. This ambitious development was

modified considerably by the Ministry, who were not prepared to accept the financial cost of

duplicated administrative systems, especially in a political climate of restructured devolution.

However, the Ministry gave passive support to the Runanga's own initiative (recommendation

4) to establish a kura teacher education course, as long as Ministry funding was not involved in

the establishment phase. It was through the activities of fh,b preparatory establishment phase
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that the process of the institutionatisation of kura teacher education occurred, a process that

was initiated by, and driven by the exponents of kura kaupapa Maori. The state, having created

the structural space for the institutionalisation of kura kaupapa Maori with the kura

legislation, served as a sometimes passive, sometimes, obstructive participant in the process of

institutionalisation. For the state, provision already existed for Maori education' There seemed

no reason to duplicate those provisions. Politicians and Ministry officials did not recognise the

separate distinctive character of kura kaupapa Maori which was located in traditionalist'

ideology. Within the state's bicultural project ditferences were to be accommodated but upon a

basis of unity, a-nd that unity was, to a large extent, determined by financial imperatives.

Despite the Ministry's refusal to be actively involved in establishing kura teacher education,

the newly devolved educational structures had opened up avenues for the Runanga's teacher

education course to be negotiated at the level ol the tertiary institution itself and provided the

opening for active Runanga agency. The 1989 release of the Hawke Report on the restructuring

of tertiary education coincided with the development of the concept of kura kaupapa Maori as an

integrated system based on the work of the Working Group and the Project Team. This Feport

recommended a new flexibility for tertiary institutions in dealing with community initiatives.

The institutions were no longer to be bound by administration controls set at Ministry level and

were more responsive to community initiatives. lt had became possible for a tertiary

institution to bypass the Ministry of Education and establish courses that met local demand.

Credentials could be awarded within the framework of standards and monitoring procedures set

down by the National Education Qualifications Authority.

During the second half of 1989 the Auckland Runanga designed and negotiated an Agreement with

the Auckland College of Education to establish a kura kaupapa Maori teacher education course.

The Agreement was designed by the Runanga in order to maximise its control over the course on

the one hand and to exploit the advantages of inclusion within a state institution on the other.

'The design had two innovative features; the course was to be' owned' by the Runanga as a

community group and 'leased' out to a tertiary institution to facilitate its operation. Thus the

Runanga would control policy and management, and the tertiary institution would provide the

access to funding, qualification structures, resources and status. The second feature was the

course's mobility. lf either party became dissatisfied with the arrangemenl the course was

designed to allow the agreement between the two parties to be ended'(Rata,'!991:147).
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The Proposal

inclusion. The

for the Agreement set out the terms of reference for its own institutional

Runanga (or Komiti as it was before the 1990 name change to Runanga)was

referred to as the 'interim trustee of the Tamaki Makaura Kaupapa Maori Teacher Training

Course until such time as the Kura Kaupapa Maori Teacher training and Accreditation centre'

proposed by the Kura Kaupapa Maori Working Party, is established' (Runanga Proposal,

1gg9:2). Once again, this was the Runanga's attempt to anticipate state inclusion by giving its

own recognition to a proposed component ol the kura educational system. The advocated Teacher

Training and Accreditation Centre was not established, but referenc6s to the Centre in a Cabinet

established government committee, that is, the Project Team, were used in Runanga rhetoric to

convey the impression of state commitment to a full kura teacher education system. This self-

appointed quasi-otficial status gave the Runanga a useful respectability when it enacted clause

3.1 of its Proposal, 'The Komiti will invite a Tertiary Institution and/or a Continuing Education

Centre to undertake the functional administration and operation of the course'' 'Following

acceptance ol the Komiti's invitation by the Tertiary Institution and/or Continuing Education

Centre an Agreement will be drawn up which: -defines the relationship between the Komiti and

the Tertiary lnstitution/Continuing Education Cenlre' (Runanga Proposal,1989:2)'

fhe Proposal and the subsequent Agreement document became the inslruments for the

institutionalising of kura kaupapa Maori teacher education in Auckland. The relationship

between the Runanga, as course trustee, and the Auckland College of Education, which became the

course operator following negotiations between the two parties, was Runanga driven and

controlled. The Runanga was responsible for 'Gourse philosophy, structure, curriculum,

recruitment, attestation, assessment and qualification procedures'(Runanga Proposal,1989:4).

This was a crucial step in the inclusion ol neo-traditionalist ideology into the credentialling and

commodification process. The Director of the Centre was able to state that 'a sound Kaupapa

Maori theoretical framework is provided right from year one'(Nepe, 1990:135).

The Runanga, through its representatives, the kaihono, also controlled staffing appointments and

student selection. The tertiary institution was to function in an operational role, 'to service the

Course through the financial management structure of the Tertiary lnstitution, eg. staff

salaries, consultants'fees, and operational costs'(Runanga Proposal,1989:5). This positioning

of the kura kaupapa Maori teacher education course at the Auckland College ol Education was

advantageous to the Runanga. lt gave the course a physical centre and access to the library,

gymnasium and other facilities. lt provided access to the College's administrative infrastructure
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for such requirements as student enrollment, the administration of student fees and allowances

and the payment of salaries and operational costs. Most importantly, it provided immediate

access to a credentialling and qualilication structure. Kura teacher education students became

eligible for the Auckland college of Education qualifications, following course approval by the

College,s Academic Board, which entitled them to the salary scale and promotional ladder

available to mainstream teachers.

And it is here that the second theme of the case study is taken up, that of the agency involved in

the institutionalisation of the kura teacher education. I argue that the process of

institutionalisation was the creation ol the mode of regulation of the tribal-capitalist regime of

accumulation. Neo-traditionalist knowledge became a capital resource to be sold as a commodity

in exchange for a relatively comfortable income by those who brokered the knowledge into the

institutions of capitalism. In defining class Eder (1993:12)refers 'a structure that translates

inequality and power into different life-chances for categories of individuals, a structural

determination of life-chance, a structure which distributes chances to act, and delimits action

spaces, which are often highly resistent to the attempts of social actors to change them'. The

establishment of the Kura Kaupapa Maori Teacher Education Centre at the Auckland College of

Education demonstrates that "structuralist'theory of agency'(ibid:161) which accords a

determinant force to the location of new forms of class relationships. The evolution of the course

into a Centre with the phenomenal growth of student numbers in the first three years of

establishment enabled a place for individuals to reposition themselves within society through

the sale of the credentialled and commodified knowledge-capital.

Those who had established the course through the process ol negotiating its inclusion within a

state institution had brokered traditional Maori knowledge into the exchange system of

commodity exchange. The knowledge was rationalised as the course curriculum, and given an

exchange value in terms of credentials which were available for sale. This new class in tribal-

capitalism, what I referred to and analyse as a Maori new class, shares many similarities with

the mainly ethnically Pakeha new class of the Western-style regime of accumulation especially

in terms of the inherent tension that grounds the use of knowledge as a commodity (refer to

chapter one). Just as the Pakeha new class must constantly face the inherent contradiction of the

reified knowledge of a democratic universalistic ideology and the capitalisation of knowledge as a

commodity, so too, does the Maori new class live the paradox of a reified neo-traditionalist

ideology contrasting with its comfortable material position based upon the sale of that

commodified neo-traditionalist knowledge.
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This inherent contradiction is expressed in the tension that characterises the operation of the

course, a tension that appears, at first hand, to be located in the ideological clash between the

Centre on the one hand, and the College of Education, on the other. Yet, a closer analysis shows

that the Agreement between the Runanga, as course trustee, and the College, as course operator'

has set in place a structure which can accommodate the distinctive ideologies. Not only does the

Kura Kaupapa Maori Centre have control over philosophy, managemenl and statfing, it also has a

considerable degree of autonomy in the daily operation of the course. There is, as well, the

understanding that the course is not 'locked into' a permanent relationship with the College of 
'

Education but is free to move to another structural site, either in partnership with another

teriary institution, or as a Separate autonomous education provider.

However, the tension which characterises the operation of the kura kaupapa Maori course is

located instead in the paradox at the heart ol the commodification of the neo-traditional. This

tension takes a variety ol forms emerging in disagreements concerning the role of the English

language Bachelor of Education programme within the kura training course and disagreements

with the College concerning resource allocation and friction over the degree of contact between

the Centre and the College. An example of the tension over the nature of contact between the

Centre and the College is provided by the steps taken io 
"ntrt" 

that Centre students studying for

a Bachelor of Education degree are kept separate from students attending the mainstream

courses at the College of Education. Kura kaupapa Maori students undertaking the first year of

the degree course no longer attend lectures. lnstead a Centre lecturer records the lecture for

later delivery to the Centre students. In this way the course material is interpreted according to

kaupapa Maori philosophy.

However, insulation from the wider community cannot remove the paradox which is inherent to

neo-traditionalism. On the one hand the traditionalist ideology celebrates the values of

reciprocity and communality. Knowledge, especially esoteric knowledge, may be restricted to

particular individuals, but the interests served by the guardians of such knowledge are those of

the community, not the individual. The demands of a tertiary course for individual achievement

and individual credentialling require a level ol self-absorption that conf licts with the

traditionalist requirement that those who will assume leadership positions should serve the

community. Then there is a deeper level of tension in the clash between the neo-traditionalism

in which seniority is revered and gender distinctions are reinforced, and the critical analysis,

self-reflection and universalism of the modern educated intellectual (refer to chapter one).
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It is problematic for those in the kura kaupapa Maori teacher education programme that the

knowledge which grounds the neo-traditionalist idealism, is, in its knowledge-commodity form,

the means of material self-advancement. In turn the irresoluble conflict leads to the

defensiveness of fundamentalism in which the neo-traditional becomes mythologised. This

rebounds back upon the modernising tendency of privatised knowledge to reinforce the inherent

tensions in a programme that combines communal traditionalism with the means of individual

material accumulation. The new class of tribal-capitalism emerges as a group which shares the

, fundamental 'goodness and powe/ paradox of the Pakeha new class humanists.

177



SECTION FOUR

TRIBAL FISHERIES
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CHAPTER SEVEN

JURIDIFICATION

The emergence of the conditions of existence for tribal-capitalism are examined in the analysis

of the main juridification 'events' that led to the establishment of a commodified'Maori fishing

industry with the transfer of large-scale fisheries capital (approximately ten percent of the

nation's fisheries) to tribal ownership. The 'events' are:

1. the 1985 Treaty of Waitangi Amendment Act

2. the 1988 Waitangi Tribunal Muriwhenua Fishing Report

3. the 1989 Maori Fisheries Act

4. the 1992 Treaty of Waitangi (Fisheries Claim) Settlement Act

5. Tribal objections to the 1992 Settlement Act, The Moriori Tchakat Henu submission to the

Waitangi Tribunal.

Maori tribal-capitalism emerged out of the dialectical interplay between structure

(institutions) and agency (people) that occurred within the juridif ication process'

Juridification comprises two main stages. Firstly, it involved the legislative opening up of

structural sites within the capitalist state and secondly, the 'filling' of these institutional sites

through policies and procedures that enacted the legislation. The sites are conceptualised as

organisational or institutional spaces created firstly by the responses of the government to the

agency of social actors in social movements of struggle, and later used as the spaces for the

negotiation, legislation, court rulings and other procedures that are undertaken in order to

incorporate an outside social movement into the organisational and management structures of

the state.
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State Institutions and the Tribes

Theoretically I argue that institutions, as well as agents, are etfective in shaping the process of

fundamental social change. Institutions serve as the channels for the motives, intentions and

actions of social agents, changing, shaping and reshaping those motives, intentions and actions

by the very process of channelling. The institutions set the boundaries and forms for the process

of agency and those boundaries and forms became 'agents'themselves in their effectivity'

The institutionalisation of each separate phase sets the conditions for the next fhase ol the

change, both by changing the actual institutional spaces themselves and also by changing the

resources, that is, the agents to fill the spaces. The ways in which institutions are set up are

also aspects of institutional effectivity. The initial lorm of the institution, whether a tribunal

with recommendatory power only or a judicial body with wide-ranging statutory powers, also

effects the shape of the processes that occur within its structure. Motives are channelled

through the institutions, intentions are changed and re-constituted within the dialectical

interaction of structure and agency. A motivation-intention loop develops within the

institutional space as the boundaries of the 'channel' and the process of channelling continually

shape and reshape the motives, intentions and actions of the agents who must operate within

structural limits, unconscious, or conscious to varying degrees, of a structural effectivity

which acts upon them and whieh controls the form of their own etfectivity.

March and Olsen (1989:172) argue that'political institutions simplify the potential confusions

of action by providing action alternatives; they simplify the potential confusions of meaning by

creating a structure for interpreting history and anticipating the future; and they simplify the

complications of heterogeneity by shaping the preference of participants'. Although the

following discussion focuses firstly upon institutional determinants, this analysis is within a

theoretical paradigm that also accords an mutual overdetermining effectivity to agency and to

events in recognition of Jessop's (1990a:318-9) concern that there is a need to focus on

'concrete agents and strategies' otherwise 'structural forces will probably be overemphasized'.

The Maori ethnification struggle of the late 1960s and 1970s and the response of the state to the

struggle created eryrpowering legislation beginning with the 1975 Treaty of Waitangi Act. In

turn the details of this empowering legislation, the institution of the Waitangi Tribunal, came to

channel the struggle as the initial aims for economic and social betterment for Maori people
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became reshaped within the juridification process of the institution and the accompanying

judicial hearings. The following studies demonstrate how that initial aim became channelled

through the tribunal to be re-constituted as tribal economic development. Economic betterment

was linked to the property right guaranteed in Article Two of the Treaty of Waitangil9, a

property right which was juridified in.tribunal decisions as a tribal property right. Property

became juridified as capital, that is, as the means of commodity production and wealth

accumulation.

For some groups, such as the Muriwhenua tribes, retribalisation preceded and accompanied the

institutionalisation of their identity as corporate property owners. For others, such as the

Moriori Tchakat Henu of the Chatham lslands (refer to chapter eight) the need for legal

recognition as a tribe was a consequence of the need for recognition as property owners.

Whether retribalisation drove, or was driven by the institutionalisation of economic

organisation, the process occurred within and was shaped by the institution itself. The dominant

institution was the Waitangi tribunal, atthough other state institutions became sites for Maori

agency as legislation and juridification placed the principles of the Treaty of Waitangi into all

state institutions.

The emergence of Maori tribal-capitalism by the early 1990s is traced to the seminal event

that effected the qualitative change in the state institutions. The 1975 Treaty of Waitangi Act,

was, in the words of the architect, Matiu Rata, 'deceptively simply but atfected everything' with

the brief clause 'the application of the principles of the Treaty of Waitangi in practice' (private

communication). lts future significance as the precipitatory event for the establishment of a

distinctive tribal-capitalist regime of accumulation was mitigated by its early limitations.

Although the Act had established an institutional body, the Waitangi Tribunal, the first six years

of its existence were considered by Maori to be a'non-event'(Walker,1990:248) with the

small tribunal confined to hearing contemporary claims only.

11. Article the Second (English version) states that 'Her Majesty the Queen ol England confirms and guarantees to

the Chiefs and Tribes of New Zealand, and to the respective families and individuals thereof, the full, exclusive, and

undisturbed possession of their Lands and Estates, Forests, Fisheries, and other properties which they may

collectively or individually possess, so long as it is their wish and desire to retain the same in their possession . . . '

(Walker, 1990:289).
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However the tribunal's potential for effecting change from its newly acquired position within

the state apparatus was only dormant. With the Government's initial rejection of the 1981

Atiawa claim, and the subsequent national furore over the high-handed dismissal of the

conservation based recommendations ol its own tribunal, the Treaty of Waitangi was moved onto

the,moral high ground'(Walker,l990:249) of New Zealand politics. The tribunal became the

institutional mechanism for legal processes to be undertaken between the government and the

tribes. lt systematised a tribat-state retationship, by conferring a iuridified. identity upon the

concept of tribe grounded in the treaty partnership, thus legitimating and incorporating within

the capitatist order, the existence of a mode of regulation based upon a tribal form. The rapidity

with which the tribes have been 're-established' in their relationship with the government is

remarkable. According to Kawharu (1989:xii) as recently as the'late fifties and early sixties it

was held in official circles that "tribe" was an anachronism .' The 'resurgence of

acceptability' of 'tribal authority' is traced to practices emerging in the early 1980s, 'with

Maori people making claims against the Crown on the basis ol their tribal interests' (ibid:xii).

Kawharu locates the crucial act of juridification which redefined Maori as the tribal partners of

the Treaty of Waitangi in the 1987 Court of Appeal's decision concerning the 'powers of the

Crown under the State-owned Enterprises Act' (ibid:xi)(Walker, 1990:263).

During the late 1980s and early 1990s an explicit distinction emerged between Maori

development and tribal (or iwi) development. The tribes saw themselves increasingly as ihe

political, social and economic form of Maori organisation and strove to have this self'perception

institutionalised in government policy. In the decade-long rise to power of the tribes the

question of 'tribally Maori' or 'ethnically Maori' as a specific issue requiring attention in policy

surfaced at government level in response to the proposals for Maori economic development in

the 1991 ministerial policy paperKaAwatea. Concerns were expressed lrom'a number of hui

around the country'(Manatu Maori Discussion Paper,1991:1) that'Maori development outlined

in Ka Awatea is an assimilationist approach to development because it treats Maori people in

isolation from their whanau or iwi. There is no explicit commitment to enhancing the

collectivity, the iwi, to which the individual is an indivisible part. lt is a partial recognition of

the Crown's Treaty obligations. lt is locked into Article Three of the Treaty which regards Maori

as citizens of the state rather than treating them as indigenous people with special rights. In

contrast to this, iwi development (according to kaumatua) is premised on a Treaty duty which

obliges the Crown to work with Maori to maintain the capacity of iwi to exercise tino

rangatiratanga.' (Manatu Maori Discussion Paper,l991: 9).
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With the government's subsequent rejection of Ka Awatea, in response to the tribes' rejection of

its individualising premise, a point of commonality was reached between the assertion of tribal

interests and government interests. By recognising the tribes as the mode of regulation of the

developing tribal economy, the state was fulfilling tribal demands within the legitimating

framework of the Treaty of Waitangi. lt was simultaneously the means of 'reduc(ing) the

current levels of Maori state dependency' and 'affirm(ing) the continued distinctive existence of

iwi Maori with their own rights and infrastructure to manage their own affairs' (Manatu Maori

Discussion Paper,l 991 :3).

It is important to emphase the role played by the tribes themselves in the establishment of re-

tribalisation and in the linking of the new tribal mode of regulation to economic development.

Mahuta (1996:119) refers to the active role of the tribes in the mid-1980s'. .iwi have

actively lobbied to participate in the planning, policy formulation, decision-making and service

delivery processes of government agencies . . Maori people were encouraged to strengthen their

whanau, hapu and iwi structures to provide a clear focus for government policy, communication

and implementation'. However a decade later one analyst casts the state firmly into the role of

retribalisation agent. 'The policy makers seized on the notion that tribes could be revitalised to

take over from the bureaucracies .' (Shane Jones, Treaty ol Waitangi Fisheries

Commissioner, N.Z. Herald 060496) attributing only a passive compliance to the tribes. (See

references in the Introduction to the bureaucratic culturalism position of Barber, 1986;

Sissons, 1989b; Spoonley, 1994, 1996; and also G. Smith and L. Smith, 1996).

Yet the juridification of the tribe-state relationship initially served both stale and tribal

intentions. lt achieved the state's intention of dealing with legitimation pioblems of Maori

marginality firstly, by mainstreaming Maori, and later, as tribal authority increased, by

moving Maori issues into the judicial and administrative arenas, to be dealt with as tribal

concerns. ll also achieved the Maori intention of tribal development by achieving legal

recognition ol the tribes in their relationship to their means of production. Juridification

received its own recognition as a 'Pakeha taonga' (or treasure). 'The just rights of peoples are

also meaningless without access to the courts to enforce them. The courts may be seen as the

Pakeha taonga in the Treaty, a taonga which simply cannot be traded' (Wai 307, 1992:221.

Interestingly, juridification did not, nor could it, meet the intentions of the ethnification

movement, that is, to address the social position into which Maori, as an ethnic group of the

working class, had been consigned during the proletarianisation of the 1950s-1960s and the
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impoverishment of the 1970s and1980s. By the mid-eighties pan-Maori interests and tribal

interests can be distinguished as separate, although overdetermining, phenomena (refer to

chapter eight).

From the time of the 19g5 Treaty of Waitangi Amendment Act, in dealing with grievance claims

involving the means of production of historical tribes, the Waitangi Tribunal dealt with

economic resources (such as lands and waters) as tribal resources, as well as with pan-Maori

issues, such as tanguage. On the one hand the juridification process undertaken by the tribunal

and the government's response to the tribunal's recommendations 'took' the tribes into the state,

making the tribes vulnerable to state intrusion. On the other hand the legally'based

relationship juridified Maori in terms of tribal social forms and gave the tribes a structural

site within the institutions of the capitalist state, a site from which new forms of tribal-

capitalist interaction could develop. Ethnic, but detribalised, Maori remained marginalised as

the tribes became the juridified representatives of contemporary Maori. By 1988 the pre-Ka

Awatea government discussion paper, He Tirohanga Hangapu (Partnership Perspectives),

recognised 'the continuing strength of the iwi (that is, the tribe, and also by inference, hapu, or

subtribe, those segments of Maori society represented by the signatories to the Treaty) and

therefore to propose that '. . iwi organisations which meet eligibility criteria jointly

established by the Government and iwi should become responsible for implementing and

administering government programmes"(Kawharu,1989:xiii).

Analysis by Sissons (1989a:3-4) has focused upon the intentions of the government in terms of

its character as a capitalist state, that is, as a site for the organisation of the capitalist mode of

production. ln discussing lan Palmer's analysis of the Australian state's response to Aboriginal

land rights demands Sissons supports the argument 'that (the response) has served the interests

of capital by making these demands negotiable. lt has achieved this by: (1) transferring the

struggle out ol the economiC and political arena and into that of administration, (2) building

loopholes into legislation, (3) neutralising ('scientising') the language of land claims so that

they must be presented in a uniform administrative maner, (4) co-opting Aborginal people as

advisors rather than as decision makers' (Palmer quoted in Sissons, 1989a:3.). However, this

analysis gives a passivity of intention to the tribes which may well have existed prior to the

important tribally organised 1981 Atiawa claim and 1984 Manukau claim but which had been

replaced by the conscious intention to use the tribunal to place historical tribal grievances

within the state in order to achieve restoration of lands and waters for tribal economic purposes
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[as evidenced from the 1984 national Treaty of waitangi hui convened by Te Runanga

whakawhanaunga i Nga Haahi, (walker,1990:253)1. Maori intentions driving the re'

ethnification movement of the 1g70s were concerned with a broad cultural revival, and it was

within this revival that tribal intentions became reconstituted and focused. The emerging tribal

intentions, while still including the broader intentions of cultural revival, became increasingly

focused. upon the vision of tribal economic development based upon the traditional means of

production.

Just as the state acted with respect to Maori interests for its own reasons, reasons which

changed during the period from the inception of the bicultural project to its demise, so too did

the intentions of Maori alter within the dialectic interaction of events, agency and structure

during the same period. In recognising the changing nature of intentions March and Olsen

(1989:65) argue that 'institutional change rarely satisfies the prior intentions of those who

initiate it. Understanding the transformation of political institutions requires recognizing that

there are frequently multiple, not necessarily consisient, intentions, that intentions are often

ambiguous, that intentions are part of a system of values, goals, attitudes that embeds intention

in a structure of other beliefs and aspirations, and that this structure of values and intentions is

shaped, interpreted, and created during the course of the change in the institution.'

Tribal Agency

The question of intention takes the discussion into the area of agency. What were the intentions

of those, both state agents and tribal agents, who opened up the structural sites with the 1975

Treaty of Waitangi Act, the 1985 Treaty of Waitangi Amendment Act and subsequent legislation

and judicial hearings? Walker asks the loaded question when referring to the Treaty of Waitangi

Amendment Act which extended the jurisdiction of the tribunal to hear claims retrospective to

1840 and increased the tribunal's membership.'One can only speculate on the Government's

motives'(Walker,1990:254). In my'speculation'on these motives, largue that there is a

degree of mutual interaction between the state and the tribes which accords subiectivity to both

participants in contrast to Sissons and others' analysis which focuses upon the state as the

primary subject in the interaction. 'The partial adoption of ethnic rhetoric by the State and the

co-option of elites into State institutions . .' and 'the realisation of ethnic interests, insofar as

these can be realised as outcomes of State action, depends largely on the nature and extent of

structural lransformations within institutions, reflected in shifts in resource allocation and

greater autonomy for agents working directly on behalf of those interests' (Sissons, 1989a:3).
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White it is important to analyse the interests and intentions of the state, particularly in its

position as the dominant political and economic agent, it is also important to consider the

intentions of the tribes as a motivating force. But motives and intentions themselves are

complex and changing phenomena. March and Olsen (1989:66-7)refer to the ways in which

,political actors discover and construct their intentions through the process of acting upon

them, but those processes of discovery and construction occur within a context of broader

beliefs that are changing at a slower pace. Thus intentions are simultaneously'persistenl and

shifting, simultaneously pervasive and idiosyncratic. Intentions'change in the process of

producing change, but they do not change in a capricious manner. They develop and the linkage

between yesterday's intentions and those of tomorrow gives coherence to the process even in the

face of long-term drift.'

I argue that the pan-Maori revivalist interests became reconstituted as tribal-capitalist

interests through the brokerage of the traditional means of production, a process made possible

by the juridification of tribal property. Within the process of iuridification, the intentions of

the tribes changed as those agents brokering the inclusion of the Maori means of production into

the institutions of the state became the nucleus for the emergence of a class society which

occurred as the brokering group developed an exclusive and self-interested relationship to the

newty commodified means of production. Juridification was a condition of the emergence of this

class because it was in the juridification process that the brokering group acquired exceptional

rights over the control of the means of production. Godelier (1972:294) refers to the way in

which 'social inequality becomes greater and may become permanent when a minority has

exceptional rights over the conditions of production'.

What was the process through which the group of Maori agents became brokers of the traditional

means of production, a function which contained the opportunity for a fundamental realignment

between themselves and the lands, waters and knowledge? What were their original intentions?

Why did commonality exist for a brief period between the intention of the Maori revivalists and

the state? What conditions, within their own ranks and within their relationships with the state

led to the 'development and construction' of intentions which were changing at a different pace to

the context of beliefs within which this group was originally grounded?
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The establishment of the Maori fisheries industry as an economic enterprise within the wider

capitatist sphere of commodityproduction is used to reveal both the juridification process by

which structural sites were opened up and filled, as well as the changing and reconstructing

nature of the intentions of the agents who were active in the process. My purpose here is to

examine that process in terms ol this dialectical interplay of structure and agency. Ethnic

mobilisation and cultural revivalism of the 1970s re-established the social conditions of

reproduction of tribal society by reactivating kinship relations as the form of orientating the

self to the social. During the 1980s the ideal of economic success, 'of the achievement of wealth

for the good of the community through cooperative enterprise'(Walker,1990:255) was

harnessed to the cultural revival and retribalisation. ln this prefigurative ideal, kinship social

relations, which were inserted into the relations of production of the traditional mode of

production, would provide the means lor the organic articulation between regulation and

accumulation.

However the process undertaken between 1984 and 1992 in order to achieve the Maori

Fisheries Claim Settlement demonstrates how the original ideal of traditional revival became

impossible to achieve as the link between economic development and wealth accumulation meant

that economic development could not occur without commodity production, and commodity

circulation must necessarily occur within the capitalist sphere of accumulative exchange.

Commodification, with its intrinsic split between buyers and sellers of labour-power in the

creation of surplus-value (ie. of wealth that can be used as capital investment) means class

exploitative relations and not communal relations, despite the existence of communal ownership

of the means of production. Tribal intentions became the intentions of any other capitalist

corporate group, that is, to accumulate economic wealth based upon the exclusive appropriation

and exploitation of its means of production. Mahuta (1996:118-9) describes how the'potential

economic strength of the tribal groups arising from claims resolution can be exemplified in the

lorestry and geothermal development by Ngati Tuwharetoa, the fishery and land claims of Ngai

Tahu, the urban land claim of Ngati Whatua, Ngapuhi fisheries and tourism and such raupatu

claims as those of Waikato-Tainui, Taranaki and Ngati Awa. Already some of the above tribes

have entered into commercial joint ventures in such areas as fisheries, forestry, tourism and

hospitality-based ventures . . . the real economic grunt behind the recent expansion in Maori

business lies with (the) tribal trusts and incorporations that control the bulk of Maori wealth.

After years of cautious . . expansion many of these groups have now acquired the skills and

capital base to move into a more rapid phase of commercial development'.
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The intentions of both groups of agents were reconstructed during the juridification process. ln

the new rightist economic climate of post-1987, the state's intentions of mainstreaming Maori

were replaced by more specific economically driven intentions. Emerging tribal'capitalist

intentions (if not Maori ethnic intentions- refer to Kelsey 1990:264 below) and state

intentions coincided as the outcome of juridification, in providing the mechanism for the

brokerage of the traditional Maori means of production into the capitalist sphere of commodity

circulation, became an outcome that suited both groups at that time- For the tribes' the

development of commodity industries based upon the traditional means of production would

provide economic prosperity and tribal political power. For the state, the development of Maori

economic wealth through tribal-capitatism would free some of the constraints ol the taxation

situation of recent decades. Maori workers within the tribal-capitalist enterprises of the tuture

were to become contributors to the tax base of the state rather than social welfare beneficiaries

of the present. Another advantage for the state was to be the redelining of the 'Maori problem' as

a tribal responsibility, as a consequence of the removal ol Maori issues from the political arena

to the juridicial and administrative spheres.

Similarly, for the tribes, economic interests located in specific groups were emerging to shape

the content of the new institutions. Maori economic development was to be tribal economic

development as juridification of the tribes established the institutions of accumulation. Ethnic

mobilisation became shaped according to the tribal mode of regulation. Maori who no longer

belonged to a tribe must become tribal in order to access the benefits from the traditional means

of production 20. Several Maori commentators have drawn attention to the consequences ol

historical detribalisation and the subsequent exclusion of these Maori from the benefits of tribal

claim settlements. 'At least fifty percent of Maori hav(ing) no active link with their iwi at all'. '

. . . an iwi focus has been the preferred vehicle since 1984 . . . but it may not address the issue

for all Maori people' (Mason Durie, 1994:70).

20. In a recenl development the Treaty of Waitangi Fisheries Commission has set up a whakapapa (genealogy) free

phone line to assist those among the 145,000 people of Maori descent who did not identify their iwi in the 1991

census and who wanl to trace th€ir tribal affiliations.

'The lwi Helpline was seen as a way to ensure that all Maori benefited from the fisheries settlement' (New Zealand

Herald, 151196).
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The Treaty of Waitangi Amendment Act 1985

The Waitangi Tribunal became the central institution in the juridification, and hence, legal

economic recognition, of the tribes through the shaping of ethnic mobilisation into a tribal

form. The lgg5 'empowerment of the Waitangi Tribunal gave the Maori people a more etlective

mechanism for resolving grievances. Consequently, the activist movement suspended resort to

direct action, as the tribes moved to avail themselves of the tribunal and other legal avenues

that opened up in the decade of the eighties'. (walker,199oi255). By recognising the tribes as

the owners of the traditional means of production, the tribunal provided the institutional site

lor the linking of the tribal mode of regulation to capitalist accumulation.

The 198S Amendment Act brought together a range of ingredients' in a new combination. The

extension of the Waitangi Tribunal's power lo hear grievance claims backdated to 1840 meant

that potential returned lands and waters were no longer symbols of traditional cultural life only

but acquired new meaning as economic means of production. The restoration of the economic

means of production in the form of historical grievance settlement claims meant that whoever

could claim that history could claim those means ol production. Consequently, the 1980s is

marked by a resurgence of research into tribal history in preparation for tribal claims to the

tribunal ( a process demonstrated by the Ngati Kuri study in the next chapter). The 1988

Muriwhenua fishing claim to the Waitangi Tribunal provides an example of the extensive tribal

research presented in order to delineate and clarify the position ol each claimant tribe in

respect to its history and means of production. lt refers to '. the network of ancestry'

(MFR,1988:263) and to the'extensive oral evidence on the origins of the five most nothern

tribes of Aotearoa, Ngati Kuri, Te Aupouri, Te Rarawa, Ngai Takoto, and Ngati Kahu

establish(ing) their separate identities, and then their close relationship.' (MFR,1988:255).

The'1980s was characterised by a repositioning from'being Maori'to'being tribal', a process

demonstrated in the narrative of the Rimu whanau. lt was to be through tribal claims and tribal

history that the means of production were to be reclaimed. The tribal past provided the

regulatory symbolism to the contemporary organisation ol the Maori means of production' The

1985 Treaty of Waitangi Amendment Act added a tribal discourse to the ethnic discourse that had

surrounded the 1975 Treaty of Waitangi Act as did the process surrounding the establishment of

the lwi Transition Agency in 1989. Sissons refers to the counter-hegemonic discourse of the

ethnification period (a period which I put between the original Treaty Act in 1975 and the
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Amendment in lggs). He refers to the ways in which the discourse was "fixed'linguistically in

SUCh key COnCeptS aS 'tangata-Whenua', 'Whenua', 'taonga', 'WaifLla', 'mana', 'tipUna" and' Of

course,'pakeha" (Sissons, 1989a:3).

After 19g5 the word ,iwi' moved into centre position in the discourse as tribalisation rather

than ethnification became the axis upon which the mode of regulation integrated with the

emerging mode of production. Following the Treaty of Waitangi Amendment Act, it became

important for Maori to be tribal in terms of state recognition. Being ethnically Maori was not a

guarantee of access to the restored means of production acquired through the juridification

process that followed the legislation. Being tribally Maori had become the entre into 'idealised

Maori culture'(Webster,1995:19). The Amendment Act was a significant moment in the

reconstructing of Maori intentions during the juridification period. Those intentions had moved

from a more generalised demand for the recognition of the cultural distinctiveness of a

marginalised and impoverished ethnic group to the .demand for the return of the means of

production of a historically defined tribe.

The intentions of the state in legislating the Treaty of Waitangi Act are located in the

complexities of the historical Maori-Pakeha relationship which may be understood in terms of

state legitimation theory (Sissons,lgSgb) and in terms of the bicultural project (chapter

one), not uncontradictory positions. The highly visible presence of increasing numbers of

unemployed urban Maori, accompanied by such political activism as the 1975 Maori land march

and the 1981 He Taua incident at Auckland University (Walker, 199O.,222) had evoked a

mainstreaming response from the state within a bicultural paradigm.

However the 1985 Amendment Act provided the tribes with the means to acquire an economic

base from which to resist bicultural inclusion and promote separate tribal economic growth.

What had been the government's intentions in enacting legislation that would enable the

settlement of one hundred and fifty years of injustice? Walker (1990:254) had commented

upon the ditficulty in understanding the state's motives in backdating the claim period to 1840

and unleashing a history of pent-up anger and grievance along with the large number of very

expensive claims. Various attempts have been made to explain the idealism of the Amendment

Act. I have argued that its roots lie in the 'goodness and power' paradox that characterises the

Pakeha new class, a group which dominated the Third Labour Government (chapter one).

Sisson's (1989b:4) interpretation of the iwi devolution process provides a bureaucratic
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culturalist analysis.of motives that could apply equally to the 1985 Amendment Act and' by

implication, attributes great skill and foresight to the government's management of its

mainstreaming objectives. In speculating upon the motives of the Fourth Labour Government

(19g7-1990) in devolving functions and funding to the tribes, he asks whether'shifts in

resource allocation and greater autonomy for iwi groups' 'may instead be a more effective

expansion of the State into tribal politics, locking tribes into greater financial and political

dependency on the State in the interests of national integration'. Kelsey (190:58-9) offers i
rather different interpretation, when, in describing the Labour Government's inexperience, she

comments thai ,Labour had not assessed the implications of the policy. They were lixated on

creating a legal process, a judicial forum for airing grievances. The hard realities of delivering

Maori expectations, quelling Pakeha hostility and meeting the economic costs had simply been

ignored'.

The intentions of the two groups of agents were out of step. The state was still operating within

an ethnification paradigm and pursuing an agenda of cultural and national identity grounded in

its own paradoxical character. Maori intentions, on the other hand, had already changed prior to

1985 to become formulated as tribal economic development. The 1984 Hui Taumata or Maori

Economic Summit had been a turning point in the reconstitution of pan'Maori revival into a

tribal form and in the shaping of tribal intentions. 'From the Hui Taumata, the then Minister of

Maori Aflairs and his Secretary advocated a policy of iwi development that became the basis for

departmental policy and in 1988, eventually became government policy'(Mahuta, 1996:117).

Walker's (1990:254) description ol the events leading up to the Maori request for an

amendment to the 1975 Treaty of Waitangi Act so that grievance claims backdated to'1840 could

be heard by the tribunal, also support the view that Maori intentions had already became shaped

by ihe intention to develop an economy based upon the return of economic resources and

economic tribal organisation. In order to insure that a tribal claim, dated 1867, concerning the

Thames and Coromandel goldfields could be heard by the tribunal, the national Treaty of

Waitangi hui, held at Turangawaewae in 1984, proposed to the government that amendments be

enacted (Walker,199O:254). And following the enactment of the legislation in 1985'huge land

claims against the Crown were lodged by the Ngai Tahu, Tainui and Atiawa tribes' . . . with the

number of claims rising 'quickly to 120'.
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The years 1gg0 to 1gg5 are marked by two important phenomena associated with the early

stages of the state-tribe juridification process. The tribes, in their historical character as the

treaty partner, emerged as the form of Maori economic organisation' Despite analysis that has

accorded a rather conspiratorial role to the state in this process of tribal legal recognition

(sissons:1989, Kelsey:1990, Sharp:1990) largue that the process was tribally driven'

Events following the Hui Taumata and the 1984 Turangawaewae Hui support this argument.

With a retribalisation impetus emerging out of the revival of kinship relations in the

indigenisation movement and the favourable political otimate for the recognition of Maori

historical land grievances it became imperative tor the tribes to develop economically in order

to secure and extend their new role as the organisational form, or mode of regulation, of the

'social environment of produclion'.

The waitangi Tribunal Muriwhenua Fishing Feport 1988

The significance of the 1g8S Treaty of Waitangi Amendment Act for the emergence of tribal-

capitalism was considerable for both the tribes and the state. For the tribes, strengthened by the

cultural revival of the preceding decade, it was a historical moment of tribal reassertion in

relation to their traditional means of production. For the state it was the recognition of the

tribes as legal entities in relation to the traditional means of production acknowledged in Article

Two of the Treaty of Waitangi. The following account is from a 1991 paper presented to the

National Maori Congress by Dr George Habib, a fisheries consultanl to the Muriwhenua tribes in

the preparation of the Muriwhenua Claim and in the subsequent political, legal and commercial

aspects of Muriwhenua fisheries, and later administrator to the Maori negotiators in the 1992

Sealord settlement. Extracts from this paper shows clearly that the tribal legal identity

juridified in the 1985 Amendment Act in relation to the traditional means of production is

becoming shaped in terms of exclusive property ownership. (The italics are mine)

44. ln 1986, the Muriwhenua people of the far north took a claim to the Waitangi

Tribunal in respect of their fishing rights. At that time, the Grown was proposing

to introduce a quota management system to control the nation's commercial

fisheries. The system involved the creation ol permanent property rights in the

fisheries. Being mindful of the implications of the Muriwhenua Claim in which

Maori were claiming ownership of fisheries, the Waitangi Tribunal, in December

1986, made an urgent recommendation to the Minister of Fisheries that he
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refrain from issuing any property rights in the fisheries until the Tribunal had

had the time to consider the Muriwhenua claim and report on it-

45. ln September 1987, alter the Tribunal had reserved its decision on the

Muriwhenua Claim, the claimants became aware that more quotas were about to

be issued to the fishing industry. The Tribunal issued an interim report saying

that it believed that any further lTQs' (individual transferable quotas) 'would be

in conflict with Article 2 of the Treaty because that would be an infringement of

Maori property rights in their fisheries'. High Court orders were used, firstly

by the Muriwhenua tribes, and then by 'Ngaitahu, Tainui, Raukawa, Taranaki,

Waiariki District Maori Council, Tai Tokerau District Maori Council, and the

New Zealand Maori Council preventing the Minister from issuing any further

lTQs throughout New Zealand.

46. Justice Greig's judgements were given interim status, pending hearings in

the High Court lo ownership of the New Zealand fisheries. Court action was

scheduled to begin hearing Maori claims to the nation's f isheries.'

(Habib,1 991 :1 7-1 8)

Habib's paper to the National Maori Congress demonstrates Maori attitudes towards the

redefinition of tribes as property owners. He (1991:15) refers to'the positive side of the

Tribunat's statements' which 'indicated that Maori fishing rights were and remain tribally

owned, were, and should to a certain eldent remain,tribally managed, applied and should still

appty in particular to fisheries within tribal rohe, should include the modern-day ownership of

fish quotas and licences by tribes, should include both tribal fishing reserves and the modern

commercial fisheries, incorporating the new tecfrnologies, the inshore and offshore fisheries,

and all fisheries species, both long-known and newly discovered, and should not be determined

by the current limited extent ol the user, when the level of use has itself been atfected by

enforced change'.

The 1988 Waitangi Tribunal Muriwhenua Fishing Report marked a significant transition point

in establishing the conditions required for tribal-capitalism. lt recognised the Muriwhenua

tribes as the legal owners of traditional lands and waters by locating the issue of property

rights in the Treaty of Waitangi. lt stated that'land and fishing laws'(since 1840) 'transferred
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the resources from Maori until eventually the sovereignly ceded in article one became the

authority to legislate away the provisions in article the second' (MFR 1988:224)'

The transition was the movement from the tegat recognition of the tribes in their cultural form

to the tegal recognition of the tribes as property owners. The Muriwhenua Report not only

placed the judicial recognition of the tribes as property owners within the institutions of the

state, but opened up the next stage of the issue, that is, the nature and extent of the ownership.

,putting together the disparate pieces of this puzzle, it could be argued that Maori still own all

. of the nation,s fisheries. The Crown may also have reached ihat conclusion when it decided, in

the late 1ggqs, to negotiate with Maori over the nation's commercial fisheries.' (Habib,

1g91:16). That next stage, involving issues of the nature and extent of tribal ownership was

marked by the 1989 Maori Fisheries Act.

The 1989 Maori Fisheries Act

The state's response to the Muriwhenua Fishing Report was the 1989 Maori Fisheries Act which

defined the nature of the ownership and instituted the mechanisms for implementing that

ownership. The following summary of events leading up to the Act are taken from Habib's report

to the National Maori Congress. In 1986 an individual Maori challenge to the 1983 Fisheries

Act resulted in a judicial hearing which supported customary Maori fishing rights. This was

followed by the successful Muriwhenua claim seeking the recognition of customary tribal

property rights. Subsequently, other tribes also sought High Court iudgments to provide legal

recognition of their tribal fishing rights. Political negotiation between the government and the

tribes replaced legal initiatives and in 1988 'broad agreement was reached that the Government

would introduce legislation to Parliament to recognise the principles of the Treaty of Waitangi,

provide for proper conservation and management of New Zealand's fisheries, and to enable Maori

to enter into commercial fishing'. This agreement was supported by the Waitangi Tribunal's

findings that 'the Muriwhenua people hold te tino rangatiratanga (full authority) over the

fisheries on the continental shelf area adjacent to their tribal coastline, and that if there is to be

any commercial exploitation of those fisheries by others, then the Crown must negotiate tor

such rights'. This finding was 'passed into law . . as the Maori Fisheries Act 1989'. 'The Act

established a Maori Fisheries Commission to administer the arrangements.' 'Maori fishing

rights were lwi-based (ie. tribal) and it was those rights that were secured by the Treaty of

Waitangi'. (Habib,1 991 :1 8,1 9,20,21 )
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lnterestingly, the language of the Habib report to the National Maori Congress demonstrates the

path followed during the juridification process which saw the tribes achieving full juridicial

and institutional recognition as the property owners of the traditional means of production.

Following the discussion of the history of the Maori fishing claim based upon the 1988 Tribunal

Muriwhenua Fishing Repoft, Habib moves to a discussion of possible directions for the future

organisation of Maori fisheries. He refers to the Maori Fisheries Commission's view 'that the

quotas will eventually belong to lwi'. (Habib,1991:26). At this stage the use of the word'Maori'

is replaced by the term 'lwi/Maori, a ctear recognition of the completion of the process

beginning with the ethnification of the late 1960s and culminating in the establishment of tribal

forms of organisation and ideology of contemporary Maori economic activity. The process of

tribal assertion as the regulatory mode of the emerging regime of accumulation, which Mason

Durie locates at the beginning of the 1980s (see above), is firmly in place by the end of that

decade.'lt follows'(that is, from the 1989 Maori Fisheries Act which recognised in law that

'Article Two of the Treaty of Waitangi guaranteed Maori continued possession of their fisheries,

Signatories to the Treaty were the chiefs - the representatives of the tribes') 'that the rights

being dealt with in the Maori Fisheries Act should be tribal rights, and that ownership ol those

rights, to the extent that they continue in existence today through the provisions of the Maori

Fisheries Act, should rest with tribes'. (Habib,1991:30).

The 1989 Maori Fisheries Act built upon the recognition of the tribes as legal corporate entities

established in the 1985 Treaty of Waitangi Amendment Act. lt e)ftended into the recognition of

the tribes as the legal owners of tribal property rights based upon their historical rights in the

Treaty of Waitangi that emerged from the Waitangi Tribunal's Muriwhenua Fishing Report.

As juridification progressed it became increasingly the mechanism for defining the nature and

extent of tribal property rights. Although the 1989 Act authorised the transfer of ten percent of

the nation's commercial fish and shellfish quota to the Maori Fisheries Commission established

under the Act which had 'indicated an intention to transfer quotas and cash to lwi/Maori

following the transition period' (Habib,1991:26). Habib (1991:29)refers to Maori attempts

to extend the ten percent. 'Furthermore, Maori may be inclined to re-open actions in the High

Court once the 10 per cent of existing lTQs have passed to the Commission. That action would

have to be taken by the Maori Fishery Negotiators. The Tribes have directed the Negotiators to

seek no less than 50 percent ownership and control over the nation's fisheries resources. That

direction is at the heart of the ongoing week-by-week negotiations between the Crown and the

Maori Fishery Negotiators over the fisheries'.
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Habib,s report to the congress concludes with a statement that clearly illustrates that tribal

property is now the capital base for an establishing tribal economy- 'By virtue of the Maori

Fisheries Act 1989, and the claims to fishing rights lodged by various Maori tribes over the

last 3 or 4 years, lwi/Maori have been given access to a proporlion of the nation's commercial

lishing rights. This access should firm up over the next 3-4 years in the form of tribal

ownership of fish quotas (fish catching rights), and access by way of the Maori Fisheries

Commission-to research and development funding to assist lwi/Maori to establish positions iri

the fishing industry'(Habib, 1991:32). The next significant iuridification event was to be the

Treaty of waitdngi (Fisheries claim) setilement 1992. The Act itself and subsequent objections

to it by some tribes shows the extent to which the tribes have emerged in their economic

character as the owners of capital-property with particular interests in capital organisation

and accumulation.

The Treaty of waitangi (Fisheries Glaim) settlement 1992

The 1992 Treaty of Waitangi (Fisheries Claim) Settlement demonstrates the extent to which

Maori economic development had become integrally linked to a tribal mode of regulation as a

consequence of the jurdified recognition of the tribes as the owners of the traditional means of

production. Nowhere was this process of the linking of regulation and accumulation more clearly

demonstrated than in the events surrounding the 1992 Maori Fisheries Settlement or 'Sealord

Deal'. This settlement was a'deal'between the government and Maori to purchase a $150

million share in a major New Zealand commercial fisheries business, Sealord Products Limited.

The purpose of the settlement was to enable Maori to acquire a substantial stake in an

established commercial fisheries organisation and to discharge the government's responsibility

to ensure that Maori were included in the nation's commercial fising industry. The deal was the

culmination of a process that had begun in 1987 when the newly introduced system of the quota

management of the nation's commercial fisheries effectively excluded Maori commercial fishers

from their traditional involvement in the fisheries business. The allocation of fishing quota to

fishing operations of a certain size meant that many Maori commercial fishing operations were

too small to meet the new criteria for quota allocation.

Maori launched a judicial challenge to the quota system claiming that the exclusion of many

small Maori commercial fishing operations contravened the Treaty of Waitangi's guarantee ol

Maori control over their fisheries and the 1983 Fisheries Act's protection of Maori fishing
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rights. This position was supported by the 1987 court decision which ruled that, because fish

quota was a property right, a conflict had indeed been created between the allocation of quota and

the proprietary interests of Maori, protected in the 1983 Fisheries Act. Once Maori fishing

quota had been clearly established by the 1987 court decision as a property right then the

process became one of establishing the claim to those property rights. The 1988 Waitangi

Tribunaf Muriwhenua Fishing Report and the1989 Fisheries Act had defined Maori ownership of

the fisheries as tribal ownership. The Treaty of Waitangi was the source of the property right

and the treaty had been signed by the tribes. The next stage was to quantity that fishing property

and to design criteria for its distribution.

The Waitangi Tribunal (Wal 307) explained the background to the Settlement in the following

lengthy quotation;

'The proprietary rights of Maori had not been quantified however, and, with

goading from the courts, it became necessary that those rights should be settled.

Maori negotiators were mandated at a national hui in 1988, and subsequently

thereafter, to seek a settlement. They were instructed to settle for not less than

50 percent of the quota, in some opinions, on the basis that the Treaty gave the

right to 100 percent. A partial settlement in 1989 provided for the transfer of

10 percent of quota, as it became available, to a Maori Fisheries Commission

established to promote Maori fishing. The proposed sale of Sealords this year

however, provided the opportunity to overcome a major difficulty that most of

the quota had been allocated, for Sealords holds some 26 percent of the quota. This

represents a major quota holding and an opportunity unlikely to be repeated.'

'The settlement was first proposed in an agreement in principle of 27 August

1992, called a Memorandum of Understanding, that was made subject to Maori

ratification. lt was taken to national hui and some 23 marae throughout the

country. The negotiators' report on those hui appears to have satisfied the

responsible ministers that the understanding should be formalised in a deed ol

settlement.'

'The negotiators' affidavits consider that the hui were generally supportive of the

settlement as proposed in the memorandum while still instructing the

negotiators to oppose the inclusion of traditional and lreshwater fisheries if they
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could. As it tumed out they could not''

'The Maori negotiators have sworn to some diffidence over the broadening of the

settlement to include other fisheries but they eventually had to concede to an all-

in setlement. The provision to regulate (and thus regularise) other Maori

fishing interests, is nonetheless constrained by the crown's recognition . . .of its

"Treaty duty" to "develop policies . . .for (the)

exercise of rangatiratanga in respect of traditional fisheries".

The settlement has rightly been hailed as historic. While it is not the only

national settlement, it is the first to extinguish claims (the forestry and state

enterprise settlements were but steps along the way); and the first to affect all

iwi (Railcorp binds only those who agree). lt is significant too in that

previously, 'first in, first served' applied, while this settlement proposes the

allocation of benefits according to some regular plan.'(Wai 307 :2-Q.

By 19g2, the tribes had emerged as the Maori mode of regulation, with their developing

economic character sited within the institutions of the capitalist state as a consequence ol the

processes of juridificiation. The Sealord Fisheries Settlement is significant in that the issue of

property ownership by tribal Maori or ethnic Maori no longer has any relerence. lt has become

taken tor granted that Maori property rights are tribal property rights. Concerns are now about

such matters as tribal definition (Mead, 1992) the allocation of property among tribes and

between contesting tribal claimants, and the allocation of benefits to tribal members. Questions

of allocation to detribalised Maori in urban areas are raised by Maori urban organisations,

while the detribalised, de-ethnicised lumpen-proletariat of Maori ancestry remain politically

voiceless although not invisible as the social indicators of poverty, that is health, education and

imprisonment statistics, make clear,

The jurdidification process, from the initial negotiations based upon the Muriwhenua Fishing

Report to the 1992 Treaty of Waitangi (Fisheries Claims) Settlement, was based upon the

concept of juridifing the tribal regulation of traditional resources for the purpose of economic

development. Tribal corporate identity was recognised on the basis of the historical claim in

traditional rights. 'The enduring concept of lwi fishing rights is based on those previously-held

traditional rights. Those rights were confirmed and given recognition in the Treaty of Waitangi

which guaranteed Maori tribes: . . .full and exclusive and undisturbed possession of their . .

Fisheries.. which they may collectively or individually possess'(Habib,1991:9). Tribal
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authority to proceed with the fisheries settlement package came from the National Maori

Congress Fisheries Hui in Turangi, in September 1992. Two resolutions provided the

negotiators with the required mandate:

,A. That this hui support the initiative taken by the Maaori Fishery Negotiators

which is aimed at concluding the proposal to acquire Sealord Products Ltd as

setilement of the commercial aspects of Maaori fisheries claims; provided. that

the Maaori Fishery Negotiators take cognizance of the concerns as expressed by

this hui; and

B) That this hui further endorse the Maaori Fishery Negotiators recommendation

that both the Maaori Fisheries Commission and Aotearoa Fisheries Ltd be

authorised to appropriate funds towards the acquisition of Sealord Products Ltd''

(National Maori Congress Fisheries Hui Report,1992).

The tribal character of the ownership of economic assets was attested in the Fisheries

Settlement Act by both the acknowledgement of ownership as a treaty right and by the reference

to the Maori participants as 'representatives of iwi' (Settlement Act,1992: clause l).

Fudhermore Section 18 of the Settlement Act scheduled that resolutions adopted at Hui-A-Tau

on 25 July 1992 be inserted into the Maori Fisheries Act 1989. One resolution demonstrates

the continued emergence of the tribes as property owners. 'That the hui endorse the decision

made by the Commission to seek legislative authority to further secure the Commission's

intention to allocate its assets to iwi.' (Settlement Act,1992:20). Another resolution

demonstrates tribal initiatives with respect to the amount of the property right, 'That MFC

(Maori Fisheries Commission) ensure that no allocation of the 10% be made before the position

of the pursuit of legal rights of iwi to secure the complete 50o/o is secure.' (settlement Act

1 992:20)

The Settlement Act was the historical 'moment' when the newly recognised tribal property

became capitat. Property per se is not capital. The emergence of tribal-capitalism required a

further ingredient. The tribes had become legally recognised corporate property owners

through the juridification process of the 1980s but becoming capitalists involved another step.

That step was located in the intention of the tribes to use their property for the accumulation of

further capital wealth through the production and circulation of commodities based upon the

utilisation of the means of production. The Settlement Act provided the mechanism for such use
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of the tribal fisheries property. The relevant clauses of the Settlement Act are:

,(l)A deed dated the 23rd day of September 1992 was entered into between the

Crown and Sir Graham Latimer, the Honourable Matiu Rata, Richard Dargaville,

Tipene O'Regan, Cletus Maanu Paul, and Whatarangi Winiata, together with other

persons who have negotiated with the Crown on behalf of iwi, whereby it was

agreed that-

(i) Maori would enter into a loint venture with Brierley Investments Limited to

acquire Sealord Products Limited, a maior fishing company; and

(ii) The Crown would pay to Maori a sum of $150 million to be used for the

development and involvement of Maori in the New Zealand fishing industry,

including participation in the acquisition of Sealord Products Limited; and

(iii) The Crown would inlroduce legislation to ensure that Maori were allocated

20 percent of all quota for species henceforth brought within the quota

management system;'

(Settlement Acf,1992)

tt is at this point in the juridification process that the tribes make the transition into

capitatism. Capitat accumulation through commodity production upon the basis of exclusive

tribat-corporate property ownership is the essential character of the modern tribal economy.

Even the objections to the Treaty of Waitangi (Fisheries Claim) Settlement Act support the

argument that the intentions of the tribes became intentions to develop a tribal economic base

through the accumulative mechanism of capitalism (ie. commodification) a mechanism that is

intrinsically class-bound. The many objections from tribes were all concerned with the amount

of the property right and the government's explicit decision to ensure that the Settlement Act

was the final settlement of Maori fisheries claims. They were based upon the fact that the

properly right was tribally rather ethnically based and therelore inclusive of tribal-Maori and

exclusive to ethnic-Maori, and upon the fact that the method of economic activity was to be based

upon commodity production and circulation in an accumulative exchange system with its class

rather than communal character.
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Tribal Obiections to the Settlement Glaim

Tribal objections to the Setilement Act demonstrate both the tribal and the capitalist nature of

the emergent tribal-capitalist regime of accumulation. The objections demonstrating the tribal

strand arise from the finality of the Settlement. 'The implementation of the deed through

legislation and the continuing relationship between the Crown and Maori would constitute a full

and final setilement of all Maori claims to commercial fishing rights so that they no longer give

rise to rights in Maori or obligations on the Crown having legal effect but would continue to be

subject to the principles of the Treaty of Waitangi and give rise to Treaty obligations on the

Crown' lsetttement Act,1992: (lXviii)). The other strand in all the tribal objections was the

'capitalist, business strand. The ten percent allocated in the nation's commercial fisheries,

(with twenty percent for new quota), was considered inadequate. Some tribes argued for fifty

percent, an amount based on the concept of Treaty partnership while others argued that 100

percent of the fisheries belonged to Maori under Artic.le Two of the Treaty which guaranteed

tribal property rights. Even the concerns that the integrity of the Treaty would be maintained

were more to be with the amount of emphasis given to opportunity rather than to 'conserving

customary positions' (Wai 307,1992:3)

Despite its resolutions supporting the Sealord Settlement (see above) the September 1992

National Maori Congress at Turangi was fully aware of the wider implications concerning future

treaty rights, implications which did, in fact, lead to legal objections trom some tribes

following the December legislation.

A Habib discussion paper was prepared for the debate which preceded the Congress's resolutions

supporting the Sealord purchase;

'We believe that the loss to lwi of fishing rights (including rights to mahinga kai)

through the repeal of Section 88(2), which says that "nothing in this Act shall

affect Maori fishing rights", must be given very careful consideration by each

lwi.

Although the opportunity to establish a dominant position in the commercial

fishery of New Zealand is attractive (through the quota held by Sealords and the

guarantee ol 2Oo/" of all future new quota) the following issues must be assessed

by lwi:

a. The offer of 20olo across-the-board of new quota is low in terms of the Treaty

guarantee;
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b. ln due course and without giving up the fishing rights of all future generations,

lwi will be able to raise their profile in the fishing industry through negotiation

and commercial activitY;

c. Concentration of operations of the Company in one area of the Country

(Nelson);

d. Concentration of quota and assets (which are supPosed to benefit lwi directly)

in one ComPanY;

e. Lack of access of lwi to quota for their own development;

f. Uncertainty dbout the objectives and behaviour of the partner (Brierleys);

g. Uncertainty about how the Conpany will be run;

h. Brierley's will have to be bought out by Maori if we are to have control;

i. The company will be indebt and failure (and the loss of quota) is possible.

j. Some protections under the Resource Management Act will be in jeopardy;

k. The ability of lwi to influence the policies of the Company will be small;

l. Legal costs incurred so far and the energy put into the court case are

disregarded;

n. Uncertainty as to the allocation of the shares, dividends or assets of the

Company.'

(Habib,1992)

One of the most well-publicised objection to the Settlement Acf wasthe address delivered atthe

United Nations, New York, in December 1992 by Tamati Reedy, at the launch of the 1993

International Year for the World's Indigenous People. Dr. Reedy spoke as the representative of

the National Maori Congress for the '45 affiliated tribes of Maori' as well as 'a representative ol

the second largest tribe, Ngati Porou'. The speech was devoted entirely to presenting the tribes'

objections to the Settlement Act. 'Maori has always claimed 100% of the rights to the fisheries

around New Zealand and this claim derives from customary and aboriginal title - validated by a

Court decision Te Wehi v The Crown 1986. These rights are further guaranteed under Article ll

of the Treaty of Waitangi 1840. This Treaty allowed the British Crown and its descendants to

settle in Aotearoa-New Zealand.' (Reedy,1992).
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Court hearings challenging the Sealord Settlement were concerned with the tinality of the

legislation, its universal nature (all tribes were affected), and the status of the negotiators' A

submission to the Waitangi Tribunal (13 october 1992) regarding the Sealord's Venture on

behalf of Te waka Hi lka o Te Arawa lnc further demonstrates the consolidation of the tribal

mode of regulation in the shaping of economic matters. Obiections relating to the negotiators

show the tribes tightening their control over the process. The submission shows an acceptance

of only those negotiators with a tribat base and who are able to represent tribal, not pan'Maori

interests. ,Who are the "the right people for consideration" -Matiu'Rata, & T O'Regan at least

represent those groupings of collective Maori who have a Treaty'based inquiry into their

claims'. . . 'But the Sealord Venture deal purports to deal a settlement to all iwi Maori therefore

is in its present form a breach of the Treaty'(Te Arawa Submission,1992:1-2).

The entire process of the fisheries claim, from the first court case in 1981 to the 1992

Setlement Act was a significant moment in the transition towards tribal'capitalism. The

traditional means of production, in this case, the waters, could now be used to generate economic

wealth and, it was assumed, social prosperity. However, this objective could occur only with the

accumulatory context of global capitalism. At this point the local and the global meet in a new

dialectical interaction as the tribes, in their new character as corporate property owners of

capital resources, become participants in the global economy.

203



CHAPTER EIGHT

THE COMMERGIAL SETTLEMENT

This chapter arrives at the heart of the thesis to address directly the hypothesis of the

emergence of tribal-capitalism. The preceding studies have investigated the establishment of the

conditions of existence in which a tribal-capitalist regime'of accumulation could develop, from

the forces of retribalisation in the Rimu whanau, Ngati Kuri and kura kaupapa Maori studies to

the structural conditions provided by the juridification of the traditional means of production in

the study of Maori fisheries. The analysis now turns to the actual process itself, that is, what

happened within that institutionalisation process that led to the emergence of tribal-

capitalism?

The 'moment' of emergence is located in the brokerage function of a group of tribal agents within

the state institutions. The resulting placement of the traditional means of production (now

juridified as tribal property and including lands, waters and knowledge)into the structural

sites of capitalism linked the newly created tribal mode of regulation with a capitalist mode of

accumulation. The purpose of this chapter is to examine the strategic forces of agency, both the

agents themselves and their changing intentions Within the channelling process of structuration,

who linked tribal regulation and capitalist accumulation, in order to demonstrate that the

estabtishment of the tribat-capitatist regime of accumulation was the result of the activities of

a particular group of tribal agents within the dialectical interplay imposed by the constraints

and opportunities of the structures and material circumstances of a particular historical

moment. This theoretical position is neither voluntarist nor structuralist. Fundamental change

is located in the dialectical interaction of agency and structures in response to changing material

circumstances with neither force deterministic except in the diatectics of the inieraction. This

examination elaborates the complex and overdetermining nature of that interaction in order to

locate the complex causality of the emergence of tribal-capitalism.

The process of reconstituting intentions is located initially in the increasing contact which

developed between Maori and Pakeha from the early 1970s as an emerging biculturalism opened

up middle class positions tor a small group of Maori (especially in teaching and the trade
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unions. but also in some areas of the media and those government departments, such as health

and social welfare, that were sensitive to the increasing bicultural awareness). The intentions,

motives and actions of this Maori group became shaped in a tribal form during the

retribalisation of the 1ggos to be constituted and enacted through the iuridification process in

the form of motives for economic accumulation as particular positions and functions arose

which benefitted not only those in the commercial brokerage role between the tribes and the

state, but also those who brokered the revivalist culture through their control of Maori history,

language and rituals.

The examination of the intentions of the tribes in the juridification process and the consequent

emergence of tribal-capitalism is made difficult by the ways in which, what I argue is the

active and intentional role ol the tribes in linking the new tribal mode of regulation to

accumulation through the jurification process, have been variously interpreted. Firstly, in

contrast to my position that the retribalisation phemonenon is an ethnically characterised

political response to the harsh economic conditions of global capitalism, other commentators and

the participants themselves, in particular the influential Waitangi Tribunal, assume that

retribalisation is the revival of a traditional Maori mode of regulation, and that tribal economic

activity is the revival of the traditional Maori mode dt production, albeit in a modernised form

(refer to the Conclusion for a full discussion of the contrasting positions).

Secondly, recent analysis (Spoonley,1994: Kelsey,1990:266, Sissons, 1989a, Sharp,1990,

G. Smith and L. Smith, 1996) has tended to award subjectivity and conscious intentions to the

state, while accepting the assumption of Maori cultural and economic activity as a revival of a

traditional, communal, and hence, more equitable, mode of lile threatened by the demands of

contemporary capitalist and bureaucratic dominance. In contrast I argue that the movement

towards capitalism that occurred as a direct consequence of the juridification of tribal property

was not a process visited upon an unsuspecting and gullible group. lndeed, it was understood for

what it was by the tribes themselves, as the emergence of a commodity based capitalist regime,

and not unanimously accepted. Indeed Sharp refers to the'protagonists and antagonists'who were

'divided according to tribal or individual interest and according to lhe degree of commitment or

antipathy to capitalist enterprise' (Sharp,1990:265).

However Sharp also refers to retribalisation itself as the consequence of lhe devolution of the

Maori Affairs Department, that is, as a state-driven process. 'By 1989 the Maori, faced with a
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government policy of retribalization, reasserted their more modern ethnicity as te iwi Maori''

(ibid:266). Certainly, the government did have a retribalisation policy. However, I argue that

such a policy was driven by the political assertions of the new Maori mode of regulation, that is,

the tribal or collectivity organisation located in the wider economic changes of global

capitalism. Although the devolution policy was developed and driven by the state it was policy in

response to retribalisation assertions that had become increasingly insistent since the early

19g0s. Sharp (ibid:263) does in fact acknowledge the effectivity of tribal collectivities on th€

state when he describes how both National and Labour Gov6rnments in the early 1980s had no

choice but to recognise the collective form of Maori society. '-and both (ie National and Labour)

came to learn that rangatiratanga was specific and ought to be administered not only by te iwi

Maori as a whole but also by the units of Maori community that had survived colonialism: the

separate waka and iwi (canoes and tribes), the hapu and the whanau of the iwi (subtribes and

extended families), and the runanga (which collected in various ways the traditional units)'. /t

is within the juridification process that the tribes became active protagonists in tribal policy

devetopment to chatlenge the state's assumptive role as the interpreters of retribalisation

through policy development.

State and Tribe Interaction after 1985

Both state and tribal intentions were in a state of constant reconstitution and change during the

process of Maori and Pakeha interaction as juridification opened up structural sites within the

state {or the tribes. Initially, in the early stages of the bicultural project, that period at the

beginning of the 1980s when the Pakeha new class humanists embraced the concePt of

biculturalism (refer to chapter one), Maori intentions for economic development were still

characterised by an ethnic Maori concept and tied to the ideology of cultural revival, the revival

which had emerged since the late 1960s in response to the wider context of historical change in

Western hegemony. lntentions had not yet been shaped into the tribal economic development

objectives of the second half of the 1980s. The widespread, and, I argue, erroneous belief, that

post-1985 Maori economic development was a modernised extension of the traditional was

promulgated by the Waitangi Tribunal (refer to the Conclusion). The tribunal itsell was an

institution that had its frame of reference in the neo-traditionalism located in the1840 Treaty

of Waitangi yet its content in the legal and commercial reality of state capitalism. The process

which established the Maori fisheries industry, despite its obvious character as a commodity

production industry, only served to reinforce the popular misconception that new economic
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ventures were modernised extensions of the traditional economic mode, in kind if not in degree'

Submissions, legislation and reports dealt with both commercial lishing and customary fishing'

The tribal-traditional and the tribal-capitalist were linked in the discourse. The

juxtapositioning of references to traditional economic activity and contemporary capitalism in

the fe Waka Hi tka o Te Arawa lnc. submission to the Waitangi Tribunal (Waitangi Tribunal,

1992)below illustrates how aspects of two fundamentally different modes of production, that is,

the traditional mode and the capitalist mode, were considered as one and the same economic mode

of production.

'Who are entitled to customary fishing rights? In regard the Treaty of

Waitangi Act since only persons Maori can apply under section 6. This Tribunal's

enquiry, in this matter centers on the issue of what constitutes a Maori

customary fishing right. For my clients it is submitted that they are the kaitiaki

of the sea fisheries and waters, and perform that duty on behalf of their fellow

tribespeople. The exact nature of that function incorporates hospitality duties,

provision of sea foods to inland tribal members, preserving the resources off

their coastline so that inland tribal members may come and participate in the

harvesting of the sea's gifts. lt is not a static lunction and it is submitted that as

kaitiaki, my clients would in consultation and consensus with their inland

relations develop the lines of responsibility and accountability lor their

ownership, management and control of their tribes allocated share of the Sealords

Venture if the deal proceeds. They have the professional skilled persons within

their own tribal members.' (Te Waka Hi |ka,1992:2)

The development of the tribal mode of regulation, or social environment for the capitalist mode

of production, out of the early cultural revival, ethnic identification and indigenisation

movements and the link between the neo-traditionalist ideology and new forms of tribal

economic development can be traced by examining the emerging tribal discourse of the period.

In cautioning against a tribal-only approach, Mason Durie (1994:70) explained how'an iwi

focus'(ie to advance Maori interests) 'has been the preferred vehicle since 1984 . . . but it may

not address the issue for all Maori people'. '. iwi development has enabled many Maori to

become better organised than they have ever been and more ready to take control of their own

destiny...looking atdevelopingasoundeconomicbase.. .'.'During...1989, iwi development

was top of the agenda (ie the goals). In a discussion of the 1990 formation of the National Maori
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congress, (ibid:68-9), Mason Durie said that 'its (ie congress) primary function is to assist

iwi to achieve their own goals . ' .' '

The economic future of Maori is clearly understood to be shaped by a tribal mode of regulation,

,,. .the dividends that will come from Sealord and other claim processes will make some tribes

relatively wealthy . . . the unemployment problem will remain a real issue until Maori have a

sound economic base of their own'. (M. Durie,1994:73). Similarly, Eddie Durie, chairman of

the Wa1angi Tribunal, acknowledged the newly establishing link between the tribal mode of

regulation and ihe regime of accumulation, 'The Waitangi Tribunal emphasis has been on tribal

development but there is a special need for some national Maori unity to develop'' '. .to create

employment opportunities and assistance to our people that is not dependent on the state but

comes from the tribal organisations'(E. Durie,1994:20,27).By 1992, in the months prior to

the (Fisheries Claim) Settlement Act the 'main message to come out of the 1992 annual hui of

the Maori Fisheries Commission' was that 'lwi want control over their own assets as soon as

possible' (Te Reo o Te Tiriti A Tangaroa, A Special Report of the Maori Fisheries Commission,

August 1992:1). The basic issue concerning the Commission and the negotiators was'that quota

and other assets held by the Commission and Aotearoa Fisheries Limited should pass into iwi

control' (ibid,1992: 1 ).

The concept of the Maori collectivity also received considerable discussion. In its new form as

propedy owners of capital resources which were to become the base for the development of

large-scale commodity production, the collectivity required an institutional delinition that

resembled the bureaucratic rationality of a capitalisl corporate structure rather than the more

mercurial structuring process of traditional collective formation and reformation. However, in

keeping with the neo-traditionalist ideology, the emerging capitalist collectivities were placed

within a historical context as modernised extensions of traditional tribal collectivities. Tribal

groups seeking a juridified status in order to claim access to, and the rights to the control and

use of, the traditional means of production, based their claim on tribal histories, organisation

and traditions. Mead discussed how 'Maori social organisation and the nature of the social units

within it has become a subject of great interest today and even of some debate. This renewed

interest was stimulated by questions raised regarding a proposed Deed of Settlement, an

agreement between the Crown and Maori to buy a half-share worth $150 million in Sealords

Products Limited'. (Hirini Mead,1992:2).
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The Waitangi Tribunal, in deliberating on issues concerning tribal representation and resource

allocation in the sealord setilement (wai 307,1992) also referred to such problems'on who

are the appropriate iwi, who qualify as iwi and who represents them '..' (Wai 307,1992:15)

and expresses regret that tribal structures had not been systematically juridified. 'Several

bodies may be seen to represent the iwi of an area, including: trust boards, Maori councils,

federated Maori authorities, and runanga'(Wai 307,1992:14) .'The extent to which any ol

these bodies may represent the iwi, or replace the traditional Maori authority, is still

problematical. The tribe exists irrespective of these structures in some opinions . . Others

make the point that in some areas, the ratification of the kahui ariki, kawai rangatira or the

ropu kaumatua, remains a pre-requisite . . . In yet further places, kaumatua councils have been

integrated into the structural design. For others, however, especially many younger people, the

expectation remains that whoever assumes to sign for the iwi must have a mandate from an

elected or representative body. In many areas, these ditficulties have still to be worked through.

There was a proposal to provide formally for iwi structures and give certainty to the situation,

in the Runanga lwi Act 1990. There were arguments over the details however, and rather than

deal with them, the Act as a whole was recently repealed. This was unfortunate in our view. Now

the position remains as it was, fluid or even flaky'. (Wai 307, 1992:15). The report also

mentions how some claimants 'blamed the Crown for destroying the legal personality of the

tribes from last century'(Wai 307,1992:6). Now however, largue that the tribes are to

acquire a legal personality arising from their economic character within the capitalist regime

of accumulation.

The flux of change as the retribalisation movement dealt with issues of definition, authority and

representation in order to establish themselves in their property owner character is

illustrated in the tribunal's discussion of the authority to consent to the Sealord deal. 'The

question of who could consent raised many difficulties. Most had assumed that the consent should

come from iwi. Not so, in the opinion of others. The fisheries belong to the hapu in their view,

and each hapu had to agree, not some large iwi group purporting to act on their behalf.' (Wai

307,1992:6). The tribunal refers to the challenges made in some areas, such as the Chaiham

lslands concerning the authority to consent to the Sealord deal. 'ls it the Moriori in the Chathams

for example or lhe Taranaki people who came later?'(Wai 307,1992:6).

Another example from the tribunal report is particularly illustrative of how the tribal

reformation process within the retribalisation movement was precipitated and structured by
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economic events such as the need to be included in the fisheries allocation. 'Ngai Tahu are the

predominant people of the greater part of the South lsland. For as long as we can remember they

have spoken with one voice on other than local issues, through a single authority which was,

until recently, the Ngai Tahu Maori Trust Board. On the West Coast however is a well known

section of Ngai Tahu at Arahura, who now identify as Tuhuru, or Ngai Tuhuru as their counsel

described them in his closing submissions. Ngai Tuhuru contended that no-one can agree but

them on anything affecting 'their' fisheries. The Ngai Tahu Trust Board responded that Tuhuru

was a break-away group from Kati Waewae and should not be separately recognised.' (Wai 307,

1992:12). The tribunal regarded the contemporary retribalisation process as within the

traditional ambit of social adjustment to changing circumstances, 'Each' (ie new 'iwi

structure')' is a legitimate extension lrom the customary base in our view, a necessary

response to a new circumstance.'(Wai 307,1992:13). Similarly, the locus of tension between

'those two strong desires, for local autonomy on the one hand and unity on the other' is described

as characteristic of both'ancient and modern Maori societl (Wai 307,1992:13,my italics).

The juridif ication-retribalisation cycle

Institutionalisation, through the juridif ication mechanism, did not f ollow on f rom

retribalisation in a linear form. lnstead the two processes became mutually creating as their

interdependence developed, particularly following the 1985 Treaty of Waitangi Amendment Act.

The late 1960s and 1970s'ethnification and cultural revival movement, which became

politicised as an indigenous movement and then took the form of retribalisation, provided the

initial impetus lor a commonality of purpose, if not of intention, between the state and Maori

which laid the ground for the process of institutionalisation (refer to chapter one). That

commonality of purpose (ie the social and economic development of Maori, through

mainstreaming piocesses for the state, and through cultural recognition processes for Maori)

was expressed in the seminal act of juridification, the 1975 Treaty of Waitarigi Act, which

established the Waitangi Tribunal. In turn the tribunal's recognition of the tribes as legal

corporate entities and associated judicial procedures such as High Court hearings, strengthened

the self-defining identity of the tribes. And in their further recourse to the juridicial

institutions of the state, the tribes were strengthened in the mutually creating interaction of

retribalisation and juridification.
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As the mechanism for the insiitutionalisation of an emerging tribal presence, essentially an

economic presence, juridification shaped the retribalisation process by channelling the motives

and intentions of the tribes through the newly established institutions. Indeed, in some cases it

can be argued that juridification provided the means for retribalisation- As the central

institution in the juridification process, the Waitangi Tribunal became a channel for

retribalisation itself as well as an institutional channel for shaping the retribalisation process.

The numerous tribal submissions presented to the tribunal in response to- the Sealord proposal,

preceding the 1992 Treaty of Waitangi (Fisheries Ctaim) Settlement Act demonstrate the'

importahce that institutions may have in shaping and controlling social change.

One submission, in particular, shows the increasing determining role of the tribunal. The

submission, from 'Counsel for Moriori Tchakat Henu Association of Rekohu Incorporated in the

matter of a Claim relating to the Fisheries Settlement 1992 "Sea Lord Deal"' shows the

authority accorded to the tribunal in recognising tribes as entities, that is, as legal entities and

thus eligible for inclusion within the commercial domain. A previous tribunal decision had

conferred recognition upon one group of Chathams lsland (Rekohu) people as the tribal group to

be granted quota lrom the Fisheries Settlement.

'21. The Tchakat Henu challenges the submission made by Te Runanga o

Wharekauri Rekohu who say that they are the sole legitimate claimants under the

TREATY OF WAITANGI ACT 1975 so far as the Chatham lslands are concerned. The

Tchakat Henu challenge the claim of Te Runanga o Wharekauri Rekohu which is

based on the concept of conquest (raupatu);(Waitangi Tribunal Report, Wai

64,1 992).

In order to establish a claim with the Waitangi Tribunal for a share in commercial fisheries,

the Tchakat Henu people of the Chatham lslands were first required to establish a claim for

recognition. The submission records the history ol the group, referring to a degree of historical

commonality with the other claimants but stressing the fundamental difference between the two

claimants.

'12. MORIORI are the Tangata Whenua of Rekohu - they are the Tchakat Henu -

the original or first people.' (Wai 6a). Not only was the tribunal's jurisdiction

to include recognition of the Moriori as the tangata whenua (that is, the tchakat
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henu) of the Chatham lslands, but the submission asks the tribunal to recognise

and setle historical grievance claims between the Moriori and the descendants of

the Te Atiawa Maori who invaded the Chathams in 1835'

'16. DURING that 1OO years the Moriori people were pushed aside and trampled

upon. They were enslaved and systematically deprived of things rightfully theirs

by claim as the original inhabitants.

17. THE present claimants seek not only recognition of, but also compensation for

. all the injustices done to them, and they say that is their right under the TREATY

OF WAITANGI ACT 1975.'(Wai 64)

The Te Tchakat Henu submission to the Waitangi Tribunal is illustrative of the process of the

mutual overdetermination of retribalisation and juridification, a process driven by the

responses of self-identifying groups to the changing economic position in which they found

themselves. The establishment, during the 1980s, of a state regulation of commercial fisheries

using a quota management system, combined with the 1975 Treaty of Waitangi Act's judicial

recognition of Maori property rights based in Arlicle Two ol the Treaty, set Maori and the state

upon an mutually creating interdependence framed by the juridification process. Once it was

established that the tribunal recognised property rights as tribal rights, then it became

necessary for groups to obtain the legalstalus of tribes in order to claim those property rights.

Tribes became corporate entities on the basis of their economic character.

'32. They' (ie Te Tchakat Henu) 'say that they have not yet had the

opportunity of establishing Tikanga Moriori in relation to their fishery.

33. MORIORI say that the fishery is central to their mana. That mana, which

despite the treachery and adversity, remains strong. lt is the sea and in
particular the fishery that sustained their tipuna at Rekohu.

34. TCHAKAT HENU do not claim the fishery is theirs exclusively. lt is there for

the benefit of all those other persons presently living at Rekohu.

35. MORIORI say that all the people of Rekohu should benefit significantly from

the tishery and that they in light of their unique position should be the primary

beneliciaries before the consideration of any outside interests - Tchakat Henu

have known for centuries that it is impossible to survive the harsh conditions of

Rekohu without the sea to sustain the people.' (Wai 64)
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For the Moriori Tchakat Henu people, the recognition by a state institutional tribunal of their

historical distinctiveness, provided them not only with access to a property right, but also

defined the 'unique' character of that property right. On the one hand the Tchakat Henu claim

demonstrates the driving force of juridification upon retribalisation. The 1988 Muriwhenua

fishing claim, on the other hand, shows a tribal impetus driving the iuridification process

(refer to chapter four). Whatever the direction of the process however, a mutually creating

overdetermination developed. Retribalisation drove forward juridification and the juridification

process drove retribalisation, until the point was reached, with the extensive allocation of

property rights that was the essence of the 1992 Treaty of Waitangi (Fisheries Claim)

Settlement Acl, when the economic character of the tribes was fully included into the juridical

and commercial institutions of the capitalist state. Tribal economic development could now occur

within the national and international capitalist regime of accumulation with corporate tribes

entering into economic ventures with other forms of economic corporations, the multi-

internationals such as Fletcher Challenge and large Japa.nese and Taiwanese forestry companies.

B u reaucraticisation

The process of emerging tribal-capitalism, that is, the capitalisation of the traditional means of

production for commodity production occurred within a bureaucratic structure. This

circumstance, combined with the fact that bureaucratisation or institutional rationality is a
feature of capitalist regimes ol accumulation, has tended to shape the new tribal economies in a

developed bureaucratic form. Just as the capitalisation of the traditional means of production

was a consequence of the actions and intentions of both state and tribal protagonists, so too was

the bureaucratisation of the tribes an outcome ol emerging tribal-capitalist economic intentions

as well as the imposition of the state's bureaucratic forms upon the tribes. The dialectical

interaction of the tribes and the state was a mutually reconstitutive process between two groups

pursuing economic, cultural and political interests in response to their location in a wider

global context, rather than a modern state-traditional duality with a conspiratorial state and a

passive recipient. The tribes became active agents in the creation of a bureaucratic tribal mode

of regulation within the wider context of capitalisation of tribal property.

The Maori fisheries claim had become a tribal economic development issue with cultural

considerations shaped by the demands of bureaucratic rationality, that methodology of

capitalism which ensures a standardisation of economic operation. An example ol this
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bureaucratisation o.f cultural forms is contained in the Maori Fisheries Commission's

information newsleiler to the tribes. In response to a question concerned with the benefits to

,iwi from profits made by the company' (ie. Sealord), the Commisssion states that 'shares in the

company will be transfered to iwi according to the tikanga Maori based allocation principles

developed by the Commission. lwi shareholders will also receive cash dividends from the

company.' (The Seatord Deal-What it means for Maori, Maori Fisheries Commission-Te Ohu Kai

Moana, Special lssue, September 1992). However, the Commission's failure to reach agreement

on these allocation principles by 1996 illustrates the difficulty in merging 'tikanga Maori

based allocation principles' with capitalist principles and bureaucratic demands.

The management of capitalism is achieved by the standardisation of all forms of organisation,

from the control ol time-space to more obvious forms of organisation such as labour

regulations. However, the state-tribe interaction occurring within the process of juridification

has been interpreted within a traditional-modernity paradigm characterised by the

bureaucratic state moving into the traditional Maori world to undermine and control it. Sissons

(1989b:15-6)(after Habermas) has argued that the contemporary capitalist state is

characterised by an increased bureaucratisation of its role as the organiser of the capitalist

mode of production. 'Habermas, 1975, Legitimation Crisis argues . . .due to State-organised

nature of late capitalism . . .increased role of the State in steering the economy tends to shunt

these economic crises upward into the administrative arena. Habermas draws on Weber's

analysis of bureaucratic rationality within capitalist society. This instrumental, means-end

rationality increasingly undermines tradition as the basis of authoritative social decision-

making and control. ". . . . cultural traditions and values - a life-world (lebenswelt)".

Meaning, organically reproduced within this life-world, is harnessed to the instrumental ends

of the bureaucratic state. "colonisation of the life-world" .leads to "cultural

impoverishment" and a fragmentation of everyday consciousness'.

Sissons (ibid:18) argues that the effect of state encroachment into tribal life is a new and subtle

form of the colonisation of a traditional way of life. 'The transformation of administrative

functions from the Department of Maori Atfairs to lwi Authorities greatly extends bureaucratic

rationality into the Maori life-world, politicising taken-for-granted traditions. Tribal

boundaries, inter-tribal and intra-tribal relations, leadership and status, decision-making

procedures, criteria governing tribal and sub-tribal leadership - all of these and more are

rendered questionable as they are subjected to bureaucratic redefinition'. .serious strains
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appearing . . . direct result of bureaucratic colonisation impinges on quality of more intimate

social relations of kinship and friendship, mutual obligation and allegiance'.'The second major

process entailed in the colonisation of a Maori life-world of that of instrumentation. The

penetration of State norms and procedures into a Maori life-world coincides with an increased

need for legitimation - hence Maori cultural meanings, symbols, traditions and identity re

increasingly instrumentalised as bureaucratic resources.' (ibid:18). 'The instrumentalising of

a Maori life-world through the processes .also entails an instrumentalising of 
'Maori identi$'

Experts are increasingly called upon by institutions to tailor'Maori beliets, values and

practices to administrative ends. Teachers, experts in ritual, protocols, traditions and language

are all brought into the service of selecting and adapting aspects of a Maori life-world,

transforming these into symbolic and strategic resources. Cultural identity, as ancestry,

knowledge and upbringing becomes a commodity able to be bought and sold in the

administrative market-place'. (ibid:19)

In contrast, I have argued that the state-lribe interaction since the 1970s did not occur within

a traditional-modern paradigm. Contemporary Maori cultural and economic activity is neither

an 'authentic nor inauthentic revival of the traditional' (Friedman, 1994:70). Ethnification and

retribalisation are local responses to the 'real decline of Western hegemony and the increasing

fragmentation of the world system, the decentralization of accumulation of capital or more

generally 'wealth' . . ., a political fragmentation and the assertion of new local and regional

identities and political autonomies' (ibid:70), responses which have taken a variety of forms

worldwide, f rom ethnif ication to 'green' ecological social movements to religious

fundamentalism. lmportantly, Friedman's concept of the 'local encompassment of the

global'(ibid:12) attributes an active role to the local participant.'All cultural creation is

molivated. And the motives lie within the contemporary existences of creating subjects.

Invention is thus grounded in historical conditions and necessarily in a social and existential

continuity'(ibid: 1 3).

It became the intention of those agents of the tribes, who had become tribal brokers within state

institutions, to move into an accumulatory economy.This intention emerged out of the acquisition

by the tribes, through the potential of grievance claims backdated to 1840 before the Waitangi

Tribunal concerning the return of the traditional means of production, of property that could

become the capital base for commodity production. Mahuta (1996:118) refers to the

'significant progress' made in 'economic development' since the 1984 Hui Taumata (the Maori
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Economic Summit) and to the anticipation 'that the resolution to long-standing Treaty claims

will provides some tribes with an economic platform to propel and control their own local

developments'. However, an accumulatory economy is a capitalist economy. Tribal economic

development could not proceed without the accompanying standardisation of the life-force that

characterises the organisation and regulation of capitalism'

In contrast Sissons (198ga, 1g89b) and Spoonley (1994) argue that the communal character

of traditional Maori life was revived in the contemporary.Maori economy' 'Human and capital

investment are meant to provide returns for all, and a basis on which to preserve cultural

traditions. By the late 1980s this vision was to be seen in expanding iwi participation in

training, labour market supply, small business development, tourism, resource management

and development and company ownership (eg Deka). Tino rangatiratanga is being given

expression in Maori-directed programmes and in spite of neo-liberal government poticies'

(Spoonley,1994:92).'lncreasingly, government initiatives seek to encourage Maori to become

petty capitalists (eg. Tu Tangata small business and entrpreneurial schemes) or to establish

links with major capitalist corporations such as Fletcher Challenge or Brierleys (eg, Maori

Development Corporation) . . .process of devolution has meant that Maori iwi and communities

have had to take considerably more responsibility for funding, not only for immediate

community projects, but for welfare progress in general' (ibid:g2). 'Response from iwi . to

develop new strategies that rely less on government-funded schemes and more on their own

human and economic resources. . . .iwi have sought to identify new economic bases and to utilise

these in the context of a communal system, mauritanga which operates in sharp contrast to the

individualism which is assumed to be the base lor a neo-liberal market economy. Whanau, hapu

and iwi constitute the social and economic focus of development' (ibid:94).

In contrast I argue that the tribes needed to become bureaucraticised in order to pursue the

larger intention of establishing an accumulatory economy based upon commodity production and

circulation within global late capitalism. '. instrumental rationality becomes the sole basis of

legitimacy. Efficiency, performance and predictability are the guiding principles for this new'

(ie. technological programmed) 'society'. (Szelenyi, 1990:176). 'Revived' communal relations

were reified forms of the traditional social relation within a neo-traditionalist ideology. While

the previous traditional mode production that had structured pre-settlement Maori tribal

society had been characterised by the insertion of the kinship social relation into the relations

of production (refer to Conclusion) the relations of production of the emerging tribal-
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capitalism were the class relations that are located in the labour-power split between buyers

and sellers that is inherent to commodity production. Communal forms of social relations were

reified within the new traditionalist ideology that concealed the real class exploitative relation'

Juridification was not only a matter of 'putting the state into the tribes'. lt also involved putting

the tribes into capitalism, a not unintended outcome for the tribes since legal recognition by the

capitalist state meant that tribal means of production could be inserted into the accumulative

exchange system of caPitalism

The tribes wanted to accumulate wealth. However, ownership of and control of the means of

production, capital, is not sufficient to generate wealth. That capital base must be utilised in the

form of commodity production if wealth is to be generated, and managed within the financial

markets of capitalism if wealth is to be accumulated. Goncepts of the communal sharing of the

new wealth are ideological and cannot be based in the class production inherent to capitalist

accumulation. Spoonley (1996:75) refers to the Ngai Tahu tribe who'have opted for a

'communal capitalism' which is built around meeting the needs of those affiliated to Ngai Tahu by

operating commercially using communal resources'. Despite the intentions of Ngai Tahu to

'soften' the harshness of capitalism with equitable distribution of economic benefits amongst its

shareholders, the reality of the exploitative class relation is intrinsic to an accumulative

economy. 'Communal' and 'capitalism' are fundamentally contradictory lorms of social relations

that can only come together in the reilication of the communal.

The Sealord deal demonstrates the interest of the tribes in acquiring capital ventures for the

accumulation of profit. 'What are we getting? Maori will get a 50 percent stake in New Zealand's

biggest fishing company plus the single biggest block of quota - 26 percent - likely to come onto

the market in the foreseeable future. Maori will then control roughly a third of New Zealand's

fishing industry, both inshore and deep water, and will have a much more powerful base in the

industry: Sealord is the biggest quota holder in New Zealand, with 137,000 tonnes, which in

1991 had a book value of $141 million, Sealord sales this year are expected to reach $270

million. Benefits to iwi will be in the form of shares from the company; not fish quota. But the

shares are worth a lot of money, and will produce income for iwi through dividends which can be

used for iwi development.' (Maori Fisheries Commission, 'The Sealord Deal,1992:2)
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The examination of tribal intentions underlying the 1992 Treaty of Waitangi (Fisheries Claim)

settlement Act shows that these intentions were to move into an accumulative economic exchange

system (that is, capitalism) in order to generate tribal wealth. The assumption that the fair

distribution of profits to tribal shareholders paralleled the redistributive exchange system of

the traditional mode of production and secured the traditional communal relations of production

overlooked the real source of economic exploitation and inequality. At the level of profit

distribution, based upon shareholding, all tribal members (although not detribalised Maori)

' may well be included. But at the level where wealth is really generated, that is, at the level of

the selling and buying of the labour-power commodity in the production of other commodities,

an exploitative class inequality is structured into the economic system. Accumulation arises out

of the appropriation of the surplus-value created by labour by the owner of the means of

production. Therefore an accumulative economic system is, by definition, a class-based

exploitative system. This was to be the character of tribal-capitalism.

Tribal-Ethnic DichotomY

The link between the new Maori mode of regulation and the capitalist regime of accumulation

was established in the juridification process with the positioning of the tribes into the

institutional sites of the capitalist state. Tribal-capitalism was the result. During this process,

the motives, intentions and actions of the agents involved became re-shaped as a consequence of

the institutional channelling. Although both the state and the tribes were active agents in the

process, after 1985, the tribes'emerging character as property owners of capital resources

became a powerful motivating force in the juridification process. From that time, the driving

force of agency moved to the tribes as issues of tribal legal recognition in terms of the

traditional means of production, in particular, the access to and allocation of the economic

resouces became central to the state-tribe interaction. For a variety of reasons, located in its

character as a new class, the Pakeha political and bureaucratic groups ol the state (refer to

chapter one) had lost the impetus of the bicultural project which had been the driving force for

Maori mainstreaming in the first half of the decade. The legal recognition of the tribes' new

economic base had replaced biculturalism as the focus of the state-tribal relationship. A

significant shaping force in the new project was the judicial process of systematising the

allocation of fisheries resources to Maori collectivities. This process was, in effect, the

allocation of capital to the tribes.
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Throughout the Sealord negotiations during the second half of 1992, the details of allocation had

been treated as secondary to the primary objective of achieving tribal consent. Consent issues

were the subject of the November 1992, Waitangi Tribunal Fisheries Seftlement Report (Wai

gO7,1gg2) as issues of tribal definition and authority characterised the months leading to the

December 1992 Deed of Settlement and its enactment in the Treaty of Waitangi (Fisheries

Claim) Settlement. The tribunal's report played a significant role in establishing institutional

delinitions of Maori collectivity. This was further developed in the nelt report, a month later,

Ap,pointments to the Treaty of Waitangi Fisheries Commiilsion Report (Wai 321,1992) which

differentiated between the various forms of Maori collectivity in terms of national issues.

'lt does not follow however that a national structure necessarily diminishes hapu

or iwi autonomy. We understand the National Maori Congress for example, to be

founded on the principle that nothing can restrict the right of independent iwi

action; while acknowledging at the same time that some things are best dealt with

or at least best discussed, nationally.

Rangatiratanga then is not confined to iwi. lwi themselves largely reached pre'

eminence in the post-European period. At 1840, as the Treaty itself shows, hapu

(not iwi) were considered the appropriate groups to treat with. There is a

rangatiratanga that attaches in our view to each whanau, hapu, iwi and the Maori

as a people. As was considered in the Fisheries Settlement report there can be no

single rule and the level at which Maori should be dealt with, must depend upon

the case.' (Wai 321,1992:10)

The tribunal's report on appointments to the fisheries commission was, in effect, a study of the

parameters of the allocation question. lt is significant that the question of allocation to non-iwi

collectivities, that is, to urban Maori groups, came from the state in a ministerial circular

concerning the appointmentg, and was not an issue pursued by the tribes, whose interests now

have moved decisively from the general ethnic-based concerns of the beginning of the decade to a

clear tribal self-interest in the way of any other capitalist enterprise.

'Nor could we presume that iwi representation alone is necessary. Through the

minister has relerred to a "geographical balance with respect to the tribes

represented by the members on the new Commission" the combined minds of many

may produce other preferred alternatives. We consider . . . that regard might be
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had to representation according to classes of interest and thus, representation

for, and a proper balancing of:

-iwi with large coastlines;

-those with short coastlines;

-inland tribes with traditional access to coastal areas;

-the protection of small tribes and minority grouPs;

-the main lake tribes (for they too have been included in the settlement);

-the main river tribes; and

-urban Maori giroups, especially those in the large metropolitans.

(We noted with interest that certain Maori urban authorities were included in the

minister's circular. This seems to us important having regard to the number of

Maori in cities and the Commission's statutory objective to promote Maori entry

into the fishing business. A matter the new Commission may need to bring into

account is the manner or extent to which urban Maori should be provided for.)'

(Wai,1 992:321 )

The Emergence of Tribal-Gapitalism

The two tribunal reports, (Wai 307 and Wai 321), demonstrale the institutionalisation of the

Maori tribal collectivity in relation to its economic character. Tribal forms of social

organisation, whether emphasised as the smaller hapu or the larger iwi, are legally recognised

within state institutions as the form of Maori political authority and Maori economic ownership.

This recognition in turn, rebounds back upon the tribes, strengthening their authority and their

legitimacy as the 'social environment ol accumulation', that is, as the mode of regulation of the

new regime of accumulation. The interlocking of tribal social organisation characterised by

particular cultural forms on the one hand, with a new economy based upon accumulative

commodity production on the other hand, was structured into, what I argue, is a new regime of

accumulation characterised by class relations of production reified as traditional communal

relations. This tribal-capitalist regime of accumulation has its origins in the juridicial linking

of regulation and accumulation during the period from the 1985 Treaty of Waitangi Amendment

Acf to the 1992 Treaty of Waitangi (Fisheries Claim) Settlement Act.

The tribes were not passive recipients of state practices in this process but the dominant agents

driving forward the process. The state's compliance with tribal capitalist objectives was based
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upon its support for the emergence of capitalist practices. As long as the tribes managed the

difficult social issues, a policy demonstrated by the tribes' willingness to take on welfare,

health and education functions (if adequately resourced) and the process of devolution through

the lwi Transition Authority, tribal economic interests were compatible with any other

capitalist enterprises, to be positioned within the ambit of the state's role as an organiser of the

environment for capitalist accumulation. Analysis of the institutionalisation of the tribal

economic character that accords agency to the state and passivity to the tribes interprets

tribal-capitalism as assimilation, as the continuation of a dominani Pakeha society, through its

state institutions, corrupting an indigenous revivalist movement by the imposition of capitalist

juridification. I argue instead that tribal-capitalism emerged out of the motives, intentions and

actions of the tribes, as juridification opened up the possibilities of developing an accumulative

economy. lnstitutionalisation otfered opportunities as well as the limits sets by its structural

boundaries. The opportunity to control large economic resources for commodity production was

a consequence of institutlonalisation that became increasingly a main objective of the tribes as

tribal agency within the juridification process became more determining in its reconstituting

f orm.

Tribal forms and economic accumulation are inherently bound in this new tribal-capitalist

regime of accumulation. Poulantzas refers to the ways in which the social and political is

incorporated into the very constitution of the economic, and the economic dimension, similarly,

is mutually overdetermining of the social and ideological dimensions. 'These' (political and

ideological) 'relations are themselves present in the constitution of the relations of production

in waysthat vary with each mode of production'(Poulantzas,1978:26). In the language of mode

ol Regulation theory, such 'organic articulation' is the overdetermination of regulation and

accumulation. Interestingly, regulation preceded accumulation in the emergence of the tribal-

capitalist regime. This is a phenomenon exclusive to the unusual circumstances of its emergence

in the institutional sites of a capitalist state. The effectivity of institutions upon the changing

material conditions of the interests involved meant that regulation acquired a determinacy and a

primacy during the emergence period that is theoretically usually the role of accumulation.

With the subsequent establishment and development ol the economic dimension however the

effect of accumulation upon regulation will become more determining. Tensions will develop

between the class relations of commodity production and the ideological communal kinship

relations that have been maintained in the regulatory dimensions through a range of cultural

f orms.
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Tribal-Capitalism: Inclusion and Exclusion

These tensions will emerge in the interpretation of Maori economic development. The

assumption that revived tribalism is the same phenomenon as revived traditionalism tends to

obscure the new economic features of the tribes. 'lf it is tribal it is traditional', links tribal and

traditional as tautologous concepts. The poor economic conditions of Maori have been assumed to

be the consequence of detribalisation, so retribalisation is assumed to be the solution both to the

pressures of modernity and to the disadvantaged economic position of Maori. 'Promotion of group

rights has been less energetic in the West, than the rights of individuals, and efforts to

restructure tribal authorities, which are concerned both with group and individual wellbeing,

have had to contend with strongly prevalent views that atford less status to the group, whether

family or tribe. Yet, for Maori people at least, the focus on individualism has been costly, and

the social and economic loundations of the group have been eroded'(M. Durie, 1989:288). The

revival of the tribes is assumed to be the same phenomenon as the revival of the traditional,

including the traditional communal relations of production. In contrast I argue that the modern

disadvantaged economic position of Maori was a direct consequence of the placement of Maori into

the urban proletariat during the post-war period. Detribalisation (itself a response to

capitalist conditions at the time) did contribute indirectly by establishing the social pre-

conditions for the inclusion of a large ethnic group into the urban working class.

Such a class analysis of social conditions gives a determinacy to the economic circumstances of a

group. lt is not retribalisation that will alter the economic position of Maori in significant

ways, but the acquisition of capital, the means with which to use the capital resource for

commodity production and circulation, and, most importantly, the system of wealth

distribution. The ideological form in which the new economic capitalism is undertaken is to be a

tribal form but retribalisation is not the medium of economic development. Retribalisation is

certainly involved in the new economic development, in that for historical reasons, the tribal

form is the means of access to the means of production, the capital resources of land, water and

knowledge, and the mode of regulation of accumulation bul retribalisation is the form of and not

a medium of the Maori economic revival. I argue that the cause of the economic development is

the use of the capital resource for commodity production and the exchange of those commodities

within the international capitalist sphere of circulation for the accumulation of surplus value.

Capitalist accumulation may be organised by a variety of regulatory modes, based upon

ideologies of individualism or the collectivity which take an economic form in the ownership of

property and various forms of the organisation of labour.
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The organisation of the new Maori economy within the modes of regulation of tribalism opens up

a range of social and class distinctions. Within tribal-capitalism itself, class distinctions

between bourgeois and proletarian groups (the two main antagonistic groups of capitalism)will

begin to emerge as commodity production becomes a syslematic use of the traditional means of

production.. However, at this early stage in the emergence of tribal-capitalism, the issue is one

of inclusjon or exclusion. Access to the traditional Maori means of production and the economic

benefits of c-ommodification is tribal access. Those without tribal afliliation will be excluded.

Distinctions will begin to emerge along a tribal-Maori, ethnic-Maori polarity. Ethnic Maori

will become those persons who identify as Maori, or who are identified as Maori by others

because of physical features such as skin colour and facial characteristics but who do not

identify with a tribe.

The 1986 census records the Maori population (those of half or more Maori descent) at

295,659, with a total of 405,309 persons including those who 'indicated they were persons of

the Maori race of New Zealand, but who did not specify the degree of origin' (He Kaupapa Korero,

1989:24). lt is estimated that the proportion of those of Maori descent will 'approach(ing)

one-fifth by 2011 concentrated in northern half of North lsland' (Pearson,1990:243).

lmportant issues of access to the traditional means of production will emerge for those ethnic

Maori who are neither tribalised nor retribalised. There will be a range within this group.

Some will not know the information that could connect them to their ancestral tribes (twenty

seven percent of those who identified as Maori in the 1991 census did not know their tribe

(Metro, May'1995:61), while others may wish to identify as Maori but not be associated with a

tribe or any other Maori collectivity. (Some would claim however, that this is a contradiction

in terms, that to be Maori is to be tribal). Others may wish to have either a limited or an

extensive contact with a non-tribal Maori collectivity, such as an Maori urban organisation or a

kohanga reo.

Yet de-tribalised Maori are 'disenfranchised' in numerous ways, from the crucial access to the

new tribal economic wealth but also from smaller, yet still significant benefits. An application

to the Maori Education Trust for an overseas student exchange scholarship, for example,

requires the compilation of a genealogical chart (AFS). At the proposed Tainui tribe's post-

graduate colleges,'funded from the tribe's $170 miltion raupatu settlement','one-third of the

students would be Tainui beneficiaries, who would have their education fees covered through
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scholarships other groups would pay fees' (NZ Herald, 211196). Webster (1995:19)

refers to incidents in which 'Maori students at Auckland are sometimes required to know their

tribal origin and marae affiliation to qualify for certain programmes, and a few are known to

have fabricated this'. Olhers, such as the Rimu whanau, have been able to access genealogical

information which may be used to access tribal or Maori scholarships. And yet this information

was very nearly lost completely. lndeed when the Pawhau whanau researcher began work, the

names of only one grandparent and one great-grandparent were known. Without this timely

research the whanau would have joined the large group of Maori who have lost all genealogical

knowledge, and with that loss, the ability to access the economic benefits of retribalisation.

Mason Durie (1994:70) has claimed that 'At least fifty percent of Maori have no active link

with their iwi at all.' The existence of such large numbers of ethnic, non-tribal Maori is a

major issue for a Maori economic development that is framed by tribal modes of regulation.

However the issue was never a central concern throughout the institutionalisation of the tribes.

When the issue was raised it came from outside the tribes. ln a submission concerning the

appointment of commissioners to the Treaty of Waitangi Fisheries Commission, a Maori urban

authority requested that 'when looking at any dividends from the Sealord Fisheries proposal, the

commission should go beyond iwi organisations to reach Maori generally'. (June Jackson, chief

executive of Manukau Urban Maori Authority, quoted in Mason Durie, 1994:70).

Similarly, the leader ol another major urban authority,'About 144,000 of the 510,000 people

who have Maori ancestry had no tribal affiliation' John Tamihere - challenged 'Maori policy

(which) had been driven by those who saw the iwis (tribes) as the way forward for Maori

development' saying that any new Maori political assembly 'should be based in regions which

took into account where Maoris lived today, rather than being based on traditional tribal

boundaries'. 'The change in the way Maoris lived meant iwis could not serve all Maoris. About

86 per cent of Maoris now lived in the cities and 80 per cent were under 40 years of age' (N.2.

Herald,l 00495)

Concerns that the tribes may have had towards non-tribal Maori- 'The one reservation I have

about iwi development is that it may not touch mosl Maori in a direct way. . . But those who

remain outside the influence ol iwi development are even poorer . . . Nevertheless they are still

Maori'(Mason Durie,1994:74), were superseded by the emerging capitalist character of the

recently propertied tribes. The access to the capital resource was clearly located in tribal
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rights guaranteed by the Treaty of Waitangi. The property right was tribal, not Maori'

lnterestingly, the new name for the fisheries commission reflects this distinction. The 1989

Maori Fisheries Commission became the Treaty of Waitangi Fisheries Commission under the

1992 Fisheries Glaim Setflement Act. The chairman of the newly established commission made

it clear that traditional property was tribal property. 'Ngai Tahu distress over the trend

towards settling issues of Treaty-based tribal property on a needs, or population, basis, is

shared by many North lsland tribes' (Tipene O'Regan, 1994 :471.'My concern has been with

the basic Treaty right, because if you allocate or distribute assets on a basis other than the

tribal property rights guaranteed under Article Two, you're allocating them to Maori as Maori.

You saying that Pakeha hold their assets on a property rights basis, and Maori hold theirs on a

race basis' (ibid:49).

O'Regan made it clear that the fundamental issue was about the ownership of property rights.

The distribution of wealth generated from the use of that property was a secondary issue. 'lf

there is a dividend then it can only be distributed on what is essentially a welfare basis. The

only justification for the Treaty of Waitangi Fisheries Commission is that it's required under

its Act to shift its assets to the tribes. That's its function.'(O'Regan,1994:49). lronically, the

source of the traditional means of production acquiring meaning as property, which can be used

as capital for commodity production and capital accumulation, is the Treaty of Waitangi itself. ln

this interpretation, the treaty is the first act of juridification in the creation of tribal-

capitalism, albeit one that remained latent for a century and a half. lndeed it was the revival ol

the treaty as the source of property rights that established the conditions for the emergence of

tribal-capitalism. 'Article Two is about rights not fairness. Social equity is an Article Three

issue. Article Two is about asset ownership and control, not fairness' (ibid:49-50). However

urban groups began challenges to the concept of tribal ownership with one urban leader

rejecting the Fisheries Commission's allocation to tribes because they were the signatories to

the Treaty of Waitangi. 'Mr. Tamihere said the allocation had to be seen in a moderh-Oay contelrl.

"The lishing right may have been secured because of a historical grievance, but the benefits need

to be delivered in a 1995 reality," he said.'(N.Z.Herald, 120795).

The inclusion of the tribes as the inheritors of the traditional means of production and the

exclusion of ethnic Maori was the consequence of the gradual shaping of intentions that occurred

during the juridification process. The tribes became furidified as the mode of regulation of the

Maori social, ideological and political environment on the basis of their claim to a treaty
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partnership, a claim of commonality which fitted well with the bicultural project of the Pakeha

state. Tribal intentions for capital accumulation, shaped during the juridification process that

recognised their identity as treaty partners and corporate property owners, became different

from the mainstreaming intentions of the state in the early 1980s. This recreation of the tribes

as capitalist corporations was not without its critics. A Maori politican challenged the tribal

acquisition of property that he claimed was originally intended to have benefitted all Maori.

,The 198g act set up the Maori Fisheries Commission and provided it with 10

per cent of all quota plus $10 million in cash. lt was the aim of those who drafted

the act, and the clear intention of Parliament, that the commission would hold the

quota in trust for Maoridom, making it available to those Maoris who were able

and willing to enter the industry. There was no question of quota being allocated

to tribal intermediaries as a tradeable proper$ right, and no provision for that

in the act. Some Maoris, including members of the commission, immediately

began promoting the concept of allocation. While not questioning the integrity of

members, it was unfortunate that the chairman of the Maori Fisheries

Commission was also chairman of the Ngai Tahu Trust Board, a body which not

only promoted the concept of allocation, but sought a major share of the quota.

After a series of huis the commission convinced the Government that allocation

was the wish of all Maoris and provision for this was made in the 1992 Treaty of

Waitangi Fisheries Claims Settlement Act . . . Among those Maoris promoting the

concept of allocation some argue that this should be made according to tribal

coastal boundaries - mana moana. Others argue that it should be made on a

population basis - mana tangata. In anticipation of allocation, small tribal

committees are being set up with the intention of accepting their "share" of

quota from the commission and then leasing it to fishermen to do the work. None

of these developments is in the long-term interests of Maoris and they are

contrary to the 1989 Maori Fisheries Act. The commission should hold quota in

trust, making it available to those Maoris willing and able to enter the fishing

industry. The commission should deal directly with lishermen. There is no place

for tribal fisheries committees being set up to trade in the property right. . . the

return of Maoris should come by way of earnings in the industry, not as a result

of trading in quota. .The fisheries negotiations highlight two major problems

which we Maori face today. First is the provision of assets or cash in a variety of
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treaty setflements which has occurred within the past decade has encouraged a

headlong retreat back to tribalism Secondly, the lack of legitimate non-

governmental organisations means that governments must deal with, and be

dependent on, the views of a relatively small number of Maoris, some of whom

have no legitimate mandate to speak on behalf of Maori people''(Hon' Peter

Tapsell, N.Z.Herald,1 30994)

fn the few years following the 1992 Treaty of Waitangi (Fiiheries Claim) Settlement Act the

capitalist character of the tribes has begun emerging around two major issues. Firstly, the

activities of the tribes as capitalist property owners has resulted in inter-tribal and intra-

tribal repositioning as difterent tribal groups sought to redeline themselves in their historical

identity (refer to the Muriwhenua claim in chapter five and the Tchakat Henu claim above).

Secondly, the increasing determination of the tribal mode of regulation by the economic

dimension is evidenced in the primacy of tribal property acquisition over the distribution of

material assets along an ethnic criteria. Tribal agents played a crucial role in the shaping of the

new capitalist character.

Maori Brokers - A Gomprador Bourgeoisie

I have argued that the tribes intentionally adopted a course of economic development that was

capitalist in its character, and that was understood at the time to be capitalist. The chapter

concludes with an examination of the tribal agents who undertook the linking of the retribalised

movement to capitalist structures. Throughout the juridification process that institutionalised

the new tribalised mode of regulation, this Maori agency was continually reshaped and changed.

The objectives of leaders in the pan-Maori ethnification movement of the late 1960s and 1970s

were to establish the political conditions that would lead to improved economic and social life

chances for Maori people. The revival of cultural identity became a vehicle for political self-

identif ication in terms of indigenous status and by the early 1980s the Maori assertion

movement had become characterised by retribalisation, a process that led to the juridification

of the tribes in the Treaty of Waitangi claims of the second half of the 1980s. Throughout the

changing and re-constituting direction of the Maori revival, a particular group of Maori

functioned as the vanguard of change. This group, the agents of the strategic forces of social

change, underwent a process of metamorphosis in the movements trom the struggle of

ethnification, to retribalisation and then to institutionalisation. Their intentions, motives and
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actions became reshaped and reconstituted within the dialectical interaction between agency and

structure. In a mutually interactive process of effectivity, the group of agents effected a degree

of change upon the structures, but these structural changes rebounded back upon the group

through the channelling etfect of institutionalisation to reconstitute the agents in fundamental

ways.

The initial group of Maori agents had played a significant role in creating the legislation that

resulted from the peoples' ethnification struggle (reter to chapter one for an analysis of the

role played by the Pakeha new class). However, the establishment of institutions within which

the Maori agents had a functional role, reshaped the form of that agency. ln turn these

juridification processes played a role in reshaping the ethnification struggle into its

retribalised form. Maori agency became tribal agency operating within the structural sites

opened up by legislation and constituted through juridification.

The Maori group began as representatives of the ethnification struggle of the late 1960s and

1970s. As retribalisation reshaped the ethnic struggle, and as the state's mainstreaming

'bicultural project' in turn impacted upon the form taken by the retribalisation process (refer

to chapter one) the group entered the institutional sites of the state to fulfil brokerage

functions. The traditional means of production, lands, waters and knowledge, were brokered into

the institutional spaces opened up as a consequence of the bicultural project, to become

transformed into capital resources available for commodification. Brokerage was the alteration

to the form of the means of production through the repositioning of these means of production in

relation to capitalism. Resources, such as land, water and knowledge became recognised as legal

commercial property which could be used to produce commodities to be sold for profit. Without

this brokerage tribal property could not be used to generate the economic prosperity sought by

the tribes.

It was in fhe exercise of the brokerage function that individuats and groups acquired a new and

particular character. Godelier (1978:212) refers to "Marx's hypothesis,'The exercise ol a
social function was everywhere the basis of political supremacy' (Anti-Duhring). 'The basic

change which leads to the emergence of class society consists in the gradual transformation of

the functional power of a social minority into an exploitative power and into domination by an

exploitative class'. lt is here, in the concept of the'emergence of exploiting classes is born of

the transformation of the functions of a social minority . . .functions not only the economic but
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religious, political authority and kinship relations'(ibid:213), that the Maori comprador

bourgeoisie is located.

The emerging class character of the brokers was concealed in two ways. Firstly, the group did

not acquire direct ownership of the traditional means of production. ln fact the opposite

appeared to be the case. The brokers appeared to be the guardians of traditional resources. They

were the people who had entered the ethnification struggle because they had retained a degree of 
'

Maori language, had maintained close ties with tribal resouces and had a Maori cultural world

view. Their actlve role in the Maori world was the very reason lor their placement within the

institutional sites opened up during the bicultural project. These were bicultural people who

were to join with the Pakeha new class humanists in bringing Maori in from the margins by

ensuring economic development within a cultural revivalist framework. Secondly, the

repositioning of the traditional means of production within the institutional sites of the

capitatist state appeared to be the means by which these land and water resources could be used

for economic development yet still enable the operation of communal social relations of

production Reference has already been made to the claims of the Waitangi Tribunal and others

that the return of economic resources to the tribes would result in an economic revival that

harnessed modern technological to traditional social relations (also refer to the conclusion).

However, analysis of the brokerage of Maori fisheries has shown the extent to which the

positioning of resources within the sites of the state altered the relations of production in their

articulation with the productive forces in fundamental ways. Traditional lands and waters

became tribal property rights juridified as capital resources available for commodity

production.

Because the land and waters remain the same lands and waters, the alteration in their relational

meaning was concealed. lt appeared, as a consequence of the brokerage of these resources into the

sphere of capitalist activity, that economic opportunities would be developed that would combine

traditional social relations of production with modern productive forces - a combination of 'the

best of both worlds' in the discourse of biculturalism. But the lands and waters had now changed

qualitatively in their position as the objects ol particular lorms of social relations. The

dialectical mediation of the totality of the capitalist mode of production upon the identity of the

economic resources meant that these resources were now particulars within a new totality. As

the means of production of a previous traditional mode of production, the lands, waters and

knowledge had been the means of producing objects of use-value for a redistributive exchange
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system. As the means of production within a capitalist accumulative exchange system, the lands

and waters had become the means of producing commodities with exchange-value. The revived

use of traditional lands and waters for tribal economic activity gave the appearance that such

economic activity was within the overall revivalist framework. However, the role of the

brokers in moving the traditional means of production into the sites of the capitalist state placed

this group in a new relationship to those resources, a relationship that was characterised both

by the altered nature of the resources, that is, as the means of surplus-value generation based

upon the exchange-value character of the commodity and by the hew form of control that the

brokers had acquired over the productive forces'

Two fundamental new factors existed to shape the new order, factors that had not existed in the

traditional mode of production, and factors that were concealed by the appearance of cultural

revival. These were, firstly, the changed relation of a group of Maori to the traditional means ol

production as a consequence of their brokerage role in placing these resources into the

juridification process of the capitalist state. Secondly, the altered meaning of the lands and

waters, conceptualised dialectically as the placement of a particular within a new totality with

that totality mediating the particular in fundamentally new ways. The emergence of a comprador

bourgeoisie within the new tribal-capitalist regime of accumulation is located in the changed

relation of a group of Maori to the traditional means of production that have been placed within

capitalism as a consequence of their brokerage function. Godelier (1972:294lrefers to the

ways in which 'social inequality becomes greater and may become permanent when a minority

has exceptional rights over the conditions of production'. This was the case with the Maori

brokers. Although they did not own the forces of production, they are in a position to acquire

'exceptional rights' over traditional lands, waters and knowledge through their brokerage role.

Tribal-capitalism is a regime of accumulation that has retained the communal 'ownership' of

ihe means of production, a characteristic of traditional modes of production, but with

exploitative class relations of commodity production. The means by which a group located within

neo-traditionalist ideological relations is able to conceal the new exploitative relation without

the existence of the private ownership of land lies in the revival of neo-traditionalism. Godelier

(1978:213, my italics)describes this phenomenon as a'contradictory structure'which is a
'combination of community structures and embryo of an exploiting class .unity lies in the

name of the higher community . . .' The movement lrom a classless to class society . . .'requires

development of inequality inherent in the appropriation of the means of production'.
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It was as a consequence of the brokerage function within the juridification process and other

forms of the institutionalisation of the traditional means of production that Maori agents

developed a particular material interest to traditional lands, waters and knowledge. The class

character of this group of brokers emerged in the pursuit of this material interest and the

growth of a self-conscious relationship to the interest. The privatisation of material interests

is an overt statement of an individual or group's ownership of economic resources. Economic

interest located in areas other than private ownership becomes concealed by the reification of

communal relations. Economic access and control is not located in privatised ownership only,

but can be exercised from the structural position of an emerging class. 'From the late nineteen

thirties onward' several theories were developed regarding 'a bureaucratic, a technocratic or a

managerial new dominant class'. 'A common feature of all these theories is the thesis that old

claims for class power based on individual ownership of capital have been superseded and a new

structural position has been created from which economic command can be exercised'

(Szelenyi and Martin,1991:20'21).

The Knowledge ComPradors

The tribal bourgeois class is conceptualised within the new class theories of structural

positioning and new economic functions. Where did this group come from and in what ways did

the new functions within the institutional spaces alter the original intentions of Maori agency?

Two main groups of brokers are distinguished. The group involved with the juridification of

lands and waters benefitted lrom their direct placement in the commercial arena while those

involved in the brokerage of neo-traditionalist culture benefitted from placement within the

knowledge institutions. Many of the knowledge-brokers were located in the same circumstances

that led to the emergence ol the Pakeha new class although the formation of the new classes are

distinctive ethnic, social and philosophical responses to changing capitalism. The education

sector was the location for many in both classes with the phenomenal growth of schools in the

1960s providing opportunities for some Maori to move into primary teaching. Colleges of

Education adopted special quotas for the recruitment of Maori teacher trainees so that a pool of

teachers would be available to staff the mainly Maori schools in rural areas. These recruits

entered the middle class through their professional status but also retained their tribal

affiliation, some Maori language (or access to those who could fulfil language and ritual

requirements on their behalf) and varying degrees of cultural knowledge.
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The movement of many of these teachers into schools throughout the country coincided with the

first economic recession of the late 1960s. Unemployment, economic stagnation and social decay

resulted in the ethnification movement of the 1970s. A number of Maori teachers became

representatives of the cultural revival of ethnif ication and the political strivings of

indigenisation. Their position in education, alongside the humanists of the Pakeha new class,

meant that this group of Maori began to function in an intermediary role within the growing

framework of the Pakeha bicultural project (refer to chapter one). This project was partly the

response of the Pakeha new class humanists to the Maori ethnitication movemenl and was based

upon the attempt to move Maori from the margins of New Zealand society into mainstream

society within a bicultural paradigm. The Maori group began as adjuncts to the bicultural

project and then played an increasingly significant role as intermediaries in the treaty

partnership concept implemented in practice by many educational, union and church groups.

A range of bicultural initiatives were undertaken in schools, tertiary institutions, union

organisations, church and media groups, and some government agencies. Education was at the

forefront of biculturalism. Maraes were established, whanau type organisational methods were

employed, consensus pedagogical methods replaced competition as some schools sought to

recognise what were understood to be traditional Maori values within the framework of the

school. The ideals of teamwork and consensus were contrasted with individualism and

competition as the proponents of a Maori pedagogy made the claim for its distinctive form based

upon cultural values and practices. This pedagogy is embedded in the ideology of the traditional

collectivity, a collectivity which is reified in the ideology of neo-traditionalism. 'Taha Maori',

the Maori dimension to all curriculum areas was introduced into the schools so that all New

Zealand children would acquire some experience of the revived Maori culture. By 1987 the

Director-General of Education, in referring to the development of the national school

curriculum, stated that 'for the first time in our history, a committee of Maori and Pakeha have

acknowledged clearly and unequivocally that the culture and values ol Maori as tangata whenua

must be an integral part of the required curriculum for all New Zealanders, not something

tacked on to courses of study that all in all respects derived from Pakeha culture' (Renwick in

Hirsch,1990:23)

A number of Maori teachers who had played significant roles in influencing the movement

towards a bicultural 'flavour' in New Zealand education moved into higher education, acquiring

university degrees and widening their sphere of influence into tertiary institutions and
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government departments. Several studies refer to the predominance of Maori professionals in

teaching and the platform that primary teaching provided in launching Maori into positions of

influence in the bureaucracy. 'Among the Lower Professional, Maoris are much more likely to

be teachers: about a third of male Maori Lower Professionals belong to this group and the

majority are primary school teachers.' (Brosnan,1986:11). Mitchell and Mitchell (1993:15-

6)refer to Maori primary teachers who have moved to positions in the Educational Review

Office, Quest Rapuara, the Ministry of Education, tertiary institutions, state agencies and single

' entities, such as the National Library, the National Museum and the National Archives. The

teacher unions, the New Zealand Post Primary Teachers' Association (NZPPTA) and the New

Zealand Educational Institute (NZEI), became important structural sites in the development of

the group's self-consciousness. These unions established a separate Maori presence within the

overall union movement towards professionalisation and political assertion. A prominent Maori

educational unionist described. 'The institute, otficially known as NZEI-Te Riu Roa' as 'leading

the way in a Maori-Pakeha partnership Maori education was a top priority for the

organisation and Maori membership had flourished through a dual structure for Maori and

pakeha' (lria Whiu quoted in the N.Z.Herald 090995).

The growth of self-consciousness was an important step in the emergence of the Maori new

class. Committees, courses, workshops dealing with bicultural issues drew upon this

increasingly self-conscious group to articulate the Maori perspective. A network of influence

developed based upon corporate self-recognition as the group realised its self-worth within the

bicultural projgct. Government departments, educational institutions and large New Zealand

companies employed Maori advisers and consultants to incorporate the Maori cultural dimension

into the institutional struclures. A Maori presence gave such Pakeha institutions a degree of

credibility and a level of undisturbed social order. lf the price, that is, the inclusion of a small

degree of biculturalism, would improve the profitability of capital, then it was a price worth

paying. For companies employing large numbers of Maori workers, the inclusion of some form

of biculturalism provided a token recognition of the Maori cultural revival and Maori political

demands for inclusion in mainstream economic life.

The inclusion of the Maori dimension by Pakeha biculturalists changed in a fundamental way

during the late 1980s. Inclusion became brokerage as the Maori lands, waters and cultural

knowledge acquired an exchange value and provided benefits to the brokers. For educational

institutions, especially those with large numbers of Maori students, the recognition of Maori as
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the indigenous people of the land and of the treaty partnership between Maori and Pakeha,

established an identifible site for cultural brokerage. Selling brokerage became a form of career

especially following the government recognition of the principles of the Treaty of Waitangi.

Institutions were required to include adherence to the principles of the treaty in their charters

and to formulate policies that demonstrated this adherence. Such a requirement, (even in its

diluted lorm after1990), opened up a range of brokerage sites. The inclusion of Maori on

university staff and student selection committees, the requirement for a kaumatua presence in

some cultural rituals, the establishment of separate Maori sections in some tertiary

institutions, all provided sites for the brokerage ol traditional knowledge into state institutions

and for the control of this knowledge to be retained by the brokers.

As brokerage became reshaped through its channelling within the institutionalisation process,

so too did the character of the brokers undergo change. Their activities became the basis for a

self-conscious reflection. The group was 'doing well by doing good' (fom Lehner) and continuing

its leadership of the cultural revival. However, brokerage of the traditional means of production

was achieved through the process of, firstly, the institutionalisation and juridification of the

resources, and secondly, by the resulting commodification. Brokerage acquired the character of

commodity access and control, placing the broker in the same position to the commodity as the

seller of a commodity. The 'seller' (or in this case the broker) of the commodity developed a

fetishised relation to the commodity, based upon the buyer-seller/broker split inherent in

commodity production and exchange. The traditional Maori means of production, whether in the

form of water, land or knowledge, became commodified, and a self-interested relation developed

between the brokers/sellers of the commodity and the resources themselves.

It is at this point that the emerging Maori comprador class, which had began as the group leading

the cultural and political revival of the ethnification movement, and which later moved into the

role of brokers of the traditional means of production into the capitalist sphere of commodity

exchange and circulation, became a class-for-itself. Access to and control of the means of

commodity production, whether the commodity is fish, labour-power or knowledge brokerage,

leads to rewards. To the extent that the agents brokered on behalf of the tribes, they remained a

class-in-itself. However, as the class-in-itself became self-conscious and able to appropraate

the rewards of commodity brokerage, that is, rewards such as salaried incomes and consultancy

fees, the class became self-interested. lt became the class-for-itself which I refer to and

analyse as the comprador bourgeoisie. Godelier (1978:2401 describes this transition period as
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that time when 'functioning power becomes an exploitative power .

services rendered but 'obligations with no counterpart, ie exploitation"

no longer Power for

The concept of Maori brokers as 'compradors' is based upon similarities between the brokerage

of the traditional Maori means of production into the material and international sphere of

accumulatory capitalism and the integration of Latin American economic resources into

international-capitalism by the 'comprador bourgeoisie (who) monopolised foreign commerce''

(Overbeek,'lgg0:31). 'The compradores were the class of merchants in nineteenth century

Latin America who dominated the import and export trades and were thus the main protagonists

ol their countries integration into the world market on the basis of exports of agricultural

products and raw materials and the imports of luxury items for the small domestic upper class.

Their victory in the civil wars following decolonization lrom Spain condemmed Latin American

industry to a century of stagnation' (ibid:223\.

Poulantzas also uses the term 'comprador bourgeoisie' in reference to the group of Portuguese

who functioned in an intermediary role between local and international capital. This class had a

close, self-interested, yet subordinate, relationship to national and international capital. He

(Poulantzas, 1976:42) describes the Portuguese comprador bourgeoisie as 'that fraction whose

interests are entirely subordinated to those of foreign capital, and which functions as a kind of

staging post and direct intermediary for the implantation of foreign capital in the countries

concerned'. In the contemporary New Zealand situation, the Maori comprador bourgeoisie is in a

subordinate relationship to Pakeha corporate capital as well as to international capital.

Overbeek's description of 'protagonists of the integration' of economic resources into the world

market and Poulantzas' reference to an 'intermediary function' between the local and the

international is similar in kind to the concept of the brokerage of the traditional means of

production into the sphere of circulation ol global capitalism undertaken by the Maori group.

This group became a bourgeoisie as a consequence of its comprador or brokerage role.

The Sealord Deal (refer to chapter seven)was the first major example of the relationship that

has been established between the emerging tribal-capitalism and the established Western form

of Pakeha capitalism, a relationship brokered by the comprador bourgeoisie. This commercial

agreement between the Maori tribes and Brierleys Incorporated established the tribes as major

participants in the nation's fishing industry. Another more recent example of the major

partnerships being established between new Maori companies and international corporations is

235



the $40 million joint-venture property deal between the Ngati-Whatua tribe and Magellan

Corporation for the purchase and development of land in Auckland's inner city. (New Zealand

Herald, 230695).

However, the brokerage of the traditional Maori means of production is not confined to lands and

waters only. The brokerage of knowledge has also been influential in the establishment of the

tribal-capitalist regime of accumulation. When knowledge becomes commodified and the

surplus-value privatised as income, then the group that controlS access to the knowledge-

commodity and to the privatised income can be defined as a bourgeois or exploitative class

despite the continued socialised character ol knowledge (refer to chapter one). The fraction of

the Maori comprador bourgeoisie whose commodity is the knowledge-commodity share many

similarities with the Pakeha new class, and indeed emerged within the same education location.

Just as the task for the Pakeha new class is to control access to the knowledge-commodity

through a system of professionalisation, so too do the knowledge-brokers of the Maori

comprador bourgeoisie control the knowledge-commodity through a system of control based

upon exclusion-inclusion criteria (refer to the Introduction for a discussion of these criteria).

For both new professional classes a self-interest in the accumulation of wealth becomes the

motive underpinning the ways in which the knowledge-commodity is controlled. For the

professionals of the Maori new class located in the knowledge and information industries,

knowledge is reified within a neo-traditionalist ideology in which traditional communal

relations of production based upon kinship bonds are believed to be the relations of production of

the tribal economic revival. For the Pakeha new class, knowledge is reified within a

democratic-idealistic ideology in which it is believed that the relationship of this cultural

bourgeoisie to its material conditions is more a result of the class's 'guardianship' of Western

democratic ideals rather than its self-interested relationship to those relatively privileged

material conditions. Despite the ideological concept of universality the rewards for both classes

are the same, a material existence of relative comfort which is not available to the working

classes in either ethnic version of capitalism.

In contrast to the struclural essentialist position of the Waitangi Tribunal which held that

changing historical circumstances affecl the forms of social organisation but leave some sort of

a structuring principle intact (refer to appendix two) | argue lhat changing historical material

circumstances are the dynamic that create and destroy social structures (refer to appendix
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one). Social structures are the form ol the primary retations of production in articulation with

the forces ol production. When new material circumstances arise that effect the emergence of

new types of relations of production than the fundamentat social structure itsell is changed' This

view is based upon the concept of the primacy of the relations of production over the productive

forces. lt is changes to the relations of production that provides the dynamic of change and not

the development of the productive forces (refer to appendix).

ln the case of contemporary Maori society, the placement of the traditional means of production

by a group of brokers into the juridification and institutionalisation sysfems of the capitalist

state was the mechanism for the development of commodity production based upon those

capitalised means of production and for the emergence of a section of Maori society with a self'

interested relationship to the capitatised lands, waters and knowledge. Contemporary

retribalisation is not an 'extension from the customary base', but a response to a fundamentally

different and determining material reality. That new material reality is characterised by new

class relations of production concealed by the ideological reification of traditional forms and

practices.
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CONCLUSION

THE LIMITATIONS OF CULTURALISM

I have argued that the tribal-capitalist regime of accumulation is the result of the emergence of

classes that have developed a particular self-interest in the economic d,evelopment of the

traditional means of production of Maori tribal society. The events and processes that led to

tribal-capitalism are located within the context of global capitalism. They are local and

ethnically defined responses of the working and middle classes to fundamental changes in their

conditions of existence. The purpose of this chapter is to compare and contrast this theoretical

position with the widespread assumption that contemporary tribal economic development is an

evolution of entelechical processes of ethnification and retribalisation which are grounded in

cultural theories of social change. lt is a theoretical conclusion. The altemative explanation that

I have advanced for the changes to Maori society and to the Maori-Pakeha relationship in the

hypothesis of the emergence of tribal-capitalism has come out of theory so it is appropriate that

I return to theory to conclude this work.

Such an assumption is based in the essentialism and voluntarism of ideological determination

theories developed during the 1960s, a period in which a'shift of explanations (occurred) from

the realm of material and political-economic groundings towards a consideration of autonomous

cultural and political practices'(Harvey, 1989:323).My task in this thesis, has been to

reposition explanations of the changes to a major section of Maori society, back into the 'realm

ol material and politico-economic groundings' by arguing that all the social changes which led to

the emergence of tribal-capitalism are localised responses, both proactive and reactive, {o the

fundamental changes of late capitalism. Ethnification and indigenisation, as well as tribal

economic development, are conceptualised as responses to the post-l973 over-accumulation

crisis of the Fordist regime and the emergence of a post-Fordist regime, not as 'evolutionary'

developments of cultural assertion grounded within an idealistic struggle against hegemonic

domination. These politico-economic responses established the conditions for the assertion of

retribalisation, a process which established the tribes as the regulatory and accumulatory

structures for the capitalisation of the traditional means of production.
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The particular economic interests of political-indigenous groups became re-constituted within

the juridification and institutionalisation processes which incorporated the traditional means of

production into the capitalist sphere ol finance and commodity circulation. These new

relationships to the traditional economic resources differed from the early stages of political

involvement, when these groups had been the agents of ethnification and indigenisation, to

become the structuration of class divisions. Undoubtedly, the politics of the new culturalism

established lhe form of the inclusion process into capitalism. Initial access to the lands, waters

and knowledge was based, after all, upon the neo-traditiorialist ideology of kinship. However,

while the processes and mechanisms were ideologically driven and shaped the form of the new

capitalist regime as tribal-capitalism, the causes of tribal-capitalism's emergence were

economically grounded. This theoretical explanation of the causes and processes of the new tribal

economies is tundamentally different from the position of those who argue that, firstly, tribal

economic development is a modernised evolutionary development of the traditional tribal mode

of production, retaining the commual kinship-based relations of production but with

technological productive forces, and secondly, that contemporary economic development is the

outcome of the cultural revival of retribalisation. The purpose of this chapter is to compare and

contrast the culturalist position with the materialist position underpinning the hypothesis of

tribal-capitalism by examining the main assumptions about the causes and characteristics of

tribal economic development.

The fundamental characterisic of any mode of production is the form of the relations of

production (refer to appendix two). These relations of production are primary and it is in the

form of these relations that the total regime is defined. ln contrast to culturalist theory which

argues that the new tribal economies are characterised by determinant kinship communal

relations, I have argued that the relations of production of the new tribal economies are class

relations. The point at which particular groups enacted new relationships to the means of

production, that is, when the indigenous-political groups began to benefit materially lrom their

particular relationship to the traditional means of production, is the point at which the groups

are conceptualised in their class character. These material benefits were obtained either

through the relatively high incomes obtained from the sale of the knowledge-commodity in

consultancy, advisory or educational work, or the high incomes received from the role played in

brokering deals between tribes and national and international companies, or in the

establishment of entrepreneurial enterprises. This is the historical 'moment' of the emergence

of tribal-capitalism because it is the class character of the relations of production that defines
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the new regime of accumulation as a tribal-capitalist regime. The economic dimension or mode

of production is a capitalist mode, that is, it is characterised by class relations of production

inherent to the buyer-seller relation in commodity production, and not by the communal

relations that characterise traditional tribal society and whose 'revival' is central to the neo-

traditionalist ideologY.

However, contemporary Maori economic development is frequently understood in terms of a

theoretical hybrid of cultural theory and economic technocism in which the productive forces

are assumed to be primary. The-Maori cultural revival and the restoration of communal

relations based upon kinship ties are regarded as the dynamic behind economic development.

This view has been advanced primarily by the Waitangi Tribunal (refer to chapter eight) and is

analysed in greater detail below. In contrast I have argued that a fundamental material

determinant frames the ways in which societies change (appendix one). This theoretical

assumption of economic determinism 'in the final instance' is shaped by the concept of the

primacy of the relations of production over the productive forces (appendix two). Technical

modernisation in the use of the traditional Maori means of production is not the characteristic

basic to tribal-capitalism. Industrialism is not necessarily capitalism. Contemporary tribal

economies are conceptualised as capitalist economies primarily because the relations of

production are class relations, a consequence of the split between sellers and buyers ol labour-

power in the production of commodities. Commodity production is, by definition, class based.

Global Theory and Articulation

The conceptualisation of the existence of two modes of production within the same social

formation is traced to articulation theory. 'During the 1970s it became almost an article of

faith among Marxists that any social formation was organised by more than one mode of

production - often capitalism in articulation with some other way of producing. ln this

interaction, the capitalist mode was usually said to be dominant, that is, it subjected the other

modes to its own requirements rather than the reverse. In this way it was claimed capitalism

could actually preserve so-called pre-capitalist modes on the periphery of the world

system'(Donham,1990:208). However, Regulation theory conceptualises the regime of

accumulation as the totality with regulation and accumulation inherently linked. lt is not

possible to maintain the existence of more than one mode of production within one social

formation or regime because the location of the sites for the reproduction and regulation of the

conditions of existence ol a mode of production is the social formation itself.
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According to Hindess and Hirst (1975:263) '. . the presence in a given social formation of the

conditions of existence of one mode of production means that the conditions of existence of

another mode of production cannot be satisfied'. Because 'the existence of a mode of production

cannot ensure the reproduction of its political, economic and ideological conditions of existence'

(ibid:278) the life ol a mode of production, such as a traditional mode of production within a

Western-capitalist social formation is theoretically impossible. Either the traditional mode

changes to become the mode that is reproduced within the imposed regime of accumulation oi

another social formation/regime of accumulation is established, alongside or in place of the

already existin! formation.

Articulation theory conceptualises the interaction between the parts and whole of modes of

production in a range of combinations. ft is in this concept of the combination of the parts of a

mode of production, in such forms as 'communal capitalism' or 'bureaucratic traditionalism'

that the debt of neo-traditional culturalism and bureaucratic culturalism to articulation theory

is traced (refer to the Introduction). Meillassoux (1985:5) argued that a part of an indigenous

mode of production, such as kinship relations of production, may be used by the capitalist mode

in order to secure cheap labour. But these kinship relations remain conceptualised as relations

of production according to the form of the indigenous mode. Their use within the capitalist mode

is a consequence of the dominance of the capitalist mode which can impose its own requirements

upon the subordinate mode, and not the result of indigenous relations transformed into capitalist

relations. Similarly, ideological relations remain based upon the indigenous relations of

production. These relations may be adversely affected by capitalism, almost to the point of

extinction in some cases, but they remain the relations of the indigenous mode of production,

however 'mutilated' (Binsbergen and Geschiere, 1985:6).

According to Terray (quoted in Binsbergen et al, 1985:28) a'mode of production is dominant

within a social formation if and when it imposes the requirements of its own reproduction upon

the other mode of production present within that social formation'. This aspect of articulation

theory does not deal adequately with the issue of the conditions of reproduction and regulation of

a subordinate mode of production. The political relations of domination, which exist in the social

formation of the dominant mode of production, impose the reproduction regulations of the

dominant mode upon the subordinate mode of production. Unless the subordinate mode is active
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within those political relations it is entirely subjugated to them. Yet, if the subordinate mode

does have a place within the political relations of the social formation of ihe dominant mode of

production, then this positioning mediates the mode into the relationships of the dominant mode,

reconstituting and changing it fundamentally through the dialectical interaction of structure and

agency. I have argued (refer to chapter eight) that the inclusion of a Maori group of political

activists, prolessionals and bureaucrats into the political relations of the capitalist state of the

pakeha social formation during the late1970s and 1980s through the bicultural project, did, in

fact, result in a reconstitution of motives, intentions and actions that led to a new relationship

between the Maori group as tribal agents and the newly capitalist means of production.

Articulation is the relationship, whether equally or unequally, of two or more distinctive modes

of production. One mode may be subordinated to the other but it is still a separate entity

maintaining its own distinctive characteristics. Regulation theory, on the other hand,

conceptualises an inherent overdetermination between regulation and accumulation which means

that the mode of production must be linked to its conditions of regulation and reproduction. This

supports the global capitalism theory of Wallerstein and others which argues 'that old relations

undergo drastic transformation precisely because of the establishment of capitalist domination'.

(Binsbergen and Geschiere,1985:28). The use by the dominant mode, in this case the capitalist

mode, means that new relations are established between the part used, which is from the

indigenous mode, and the capitalist whole. These new relations between parts and parts, and

parts and the whole, fundamentally change the mode of production that is subjugated to the

requirements of capitalism. lf the relations of production or the productive forces of the

traditional mode of production are used by the capitalist mode then those relations and forces are

taken into or absorbed into the concept of the capitalist mode. The very act of their use is an act

of absorption or inclusion. The concept of regimes of accumulation as integral wholes or

totalities of parts in relation to parts and to the totality, (appendix two) precludes the concept

of the inclusion of parts that belong to another mode of production which has its own complex

patterning of relations that is the mode itself.

It is the concept of regime of accumulation itself that precludes the notion of articulation. A

regime is its own totality, a lotality that exists in terms of the patterning of relationships

between parts and not because of the parts themselves. A part from one mode of production used

by another regime becomes a part of the patlern of relationships of the new regime. lt still

appears to be what it was belore but what it means has changed because it relates to a different
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group of parts within a different pattern of relations. Because a regime of accumulation is a

theoretical construction which conceptualises the relationships between the various dimensions

of a whole, no part can be fully understood except as a part within a total set of relationships.

Articulation breaks that patterning of relationships and conceptualises the mode of production in

terms of its parts as determining aspects in themselves rather than as a concept of the

relationship of parts. However, the inclusion of the traditional means of production into the

capitalist sphere of circulation locates change in the new relationships that result from the

position of a new part into the pattern of the total regime. lt is not the part in itself that is

determining, that is the land or the waters in themselves, but their part in the position or

relation to other parts, such as the finance of international capital or their use as the means of

commodity production, that characterises tribal economic development as capitalist

development. Conceptually, inclusion is the 'repositioning' of the traditional Maori means of

production into the capitalist mode of production. Through the process ol repositioning into a

new totality, the traditional forces and relations of production relate in ways that are ditferent

from the relationships that existed in the past. That is, their 'being' or thing-in'itself appears

the same, but the meaning of that 'being' has changed through the inleractive thing-for-itself

reacting back upon its being. The emergence of tribal-capitalism has occurred because the

means of production of the traditional Maori mode of production are now located within the

capitalist mode. lt is this 'repositioning' that is the act of inclusion and is what distinguishes the

concept of inclusion from articulation theory.

Articulation in New Zealand

The theories of Maurice Godelier and other marxist anthropologists of the 1970s were

particularly important in applying the relative autonomy interpretation of mode of production

theory to non-capitalist societies. However the application was based upon the concept of the

articulation of dominating, colonialist imposed capitalist modes and surviving subordinate

traditional modes. lt was theorised that the traditional mode, characterised by communal

relations of production and a redistributive system of use-value product exchange, continued to

operate although in a somewhat 'mutilated' form during the colonial period. Articulation theory

argued that the 'old relations of production -whether transformed or mutilated - do retain their

own significance for the specific forms in which capitalist domination could be established and

expanded . . . the model assumes considerable diversity: in each social formation the articulation
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of old and new has to follow its own path'(Binsbergen and Geschiere,1985:20). The importance

of this theoretical position lies in the explanation it provides for the revival of a traditional

mode of production. lf it is accepted that the traditional mode continued in a 'mutilated' form,

despite the incursion of capitalism, then it follows that the revival of the mode would be

possible under favourable political conditions. Ethnification and indigenisation, and the

bicultural project are understood as the socio-political phenomena providing those conditions

requiring a degree of recognition of the traditional economic mode'

I argue instead that, because a regime of accumulation is the concept of a totality, and because

capitalism is an intrusive and inclusive mode, the encroachment of capitalism into Maori tribal

society during the colonial period destroyed the traditional mode of production. Although some

tribal means of production were not incorporated directly into the capitalist mode with these

unalienated lands and waters continuing to provide a subsistence life lor the people who

remained in tribal areas, the sysfem of communal relations of production and redistributive

use-value product exchange had ended. The continued operation of parts of the traditional mode

such as subsistence fishing by small whanau groups in isolated areas is not the same as the

continued operation of an integrated system of a tribal economic and social regime.

Colonisalion of Maori by European settlers in the nineteenth century affected the traditional

tribal mode of production in enduring and significant ways. According to Schwimmer

(1968:21) 'up to 1940, European intervention had produced two principal effects: the Maori

had lost most of their land and the rest was no longer under the ultimate control of large,

relatively powerful political groups such as iwi and hapu. The typical controllers of Maori land

had become lhewhanau or extended family'. However Schwimmer (ibid:21)then merges

economic and ideological relations in his analysis of the etfects of the change. 'This did not change

the Maori's concept of land as indissolubly linked with the corporate life of the human group.

Rather, the group involved had become either smaller or more shapeless.' In contrast I argue

that the changed size and political structure of the group is extremely significant economically.

Although the way in which the communal group (of whatever size) is understood may not have

changed, the structure of production, distribution and consumption was altered radically. Other

significant effects of capitalist encroachment upon the demise of the traditional mode of

production were signalled by the range of demographic changes occurring throughout the

nineteenth and twentieth centuries. The chapter three study of Ngati Kuri demonstrated the

effects of inter-tribal warfare upon tribal movements in the early nineteenth century. This was
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followed by the steady intrusion of wage labour as individuals and groups engaged in gum

digging, farm labouring, forest clearing and other rural employment throughout the nineteenth

and first half of the twentieth centuries culminating in the post-war urban migration and the

subsequent proletarianisation of Maori workers'

Cultural TheorY

The general acceptance of cultural theory to explain the ethnification, indigenisation and

retribalisation phenomena is the result ol the role that cultural revival has played in

establishing kinship relations as the criterion for access to the traditional means of production

then extrapolating the role of kinship further into the heart of economic development, into the

construction of the relations of production. lt appears that, because kinship provided access to

lands, waters and knowledge, it also provided the form of the relations of production in the new

tribal economies. Traditional means and forces of production could not be absorbed into the

capitalist sphere of accumulative exchange except through kinship ideology. Cultural theory

locates the dynamic of fundamental change in the revival ol that ideology.

However, kinship ideological revival is itself grounded in the local response of a detribalised

and proletarianised group to the contemporary global capitalist accumulation crisis. The

chapter two case study of the Rimu whanau's revival demonstrates this initial grounding in

material conditions and shows how the revival and return of the whanau to tribal lands gave the

whanau access to lands and waters for economic use. New tribal economic activity based upon the

traditional means and forces of production could nol occur without the ideological relations of

kinship. In the traditional mode of production these ideological kinship relations had been

dominant as the relations of production. However the insertion of dominant ideological relations

into the economic relations of production was no longer the case in the retribalised economies.

As in all forms of capitalism, the ideological and economic dimensions are separated and social

relationships are reified (Lukacs,1968,1983:165)(refer to appendix two).

Reification of ideological relations

Within the context of a neo-traditionalist ideological revival, it was unacceptable for the

dominance of economic relations to be realised. ldeological kinship relations may no longer be

the relations of production but they must still appear to be so in order to legitimate the access to
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the means of production. The reification of kinship relations as dominant social relations

replaced the traditional dominance which had resulted from the insertion of kinship social

relations into the relations of production. The role of ideology in establishing and reproducing

this reification became crucial. The new economic order was characlerised by tribal

organisation. lt was based upon the use of traditional resources such as land and water, and it

appeared to include those revivalist Maori who were establishing or reviving kin-based

economic features in ancestral lands. The tribal version of the capitalist accumulation system

appeared to be a revival of the traditional mode of production.

However the very revival of Maori cultural practices became a means of reifying the communal

relations that appear to be economic relations within the revival. This double concealment of the

new exploitative class relation, firstly, by the fetishisation of labour-power in the commodity

production common to all forms of capitalism, and secondly, by the reification of kinship

relations as relations of production in the tribal version of capitalism was reinforced, at the

societal level, by the humanists of the Pakeha new class who tended to romanticise aspects of the

Maori revival within the prevailing culturalist intellectual climate. The contribution of this

group to the ideological reification of Maori social relations is a feature of the overdetermining

relationship between Maori and Pakeha that characterised the bicultural project (refer to

chapter one).

Early articulation with capitalism leads to the demise of the traditional mode of

production

Contemporary tribal economic activity is not the revival of the traditional mode of production

but is instead the emergence of a tribal-capitalist regime of accumulation characterised by

class relations of production, communal ideological relations and the production of exchange-

value commodities for the global capitalist market using the capitalised traditional means of

production. The development of the tribal mode of regulation as a consequence ol the

juridification and institutionalisation processes occurring within structural sites of the

capitalist state during the 1980s is analysed fully in chapters four and eight. My purpose here

is to extend the study of retribalisation in the Muriwhenua region and examine the features that

characterised the traditional mode of production in order to demonstrate the impossibility of

reviving a traditional mode of production in any form of articulation with the global capitalist

economy. This is not to say that no revival has occurred. On the contrary, revived cultural
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forms within the paradigm of neo-traditional ideology have shaped the regulatory mode in ways

that have resulted in the ethnic distinctiveness of tribal-capitalism.

Firsily, the effects of the commodification of kauri gum introduced an exchange consumer

economy. dependant upon the cycles of a wider capitalist economy. Norman

(1989:181)describes the effects of commodity production and exchange upon Muriwhenua

society.'..5y the 1850s digging for kauri gum had reached the tribes as a seasonal activity,

combined with planting and harvesting, and alternating with fishing. Gum supplied cash for

commodities and new foodstutfs like tea, flour and sugar and, not least, it was valued as a hedge

against crop failure. Profits from gum digging ultimately resulted in the Muriwhenua people

being better housed, clothed and fed, and soon their numbers began to increase. In the latter

decades of the nineteenth century there was further income available from timber milling. But

it was exploitation, not development, and it was not sustainable. Indeed, when the timber and

gum ran out in the early years of the present century, the far north sank into a minor

depression. However, there was, as ever, fishing, with the only significant change being a

reduction in scale, namely, from the large tribal expeditions, characteristic of the mid-

nineteenth century and earlier, down to smaller groupings of extended families.' Along with

Schwimmer (1968) Norman has interpreted the change to production units as a matter of

demographic change. I argue instead that the change in scale was not merely a quantitative

change but was, in fact, a significant qualitative change to the sphere of economic circulation and

aflected every part of the production, distribution and consumption system to rebound back upon

the relations of production in the smaller units.

Secondly, sizeable areas of land, the means of production of the traditional mode of production,

had been sold to the Crown around the turn of the century. 'Collecting and selling gum had . . .

disguised the extent to which land sales to the Crown around the turn of the century had

prejudiced the economic growth and independence of the Muriwhenua people. When, by the

1910s, the gum had disappeared, so had most of the land of good quality; what was left was poor

and much of it leased to meet debts or survey liens.'(Norman, 1989:181-2). The lands and

waters that were returned for tribal economic use by the Waitangi Tribunal were returned in

their new form, that is, as units of 'capital' (as well as in their concrete form as land and

water) or the means of finance acquisition and commodity production. Capitalised means of

production were quantitatively different from the means of production in the traditional mode

which had been the source of use-value products for redistributive exchange.
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A third feature of the traditional mode of production, that of a demographically cohesive,

tribally defined, economic unit, came to an end with the series of migrations that began in the

early nineteenth century. For the Ngati Kuri tribe the culmination of the migrations was the

migration from the Muriwhenua region to the industrial areas of Pakeha urban New Zealand.

The Pawhau family was at the beginning of this diaspora (refer to chapter two) a migration

which accelerated during the 1950s and 1960s as families abandoned'an uncertain mix of

fishing, subsistence cropping, and welfare benefits' (Norman,1989:182). The Parengarenga

district with the tiny settlement of Te Hapua, later the location f6r the retribalisation of Ngati

Kuri, was left an impoverished and desolate area until the 1980s when it hosted the Waitangi

Tribunal for the presentation ol the Muriwhenua fishing claim, and became the focus for tribal

families returning to their ancestral lands.

Although I claim that these three features in particular, that is, the introduction of an exchange

system based upon small units of production and wage labour, the alienation of the means of

production and its subsequent return in a qualitatively different form as capital, together with

significant demographic changes from a series of migrations over a long period of time, ended

the operation ol the traditional mode of production as the structuring framework for tribal

society, other commentators regard these features as isolated causes of limited changes. While

Schwimmer (1968), Norman (1989) and Andrews (1975) all agree that the tribal work unit

was significantly reduced they do not consider that the change was fundamental nor that

redistributive exchange and consumption systems were atfected in fundamental ways.

The economic meaning of kinship as the form of the relations of production of the traditional

mode was not separated from the ideological in the analysis of changing social behaviours. ln the

1870-1890 period'throughout Northland, patterns of land alienation and the nature of the

resources available for exploitation favoured a small group as the work unit . For most the

migration was to the gum fields. Most workers went in small family groups and set up eamp on

the field. Others found work in transport services or in the kauri forests . . .All these activities

involved the worker in a movement away from his 'normal' village and kin-based groups. Yet

relationships within and between families were little disturbed, A number of factors accounted

for the quick and effective reintegration of the migrants in the village. Absences were usually

temporary and of short duration, while for many, participation in a money economy was simply

a new means of fulfilling traditional obligations in giving bigger feasts, or making gifts to a

wider range of kin. Moreover, the relevance of kinship relations was atfirmed in extra-village

248



activities, Wives and families often accompanied gangs on roads works or forest contracts, and

even where this was not the case men were recruited by a gang leader on a local kin group basis.

. .lnvolvement in the money economy could also be effected with little change in economic roles

and relations. Indeed, where development does not result in the reallocation of resources or in

an increased range of economic relations . the existing patterns of relations may be

strengthened'. ( Andrews, 1975:81-2).

As this extract from Andrews shows, the encroachment of .capitalism was understood in terms of

limited changes to particular socio-economic features and not conceptualised within the context

of an integrated economic system of overdetermined parts. Certainly it is the case that features

which are characteristic of capitalism such as a money economy or trade, do not necessarily

mean the operation of a capitalist mode of production. Money, wages and trade exist in non-

capitalist economies. Within a system based upon the principles of reciprocity and

redistribution such as the traditional mode of production, money remains money. lt does not

become converted into capital as in capitalist relations. Meillassoux (1960, 1978:145) refers

to the 'hermetic sphere of the redistributive system. 'No exchange value can emerge' when

'objects cannot be measured in terms of each other' but inslead 'are considered in relation to

their social potential'. 'The immediate consequence of the non-value of products is the non-value

of labour there is no such commodity as labour-power'.

The integral bond between class division occurring within the labour-power commodity on the

one hand, and the subsequent accumulatory surplus-value on the other hand, is the basis of

capitalism. With the encroachment of the capitalist regime of accumulation during the colonial

period the traditional tribal mode of production ceased to function as an integrated economic

system. Economic activity based upon the means of production that had not been alienated was

moribund. Alienated lands and waters, and tribal workers were incorporated into the capitalist

regime of production. There was no articulation between a traditional mode of production and the

Western-style capitalist regime because the traditional mode no longer existed in its definition

as a mode of production consisting of communal relations of production within a redistributive

use-value product exchange system. The presence of some unalienated traditional means of

production and the continued existence of the social relations of kinship were signs of the uneven

and, as yet, unsuccesstul encroachment of capitalism into those areas, and not the sign of the

continued existence of the traditional mode of production.
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With the demise of the traditional mode of production, tribal economic activity in the period

between the 1g30s'musket wars and the 1860s'land wars was indicative of an emerging

tribal-capitalist economy. Walker ('1990:100-1)argues that 'Within fifteen years ol having

signed the Treaty of Waitangi, the tribes had successfully developed their own economic

infrastructure'. He refers to capital plant, such as flour mills and ships, as ' symbols of tribal

mana and prestige' as much as 'the hallmarks ol economic enterprise' and points out that, in

their very economic success, lay 'early portents of the dangers that lay ahead for Maori (as)

organised settlement by the New Zealand Company made Maori and Pakeha competitors for land'.

However, this early process of capitalising tribal lands and waters for commodity production

was aborted by the alienation of targe areas of land by confiscation and purchase in the second

half of the nineteenth century and the emerging large tribal enterprises were replaced by small

subsistence whanau activities. 'The New Zealand Wars severely curtailed Maori prosperity and

led to the eventual loss of large areas of land by confiscation and by settler purchase under the

Native Land Acts. The tribal system and with it the ability to progress on tribal communal lines

was weakened by the individualisation ol Maori land titles and the licence given to individuals to

sell land. Maori communities reverted to subsistence agriculture and fishing, occasionally

relieved by short-term commercial ventures like .gum digging, or by paid employment.'

(MFR,1988:92)

It was not until the capitalist crisis of post-1973 and the localised socio-political responses of

ethnification, indigenisation and retribalisation that material and political conditions came

together for another attempt at the capitalising of those traditional means of production that

remained in tribal ownership. lt is important to note that the political determination by these

city-born Maori to revive Maori cultural practices based upon kinship and language was within

a long tradition of self-determination aspirations. The term 'urban migration' is somewhat of a
misnomer. 'Displacement' more accurately captures the movement of a people who left their

ancestral lands because they were unable to stay and who attempted to return, even several

generations later, in order to live within their own societal structures. The Waitangi Tribunal

'Findings on Jurisdiction' in the Muriwhenua Fisheries claim makes this point clearly.

'Acculturation was in any event enforced. Tribal authority was simply subsumed. Amalgamation

was a stated policy applying in nearly all areas of endeavour and from the earliest times. We

find also that amalgamation was not freely and willingly accepted. lt was consistently opposed.

The eventual urbanisation was not so much the result of choice as a consequence of the loss of

land and work opportunilies' (MFR, 1988:227-8).
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The Waitangi Tribunal

The traditional mode of production had ended as an integrated economic system with the early

encroachment of capitalism. This position contrasts with culturalist interpretations which

claim that contemporary economic development is the modernised revival of the traditional

mode previously repressed by colonisation and is part of the overall revival of the indigenous

mode of life. The Waitangi Tribunal has taken a leading role in assuming that the economic

modernisation of a traditional tribal society which combines the benefits of technological

development and access to capitalist finance and markets, also incorporates the communal social

relations of production. According to the tribunal, tribal economic development is the outcome of

cultural revival and indigenous politicisation, processes which established the tribunal itself

and the grievance claims which resulted in the return of portions of tribal lands and waters. 'At

the heart of many claims is the hope thatlribes will be restored and that more members will be

able to live and work in their ancestral areas. A programme of tribal restoration requires, in

our opinion, a review of the total tribal resources and the inter-relationships between the

tribes.' (MFR,1988:3,my italics).

What has led the Waitangi Tribunal, the Rimu whanau and many others, both revivalists and

commentators, to assume that contemporary tribal economic development is a modernised

extension of the communal economy of traditional tribal society despite the capitalist character

of recent developments? Five features in particular, grounded within the teleology of a spiritual

essentialism (refer to appendix one) and theorised according to the concepts of articulation

theory, have been significant in the revivalist ideology which has accompanied the politics of

indigenisation and retribalisation. Firstly, and most importantly, it is the assumed 'revival' of

the communal character of the relations of productions (as well as communal social relations)

that are repeatedly referred to as the key indicators of the restoration of a traditional tribal

economy. In the 1988 Muriwhenua Report the tribunal claims that production units and

relations have only altered in degree but not in kind. The relations of production of whanau

activity in the present are regarded as the same relations of production that comprised the

traditional mode of production. '. the essential tribal structure remained largely intact

through the nineteenth and into the twentieth century'. However 'some decline in tribal effort

can be assumed'. (MFR,1988:92). 'Although large scale tribal fishing activities had become less

frequent, Maori fishing was still essentially a group rather than an individual activity .'

(MFR,1988:91). A more localised description makes the same observation.'Gum digging was
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readily adapted to the Muriwhenua seasonal subsistence economy and to their social

organisation. English settlers dug as individuals; the Austrians dug as teams; but for Maori, gum

digging was a whanau activity. Whole families trooped to the fields, adults digging, children

sorting and cleaning. . . But gum digging did not replace fishing activities. . . The change in

fishing activity was represented mainly in a decline of large tribal expeditions and the

substitution of fishing by extended families, in much the same way as it is done today.'

(MFR,1988:93, my italics).

The second feature that created the impression of the revival of communal, rather than class,

economic relations of production is the link established between the revival of ideological

kinship relations and the economic ventures on the traditional means of production. The

enactment of kinship rights enabled access to the traditional means of production. The Rimu

whanau study documents this phenomenon, showing how the reconstitution of the kinship ties

that had been lost in earlier generations enabled the whanau to return to their ancestral lands

and to be accepted by those kin who had remained. lt appears that kinship is both the means for

accessing the economic resources and the form of the production relations that utilise these

resources for commodity production. ln contrast I argue lhat commodity production based upon

the use of the traditional lands and waters and the inclusion of that production into the global

system of capitalism through the use of capitalist finance and the placement of the commodities

into the exchange-value system of commodity distribution and consumption was the introduction

of a capitalist economic system.

Godelier (1972:286) gets to the heart of capitalism in his reference to capitalism as a relation

between people rather than a combination of the characteristics which define its operation,

characteristics such as, commodity production, an accumulatory exchange-value system and

class relations of production. 'ln its essence capital is not a thing but a relation between men

realized by means of the e;<change of things'. The new tribal economy may have included

characteristics that were also to be found in the traditional mode of production, such as the

access of the economic resources according to kinship criteria, but the economic relations

between people had changed in fundamental ways. Those who controlled the access to, or the

production of, the use of the lands and waters for commodity production and circulation, and the

resultant surplus-value or profit, had a self-interested relationship to those capitalised means

of production. Economic relations had become class, not communal, relations although this

fundamental relation was concealed by the role of kinship and tribal communal forms in the area

of the regulation and reproduction of social relations.
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However, the issue of land ownership was becoming increasingly more complex as

contradictions emerged in the relationship between the means of production and the use of these

means (refer to the Rimu whanau's marine farm experiences in chapter four). On the one hand

the land and waters were lineage tribal property, available for use by the kin-group in

accordance with rights established in custom. As the means of production in a traditional mode of

production, these lands and waters provided use-value products which were circulated

according to -the customary redistributive criteria. On the other hand these same lands and

waters were now being used to produce items that, when sold on to the national and international

capitalist markels, would yield a surplus. Land and waters were assuming the character ol

capital. Ownership or control over the use of these means of production was a means of capital

accumulation as well as a means of production.

The third feature which supported the appearance of a revivalist interpretation of the

contemporary tribal economies was the actual use of the traditional means of production and the

type of work that was developed. In the Muriwhenua case it appeared that, because fishing was

the industry being developed and because this industry was occurring in tribal traditional

areas, then what was occurring was the same as whal had occurred in the past. That is, not only

was the economic activity and the economic site the same, but traditional economic relations of

production were also assumed to be revived. The sea had always been the centre of economic

activity in Muriwhenua. 'The common cultural characteristic of the Maori tribes was the

paramount dependence upon the products of an aquatic economy. Their fisheries had subsistence,

commercial, recreational and cultural aspects.'(MFF,1988:200). The 19$9Waitangi Tribunal

Muriwhenua Fishing Report analysed the present and future development of the Muriwhenua

aquacultural economy within the context of the traditional economy. This is a very important

point. Pre-European contact reciprocal gift exchange, post-European contact barter and trade

were understood as commercial endeavours that were qualitatively the same endeavours as

contemporary commercial undertakings. However, while the things themselves are the same,

that is, the same seas, the same land and the same product, the meaning of those components had

been changed fundamentally by the new relations of people to the resources and to one another.

A fourth feature that gives the appearance ol tribal economic revival lies in the character of the

circulatory system of distribution and its exchange mechanism, Together with the distinction
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between kin and class relations of production, the essential differences between capitalist and

traditional modes of production may be found in the type of exchange system. The concept of

exchange is important in the distinction between capitalist and traditional modes of production

because it is the ways in which goods and services are exchanged, eitherredistributively or

accumulatively, amongst members ol a society, which affects, to a considerable extent, the form

of those social relationships. Those who determine the character of the exchange process, those

who benefit or suffer from the exchange, those who operate the exchange mechanisms, all do so

within relationships imposed by the form of the exchange, in its redistribution and consumption

moments. Positions of dominance and servitude, of authority and conformity, are social

relations regulated by the means of exchange that exists within a society. Given the importance

of the exchange process to the operations of a society it is here, in the concept of exchange, that

an important distinguishing feature between the traditional and the capitalist modes of

production is located.

Fifthly, the difference between the traditional economic system and the new tribal economies is

understood in terms of technological and commercial development and not in terms of the

emergence of capitalist new class relations of production. The tribunal's Muriwhenua Fishing

Report (1988:200-1)refers to the 'commercial component in pre European tribal fisheries

through 'gift exchange'. Though conducted along distinctive tribal lines it was trade and

commerce nonetheless. Artefacts show that the Muriwhenua people traded widely. Gift exchange

was capable of adaptation to new circumstances. lt in lact adapted and developed to trade in

Western terms. there were no customary constraints to prevent the development of

fisheries in Western terms once settlement came'. The existence of extensive trade in the

traditional Maori economy is confused with trade within the capitalist sphere of circulation.

'Fish were important to Maori too, not just for survival but for the economy that went with

inter-tribaf trade. No cash was involved of course, in pre-European days, but it was a business

all the same'(MFR,1988:xiii, my italics).

The Waitangi Tribunal conceptualises contemporary tribal economies as the technological-based

extension of previous traditional economic practices characterised by revived traditional

communal social relations of production. 'Technological skills possessed by the modern industry

do not indicate that Maori too might not have possessed them. The initial expansive thrusts of

Maori into new forms of endeavour, tell of the people's ability to progress, and their early

involvement in ship building and marketing presaged of other results had war not intervened. An
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alternative scenario would describe a fishing industry dominated by tribes, with modern

equipment a natural evolution ol their industry.' (MFR,1988:237, my italics). This

conceptualisation of the economy in terms of technological development is repeated in reference

to the relationship between the ideological and the economic dimensions. 'Tradition applies more

to beliefs than to methods.' (MFR,1988:237).The limitation of the economic dimension to

productive forces with the exclusion of an analysis of the relations of production demonstrates

the assumptions underpining the Tribunal's deliberations (refer to .appendix two for a

discussion of theories that award primacy to the productive lorces instead of the relations of

production). Social relations are confined to the arena of ideological or cultural relations with

societal change resulting from the tensions between the economic level determined by the

productive forces, and the ideological level which exists in an essentialist autonomous arena.

Phenomenal problems are understood as expressions of the tension between traditional cultural

practices and technical economic development, 'Maori believed that resources must be protected

for future generations. That belief does not prevent commercial exploitation but underlines the

need for balance and caution. Maori were major developers of resources in Western terms, even

before 1840, and at a time when custom reigned.' (MFR,1988:238).

The Waitangi Tribunal assumes that contemporary tribal economic activity is an extension of

the traditional economy characterised by the development of technological productive forces. In

this teleological conceptualisation, societal tensions are understood in terms of Luddite

responses, as the technological forces of progress challenge the redundant practices of the past

but maintain and strengthen the cultural social relations as a whole. 'There is a tension in Maori

society between conservation and development. lts existence does not justify the refusal of

commercial development rights to Maori, until all Maori are agreed. The same tension exist in

society as a whole. The tension is necessary and beneficial for all people' (MFR,1988:238). I

argue that the tribunal's conceptualisation is theoretically flawed and empiricist. The tribunal

locates change in the development of the productive forces which are conceptualised as separate

from the relations of production. Societal tensions are understood as cultural responses to

technological change. However, without a theoretical concept of the organic articulation or

correspondence of the relations and forces of production there is no theoretical coherence. Given

the tribunal's assumptions it is possible to have industrialised productive forces producing

commodities for exchange in the capitalist market place with little effect on the 'revived'

communal relations of production apart from some cultural adjustment to technology. There is

no analysis based upon the relationship of ideological kinship relations to the relations of
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production, nor is there a conceptualisation of the overdetermination between the economic and

ideological dimensions. lnstead the political aspirations of the indigenisation and retribalisation

movements are presumed to have been realised in recent tribal economic development.

Following the lead of the Waitangi Tribunal with the1988 Muriwhenua Fishing Report, lhe

Rimu whanau also assumed that the economic system of the past were being revived in a

modernised form. The intentions of the whanau members are clear statements of traditional

revivafism (refer to chapters two and six). The Reporf 
'had 

recognised the potential of

aquaculture as the means for the restoration of the tribes 'to a proper economic base'. 'The

Muriwhenua people now have plans in respect of aquaculture and other projects. Funds have

been raised to commission a range of feasibility studies in their area, to begin during 1988 and

to cover such items as oyster and mussel farming, paua and scallop enhancement, koura

farming, shellfish bed leasing, seaweed harvesting, and the development of a locally-based

finfish industry (assuming they will have access in future to finfish quotas in viable amounts).

At the moment oyster farming is already being attempted, but in terms of on-site farming, and

in relations to farm management, product processing and marketing, much work needs to be

done to make it a commercial proposition. New farming sites have been identified and will need

to be applied for and developed' (MFR,1988:138-9). Reference was also made to the need for a

wide range of capital investment, from money itself through to the specific productive forces of

expertise and equipment.

At the beginning of the marine farm endeavour (chapter six) the Rimu whanau had been

motivated by two factors. lt wanted to revive a traditional mode of living and it wanted to
establish the economic base to support this mode of life. However, establishing a commercial

enterprise on the land and waters meant that ownership had two faces. There was the traditional

concept of 'ownership' or belonging through genealogical ties, and there was ownership of the

means ol production of an economic venture. Yet the reality of the economic project and its
failure to achieve the desired traditional economic and cultural revival for the whanau shows

the extent to which kinship relations are the ideological relations of a reified traditionalism and

not the relations of production of a restored economic order. In the first concept, land and water

remained the things themselves. ln the second, land and water became capital. The whanau had

assumed that, in undertaking a marine-based economic activity within the context of its

cultural revival, it was reviving the communal mode of life of the ancestors. The reality became

something different.
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Contemporary economic activity In Muriwhenua

In 1869 several Ngati Kuri hapu were described in the Report to the House of Representatives

in terms of numbers of fighting men, (chapter three). In the late-1980s, in a not entirely

dissimilar way, a new hapu of 'fighters'were now regrouped into a kinship based form of social

organisation, one structured by the new material interests that would ensure the survival of the

group as a cohesive, self-regulating entity. The contingencies of material need were determining

in the retribalisation of Ngati Kuri. The need to preserve the main economic activity that had

existed over time, fishing, was the material 'event' that led to the re-establishment of the tribe

in its concept as a mode of regulation of the social environment of accumulation. With the

establishment of regulation, the structuring mode existed for the link to production and the

emergence of a new regime of accumulation.

The specific material circumstances for the establishment of a Ngati Kuri history, that is, a way

of knowing the past through the imposition of a structuring narrative, was the response of the

Muriwhenua people to the threat to their fishing. In the mid-1980s the government introduced

new policies in an attempt to manage the nation's tisheries. Fishing licences were allocated

under a quota system. The response by the fishing people ol Muriwhenua was to define

themselves as an entity in opposition to these policies. This essential process of self-definition

within self-assertion was the means by which Ngati Kuri once again functioned as a tribal mode

of regulation for the structuring of interests, activities and knowledge of a particular social

formation.

ln order to re-establish Ngati Kuri in its definitive form as the tribe of a particular area in

Muriwhenua it was firstly necessary to establish Ngati Kuri in its historical form through the

creation of Ngati Kuri history. The process ol writing the Muriwhenua fishing claim to the

Waitangi Tribunal, in order to challenge the government's new fisheries policies and to demand

the recognition of tribal fishing rights under the agreement of the Treaty of Waitangi, was the

occasion lor the assertion of Ngati Kuri in its historical form. The claim was made in the names

of the tribes of the Muriwhenua area: Ngati Kuri, Te Aupouri, Te Rarawa, Ngai Takoto and Ngati

Kahu. Each tribe asserted its present identity and its identity in history through the accounts of

tribal history. lt was as a consequence of its identity in history that the claim for the tribal

ownership of fisheries could be made.

257



The Muriwhenua Claim in the Waitangi Tribunal Muriwhenua Fishing Report (1988)

documents the economic history of the Muriwhenua tribes. lt records three criteria that

demonstrate the effects of capitalist intrusion into the traditional mode of production: the

introduction of an exchange consumer economy, the alienation of the means of production, and

the diaspora of the people. The Report and a later analysis by Norman (1989) interpret the

restoration of two of thesg three criteria, that is, the return of the land and waters, and the

return of the people from the cities as evidence of the revival of the traditional Maori mode of

production, albeit in a modernised technical form.

However class relations of production have resulted from the use of the traditional means of

production for the production of commodities. lrresoluble class antagonisms in the tribal-

capitalist regime of accumulation are concealed both by the neo-traditionalist ideology of the

revival of communal relations of production, and by a reductionist and teleological analysis of

tribal economic development. The division between buyers and sellers of labour-power, which

lies at the heart of class relations, did not exist in a mode of production based upon communal

access to the means of production. However, an accumulatory regime is characterised by the

appropriation of surplus-value. The surplus-value is produced by the unpaid labour of the

seller of labour-power and appropriated by the buyer of labour-power who is then able to use

it for capital investment.

This is the essence of exploitative class relations although the exploitative relationship is

concealed by the labour-power buyer's exclusive access to the means of production, that is, to

capital. lt appears that the profit generated as a consequence of the production of the commodity

and its insertion into the exchange relations of the sphere of circulation is the result of the

capitalist's access to the capitalised means of production and not the result of the unpaid labour-

power of the commodity's exchange-value. The worker's wages are regarded as payment for the

value that he or she has contributed to the product. The surplus-value is understood lo be an

outcome ol the capital outlay therefore belonging to the capitalist as the owner of the means of

production. However, profit is the unpaid portion of the worker's efforts in commodity

production. This means that an exploitative relationship exists between the sellers and buyers

of the labour-power that produces those commodities as the buyer of the labour-power benefits

from the unpaid labour of others. (This analysis also applies to small businesses where the

buyer and seller of labour-power are the same person. In that context the owner exploits his or

her own labour). The Waitangi Tribunal's analysis of revived Maori economic activity does not
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address this fundamental premise of capitalism, that of exploitative class relations. lnstead it

naively attaches communal social relations onto economic activity which is based upon the

acquisition of capital through the insertion ol the commodity into the exchange-relation of the

capitalist sphere of circulation. The exptoitative class relation becomes doubly concealed bythe

reification of neo-traditionatist communal relations as well as the usual concealment of the

social relation inherent to commodification.

Contradictorily the Waitangi Tribunal does acknowledge that contemporary Maori economic

activity is placed within a capitalist context by recognising that the traditional means of

production, in this case, the fisheries, have become privatised or corporatised, that is, made

exclusive to a particular individual or group, rather than remaining a communal resource to

which all persons retain the rights of use. 'ln brief, fishing has been corporatised. The

Government has issued shares in a resource that was once seen as publiclly owned, and has

backed those shares with a guarantee that a certain quantity of fish can be caught. . . .the Crown .

..has certainly created a property interest in the right to harvest (fish)(MFR,1988:147-

148). lmportantly, this procedure of exclusivity, which enables appropriation, is one of the

mechanisms that has drawn the tribes into the relations of a capitalist mode of production, that

is, in order to distinguish its rights to the economic use of the means of production of the sea and

its resources, the Muriwhenua tribes had to explicitly exclude those who were nol included.

The exclusivity of access to the means of production is a key feature of capitalism. lt results in

the dispossession of people from the means of production and their future reliance on nothing

else but the continual sale of their labour-power. However, in recognising the changing methods

of production, the tribunal did not search deeper to reveal the fundamental change to the social

relations that had occurred in the new tribal economic activity as class relations rather than

communal relations emerged as the relations of production of the new regime, assuming instead

that the resulting tensions were the result of a traditional versus modernist technological

conf lict.

I have argued that the revival of kinship relations in the ethnification, indigenisation and

retribalisation movements have created the appearance of the revival of the traditional kinship

relations of production. Systems for the reproduction and regulation of kinship relations, such

as the education system of kura kaupapa Maori and the reconstitution of whanau and tribal

groups, appear to be reviving the kinship form of the traditional relations of production on the

one hand, as rapidly as the traditional productive forces are being included in the sphere of
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capitalist circulation on the other. The ways in which the class relations of capitalism appear to

be traditional communual relations of kinship has been examined in the studies of the whanau

marine farm and the establishment of a kura kaupapa Maori teacher education course. These

studies illustrated the problems that have arisen as a result of the inherent conflict between a

communal ideology and a class economy. To the extent that modern technology is used to produce

commodities then the productive forces are inherent to the new capitalist mode, but capitalism

is first and foremost about the exploitative relations amongst people. Because that relationship

is played out within the production ol things it first appears that capitalism is primarily about

the retationship of people to objects. However, the primary and underlying characteristic of the

capitalist mode of production is the exploitative relation between classes of people as each class

attempts to meet its material needs.

Summary

According to Aglietta (1979:24) 'any scientific study of capitalist development must

necessarily start from the production of the material conditions of social life'. This has been my

intention in grounding the analysis of change in contemporary Maori society in the global and

local material conditions that are the context for the emergence of tribal-capitalism. Two main

themes run through this thesis. The first theme is the global-local dialectic which characterises

contemporary world capitalism. Despite the global context of capitalism local versions are

characterised by their own particular ethnic, cultural, ideological and historical

circumstances. Capitalism has the paradoxical effect of universalising national economies into

one global capitalist regime of accumuation and, at the same time, producing strong local

versions arising out of the proactive and reactive responses of the local to the intrusion of the

global.

The second theme of the thesis concerns the ideological character of local versions of global

capitalism. However strong the idealistic forces of the prefigurative movements may be, they

are ultimately compromised by the wider context of the capitalist economy. Comprador

strategies, demonstrated by the tribal fisheries and Ngati Kuri studies, show the nature ol this

compromise. Localised ideologies become subverted by capitalist relations. The neo-

traditionalist ideology of communal kinship relations, originating in the pan-Maori

ethnification and indigenisation movements of the 1970s and 1980s, has become the means of

access and privileged relationship to traditional lands, waters and knowledge by particular
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groups of retribalised Maori. Property-owning corporate tribes are now the structures for

wealth accumulation and distribution. lronically, detribalised urban Maori, the source of the

ethnification and indigenisation struggle which led to the establishment of the tribes as the mode

of regulation of tribal-capitalism, have remained impoverished and within the underclass of

post-Fordist capitalism.

The case studies of the Rlmu whanau and kura kaupapa Maori show the force and vitality of the

prefigurative movements. Communal relations of families and kin-based communities were

conceptualised as 'softening' and humanising counters to the dehumanising class relations

characteristic of commodity production. However, exploitation and inequality are not the

prerogative of class economic relations alone. Despite tendencies to romanticise families and

communities as sites for human connectedness in contrast to the 'dehumanising' role of

capitalist relations, these forms of social organisation have long been sites for exploitative

relations, particularly involving the exploitation of women and children. ldeologies, such as

neo-traditionalism, that set up a duality between capitalist social relations and the communal

relations ol the traditional, only serve to reify both the revival of neo-traditionalist relations

and the 'humanising' quality of communal relations.

New Zealand is now characterised by two distinctive regimes of accumulation, a Pakeha regime

based upon the particular history ol Western capitalism and colonisation, and a tribal-

capitalist regime emerging out of the historical and political experiences of Maori society. Both

regimes are connected by the shared capitalist mode of production and separated by ideologically

distinguishable modes of regulation. Both regimes also share the characteristics and constraints

imposed by global capitalism; a growing new middle class based in the knowledge-information

industry, the growing family-based entrepreneurial class of post-Fordism, and the rise of the

consumer culture which results from and feeds back into an ever-expanding global economy.

Levine (quoted in Sayer, 1991:54) refers to'the genius of modern capitalism that producers

must also be consumers'. lt is possible that consumerism, rather than the poliiical struggles ol

particularisation, will subvert the ideologies of localised capitalism, both the democratic

ideology of the Western cultural heritage and the communal ideology of neo-traditionalism.

The free democratic individual of Western ideology is in danger of becoming a depoliticised,

class-bound consumer to match the concealed reality ol his or her status as a class-bound

producer. The communal person (person-in-whanau) of neo-traditionalist ideology is likewise
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in danger of the anomie and alienation that results from the imposition of consumer object-

relations into social relations. The economic-ideological contradictions which ground both

tribal-capitalism and Western capitalism may be resolved, not by the politics of class conflict

with the potential for improvements in the life-chances of people, but by the subsumption of

individualism and communality. The new god of consumerism will provide the quick fix of

instant, but fleeting satislaction - for those who can atford to be consumers. A new and complex

fetishisation will develop as the commodity producing and consuming worker is remade into the

image of the product. Our fate as the fetished object of our own creation in a global marketplace

is the irbnic twist to the local cultural and political autonomous movements that responded to

the economic demands of global capitalism. Western and tribal ideologies will conceal not only

the class-bound character of producers, but also the class-bound character of consumers. The

purpose of this thesis has been to examine the ways in which new economic relations have

emerged and new ideologies have arisen that conceal the exploitative nature of those relations.
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APPENDIX ONE

THE ONTOLOGICAL AND EPISTEMOLOGICAL ASSUMPTIONS OF MATERIALISM

My purpose in the appendices is to discuss the ontological, epistemological and theoretical

assumptions that have informed the hypothesis of tribal-capitalism in order to explain the

' nature of the 'cognitive map' (refer to the Introduction) that has structured the argument. In

choosing to discuss these assumptions explicitly, I am responding to the 'politics of knowledge'

of cultural nationalism which has polarised analyses of the Maori-Pakeha interaction since the

1970s. Poata-Smith (1996:111) has referred to the'emphasis on cultural identity as the

determining factor in Maori oppression (which has) encouraged the perception that the

struggle against Maori inequality and racism could be reduced to a clash of cultures; a conflict

between "races" . . . One of the most notable features of Maori protest from the late 1970s is the

increasing personalisation of the Maori struggle for liberation, whereby the object of Maori

oppression is Pakeha and Pakeha culture . . .The conclusion that Pakeha are the enemy of Maori

gives cause for pessimism to say the least. Moreover, since cultural nationalists explain the

division between Maori and Pakeha as biologically rooted, the rupture must be permanent.'This

shared pessimism of a biologically based 'rupture' and the relative neglect of materialist

analysis during the previous two decades are the reasons for the detailed descriptions of a
materialist ontology and the range of theories in the historical materialist tradition contained in

the appendices.

Change and Transition

The location of the dynamic of change and the emergence of tribal-capitalism in the activities

and intentions of a group of social agents responding in a range of complex and contradictory

ways to their historical material situation is a theoretical position based upon assumptions

about change and the effectivity of materiality. The purpose of this discussion is to examine the

different ontologies of change and materiality that underpin both culturalist and materialist

theories and to examine the dialectical epistemology that conceptualises change, contradiclion

and process.
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Change is not a real phenomenon which exists waiting to be discovered. As a dialectical principle

in the understanding of human life, continual change is a 'core concept' of marxism. (Gramsci in

Levine 19g4:51). In claiming that a fundamental change has occurred in New Zealand society

characterised by the emergence of a tribal-capitalist regime of accumulation it is necessary to

ground that discussion of a specific historically based change in theories of change and

transition. The ways in which such concepts are formulated shapes the ways in which the

processes of change and transition are understood. Change as movement, as process, is a basic

principle of dialectical thinking, conceptualised in terms of the categories of quantity into

quality. That point of transition, or alteration, when quantity is tranformed is problematic. The

basic dialectical syllogism of thesis, the interaction as antithesis or negation, and the changed

outcome as a synthesis or a new thesis provides an intellectual formula of process. However, the

syllogism conceptualises the form of the transforming process and does not explain the source

or dynamic of the antithesis, that contradictory interactive moment that determines or causes

the transformation.

Gramsci referred to the difficulty in analysing what he describes as 'the dialectical nexus'. 'A

common error in historico-political analysis consists in an inability to find the correct

relations between what is organic and what is conjunctual. This leads to presenting causes as

immediately operative which in fact only operate indirectly, or to asserting that the immediate

causes are the only effective ones. ln the first case there is an excess of 'economism', or

doctrinaire pedantry; in the second, an excess of ideologism'. In the first case there is an

overestimation of mechanical causes, in the second an exaggeration of the voluntarist or

individual element . . The dialectical nexus between the two categories of movement, and

therefore of research, is hard to establish precisely.'(Gramsci quoted in Donham, 1990:212).

This dialectical nexus is problematic in theorising the emergence of tribal-capitalism in terms

of the strategic forces-structural determinant interaction. In the analyses of both the Maori

comprador bourgeoisie (chapter eight) and the humanist section of the Pakeha new class

(chapter one) | have attempted to demonstrate that the interaction is the overdetermined

interaction of agency and structure, and to avoid both voluntarism and determinism.

Separation of the concepts of agency and structure is a theoretical device rather than an

empirical reality. Both forces are mutually constituting with the dialectics of praxis and

structural boundaries becoming more or less determinant depending upon the specific material

conditions within which the process of change is occurring. The Maori comprador bourgeoisie
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would not have had the structural sites within which to develop the brokerage agency that

resulted in its class emergence without the bicultural project of the Pakeha new class

humanists. ln turn that bicultural project was inherently tied to the rise of Maori ethnification,

and the politics of indigenisation in particular. Whatever the dialectics of the comprador

bourgeoisie-Pakeha new class interaction, both classes were mutually overdetermined during

the1980s, and the direction taken by these classes was a historical and localised response to the

global changes of late capitalism. However the emergence of tribal-capitalism is understood, noi

as a local response to late capitalism, but by exponents of the bicultural project and exponents

of Maori separ-atism alike, as a cultural revival of a traditional mode of production, albeit with

a modern technological face (refer to the conclusion).

How is change as the dynamic of transition, or movement to another state or form, to be

conceptualised? There are two broad approaches; the first approach contains a variety of

teleological views, ranging from spiritual fundamentalism to orthodox maxism but united by a

teleological characler, that is the belief 'that history exists in order that truth may be brought

into self-consciousness'(Caute,1967:50) or by some essential inner essence such as the law ol

correspondence in theories of structural causality. The second approach, and the approach used

in this thesis, locates change and the causes of change in the interaction between people, and

between people and the material world, theories which are a significant part of the Western

intellectual heritage of the modern period. Change is understood to be a contributor to and a

consequence of human actions that impact upon and alter the material world. In order to

understand material causality more completely the other theories of change, that is, teleological

and structural causality, are examined then compared to materiality causality.

Teleological Change

Metaphysical notions of change and changelessness are grounded in concepts of a supernaturally

created and fixed essential human nature. People are acted upon by a range of supernatural

forces. There are judgmental gods who alter human conditions through processes of grace,

election or judgment depending upon human obedience or states of morality. There are notions of

cyclic patterns of existence, 'wheels of fortune', wholly dependent upon supernatural will and

outside any human influence. There are the blind fates which act indiscriminately and wilfully

upon powerless human beings, following some dreadful and unknown course of their own. There

are notions of ancestors guiding and controlling the fortunes of their descendants in a fixed and

determinate order.
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In all these concepts of supernatural forces, in whatever form they take, the concept of a 'spirit'

or 'life force' links the human and the supernatural. The world is understand to be a form

created and controlled by forces greater than humanity with these forces revealed to humans

through the idea of the spirit. Ultimately change is determined by the creating force although

various interpretations allow for a range of human influence upon the deities. For example, the

concept of free will in combination with notions of god's grace, developed within christianity

during the late medieval period, and demonstrated most vividly by John Milton in' Paradise Lost,

allowed for considerably greater human agency than had been'possible in earfier christian

theology.

'l formed them free, and free they must remain, 124

Till they enthrall themselves: I else must change

Their nature, and revoke the high decree

Unchangeable, eternal, which ordained

Their freedom; they themselves ordained their fall.' 128

However redemption was not in the power of human agents. Praxis was limited to worsening the

human stale not to improving it.

'Man shall not quite be lost, but saved who will, 173

Yet not of will in him, but grace in me

Freely vouchsafed

Some I have chosen of peculiar grace 183

Elect above the rest; so is my will.

(Milton, Paradise Losf, Book 111, Douglas Bush ed. 1986)

Similarly a degree of individual moral choice is accommodated in the buddhist concept of

reincarnation. But in most concepts of free will the gods are the final arbiters and humans must

accept their fate.

Teleological notions of change are not always based upon spiritualism. Nineteenth century

biological explanations located change within an evolutionary process propelled by an inner

principle, conceptualised either, as driven ultimately by a deity, or by an innate biological

mechanism. More general teleological concepts of an inner essence driving history forward to
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fulfil its destiny refer to 'the movement of history' with metaphors ol 'tides', 'floodgates' and

unseen but powerful historical forces which find their expression in the rise of 'great men' and

'mighty empires'. In teleological understandings of change some inner essence, whether a deity,

a biological dynamic, the Hegelian ldea or an historical imperative drives history forward in an

entelechical determinacy. Even orthodox marxian contains a teleological component with its

emphasis on the primacy of the productive forces. Sayer (1983:3) refers to the orthodox

marxist idea of the 'inherent tendency for the productive forces to develop throughoul history'.

Similarly, Cohen; 'Now it is true that for Marx the immediate explanation of major social

transformations is often found in the battle between classes. But that is not the fundamental

explanation of social change . . why does the successful class succeed? Max finds the answer in

the character of the productive forces'(G; A. Cohen quoted in Donham,1990:137 footnote).

The primacy of the productive forces and the 'inherent tendency' of these forces to 'develop

through history' is used to explain the rise of different socio-economic formations and the

underdevelopment of others. Such essentialism may be found in the Waitangi Tribunal's

assumptions of tribal economic development as the consequence of the use of traditional

economic resources rather than as the result of a new accumulative economy based upon

commodity production using the traditional means of production. Developed-underdeveloped

theories based around the notion ol the degree of development of the productive forces all contain

this basic assumption of the determinacy of the forces rather than the relations of production.

However, theories of economically determined social formations characterised by a determining

structure based upon the primacy of the productive forces and a determinant superstructure

contain a teleological component. Although the dynamic of change is located in the technological

development of the forces of production, this development was conceptualised teleologically.

Less technologically developed modes of production are conceptualised as being less advanced

along a historical continuim than is the technologically advanced capitalist mode of production.

Although Marx's concept of the historical development of modes of production froh primitive to

state to feudal, capitalist, socialist and communist is open to charges of a teleological

historicity, and was in fact interpreted in such a way by many orthodox marxists, other

interpretations explain that, for Marx, underpining these historical changes was a material

causality. 'lt was Marx's view that history itsell had no meaning beyond that which men in their

varying stages of development assigned to it' (Bottomore,l983:211)

lf based upon the primary driving force of technologically developing productive forces, the

emergence of a tribal-capitalist regime of accumulation is in keeping with the historicist view
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of the tendency for the productive forces to effect the move to a more 'advanced' mode of

production. lt is argued here, however, that the development of the Maori productive forces per

se is neither sufficient nor indeed the cause or impetus for the emergence of tribal-capitalist.

To take that path would be to fall into the 'doctrinaire pedantry' of Gramsci's 'economism'.

Industrialism is not the same thing as capitalism. Nor is a particular attribute of a concept of a

mode of production, such as the state of the productive forces, the measurement of a teleological

stage in a historicist process. I have argued that the emergence of tribal-capitalism was the

consequence of the juridification of the traditional Maori means of production by a group of

Maori biokers (the embryonic comprador bourgeoisie) within the structural

sites of the capitalist state opened up by the Pakeha new class's bicultural project. The

establishment ol the institutional spaces and mechanisms for the brokerage of the traditional

means of production enabled land, water and knowledge to enter the capitalist sphere of

circulation in the commodity form. This lundamental change in New Zealand society with the

emergence of tribal-capitalism was not a change in terms of 'stages in a teleological process'

(Hindess and Hirst,1975:320). The more advanced or less advanced development of the

economic relations and forces of production refers to the attributes of a structure designated by

a concept and not to a developmental process. lt is not.supposed that more developed modes . . .

succeed less developed ones, or that there are any relations of succession between modes of

production. The concepts of the mode of production do not form a history in thought,

mirroring in their succession the evolution of the real'. (Hindess and Hirst,1975:321).Any

concept of entelechy, whether spiritually or technologically based, is rejected as a valid

theoretical explanation of the change in New Zealand.

Structural Change

The concept ol structural causality is rejected along with teleology as a theoretical explanation

for the emergence of tribal-capitalism. lf structure is understood in the spinozan sense then

structures are fixed in eternity. There is nothing inherent to a structure that causes change

unless the structure contains an essentialist principle or the structure is altered by some

outside means. lf the lafter is the case then the change is no longer located in the structure but

in material pre-conditions outside the mode of production, in the wider social formation. I have

argued that retribalisation, a political movement based in the social struggles of ethnification,

established a new mode of regulation, one which provided the social environment for an

emerging accumulative regime.
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The concept of structural causality is open to the charges levelled at it by Hindess and Hirst

(1975) among others, of an essentialism in the concept of a structural correspondence between

the relations and forces ol production as the dynamic of change. Godelier rejected charges of

essentialism by emphasising the genesis of the structural dynamic in outside material forces.

Whether or not this material genesis removes lhe essentialism of structural compatibility is

open to debate. The structure itself takes on its own laws in order to reconstruct its form to

meet the new factors that have caused the initial disturbance even though the genesis of change is

' materially located. 'lf the objective properties of structures are the causes of their functioning,

evolution and transformation, if the contradictions that arise from the functioning ol a

structure are partly conditioned, as regards their appearance and their solution, from outside

this structure, then no inner purposeness governs the evolution of nature and history.'

(Godelier, 1972:91). The necessity for the appearance of a new mode of production does not

arise from any purpose hidden in the mysteries of man's essence. . .'(Godelier,1972:83).

Despite Godelier's rejection of essentialism, structural causality is problematic. This

problematic is located in the antithesis implicit in the term 'structural causality'. Structure is

fixed in eternity, causality is process. A theory that has causality resulting from a structure is

altering the concept inherent to the notion of structure, that of form not process. Hindess and

Hirst's criticism of Althusser and Balibar is based upon the criticism of the theoretical collapse

of structure into process 'Structural causality, supposing as it does the persistence of the

structure through its own action, must generate modes of production which are eternal, which

do not change, and which are independent of any other mode of production'. (Hindess and Hirst,

1975:319). Interestingly, both structuralism and relativism collapse the concepts of structure

and process into each other although from different theoretical positions. Structuralism gives

primacy to form, with process determined by form, whereas relativism awards primary

determinism to process and does away with the concept of a structuring totality. Godelier

(1972:87) does meet this challenge to the immutability ol structure by rejecting an internal

structural dynamic of change within the concept of mode of production. He rejects Hegel's

position that 'there is an internal solution to the internal contradiction of a structure'. 'ln order

that there may be such a solution, each of the contradictory elements within the structure must

be at once itself and its opposite. The thesis must be both itself and also its opposite, the

antithesis, if the synthesis is to be already contained in their contradictions. For Marx this is

basically out of the question, since neither the elements that contradict each other within a

structure nor the structures that contradict each other within a system can be reduced to

another - neither is identical with the other'.
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Materia! Change

,. . . History does nothing, it'possesses no immense wealth', it 'wages no battles'. lt is man, real

living man, that does all that, that possesses and fights; 'history' is not a person apart, using

man as a means for its own particular aims; history is nothing but the activity of man pursuing

his aims. .'(Marx,The Holy Family,1845 quoted in Caute,1967:50). Theories of material

change argue against an essentialist inner logic, whether spiritual, biological, evolutionary,

teleological or structural that initiates and drives change in human societies. No inner necessity

exists other than the actual actions and thoughts of people that arise out of and occur within the

antagonisms, conflicts and interactions that people experience as social beings fulfilling the

need to survive materially. However those actions and thoughts do not exist in the form of

objects with their own concrete existence, but instead exist within the meaning that is given

subjectively to human practice. For Marx, the concept of praxis, that is 'the interplay of mind,

environment and activity' was 'the decisive criterion of perception and of the understanding of

reality'(Caute,1967:43). Marx was'aware of the ineffectiveness of all reflection that tries to

give a philosophical basis to reality. The problem of the foundations of reality and of its
alienated aspects will be referred henceforth no longer to thought but to reality itself, conceived

as a totality of practical, historical relationships between men, and between men and nature, as

praxis' (Godelier,1972:1 10).

Mode of Production Theory

Theories of regimes of accumulation, modes of production and regulation are theoretical tools

from within the tradition of Marxist historical materialism conceptualising a totality of

mutually creating and mutually interdependent social relations structured by the very process

of the dialectical interaction ol these relations. The unseen relations between people and

materiality, in an overdetermined combinations of parts and parts, and parts and the whole are

the reality. This dialectically conceptualised ever-changing, mutually-creating process of

interaction is the structure of the social totality. lt is the reality of human existence even

though it is concealed by a phenomenal world of fixed objects. Reality is form rather than

content. lt is fluid relations rather than fixed objects. The concept of structure is a concept of

process rather than a concept of product. The unseen combination of relations, which mode of
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production theory co-nceptualises in a particular structuring form, are relations between real

concrete objects and individuals. lt is in the interaction with their material world that human

beings enter into the self-constructing, social-constructing relationships that constitute

different social formations. According to mode of production theory that human-material

interaction is based upon the production of the means of existence and upon the different

material circumstances available to produce human existence.

A mode of production is not real. lt cannot be discovered through the rigorous study of empirical

data. Rather it- is a theoretical construction of the unseen, and therefore unobservable,

relationships amongst individuals and groups, and between people and materiality. Human

beings become social in their relationships to one another so that it is these relationships that

are the focus of the study of what is human. Empirical data selected according to the

particularity of the researcher provides the objects, and theory provides the means of

conceptualising the social relations between those objects. The theoretical construction is

applied using a dialectical epistemology so that relations are understood in terms of their

continual change, their contradictions, conflicts and differences, and through the forms of

mediation of those contradictions. lt is from the phenomenal process of conflict and the forms of

mediation of the conflicting processes that relations can be conceptualised. Social change and

conflict take phenomenal forms at the level of the social formation. The task of theory is to

explain those changes and areas of conflict in terms of the underlying changing and conflicting

relations which are neither observable nor the essence of an observable objective world. The

relations are concepts of interaction not interactive objects themselves. This non-essentialist

view is within the Althusserian interpretation that considers 'Marxism as a theoretical

framework that creates a certain view of reality rather than as a scientific description of

something external to itself'(Wuthnow, 1993:155). This concept of the relationship between

theory and empiricism explains why this thesis is theory-driven.

A 'mode of production is Marx's term' for the 'conditions of the production and reproduction of

(societies') material basis'(Godelier,1972:XX11). Although the strength of mode of production

theory is the concept of a totality within which the production and reproduction ol the social

formation's material basis occurs, the epistemology of this structured totality has long been

problematic in the Marxist tradition of historical materialism. Concepts of the parts within the
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totality, the relationship between the parts themselves, and between parts and the integrated

totality, the method of integration of the totality and the dynamic of the structure are all areas

of considerable theoretical debate. The application of mode of production theory (and its

extension into recent Regulation theory) as the theoretical tool for the examination of two

distinctive versions of capitalism within the one social formation is based on its premise of the

concept of a social totality. This means that it is possible to theorise the relationship of the two

versions in terms of a variety of combinations of parts and parts, and parts and the whole

within the dialectical epistemology of continual change and contradiction. Methodologically, such

a task would be impossible without some theoretical concept of the unifying structure of a social

totality which enables contrast and comparison between social formations. In the absence of a

concept of the unity of a social totality, society can be conceptualised only as the sum total of

individual activity with the dynamic of this individual activity located in concepts of a given

human 'nature' which premises social involvement. ln contrast, mode of production theory,

within the intellectual tradition of historical materialism, enables the concept of self and social

construction within the dialectically conceptualised structuring process of a human constructed

social totality. Because dialectical epistemology gives intellectual coherence to mode of

production theory and because the interaction of structure and agency which gave rise to tribal-

capitalism are dialectically conceptualised, the dialectic is explained in order to demonstrate

how it provides the'cognitive map'(Tonnies,1919:221) which forms and informs the

argument.

Dialectical Epistemology

Dialectical epistemology, together with Marx's theory of modes of production as developed by the

Regulation theorists, underpin the methodology of this thesis. For Hegel the organising principle

of the totality was the spirit or idea, for Marx, the organising principle was one of need in the

relationship of people to their environment. This need was expressed in the form of the mode of

production with the interaction of people and people, and people and the environment

conceptualised dialectically. In applying dialectical thinking to regime of accumulation theory

different dialectical forms and categories are given greater significance in different areas of the

argument in order to emphasise a particular aspect or relationship, The whole-part dialectical

form and the category of overdetermination is particularly important in the establishment of

the tribal-capitalism hypothesis.

272



The New Zealand social formation is conceptualised as the whole framed by a colonial imposed

capitalist mode of production. I have argued that, as a consequence of fundamental changes in

global capitalism and the localised response to these changes by both the Pakeha new class and

the Maori exponents of ethnification and indigenisation, the New Zealand social formation has

experienced fundamental changes. Because these changes were overdetermined in particular

ways and mediated by the particularity of each element and by the form of the totality upon the

particular elements, the analysis of the period of change, from the mid-1970s to the'mid-

1990s, is extremely complex. All aspects are interconnected to all other aspects through

varying overdetermination processes. The dialectic provides the intellectual methodology or

'cognitive map' for analysing the complexity of the whole and the parts in all their contradictory

and overdetermined relationships and is the intellectual structure upon which the argument of

tribal-capitalism is based.

The Universal-Particular Dialectical Form and the Category of Mediation

The universal-particular form of dialectical thought is the structuring lorm of the whole-part

concept. Because the whole exists then particulars can be understood in their relationship to

each other through the dialectical categories of opposite and reciprocal relations. The particular

can only be understood as a particular in respect to its relation to other particularities and to

the general. Godelier (1972:199) emphasised the importance of the universal-particular form

of the dialectic since it enables 'the movement of rational cognition' to proceed 'from the

particular to the general, and from the general to the particular'. Such 'analytical and

synthetical approaches . . . enable us to break up the whole into its parts and also to put the

whole together again from the parts, ideally or experimentally'. Because dialectical analysis

reaches into the full complexity and depth of the contradictions of social relations,

into the unity of opposites, it goes beyond conventional, representational thought's

concentration on the phenomenal and into the very process of interaction. Representational

thought is limited to the taken for granted appearances of everyday experience. The

contradictory and complex universal is collapsed into the particular and the particular is

understood to be the truth. Sociologically, this particularisation enables the individual to

distance himself or herself from the universal/social and to reject the wider communual ties

of social existentialism for either the separation of the isolated individual or the separatedness

of the isolated particularist group. Neither the separated-individual nor the separated-group

have the conceptual means of mediating between the universal and the particular in order to

understand the nature of the interconnection with all its complexities and contradictions.
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The category of mediation is the form of process between the universal and the particular.

Of particular significance is Levine's notion of where mediation lies. 'The totality mediated the

parts and because of the contradictory and negative elements within this unity this coniuncture

was in constant process'(Levine,1984:154). lt is in the concept of the whole or the total that a

unifying principle lies. Without this concept there is merely the aggregation of parts for which

unity is contingent. However the concept of a totality enables the concept of a structured unity

so that unity is not left to chance but is a principle of interaction. The. totality is a unity of

opposites, a principle which is at'the heart of the dialectic'(Williams,1989:6), but it is a

mediated 'opposition'. Mediation of the whole and the parts, of the universal and the particular

is reciprocal within the overdetermined functioning of the totality. Knowledge of the universal

as well as knowledge of the particulars is needed in order to understand how an overdetermined

interaction is mediated. 'Abstract thought has to grasp the unity of a process in its very

contradictions' (Godelier,1972:160) for it is only within the context of the whole that the

'particular becomes evident'(Williams,1989:228).

An example of the mediation inherent to the total-part unity is the translormative nature of

labour in the capitalist mode of production. Whether labour is use-value or exchange-value

depends upon the way in which labour is 'mediated into a particular form by the totality in

which it found itself'(Levine,1984:165). The product-commodity too, provides an example of

the way in which the lorm of the totality mediates the way in which a product is or is not

transformed. lts position as a particular in the value system of the capitalist totality will

transform a product from a thing of use into something with exchange-value. In traditional

modes of production, for example, the totality mediates lhe value of the product as use-value.

However in the capitalist mode of production the product is mediated by its position in the

capitalist sphere of circulation. The product becomes transformed into a commodity because it is

a thing lo be exchanged in order to make a profit. lts position in the capitalist. sphere of

circulation gives it a particular exchange value different from its use-value as a result of the

mediation of the context within which the commodity is placed. The profit is realised in the

difference between use- and exchange-value.

In this way the category of mediation becomes an important cognitive tool in my argument that

the movement of the traditional means of production into the capitalist sphere of circulation was

of crucial importance in the emergence of a tribal- capitalist mode of production. Those means
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of production became 'mediated' by a different totality, and effectively became different

particulars from what they had been previously as particulars within the pre-colonial

traditional mode of production. Although the means of production were still the same things,

that is, the land and the waters that they had always been, they now had also become different

by the mediation of a different mode of production upon their identity as the particulars of that

new whole. Instead of their role as the means of producing objects of use-value within one mode

of production, land and waters have become the means of producing commodities with exchange-

' value within a capitalist regime of accumulation. This trandformative power of the mediated

moment is the constitution of meaning from out of the interaction of human activity, that is, the

particular, upon the total, that is the form or mode of activity, and the effect of the total upon

the particular. The power of transformation is in its ability 'to reconstitute an already

constituted situation and to transignify an already constituted situation' (Weiner,1981:29).

Mediation takes one into the area of the self-formation of consciousness or meaning from out of

the practical actions of human beings in their mediation of relationships. Mediation is the

ground upon which praxis occurs. lt is the conjunctural moment of interaction and effectivity.

The importance of mediation as a cognitive tool in my work needs emphasising. Not only is it

used to conceptualise the tribal-capitalist regime of accumulation but the concept of mediation

is also used to analyse the construction of the group-self of neo-traditionalist ideology and the

individualised-self of modernity. I argue that the differentiated or separated individual is

the form of mediation between the group-particular and the world, a situation which has

considerable implications for the construction of the political dimension of a regime of

accumulation. The particular-universal form and the category of mediation are the central

concepts in the analysis and synthesis of the argument advanced in chapter one concerning the

construction of the tribal group-self, (the person-in-whanau) and the individualised-self of

Western bourgeois culture.

Kura kaupapa Maori and Western forms ol family-school interaction are contrasted in terms of

the generalisation-differentiation mediation of the universal-particular category in the

development of types of individuality. lt is argued that the universal-particular mediation

operates in the degree of individualism that separates or differentiates a person from the group.

Within a concept of the group as the particular and the world or non-group as the universal the

individual acts or does not act as the expression of the mediation process between the group-
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particular and the non-group universal. The absence of a developed individuated form of

mediation for group societies, such as neo-traditionalist society, that have the group- self

construction of the individual, is contrasted with the individuated mediation between the

particular such as the family, and the universal, such as the non-family, of Western society

which has a form of individual self-construction that serves to differentiate the individual from

the particular and turns the individual towards lhe general-universal. The empirical study of

the principles of kura kaupapa Maori provides the material upon which the concept of the

individual mediation of the universal-particular is based (refer to chapters five and six).

The Appearance-Reality Form of the Dialectic

The appearance-reality dialectic reflects the particular-universal form in that what appears to

be reality is only that which can be encompassed by our knowledge. Appearances are neither

misrepresentations nor the phenomenal expression of a. deeper reality which is somehow the

true essence, but are instead the consequences of the inability to see the connections of social

relations and the unity of the whole especially given its contradictory and ever-changing state.

'Human consciousness perceives the empirical appearances of objects' which 'appear to be

rigidly separated as distinct entities'(Russell,1989:132). The essence or reality is not some

ontological hidden truth but is the concealed social relations that connect the myriad parts of the

totality in a variety of contradictory ways. Our inability to grasp the totality and unity of the

whole and to miscontrue the particular as the whole means that our knowledge never equates

with our existence (see above). The reality we do conceptualise is constructed by the very act

of conceptualisation which may well be ideologically based. In an ideological conceptualisation

the other is identified as an object, as something outside ourselves, and within this construction

of the meaning of the object as separate, the subject-object relation is distorted through the

processes of reification and fetishisation.

By using the appearance-reality form of the dialectic it is possible to conceptualise the

subject-object relation as the axis of appearance and reality. When the objective is reilied in

the ideology of a society it acquires its own subjectivity and is considered to contain its own

inner essence or life force. lt appears as subject and not as object. The most common example of

the reification of the objective is the celebration by the major religions of the world of a deity

as the first 'l', the first subject or creator. Similarly, in the neo-traditionalist ideology of

kinship, ancestral relations are subjectified as spirit and take on a particular authority in
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power relations through the human interpretors of tradition. Such ideological forms of the

subject-object relation are reified social relations, claiming some inner subjective essence of

the 'true' human nature and opening up positions of power to those with access to the required

spiritual and neo-traditional knowledge, and capital to those with the means of commodifying

that knowledge. This epistemological position grounds the analysis of tribal-capitalism's new

class of .knowledge 
professionals in chapter six.

Similarly, the process of fetishisation in Western bourgeois capitalism confuses the

appearance-reality relation by altering the subject-object relation. Relations are fetishised

as separated objects with their own inner meaning rather than understood in terms of the

meaning developed through the interaction of human subjectivity upon an objective material

world, that is through the dialectical unity of the thing-in-itself and the thing-for-itself.

Fetishisation differs from reification in the way in which the object is conceptualised. Reified

objects are understood as subjectivities. Fetishised objects are understood in isolation from the

subject-object interaction. 'Fetishism confuses, or indeed inverts, these two sets of attributes,

material and formal or natural and social. Properties which things acquire entirely as a

consequence of their standing in a specific set of social relations are mistakenly seen as inhering

to, and explained by, the material qualities of those objects themselves.'(Sayer,1987:40).

Reification and fetishisation are the processes through which appearance and reality are torn

apart and distorted according to a range of different ideologies of the subject-object relation. ln

fact ideology may be understood as the form of the appearance-reality splitting or as the

incomplete being-knowing relation. In bourgeois capitalist ideology for example, the appearanee

of the economically isolated monad is fetishised as the true nature of a dualistic subjective-

objective world. In traditionalist ideology, on the other hand, the split between appearancg and

reality is achieved by the reification of the objective into the subjective form. The importance

of the reality-appearance dialectic is its use in conceptualising the subject-object relation and

hence the ideological character of the appearance of social relations.

I have argued that the tribal-capitalist regime of accumulation is a historical and ethnic version

of capitalism characterised by a tribal mode of regulation. The placement of the traditional

means of production, the lands, waters and knowledge, into the circulatory system of global

capitalism may be conceptualised as the repositioning of parts into a new totality. The

absorption into the new whole is the moment of alteration which is conceptualised dialectically

through the Hegelian syllogism of the combined thing-in-itself and the thing-for-itself
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interacting with an external force and thereby becoming something different from what existed

before the moment of interaction. The part is both the thing-in-itself and also a thing-for-

itself or its own consciousness. The repositioning occurs at the moment of contingency when

possibility, which is the thing-for-itself, becomes necessity or self'realising. External

material causes, specifically material changes generated by the conditions of late capitalism and

resulting in the responses of ethnification, indigenisation and retribalisation, have atfected the

thing-tor-itself, activating the possibility which is inherent in the thing-for-itself. As some

'thing{or-itself it has interacted with externality. From necessity'arising out of possibility at

the moment of contingency, the thing-for-itself has entered into a new interaction with the

external. This interaction acts back upon itself, that is, upon the thing-in-itself, thus changing

the thing-in-itself. The syllogism is complete and a new actuality is formed comprised of the

altered thing-in-itself or being and thing-for-itself or essence.

How may this dialectic syllogism be applied to conceptualise the linking of the tribal mode of

regulation with the capitalist mode ol production? The tribal means of production are

conceptualised as the thesis, that is, both the thing-in-itself and the thing-for-itself. The

possibility inherent in the thing-for-itsell, that is, its connective or interactive possibility, is

activated by a moment of contingency. This 'moment' is the establishment, by the combined

actions of an emerging Maori new class in its relationship with the Pakeha new class, ol the

regulatory means by which the Maori productive forces, which are the products developed from

the use of the lands and waters of the traditional Maori means of production, can enter the

capitalist sphere of circulation to become commodities to be exchanged for surplus-value. The

capital acquired through the generation ol this surplus-value is realised in the interests of the

emerging Maori new class. lmportantly, the contingent moment itself is not the cause of the

interaction, The causes are many and complex and are grounded in the intrinsically expansive

nature of capitalism which seeks the inclusion of the Maori productive forces, but only attains

this inclusion with the juridification and institutionalisation enacted by the political relations

established between the Maori agents of indigenisation and the Pakeha new class during the

bicultural project. This process enabled the capitalisation of the Maori means of production and

the use of these means to produce commodities for the global capitalist sphere of circulation.

Dialectically, the thesis, or tribal-capitalist regime of accumulation, is the combined thing-

in-itself and thing-for-itself. The thing-for-itself of the new regime has two dimensions.

Firstly, it is the existence of a group of tribal agents who had both access to the control of the
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traditional Maori means of production and who also had newly established political relations

within the capitalist state as a consequence of the bicultural prolect. Secondly, it is the

commodification and exchange-value possibility of the productive forces based upon the use of

the traditional means of production. The thing-for-itself enters the contingent moment and

interacts with the antithesis, which is the capitalist regime of accumulation. ln the syllogistic

formulation the antithesis acts upon the thesis, upon the possibility located within the

contradiction of being. The contradiction is not the idealised Hegelian form which dissolves into

its own ground upon recognition. lt is a real material contradiction located in the reconstituting

intentions and actions of the tribal agents, with their dual relationships to both the tribe and to

the state agents of juridification, and also in the exchange-value character of the commodity.

The resulting synthesis still contains the thing-in-itself but it is reformed through the

interaction of the thing-for-itself and the externality thereby becoming a new actuality.

The contingent moment was the inclusion of the traditional Maori means of production into the

state mode of regulation of capitalism. This activated the possibility of the thing-for-itself, that

is, the availibility of the traditional means of production for commodity production, wealth

accumulation and exclusive forms of wealth distribution. The inclusion of the traditional means

of production as capital within the sphere of commodity circulation altered the process of

valorisation of those means. The means of production acquired a new value through the exchange

mechanism of the capitalist sphere of circulation. The new mediation of the traditional means of

production within a new totality, the totality ol the capitalist regime of accumulation, also

applied to the placement of the tribal agents, the authority over the means of production through

ascribed cultural forms of leadership. These agents became mediated by their new placement, a

repositioning which fundamentally changed their relationship to the tribe, a relationship

located in the ethnification and indigenisalion movement, and to the agents of the state, a

relationship located in the bicultural project. Although the people themselves appeared to

remain the same people, just as the lands and waters remained the same lands anb waters, they

also, in a paradoxical way, became fundamentally different. These tribal agents acquired a class

character as a consequence of the interests that arose from their new relationship to the

materiality ol the traditional tribal means of production.

The inclusion of the tribal means of production through the juridification and

institutionalisation process into the capitalist regime of accumulation was the moment of

change. Paradoxically, nothing has changed but everything has changed. That is, the things
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themselves are the same but new relations mean that they are, at the same time, different. In

the recontextualising of the traditional relations and forces of production those relations and

forces have become something other than themselves. They have become parts of a new whole and

the dialectical interaction is a new interaction. The traditional Maori means of production now

became productive forces that are commodified, exchangeable and realisable as surplus'value

in order to become the capital of the class that is in the position to achieve this realisation.

Lands and waters were still lands and waters, they still have the same 'being'.. However what can

be done with them has changed, or in other words, the relations of these productive forces with

other aspects has changed.

Similarly, the relations of production of the traditional Maori mode of production that are

believed to have been revived have now became reified kinship relations. They are no longer

kinship relations inserted into the relations of production, a state that characterised the

traditional tribal mode. The meaning of kinship has changed, although kinship itself is still the

same concrete phenomenon, the same 'being'. Parents are still parents, cousins are still

cousins. What has changed is the meaninE of these relations in terms of economic production,

that is, in terms of who can, and who cannot, realise the generation of surplus-value lrom the

exchange of the commodity. lt is precisely those people who are 'commodities' themselves, in

that their economic position is defined by the commodification of their own labour-power who

cannot realise the surplus-value of the commodity form and who therelore become a class in

opposition to the class with the access to and control of the exchange-value commodity. Through

this process of the re-definition of the relationship of people to the re-defined means of

production kinship relations of production have not been revived but instead the class relations

of capitalism characterise the relation of people to the means of production. Yet, and here the

paradox re-emerges, at the concrete social level of appearances, cousins are still cousins.

However, the meaning of that familial relationship has in fact changed in fundamental ways. ln

chapter four this concept of a fundamental qualitative change in the new tribal social relations

of production is demonstrated by the conflicts that emerged in the establishment of the Rimu

whanau's marine farm.
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APPENDIX TWO

THEORISING TRIBAL-CAPITALISM

The hypothesis of the emergence of tribal-capitalism in New Zealand, of its origins in the

response of retribalisation to global change, and of the structuring of agency in the institutional

spaces made available by the bicultural project, is grounded in the philosophical assumptions of

historical materialism. A range of theoretical positions have developed over time within lhat

marxian tradition. This discussion is an examination of two theoretical positions which are

central to the tribal-capitalism hypothesis, firstly, the concept of the relative autonomy of

ideology from the economy within the structure of material determination in the final instance,

and secondly, the primacy of the relations of production over the forces of production.

The establishment of the retribalised mode of regulation provided the dynamic for the

development of the capitalised mode of production. The concept of relative autonomy explains

why regulation does have some effectivity upon the mode of production and results in particular

ethnic or national versions of capitalism. In the case of the emergence of tribal-capitalism the

establishment of the retribalised mode of regulation was the dynamic behind the capitalisation

of the means of production. However, a simplistic cause and effect relationship must be avoided.

The initial stages of retribalisation were extensions of the processes of ethnification and

indigenisation. Retribalisation, as the mode of regulation of a capitalist regime of accumulation

became a regulatory mode only in a relative autonomous relationship to a capitalist mode of

production once that capitalist mode had been established. The process of capitalisation was the

juridification of the traditional means of production as capital resources available for

commodity production and owned by the tribes in their newly established character as capitalist

property owners. In turn the process of defining the tribes as legal property owners, a process

resulting from the brokerage of a specific group of tribal agents within the structural

determinants of stale institutions then became a constituting force in retribalisation as the

studies of Ngati Kuri (chapter three) and the Tchakat Henu Moriori (chapter eight)have

demonstrated.

The concept of the relative autonomy of the ideological dimension from the economic dimension

also explains the contradictory existence of neo-traditionalist ideological relations alongside the

class relations of capitalism. Although regulation does have a degree of autonomy from the mode
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of production and therefore some effectivity upon the direction taken by production (in the case

of tribal-capitalism, this autonomous degree results in a particular ethnic version of

capitalism) the 'relative' aspect of relative autonomy is also important. The concept of the

marxian social totality as a structuring framework and the role of materiality as the ultimate

determinant 'in the final instance' means that the mode of regulation (the ideological-political

dimension) is neither dominant nor determining unless the ideological relations are inserted

into the relations of production. However, ideological relations themselves cannot be

determining nor can ideological communal relations be the relations of production of a capitalist

mode of production. Capitalism is,'by definition, a system of commodity production for an

accumulative exchange sphere of circulation, and commodity production is the creation of class

division in the split between the seller and buyer of labour-power. Therefore a capitalist mode

ol production is a class system with the exploitative relation structured into the very process

which makes the system capitalist.

The very concept of 'tribal-capitalism' is a contradiction in terms if 'tribal' is defined as a

system of communal relations. The solution to this theoretical dilemma is to be lound in the

concept of relative autonomy (itself not an unproblematic conceptual position). The 'autonomy'

part of the dialectical concept enables the existence of non-capitalist ideological relations. ln

the case of tribal-capitalism these ideological relations are kinship relations. ln the case of

Western types of capitalism, the ideology is of the democratically free individual. However,

both versions of the capitalism regime of accumulation are characterised by the class-bound

unfree economic subject. In Western and Maori versions of capitalism this fundamental

characteristic of exploitative class relations is concealed by the reification of the class-bound

subject. The 'relative' part of relative autonomy ensures that ideology is tied to the ultimate

determinism of material needs despite complex processes of reification in which individuals and

groups experience their lives as either 'free' individuals or as 'persons-in-whanau'. The neo-

traditionalist ideology of tribal-capitalism serves a similar purpose to the democratic ideology

of Western style capitalism with both ideologies concealing the essential class relations of

capitalism. Relative-autonomy provides the theoretical means of conceptualising this basic

contradiction.

The second important theoretical position used in this thesis is the concept of the primacy of the

relations of production over the forces of production. I have argued that the class relations

which became constituted within the process of juridifying the traditional means of production
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as capital economic. resources, preceded the economic development of those resources for

commodity production. Modernisation, bureaucraticisation and industrialisation, although

concurrent with capitalisation, are insufficient to generate capitalism. A new relationship

between people, based upon a new relationship of particular groups to the means of production,

is needed in order to explain the emergence of capitalism. The particular groups which brokered

the positioning of the traditional lands, waters and knowledge into the capitalist sphere of

commodity production and circulation, became the emergent capitalist class as the brokerage'

process enabled the development of a self-interested material relationship to the means of

production. Moilernisation, bureaucraticisation and industrialisation were processes used to

develop and manage the newly accessed means of production in the interests of the emergent

class. However, these processes were not the means of an evolutionary movement to capitalism.

The emergence of tribal-capitalism was located in the development of class interests in regard

to the traditional means of production and not in the development of the productive forces (refer

to the conclusion).

Because the theoretical concepts of relative autonomy and primacy of the relations of

production are central to my hypothesis, and because the marxian theoretical tradition contains

a range of changing and conflicting theories it is necessary to examine these theories in order to

clarify my theoretical position. As a consequence of a general rejection of orthodox economic

determinism by Gramsci, Althusser, Lukacs, Poulantzas, Raymond Williams and others

throughout the mid-twentieth century, notions of a relative autonomy (also referred to as an

'organic articulation' 'homologous structures' or 'overdetermined relationship') replaced the

rigid concepts of a determinant economic infrastructure and a determined superstructure. The

general acceptance of the primacy of the relations of production over the productive forces was

influential in attributing greater emphasis to the concept of human praxis or agency while at

the same time retaining marxian notions of structural determinants and avoiding both the

voluntarism of pluralist theories of change and the technocism that results from the concept of

the primacy of the productive forces.

Throughout the marxian theoretical debates of the mid-twentieth century the term 'mode of

production' was used in two different ways. Some theorists referred to the economic

intrastructure, that is, the articulation of the relations of production and the productive forces,

as the mode of production, while others conceptualised the whole structure framing the social

formation, that is, the economic inlrastructure and the ideological-political superstruclure, as
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the mode of production. The use of the term became clarified by 'Regulation theorists in the

1980s (Aglietta,1979: Boyer,1986: Lipietz,1986)'as the theorical debate extended into a

'response to, and criticism of, highly abstract structural-Marxism (together with) economic

deterministic Marxism'(Gottfried,1995:43). The term'regime of accumulation'was used as

the concept of the totality which frames the social formation. lt includes the concepts of a mode

of regulation, lhe social environment of accumulation' and a mode of production, which was

limited to the concept of 'the economic environment of accumulation'.

The replacement of the concepts of structure and superstructure by the concepts of mode of

production and mode of regulation incorporated notions of the overdetermination between the

ideological dimension (concentrated in the mode of regulation) and the economic dimension,

while retaining 'Marx's hypothesis of the determination, in the last instance, ol the forms and

evolution of society by the conditions of production and reproduction of their material life . . .

needed as the central hypothesis'(Godelier,1972:xii). A further advantage of Regulation theory

over the more orthodox and structuralist marxian was the extention of historical specificity

developed by such relative autonomy theorists as Poulantzas (1978) and Hindess and Hirst

(1975). According to Gottfried the'eschewing (of) the rigid architectual metaphor of base and

superstructure, regulation theorists coined terms that denoted greater differentiation and

specificity of historical outcomes' enabling the integration of the global and the local, and the

economic and the ideological-political in a range of articulated combinations. 'Regulation must,

on the one hand, be consistent with the condition of global economic competition and, on the

other hand, is bound by existing regulations and cultural traditions very much restricted to

national status' (Dangschat and Fasenfest quoted in Gottfried,1995:46).

I have included a discussion of the different positions that have characterised debates within

marxian theory because these debates centre on the issues that lie at the heart ol my hypothesis

of the emergence of tribal-capitalism and explain how the contradictions inherent to tribal-

capitalism are conceptualised. lt is only through an understanding of the concept ol an

overdetermined relative autonomy between the economy and ideology within a structured

totality that the seemingly paradoxically concept 'tribal-capitalism' makes sense. 'Tribal'

suggests a traditional mode of production with communal relations and forces of production and a

redistributive system of product exchange. 'Capitalism', on the other hand is a class divisive

system of accumulative commodity exchange. ln order to claim that tribal and capital may be

combined in an organic articulation within a structural totality, it is necessary to establish the
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theoretical relationship of the ideological and economic dimensions and the position of this

relationship within a totality structured ultimately by material need.

To argue, as I do, of the ultimate determinancy of materiality and of the determination of global

capitalism upon local economies and traditions, implies that class economic relations cannot

exist in an organic articulation with communal ideological social relations within the concept of

the structural totality of a regime of accumulation. Yet I claim that tribal capitalism is

characterised by ideological kinship communal relations. This apparent contradiction can only

be resolved theoretically through the concepts of, firstly, a degree of ideological or regulatory

autonomy rather than a direct one-way economic causality, secondly, by an overdetermination

between the ideological and the economic which accords some effectivity to regulation while

retaining the ultimate determination of the economy, and thirdly, by the concept of the

reification of ideological communal relations which provides the theoretical explanation for the

influence of tribal ideology in shaping the capitalist regime of accumulation. Because the

theoretical relationship between the ideological and economic dimensions is so important to my

argument that a neo-traditionalist ideology may characterise a capitalist mode of production yet

remain within the structured totality of a regime of accumulation, the following discussion

investigates debates from the marxist tradition, ranging from the economic reductionism

of orthodox marxism to several theories of relative autonomy including structural articulation,

relativity and Regulation theory.

Orthodox Reductionism

'ln the social production which men carry on they enter into definite relations that are

indispensible and independent of their will; these relations of production correspond to a

definite stage of 
'development of their material powers of production. The sum total of these

relations of production constitutes the economic structure of society - the real foundation on

which rise legal and political superstructures and to which correspond definite forms of social

consciousness. The mode of production in material life determines the general character of the

social, political and spiritual processes of life. At a certain stage of their development, the

material forces of production in society come into conflict with the existing relations of

production . . From forms of development of the productive forces, these relations turn into

their fetters. Then comes the period of social revolution.' (Marx, quoted in Cosin et al,

1971 179\
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Reductionism in mode of production theory is based upon the literal reading of Marx's famous

,preface'. Orthodox economic determinism characterised 'rigid Stalinist theory' which 'reduced

the enlire social formation to the economic basis in which, moreover, the technological

component was viewed as being dominant'(van Binsbergen and Geschiere,1985:13). The mode

of production was, to all intents and purposes, the economic base with the productive forces

assuming a primary role over the relations of production. The productive forces consisted of

two main categories; the means of production, that is 'the raw materials, instruments of

production, auxiliary materials, premises, spaces, (some) scientific knowledge', and 'labour'

power', that is 'human beings' physical and mental capacity to work, together with their

accumulated skill' (Sayer,1987:2). The relations of production were considered to be

secondary to and determined by the productive forces. '. for private appropriation with

differentiation to develop, the forces of production had to be sufficient to produce a regular

economic surplus, and the relations of production had to include the possibility of the private

appropriation of either means of production or resulting product'(Russell,1989:37). Orthodox

marxism distinguished between the concept of a mode of production and the concept of a social

formation by conceptualising the mode of production as the relationship of the relations of

production and the forces of production which provided the foundation or structure of the social

formation. In this interpretation of economic determinlsm the ideological and political

dimensions are the epiphenomena or superstructure of the economic structure and result from

the specific form of the productive forces in their relationship with the relations of production.

Confining mode of production theory to a technicist economic determinism and conceptualising a

social totality reduced to its economic dimension had 
'two 

important consequences. Firstly, it
meant that as the epiphenomena of the economic base, the political and ideological dimensions

were neither causes nor mediums of social agency for change. ln this view non-economic agents

of change were excluded, and cultural forces, such as feminism, ethnification, indigenisation

and retribalisation movements, were rendered impotent as etfective causal factors,. even in a
secondary sense. ldeology and its cultural forms were simply the result of economic activity and

without any etfectivity of their own. Social change could only be conceptualised in terms of

economic change and in particular technological change. A second consequence of a reductionist

economic determinism was that non-technological societies, such as traditional Maori tribal

society, were effectively excluded from an analysis using mode of production theory except in

terms of an ethnicist 'primitive to advanced' continium based upon the degree of technology

available to a particular society. Economic reductionism is one of several positions represented

in the theoretical eclecticism of the Waitangi Tribunal along with the voluntarism of cultural
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determination. The.tribunal, along with other groups including the1984 Maori Economic

Development Summit and the 1991 government policy document Ka Awatea, have argued for

economic policies based upon the development of the productive forces (refer to chapter eight).

Relative Autonomy

The interpretations by Gramsci, Althusser, Poulantzas, Raymond Williams and others that'

marxism was a 'theoretical framework that creates a certain view of reality rather than a

scientific descrlption of something elfternal to it' (Wuthnow,1993:155) overcame the

empiricism of orthodox marxism. Reductionism was countered by the concept of the articulation

of parts. 'The categories of Marxist thought should be related, not as elements of a causal

system, but as components ol a totality. Base does not, as it were, determine superstructure.

The two, rather, articulate with one another, and the manner of their articulation is

consequential for understanding the totality of society and for predicting the direction of its
development' (Wuthnow,1993:155). Challenges to a one-directional economic determinism

concentrated upon the 'complex intertwining of causal connections between the various levels"

(van Binsbergen and Geschiere,1985:13). Social practices'interact, relate and combine in

very complicated ways' but within a concept of 'process of determination' (Williams in Dale et

al, ed.,1976:204).

Concerns about the collapse of the concept of a social totality itself with the dilution of economic

determinism into a'flaccid eclecticism'(Unger quoted in McLennan,1989:268) led to the

reinforcing of the concept of economic determination 'in the last instance' with causality

understood in terms of the relative autonomy of the parts of the totality rather than a one-

directional causal relation. Raymond Williams (quoted in Dale et al, 1976:203)proposed the

concept of "homologous structures' where there may be no direct or easily apparent similarity,

and certainly nothing like reflection or reproduction, between the superstructural process and

the reality of the base, but in which there is an essential homology or correspondence of

structures, which can be discovered by analysis'. He pointed to the danger of rejecting a layered

base-superstructure concept in favour of the totality of practices by arguing that while 'this

totality of practices is compatible with the notion of social being determining consciousness . . it
is very easy for the notion of totality to empty of its essential content the original Marxist

proposition , . . the key question to ask about any notion of totality in cultural theory is this:

whether the notion of totality includes the notion of intention . . For while it is true that any
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society is a complex whole of such practices, it is also true that any society has a specific

organisation, a specific structure, and that the principles of this organisation and structure can

be seen as directly related to certain social intentions, intentions by which we define the

society, intentions which in all our experience have been the rule of a particular class'

(1976:204).

Whether by William's homologous structures or Althusser's articulation of elembnts developed

from Gramsci, the one-directional base-superstructure concept wa's replaced in the 1970s by

the fundamental theoretical shift. '. categories of Marxist thought should be related, not as

elements of a causal system, but as components of a totality . the two (ie. base and

superstructure), rather, articulate with one another . . and the manner of their articulation is

consequential for understanding the totality of society'(Wuthnow,1993:155). The concept of a

totality of mutually constituting elements in a causal articulation was developed further by

Poulantzas (1978:17)'. . .a mode of production does not arise out of the combination of various

instances, all of which possess an unalterable structure before they come into relation with one

another. lt is rather the mode of production itself - that totality of economic, political and

ideological determination - which fixes the boundaries of these spaces . . ' 'They are from the

very beginning constituted by their mutual relation and articulation - a process that is affected

in each mode of production through the determining role of the relations of production'.

Hindess and Hirst (1975) theorised the relationship between the economic and non-economic

dimensions using the concept of the social formation which establishes the conditions of

existence of a mode of production and contains the non-economic dimensions, and the concept of

the mode of production which is the articulation of the relations of production and the
productive forces. While retaining the concept of economic determinism in the last instance,

these two theorists differed from the structuralist articulation of Althusser and Balibar in
their rejection of a universal mode of production theory. 'The relationship between the concept

of mode of production and of social formation may be understood in terms of the conditions of

existence of particular modes of production'(ibid:14). Those conditions of existence are the

non-economic dimensions and both the conditions themselves and their relationship to the

economic dimension are specific to particular modes of production. This view conceptualises the

real activity of the social relations of production in an articulated combination with the forces

of production. 'Mode of production is a fundamental theory of historical materialism in which

the economic level is defined by the articulation of a mode ol appropriation of surplus-labour
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(the relations of production) and a mode of real appropriation (the production forces). The

concept of the economic level is the concept of a determinate articulated combination of relations

and productive forces. These latter concepts cannot be defined independently of the concept of the

mode of production in which they are combined' (ibid:68).

Specificity of Mode of Production Theory

The concept of the specificity of mode of production theory meant lhat it was possible to theorise

the role of the relations of production according to particular modes of production and to

particularise the mode of regulation. There was no grand overarching mode of production theory

which could be applied in template fashion to all social formations. Instead the concept of a mode

of production which applied to specific social formations resulted in a theory of the mode of

production of that particular society. This is the theoretical background leading to such versions

as a tribal-capitalist regime of accumulation. The articulation between reified kinship

relations and capitalist class relations is a situation located in the New Zealand experience and

can only be understood through a theoretical analysis of the reality of this experience.

All the tactors, including the historical detribalisation and proletarianisation of Maori, the

location of the Pakeha new class in the welfare Fordist regime of accumulation and its
repositioning in the neo-liberal regime of the post-1970s' era, the ethnification,
indigenisation and retribalisation of some Maori as a response to the neo-liberal economic

order, the emergence of a neo-traditionalist ideology, the dialectical interaction of structural

determinants and brokerage agency in the bicultural project, the emergence of a Maori new

class out of the juridification process of that project, the retreat of sections of the Pakeha new

class from the bicultural ideal, the combination of retribalisation as a regulatory mode with the

capitalisation of the traditional means of production, have all come together at a particular

historical moment to effect a major change in New Zealand society. These factors do not interact

in a one-dimensional causal way but as overdetermining parts constrained by the totality of the

ultimate structural determinant located in the material needs of human beings.

However, the integrated overdetermining totality of the process of change is not easily

conceptualised with all parts held together in their dialectical unity. Knowing is often limited to
a part of the whole and the relations between parts and parts, and parts and the whole, is

unconceptualised or misconceptualised as in the case of the fundamental disjuncture between
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ideological communal relations and class economic relations in tribal-capitalism. This

contradictory and conflict-ridden relationship is concealed by the appearance of a reviving and

strengthening kinship system which is understood as the revival of the kinship relations of

production of the traditional mode of production despite the fact that the new mode of production

is based upon commodity exchange-value and not the use-value redistribution characteristic of

traditional modes. This does not mean that tribal kinship relations have not been revived. The

study of the Rimu whanau's reconstitution and retribalisation demonstrates a real revival of

kinship. However, just as the meaning of the lands and waters has changed as a consequence of

their capitalisation, so too has the meaning of kinship changed. The revived ideological social

relations are not inserted into the relations of production in the way that Godelier described the

inseftion of kinship ideology into the relations of production of a traditional mode of production

(Godelier in Bloch,1975:14).

The relative autonomy of the ideological level enables the reification of the new relations of

production so that it appears that the kinship relations of production of the traditional mode of

production have been revived. The relationship between the new economic level or mode of

production on the one hand, and ideological-political or mode of regulation on the other hand,

will develop in response to the extent of the relative autonomy of the non-economic levels from

the ultimately determining economic level. lt is possible that the reification of the new

economic relations as ideological kinship relations will ensure the continued concealment of the

new Maori class relations of capitalism. This will depend upon the extent to which the reified

ideological relations are maintained at the level of the social formation by regulatory modes of

reproduction such as kura kaupapa Maori. The maintenance of reified kinship ideology becomes

dependent upon the continued existence of these conditions of ideological reproduction, and these

in turn, are dependent upon the political placement of the new Maori class in the capitalist

state. The state is the point of conjuncture between the capitalist mode of production in its role

as the organiser of capitalism, and the manager of the politico-ideological modes of regulation of

the social formation. Location within its structures provides the new tribal capitalist class with

political access to both economic and non-economic dimensions, that is to regulation and to
production. This access was acquired initially through the bicultural project and through the

mechanism of the placement of the traditional means of production into the structures of the

state.
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With the decline of the bicultural project and the rise of tribal self-determination the place of

Maori in the political relations of the state is being re-negotiated. Tribal political placement in

the mid-1990s occurs /ess as a result of the 'largesse' of the Pakeha new class humanists and

more as a consequence of its character as a capitalist faction asserting its economic interests. lt

may be expected that tribal-capitalism will demand increasingly greater separation from

Pakeha reproduction agencies in the social formation in order to secure the reproduction of the

conditions of existence of tribal-capitalism. The reification of kinship ideology is particularly

important in securing the continued emergence and stability bt tne new tribal bourgeoisie since

its access to and control over the traditional means of production is dependent upon the

reproduction of reified kinship relations. This scenario would lead to the growth of kaupapa

Maori education as the site for the reproduction and legitimation of tribal-capitalist ideology

and its continued place within state structures.

The ability of a capitalist bourgeois class to conceal its privileged relation to the material

means of existence by reifying the ideological relations of the social formation is not confined to

the tribal-capitalist bourgeoisie. The reification of the European bourgeoisie has been described

by Lukacs as the complete negation of class consciousness in the rigidity of an inverted subject-

object dualism. ' . the bourgeoisie always perceives the subject and object of the historical

process and of social reality in a double form: in terms of his consciousness the single

individual is a perceiving subject confronting the ovenarhelming objective necessitities imposed

by society of which only minute fragments can be comprehended. But in reality it is precisely

the conscious activity of the individual that is to be found on the object-side of the process,

while the subject (the class) cannot be awakened into consciousness and this activity must

always remain beyond the consciousness of the apparent subject, the individual . . . the subject

and object of the social process co-exist on a state of dialectical interaction. But as they always

apPear to exist in a rigidly two-fold form, each external to the other, the dialectics remain

unconscious and the objects retain their twofold and hence rigid character'(Lukacs,1968,1983

:1 65).

The degree of relative autonomy is sutficient to enable, not only the continuation, but indeed the

revival, of the ideological notion of kinship and the respective cultural forms of social

interaction that express kinship. Although it appears that the ideological level continues to

articulate with the economic level as in a traditional mode of production, with the incorporation

of kinship relations into the economic level as the relations of production, in tribal- capitalism
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the relations of production are now class relations. Kinship is ideological only and without the

dominance acquired through its insertion into the relations of production that was a

characteristic of the traditional mode of production. Economic activity has not been the means of

reproducing kinship ideological relations since capitalism replaced the traditional mode of

production in the colonial period. Kinship must be maintained through ideological means, a state

which explains the importance of such means of ideological reproduction as kura kaupapa Maori.

Because kinship ideology is no longer determined 'in the last instance' by the economic level in

tribal-capitalism, reproduction of kinship ideology occurs relatively independently of economic

relations. However that independence'or autonomy is relative only. The ideological level cannot

be fully separated from the economic level. Tribal-capitalist ideology reifies kinship, since

class not kinship, is the form of capitalist relations of production.

Primacy of the Relations of Production

Hindess and Hirst (1975), Poulantzas (1978) among others conceptualised the primacy of the

relations of production over the productive forces, retained the concept of economic

determinism 'in the last instance' but altered the way in which the effectivity of the relations of

production were conceptualised. For example, in the capitalist mode of production the relations

of production are both determinant and dominant. However, in other modes of production the

relations of production are inserted into the ideological dimension or into the political

dimension so that the economic relations of production remain determinant but through their

position as (say) kinship relations in a society where the ideological dimension is dominant.

Because the relations of production are the form of the appropriation of surplus-labour and the

'specific form of the social distribution of the means of production corresponding to that mode of

appropriation of surplus-labour' then these elements 'define the relations of production'

(Hindess and Hirst,1975:9,10).

' lt is in the primacy of the relations of production over the productive forces that gives to their

articulation the form of a process of production and reproduction. The productive forces do have

a materiality of their own . . but they are always organised under given relations of production'.

'From this primacy flows the presence of political (and ideological) relations

within the relations of production .'. While Hindess and Hirst refer to the relationship

between the ideological and political relations and the economic level in terms of a

'correspondence', Poulantzas uses the term 'organic articulation' to explain the theoretical
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placement of political and ideological relations within the relations of production. Such

placement means that the political and ideological relations 'find expression in class powers that

are organically articulated to the political and ideological relations which concretize and

legitimize them. These relations , . . are themselves present in the constitution of the relations

of production in ways that vary with each mode of production. We should rid ourselves of the

now widespread idea that political (and ideological) relations enter only into the reproduction

of the relations of production, which for their part retain all the original purity of self-

generation. lt is precisely because politico-ideological relations are already present in the 
.

actual constitutibn of the relations of production that they play such an essential role in their

reproduction, that is also why the process of production and exploitation involves reproduction

of the relations of politico-ideological domination and subordination'.(Poulantzas,1978:26).

Because Poulantzas's relative autonomy theory is particularly important to this lhesis, further

elaboration is required. There are many similarities with Hindess and Hirst although these

theorists employ different terminology. Poulantzas' terminolog!, 'organic articulation' and

Hindess and Hirst's terms 'preconditions and correspondence' are both used interchangeably.

Relative autonomy theory gives primacy to the relations of production over the productive

forces. I have already discussed the advantages of this position. Not only can politico-ideological

relations be characterised by the determinacy of the relations of production but the cultural

expression of specific ideological groups can be recognised without jettisoning economic

determinism. This specificity of mode of production theory allows for the material and cultural

distinctiveness of modes of production, both capitalist and non-capitalist, and for a degree of

ideological effectivity. The advantages of this position opened up mode of production theory for

anthropology and in the 1970s marxist anthropologists, most notably, Maurice Godelier,

applied mode of production theory to non-capitalist societies using the concept of the primacy of

the relations of production over the productive forces.

Kinship Relations of Production

Godelier's (1972) concern was to explain the relationship between the determinant economic

level and the non-economic levels in societies in which non-economic relations such as kinship,

dominate social organisation. There appeared to be incompatibility between the anthropological
view that 'within many primitive societies it is the relations of kinship between men that

dominate social organization (Radcliffe-Brown, Evans-Pritchard)" (Godelier,l g7L:ix) and the
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marxist hypothesis that \he relations that men form among themselves in order to carry out,

and in the process of carrying out, the production ol the material conditions of their existence

determine, in the last analysis, the relations of compatibility and incompatibility between all

levels of social life, therefore, it is the major transformation that takes place in the material

conditions of their existence that determines, in the last analysis, the outstanding

transformations that occur in the forms and functions of the other levels of social life'

(Godelier,1972:ix\. The focus of his investigation was to establish 'what determining power in

economic relations is it that dictates that there shall be dominance by kinship-relaiions or by

politico-religious relations?' (Godelier,1972:ix).

Godelier's hypothesis of the operation of kinship relations as the relations of production

provided the solution to the dilemma. '. . .it is not enough for an institution such as kinship to

assume several functions for it to be dominant within a society and to integrate all levels of

social organization, all the parts of society, as the functionalists would say. Over and above this,

kinship (or whatever the type of social relalions for the society concerned) must also function

as the system of the relations of production regulating the rights of groups and of individuals in

respect to the means of production and their access to the products of their labour. lt is because

the institution functions as the system of relations of production that it regulates the politico-

religious activities and serves as the ideological schema for symbolic practice'(Bloch,1975:

14). How then do non-economic relations, such as kinship or politico-religious relations

become the relations of production according to the articulation theorists? Godelier states that

in societies where kinship functions as the relations of production, 'the determinant role of the

economy does not contradict the dominant role ol kinship but rather is expressed by means of it'

(Godelier quoted in Bloch,1975:24\. This position is similar to Poulantzas's 'organic

articulation' in which the politico-ideological relations are 'inside' the economic level.

Dominance and Determinism

The causal relationship between the economic and non-economic levels is conceptualised in

terms of dominance and determination in a particular articulation. The economy has a double

role. Firstly, its 'matrix role' determines the structure of the articulated hierarchy of levels

in the social formation, and secondly, the economic level is 'also represented as a level within

this articulated hierarchy'(Hindess and Hirst,1975:21). Hindess and Hirst maintain the

importance of the distinction between dominance and determination, a position also held by
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Godelier. This means that an economic determinism may be theorised for non'capitalist modes

of production while at the same time validating the dominant posltion of kinship'ideology or

politico-religious social relations. In the capitalist mode of production the economic level is

regarded as 'both dominant and determinant' (ibid,1975:21) in contrast to non-capitalist

modes where the economy functions in a matrix determining role, or in other words,

'a certain form of effectivity and mode of intervention with respect to the olher levels'

(ibid:13).

An important contribution of the articulation theorists to mode of production theory was to

replace the primacy of the forces of production with the relations of production. This enabled

marxist anthrologists to theorise the role of the relations of production in forms of social

organisation such as kinship and to apply mode of production theory to social formations, such

as traditional societies, in which the economic dimension was not dominant. The distinction

between concepts of dominance and concepts of determination opened up new ways of theorising

causality. The concept of the articulation of parts and parts and parts and whole in the social

totality had shifted from the one-directional cause and effect concept of orthodox maxism to a

more complex multi-level and multi-directional articulation ol parts with mutually

constituting causal relations. Economic causality continued to define the form of the totality,

whether directly as in capitalism where the economic level is both determinant and dominant,

or indirectly when the determination of the economy is achieved through the insertion of the

relations of production in the dominant non-economic relations ol social organisation.

It is significant that the determination of the economic level in the final instance meant that a

dominant level which was not economic, as with the ideological dimension in a traditional

kinship society such as pre-colonial Maori tribal society, could never have the position of

being both dominant and determinant. The economic level could fulfil the role of matrix or

integrator but the ideological or political levels could not have this role. These leveis could not

be both dominant and determinant according to a mode of production theory which maintained a

meduim of articulation between the parts but which retained the concept of economic

determinism in the final instance. This position is central to my theoretical argument.

ldeological relations ol kinship cannot determine capitalist relations of production. Exploitative

class relations are the real relations of production in the tribal-capitalist regime of

accumulation despite the reality of kinship revival in the mode of regulation and the appearance

of that revival in the economic activity of the tribes. The presence of kinship relations in the
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new tribal economies can only be understood in terms of kinship reification and the resultant

concealment of the real subjective class relation from consciousness.

The ldeological - Economic Relationship in Mode of Production Theory

The way in which the relationship of the economic level or 'part' and the ideological level as a

'part' of the mode of production 'whole' is crucial to the reification argument. lf the theoretical

interpretation was the one-dimensional reductionism of orthodox maxism then the emergence

of Maori capitalist class relations would result in the subsequent emergence of ideological class

relations and not in the continuance, let alone the revival, of kinship ideological relations.

However, relative autonomy interpretations of mode of production theory allow for a more

complex and multi-directional relationship between the economy and polico-ideological

dimensions while retaining economic determinism 'in the last instance'. Whether conceptualised

in a matrix role or as the determining integrator, the economy remained as the fundamental,

although in a more complex manner, causal factor in the effectivity of the other dimensions of

the social formation even when a non-economic dimension was dominant as in non-capitalist

societies.

The purpose in retaining economic determinism in the final instance was to maintain

the validity of the social formation as a totality. The concept of a social totality is decidedly

marxian and to abandon the means of creating an integrated totality was to abandon the notion of

a structured totality which is something more than and other than the sum total of its individual

parts. lf mode of production theory was to retain the concept of a structured totality with cause

and effect operating between the respective parts then either economic determinism in the final

instance would continue to fulfil this matrix, or integrative or structuring function, or a new

concept of causal integration was required.

Although Althusser and Balibar retained the notion of economic determinism in the final

instance their concept of the correspondence of the relations of production and the productive

forces as the structuring principle was attacked by Hindess and Hirst who saw such a structural

'law' of correspondence and non-correspondence as an essentialist concept which contradicted

the marxist concept of materialist causality. Althusser countered the criticisms by rejecting a

structuralist interpretation of Reading Capital. 'Despite the precautions we took to distinguish

ourselves from the 'structurist' ideology . . . our interpretation of Marx has generally been
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recognized and judged, in homage to the current fashion, as 'structuralist'. We believe that

despite the terminological ambiguity, the profound tendency of our texts was not attached to the

'structuralist' ideology' (Althusser & Balibar,1970:Foreword to the ltalian Edition).

Structuralism gave modes of production a reality outside the historical material circumstances

of a particular social formation thereby lessening the importance of specificity and the

effecticity of regulation as in the case of tribal-capitalism (refer to chapter eight).

To counteract the influence of structuralism as a replacerirent for orthodox reductionism a

structuring dynamic was required which enabled the reciprocal integration of articulated or

relatively autonomous pads and the whole, and one which was based in real material situations,

such as the basic need of humans for food and shelter, and not in an essentialist concept of a

structured unity which contained its own inherent dynamic in the correspondence of parts.

There are two issues here that need further discussion. Firstly, if the slructuring dynamic is

not to be found in either a fundamental economic determinant or an essentialist structuring

principle then how could a structuring dynamic be conceptualised? Secondly, what was so

limiting about the economic determinism of the articulated mode ol production theory? lt

allowed for reciprocal constitution and causality through the relative autonomy of articulated

parts and, while retaining economic determinism in the final instance, enabled the

conceptualisation of such determinism in non-capitalist societies through the concept of the

insertion of the relations of production into the dominant non-economic level of social

organisation.

An epistemological response to the first question whereby process itself is the structuring

dynamic is considered below in the discussion of Resnick and Wolffe's overdetermined

effectivity theory. The discussion of the problems contained in the second question is dealt with

in detail here because, despite the removal of a restrictive reductionism, and given the

application of mode of production theory to non-capitalist social formations, a relative

autonomous mode of production theory gives causal priority to economic factors rather than to

ideological or cultural or political factors which are emphasised in cultural marxist, culturist,

post-modernist theories and in the versions of an eclectic pluralism which underpin orthodox

views of contemporary tribal development.

The retention of economic determinism (the position in this thesis), is criticised for its
eurocentric stance in that, despite the primacy of the relations of production replacing the
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technicist primacy of productive forces, the dominance and determinacy of the economy in

capitalism leads to the false impression that capitalist ideology is given greater effectivi$ than

the ideological level is permitted in theorising non-capitalist modes of production. This is to

confuse dominance with determination. As a consequence, those who mistake capitalist economic

dominance for ideological determinism lay claim for greater recognition of non-economic levels

that are dominant. That is,- a case is made for recognition of the ideological dominance that was

determinant in traditional indigenous modes of production to equate with the weighting given to

the dominant level in capitalism. However the weighting or emphasis given to the dominant level

in the capitalist mode of production is a consequence of the situation specific to that mode, that

is, the fact that the economic level is both dominant and determinant in capitalism. But the

emphasis on the economic is really the result of its determinacy, not its dominance, a

determinacy that the dominant ideological level in traditional modes of production did not share.

Despite its dominancy in traditional modes of production as a consequence of the insertion of

kinship ideological relations into the relations of production, the ideological level is not

determining. The emphasis in regime of accumulation analysis is based upon economic

determinacy whether or not the ideological level is dominant. Those theorists who demand the

emphasis be given to the dominant level of a mode of production and not the determinant level,

and who confuse dominance with determinacy end up in the fragmentation of post-modernism or

in the pluralism of culturalism. ldeology is stripped of its economic character and ideas

themselves are held to replace material need as the fundamental dynamic of change. This

assumption underpins the position of those who argue that retribalisation is an ethnic,

indigenous and cultural movement per se in contrast to my position which argues for the

ultimate determinacy of material needs and claims that the indigenisation and retribalisation

movement is a localised historically specific response to the fundamental changing economic

forces of late capitalism.

My hypothesis of the emergence of tribal-capitalism is grounded in the ontological assumption

of material determinism 'in the final instance'. ldeological, cultural or political determination

of the economic level of a particular social formation is not possible il the concept of the

totality of a social formation based upon the structuring principle of the relations of production

is to be retained. In that direction lies either the fragmentation and particularisation of post-

modernism or the unstructured, although organised, collection of individual activity that

characterises the society of pluralist theory, or the essentialism of cultural theory. Some
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marxist theorists, in taking the reaction against orthodox economic reductionism to the

extreme, whereby economic determinism in the final instance is rejected, along with rigid one-

directional economic determinism, have moved along the postmoderism particularity path with

concepts of a dialectical mediation through the process of overdetermination as the structuring

principle itself. In this way process and structure are collapsed into the one principle. The

consequ€nces to mode of production theory with the abandonment of economic determinism in the

final instance for culturalism is discussed next.

Culturalism - the new idealism

Philosophical issues about the ultimate delerminacy of material need, that is, the economic,

versus the determinacy of consciousness or ideas, that is, the ideological level, were maior

areas of debate during the period when Marx developed his theory of modes of production. They

are no less important today in that philosophies, which claim the primacy ol thought or

ideology, underpin the cultural theories (neo-traditionalist culturalism in particular bul also

bureaucratic culturalism - refer to the Introduction) which have considerable influence in

contemporary New Zealand. Tonnies refers to Marx's "historical materialism' as an application

ol Schopenhauer's theory ol the will' and argues that for both theorists 'it is not the conscious,

but rather the unconscious spirit or will which is the decisive power for social life, as well as

for the life of individuals. Not reason but a darkling drive, not thought but need is 'the prime

mover', the original power in the life of a human and in human development'. Marx argued that

'lt is not the consciousness of men that determines their being, but, on the contrary, it is their

social being that determines their consciousness'. 'Crouched in the language of Schopenhauer,

this sentence would read: will, as the blind, darkling drive for self-maintenance and sexual re-

production, has primacy over self-consciousness; intellect is this will's servant and

tool'(Tonnies 1919:137).

Economic determinism in mode of production theory is grounded in this materialist philosophy.

Unlike culturalism, mode of production theory does not accept the notion that ideas are

ultimately determining. lt is lhe material reality ol people that ultimately determines their

conditions of existence. However, an interpretation of mode of production theory that allows for

economic determinism in the final instance and the 'organic articulation' of the ideology into the

material, does allow regulatory modes a degree of determinism. This is necessary to explain the
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strength of a reified ideology such as retribalisation, so that cultural forms, or in Marx's

terms, 'the corresponding forms of consciousness' (ie. of ideology) persist, despite the

economic reality which gives a lie to such consciousness. Thus, idealism or, its contemporary

form, cultural nationalism, provides the philosophical assumptions tor those, such as the

Waitangi Tribunal, who consider that retribalisation is the revival of kinship relations of

production.

The materialist basis for mode of production theory and the secondiry relationship of thought to

the primacy of materialism is most concisely stated by Marx in his rejection of German

philosophical idealism. 'ln direct contrast to German philosophy which descends from heaven to

earth, here we ascend from earth to heaven. That is to say, we do not set out from what men say,

imagine, conceive, nor from men as narrated, thought of, imagined, conceived, in order to

arrive at men in the flesh. We set out from real, active men, and on the basis of their real-life

process we demonstrate the development of the ideological rellexes and echoes of this life-

process. The phantoms formed in the human brain are also, necessarily, sublimates of their

material life-process, which is empirically verifiable and bound to material premises.

Morality, religion, metaphysics, all the rest of ideology and their corresponding forms ol

consciousness, thus no longer retain the semblance of independence. They have no history, no

development; but men, developing their material production and their material intercourse,

alter, along with their real existence, their thinking and the products ol their thinking'

(Marx in Arthur ed.,1970:47).

Despite ,the central position of materialism in marxian theory contemporary philosophical

culturalism claims a place within marxism by re-interpretrating the marxist premise of

economic determinism. Relative determinism interpretations which replaced orthodox
reductionism with organic articulation or an overdeterminism of parts whilst retaining

economic determinism in the final instance, were taken to a further stage with the

overdetermination of all dimensions and the elimination of economic determinism. This has

produced varieties of cultural marxism and relativity interpretations that claim a place in the

marxist tradition but, by lacking the marxian premise of material need as the ultimately

determining factor in human existence, appear more as either culturalism or as post-

modernist theories echoing a perceived fragmentation of an unstructured social existence.
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In the following discussion of mode of production interpretations that have abandoned economic

determinism in the final instance it is important to distinguish between the rejection of

economic determinism and the concept of overdeterminism. The overdeterminism of parts in

which each part has a degree of effectivity within a totality is similar to relative autonomy

interpretations within the Gramsci tradition but only if the ultimate effectivity lies in the

economic dimension. Overdeterminism, homology, relative autonomy, organic articulation,

correspondence and articulation are all similar terms in that they describe the methsd of

interaction between the parts and parts, and the parts and the whole of an integrated structure.

The crucial difference is between those theories which ascribe to the overdetermination or

articulation and so on between the parts but within the structuring principle of economic

determinism, and the relative theories, such as cultural marxism, which also maintain the

articulation or overdetermination of parts but without the ultimate economic determinant. A

structured totality is the central theme ol marxist theory and would appear threatened by the

seemingly f ormless unstructured relativity of overdetermination without economic

determinism in the final instance. There appears to be no matrix, no integrator, no structuring

principle to hold the structure together nor is human need for material survival the a priori ot

social life.

Process and Structure in Relativism

In relative overdetermination theory, process itself is the structure. lt is in the process of

interaction, of the ceaselessly changing contradictory interaction of parts and parts, ol the

particular and the universal, that the dualism of form and content is replaced by a mutually

constitutive form-content interactive process. Relative overdetermination is structure by

itself rather than by the interaction ol form and content based upon an internal principle of

integration, rendering it without meaning. The structure is understood to result from the ever

changing formations arising from the process of interaction and not from the lundamental

determinant of economic need. In relative overdeterminism the process of becoming is the

structuring principle. Things do not exist only in their final form but also in the lorm of their

becoming. In this notion of process as 'solid' rather than only the outcome of process as 'solid',

process is conceptualised as structure. The structured relativity of parts and parts and parts

and the whole is the mutually constituting process itself. "All that is solid melts into air" is
indeed the case when what is solid through structure is only structured through the

ephemerality of process. This approach leads easily to the lragmentation thesis of post-

modernist relativism and away from the integrated structured totality of marxism.
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The concepts of process and structure are collapsed into the one concept. Although process is

constant motion, the motion is not without the form or shape which is the concept of structure.

Heraclitus' river is still a river despite the constant flow of new water. I argue that process and

structure are two different but mutually creating concepts. Becoming or process, and being or

identity, are not the same thing even though their mutualibility may suggest a collapse into the

one concept. However the appearance of the oneness of process and structure is the dialectic of

the unity of opposites. What appears to be the same thing is in fact the unity of interaction, the

moment of the negation ol the thing itself. lt is not possible to merge structure into process.

Structure reforms itself through the process of the interaction moment, a moment of

dialectical negation but a moment that is creative within its negation. By being no longer in-

itself il is able to become a new in-itself. From destruction comes creation which is the

ultimate paradox of the dialectic. The reformation or change is a new outcome, a synthesis.

Product is not process, just as being is not becoming, nor structure process, although both

forms coexist in a creative mutuality. The process of overdetermined effectivity in mode of

production theory cannot therefore be the structure itself. That structure of the parts into a

whole has a cause or inherent structuring principle that is not just the process of interaction.

Materialism conceptualises that cause as the need rrf humans to produce the means of their

existence and the way in which this occurs is the mode of production, that is, a particular form

or structure is given to the process of production. In other words fulfilling the need to survive

happens in a particular way.

Relativity Theory

The rejection of economic determinism in the final instance by the relative theorists had a two-

fold purpose. On the one hand it opened the way for the ideological determinism which underpins

cultural lheory, and on the other hand it claimed to remove the last 'taint' of essentialism that

marred marxist theory. While the replacement of the primacy of the productive forces by the

relations of production had eliminated the teleology that characterised a technicist
interpretation ol mode of production theory, with the teleological progress of historical modes

from primitive communist, slave, feudal, capitalist, socialist and advanced communist, there

remained, for the relative theorists, the problem of the a priori need which grounded historical

materialism. The presence of any a priori condition, even that of the physical survival of the
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human being through the need for food and shelter, was considered essentialistic.

Relative theorists such as Resnick and Woltfe extended Althusser and Lukac's anti-essentialism

to an extreme point by claiming that maxist theory is the overdetermining of processes in a

'ceaseless dialectical interplay' (Resnick and Wolffe,1987:7) and by rejecting what they

considered to be the essentialism of the a prioricondition of the human need for survival.

Their theory of the overdetermination of articulated elements without the ultimate

determination of the economic dimension is a rejection of the duality between essence and

appearance, a rejection which extended to the duality of being and knowing. Because being or

existence lacked any truth reality so knowing was not only unable to encompass being but

knowledge was denuded of all touchstones, becoming just another fragment in the ephemeral

process of endless becoming that marks this perspective. 'There is no essence of which the

process of thinking is a phenomenal form' (ibid:4). Without essence there

is no truth reality which can be 'touched' by theory and revealed in knowledge. 'Rorty (shows)

that the drive of traditional epistemology to provide absolute foundations for all knowledge as

representation of an external reality is equally vulnerable in all its forms.' There is a failure

'of etforts to guarantee that some theory has actually 'touched' the real world out there, has

actually referred to an objective, hard existence, and can, finally, claim an absolute sort of

truth across all existing theories'(ibid:17).

The Role of Theory in Relativism

lf theory is no longer the means of knowing a locatable, objective truth, even the truth reality

of the need for food and shelter, then the question arises about the purpose of theory. The

rejection of an absolute ontological standard of truth which is knowable is conbidered neither

a rejection of the real world nor a flight into idealism. Instead it is claimed that the focus has

moved to the construction of meaning in the real world, to a dialecticat mutually interactive and

mutually creating being-knowing relation, and away from the Kantian dualism of existence and

knowledge. Theory neither provides the meaning which exists in reality, which is rationalism,

nor does it uncover meaning in reality, which is the empirical position. The epistemology of

overdetermination differs from both empiricism and rationalism in that its ontology is not a

priori of knowing but mutually constitutive with knowing. Particular realities exist in a

continual interaction of change and contradiction without being fixed by an essential truth

reality, Theory neither provides meaning nor uncovers meaning from reality. lnstead the
process of interaction, in which all elements including theory, act as both cause and etfect in a
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relationship of overdetermination. 'Entities become processes'(ibid:7) and engage in the

ceaselessly, changing, contradictory interaction that structures the social totality.

Theory itself is only one particular aspect overdetermined within the interactive and mutually

creating structure of the social totality according to relativity theory. Rather than being the

means by which reality may be known, theory is regarded as an overdetermined contributor to

that reality. There is no ontological separation of being and knowing. The social totality of the

continual change and contradiction of overdetermined particulars in a mutually creating process

removes the possibility of absoluteness or a basic and fixed standard of truth. Just as there is no

fixed standard of truth neither is there a fixed and true way to know that being. Reality does not

exist waiting to be uncovered by the correct theory (in the hands of the correct theorist). In

overdetermination theory, nothing is the ultimate determinant including theory itself. Theory

becomes one of the elements or parts within a totality structured by the overdetermination

process itself. 'For Marxian theory, its reality is conceived as an overdetermined totality.

Within that totality it conceived of the process of theory as overdetermined and hence

contradictory and ceaslessly changing.' (ibid:12).

From Althusser's articulated structure of separate but interactive elements, from Poulantzas'

relative autonomy theory, and from Lukacs' concepts of contradictory and overdetermining

structuring processes, mode of production theory since the 1970s derives the concept of the

structuring process of a social totality. This structuring process is based upon economic

determinism in the final instance to reflect the a priori real needs of humans to produce their

material means of survival. Marxism locates the essence of a truth reality in the reality of

material need and although Resnick and Wolffe erase the essential reality of human material

need and the consequences of theoretical economic determinism that follows on logically from

the recognition of the a priorinature of our need for the food and shelter with which to survive,

the methodology of overdelerminism is still useful for conceptualising the reciprocity of

overdetermined, relatively autonomous, parts, albeit within the structural limits imposed by

economic determinism in the final instance. And within this limit it is possible to conceptualise

the effectivity of the overdetermination process.

Relative overdetermination theory however recognises no limit, no ultimate determinant, not

even that of material need. Instead the parts or elements within the social totality, from within

the economic, ideological, social, political and theoretical dimensions are constituted through
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the overdetermination process. This enables theorists to ascribe greater determination to any of

the dimensions depending upon the mode of production in question. lt has meant that traditional

modes, which have been characterised by the dominance of the ideological dimension through its

insertion into the relations of production, now has a determinism attributed to it per se, even

though the relations of production are no longer the ideological relations of kinship. The concept

of overdetermination contains the notion of effectivity to mean constitution, .'to effect' . . '

(has the) stronger meaning of 'to constitute', 'overdetermination implies constitutivity'

(ibid:2). This raises methodological issues concerning the complex mechanisms of

overdeterminati6n, that is, the actual process itself. Even in an interpretation

that retains economic determinism in the final instance, the issue of the mechanism of

overdeterminism is pertinant because overdeterminism is another term for the process of

organic articulation which Poulantzas referred to as the process by which the politico-

ideological relations are 'present in the constitution of the relations of production of produclion'

(Poulantzas,l 978:26). How can be conceptualised the mutuality and reciprocity ol

overdetermining and overdetermined parts is problematic in relative autonomy theory although

mitigated somewhat by the concept of economic determinism?

Relative overdetermination theory that eschews the notion of economic determinism contains

the methodological problem of where to begin an examination of the totality. Because no one

element is determinant then a methodology is required that enables the investigation of social

processes without requiring a causal beginning point ol reference. Even theory itself cannot

provide the point of reference since it too is one of the overdetermined constitutive elements and

not the means by which elements of existence located in an objective truth may be known. 'The

centrality of the concept ol overdetermination rules out any notion that any one social aspect,

such as the economy, can be ultimately determinant or determinant in some last instance of

other social aspects. Marxian theory . . focuses . . on the complex 'fitting together' of all social

aspects, their relational structure, the contradictions overdetermined in each by all' (Resnick

and Wolffe,1987:49-50). How social elements'fit together'then is a methodogical problem,

both for the relative theorists and for those theorists who maintain the 'original marxist

proposition' that 'social being determines consciousness' (Raymond Williams in Dale,et. al.

ed.,1976:204), which may be resolved for relative autonomy theorists at least by using the

concepts of modes of regulation and cooperation. However there is a methodological problem

other than that of the mechanics of the overdetermined process for the relative

theorists. lf one part or element is no more determinant than any other element according to
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relative overdeterminism, and it there is no essence to be revealed through a methodical

process of analysis, not even the essence of the need for human survival, then where does one

begin to analyse the structuring process which is the mode of production. The conceptual point

of entry 1s necessarily arbitary and may be chosen for no other reason than that a particular

social element is the analyst's personal or professional interest. In the absence of essentialist

concepts of truth and rationalist concepts of causality no one area of the social totality may be

claimed as the point of entry into analysis more than any other social element.

Regulation Theory

The hypothesis of tribal-capitalism is theorised according to Regulation theory. Because the

concepts of Regulation theory and its application in this thesis have already been examined in

the lntroduction, this discussion does not include the concepts of Regulation theory. Instead the

purpose of the discussion has been to background the theoretical developments which have led to

Regulation theory and its focus 'upon the ways in which the regulation model enables the social

foundation of regimes of accumulation to be described; the 'habits, norms, laws and regulating

networks, persuasive or coercive forms and procedures to ensure conformity' in ways that

maintain the link between the social and economic environment' (Lipietz in Dale,1990:5). The

fundamental premises of historical materialism are retained; economic determinism in the

final instance and the structuring totality of the regime of accumulation.
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GLOSSABY

hapu subtribe

hui-a-whanau family reunion

lo Matua Kore supreme being

iwi tribe
kahui ariki chiefly assembly

kaitiaki guardian

kaumatua elder, male or female

kawai rangatira chielly lineage

kohanga reo pre-school Maori 'language nests'

kuia female elder

Kura kaupapa Maori Maori language and philosophy schools based upon Maori pedagogy,

organisation and management.

mana authority, power, prestige

manaakitanga kindness, sharing, caring

marae courtyard in front of meeting house

'mauritangata' the communal nature of life (Spoonley, 1996:72)

Moriori tchakat henu indigenous people of the Chatham lslands

raupatu conquest

Rekohu Chatham lslands

ropu kaumatua group of elders

runanga councii

taha Maori the Maori dimension

tangata whenua indigenous people

tangihanga f uneral

tiaki care for, help

tlkanga custom, rules, procedures

tino rangatiratanga full authority

tipuna (tupuna) ancestor

tohu sign, premonition
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turangawaewae ancestral lands

waka calroe

whakapapa genealogY

whanau the extended familY

whangai adoPt

wharenui meeting house
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