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We would like to dedicate this Handbook to
the many people who have brought us to this
point and made it all possible: first, to those
educators, knowledge holders, and leaders of
the past who have kept Indigenous knowledge
alive, have nurtured and spoken Indigenous
languages, struggled for Indigenous rights,
and sought to encourage and sustain
Indigenous educational aspirations through
the darkest of times. Secondly, we dedicate the
Handbook to those who work as Indigenous
educators in our communities and schools,
who hunger for literature that supports and
gives evidence to their work. Finally, we
dedicate this Handbook to our early research
leaders who have broken through numerous
barriers to clear the way for the work that is
presented here.



Indigenous communities across the world traditionally had very sophisticated sys-
tems of education that were never static but developed as a result of reflection,
collective deliberation, and experimentation. These education systems had no end-
ing: each generation expanded the community’s knowledge base. Traditionally,
learning occurred as one participated in activities of everyday living and joining in
life’s ceremonies. While this form of education continues in current times, it is in
addition to more structured and formal settings.

The academic field of Indigenous education is a continuation of this journey.
Indigenous scholars have been working hard developing space in the academies and
writing texts with an aim to expand Indigenous knowledge bases through research.
The text draws attention to the fact that every chapter has been led, and largely
entirely produced, by Indigenous academics — a feat that would not have been
possible even a decade ago.

Over the last four or more decades, the education of Indigenous peoples has
become an increasingly central preoccupation in many colonized countries across
the globe and for international associations. With Indigenous education systems
disrupted and often destroyed by colonial invasion and exploitation, the United
Nations Declaration on the Rights of Indigenous Peoples (UNDRIP) has brought
to the world’s attention our right to teach our histories, languages, philosophies, and
literature, to establish and control our own education systems and institutions, to
teach in a manner appropriate to cultural methods of teaching and learning, to
provide education in our own languages, and for all Indigenous children to have
access to an education in their own culture and language. This book addresses all
these issues for Indigenous peoples across the globe and in different contexts.

Indigenous education today is a complex, interdisciplinary field of research
requiring its Indigenous researchers to straddle disciplines of the academy — a
super subject — incorporating subjects such as linguistics, psychology, history,
mathematics, astronomy, law, and philosophy, to name but a few, and subjects in
the future we have yet to hear about. The Handbook brings together diverse views
and strategies from across the world to provide a comprehensive overview of the
complexities and nuances of Indigenous peoples’ experiences. Indigenous peoples’
positioning on education is largely driven by their colonial histories.
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viii Preface

The purpose of the Handbook of Indigenous Education is to provide a state-of-
the-art reference and a comprehensive map of the field to date. It is divided into
six major sections based on debates and topics of interest to Indigenous communi-
ties, and each section has 10—12 chapters. Each of the six sections is introduced by
two section editors who are internationally recognized in the field. All chapters are
either led or entirely written by Indigenous academics. We attempted to recruit a
wide spread of people from different countries and continents across the globe and
achieved this to a large extent; however, we are cognizant there are “gaps.” These
gaps present a challenge to all of us as we move forward.

The Handbook is available as a print edition and as a fully searchable online
version.

Melbourne, Australia Elizabeth Ann McKinley
Hamilton, New Zealand Linda Tuhiwai Smith
March 2019



There were a number of challenges in putting together this large edited volume. We
needed to access our networks, decide on the section editors, and ask them to choose
authors. The entire process required negotiation skills. Communication between the
section editors and the editors in chief involved suggestions of authors and topics.
Some people approached were not available to write or did not respond to invita-
tions. This is to be expected — Indigenous academics are often overcommitted, trying
to satisfy both institutional demands and community obligations. However, books
are always the result of a complex web of relationships. This book represents, first
and foremost, networks within networks of Indigenous scholars and, secondly,
another network of allies who have supported the work of Indigenous scholars in
the academy.

We would like to thank those who accepted the challenge and responsibility for
being section editors: Leonie Pihama (University of Waikato), Jenny Lee-Morgan
(Unitec Institute of Technology), George Sefa Dei (University of Toronto), Jean Paul
Restoule (University of Victoria, Canada), Margie Hohepa (University of Waikato),
Carl Mika (University of Waikato), Graham Hingangaroa Smith (Massey Univer-
sity), Melinda Webber (University of Auckland), Bryan McKinley Jones Brayboy
(Arizona State University), Megan Bang (North Western University), Sharon
Nelson-Barber (WestEd), and Zanette Johnson (Intrinsic Impact Consulting). Your
knowledge, networks, and commitment to the project have been instrumental to the
success of this work. We wish to thank those who opened this work up to Indigenous
peoples networks across the globe.

We want to acknowledge the work of all of the authors who have contributed to
this book. We wish to thank you all for writing the chapters and spending additional
hours on making revisions. It is your contributions that have made this volume
possible. The book is a celebration of our collective expertise and the relationships
we have with each other. We hope further relationships can be built through
this work.

We would like to express our gratitude to the chapter reviewers for both their
expertise and their generosity in giving time to provide the feedback necessary to
help make this book a quality contribution to education. The number of people
required to review this text was extensive, and we are very pleased you shared our
vision of the value in this book. We also wish to thank Lilly Brown, who worked
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tirelessly as our research assistant. We, as editors in chief, were not always as
organized as we could have been, but you managed to keep the threads together.
And last, but not least, we wish to thank the team at Springer with the production of
the book: Springer editor Nick Melchior, for your suggestion that it was timely for
such a volume, and the Springer team we dealt with — Rashmi, Neha, and
Mokshika and others too numerous to mention — many thanks for your guidance
and assistance.
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All the chapters in the Handbook of Indigenous Education have undergone double
peer review. Chapters were not given to reviewers “blind” — some reviewers knew
the authors, some were known to the reviewers through their work, and others were
not known by the reviewers. All reviewers had expertise in the academic subject
area. The reviews were returned to chapter authors with the names of their reviewers.
We decided on this approach because the field is still small, and authors are well-
known and often identifiable due to their topics and the contexts in which they write.
Another reason was that because it was the first book of its kind, we wanted
constructive feedback to assist authors to make their work stronger, and so we
asked the reviewers to read for coverage of the issue, critique/argument or insight,
international relevance, structure of the chapter, and readability.

That is, every chapter was independently evaluated by at least two reviewers. This
applied to all authors, including section editors and editors in chief who were also
chapter contributors. These were deliberately sent to senior academics who would
not be intimidated by the seniority of the writers. The section introductions were
reviewed by the editors in chief, and the overall introduction to the book was
reviewed by section editors and a few senior academics who were chapter reviewers.
All the reviewers were chosen for their expertise in the field. As you may note, most
of the reviewers are a mix of Indigenous and non-Indigenous academics.
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Indigenous education was not always marginalized. Indigenous communities
have always maintained and developed complex education systems. However,
colonial invasion and exploitation have shattered Indigenous knowledges and
ways of knowing, and as a result, the pieces have become scattered — destroyed,
hidden, and other parts just waiting to be reconstructed. More recently, Indige-
nous education has become a collaborative international project with ideas and
methods, theories, and examples being drawn upon from diverse Indigenous
situations. This chapter lays out the basis of how the editors view Indigenous
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education — derived from the work that predates the United Nations Declaration
of the Rights of Indigenous Peoples (UNDRIP) but is consistent with it. We
explore what it means to become and be an Indigenous education researcher by
providing an overview of the book. The six sections of the book contain chapters
that examine subject matters in relation to a broader understanding of how these
ideas resonate internationally. We explore each of the six sections and finally ask
questions about the future of Indigenous education research.

Keywords
United Nations Declaration of the Rights of Indigenous Peoples (UNDRIP) -
Being and becoming - Future of Indigenous education

When we, the editors, were approached to consider editing the Handbook of Indige-
nous Education, we were excited at the opportunity. We thought it was timely to
produce the first large handbook by Indigenous people themselves, partly because for
a long time, we have watched others write our story and as a result actively suppress
Indigenous knowledges. As the number of Indigenous education academics and
researchers increased over the years, largely due to the work of Indigenous academic
“pioneers,” their allies, and programs established in tertiary institutions, we thought
there were enough people who could provide an account of the Indigenous education
research journey to date. We also thought it timely to highlight Indigenous education
scholarship that is often hidden away in the non-mainstream journals being read only
by others who know where to seek it out.

Indigenous education was not always marginalized. Indigenous communities
have always maintained and developed complex education systems. For example,
traditionally in Maori society in Aotearoa New Zealand, there were institutions of
higher learning, students were especially chosen to fulfill special roles in their
communities, children were developed, and their particular interests were noted.
Learning was elevated above the ordinary pursuits of a community, had spiritual
elements to it, and there were rituals and protocols to observe. Colonial invasion and
exploitation have shattered Indigenous knowledges and ways of knowing, and as a
result the pieces have become scattered — destroyed, hidden, and other parts just
waiting to be reconstructed. This Handbook explores the ways in which this has
happened to Indigenous communities throughout the world and how the traditions of
Indigenous systems of knowledge are now being recovered and remade within the
context of their critical engagement with western traditions. However, the Handbook
is not only concerned with “recovering” the broken pieces. As educators and
researchers, we seek to put the recovered pieces into new places, embrace new
technologies, gather new information, and try to make sense of a rapidly changing
world with the same confidence as our ancestors had as thinkers and knowledge
creators. Indigenous knowledges are not, as Mead (2003) reminds us, “an archive of
information” but tools for thinking, organizing information, considering the ethics of
knowledge, and informing us about our world and our place in it. These attempts are
now “coming of age” in this work.
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No matter what the context, Indigenous Peoples have articulated a deep relation-
ship to mother earth, to her lands and waterways, and with that interconnection
diverse and relational paradigms of knowing and being. Being of the land gives each
of us a unique understanding of the lands in which our ancestors made our homes,
enabling us to share a deep sense of place brought about when we live and breathe
the land — a land that gives life, shapes our stories, and defines who we are. The
relationship to land has also defined the Indigenous experiences of being forcibly
removed from land and of being displaced and denied the rights and responsibilities
that hold worldviews, meanings, and identities together. It defines the work and the
journeys that have gone into putting down ancestral stories and bones into new
lands, reservations, and margins where Indigenous Peoples have had to survive. As
editors of the Handbook, we wanted to tap into this rich vein of culture, knowledge,
and understandings that inform Indigenous approaches to knowledge and education.
We have sought to do this by embracing the rich diversity of Indigenous research and
by keeping the scope of the sections wide and open and reducing any sense that there
is either a homogenous or unitary approach to Indigenous education or indeed a
singular definition of education or research.

The United Nations Declaration of the Rights of Indigenous Peoples (UNDRIP),
adopted by the General Assembly in 2007 by the majority of 144 members, sets out
the internationally agreed-upon rights of Indigenous Peoples to education. While the
UNDRIP expresses Indigenous Peoples’ historical grievances, contemporary chal-
lenges, and socioeconomic, political, and cultural aspirations, Article 14 expresses the
keys to the realization of these through education, stating:

1. Indigenous Peoples have the right to establish and control their educational
systems and institutions providing education in their own languages, in a manner
appropriate to their cultural methods of teaching and learning.

2. Indigenous individuals, particularly children, have the right to all levels and
forms of education of the State without discrimination.

3. States shall, in conjunction with Indigenous Peoples, take effective measures, in
order for Indigenous individuals, particularly children, including those living
outside their communities, to have access, when possible, to an education in
their own culture and provided in their own language.

While the UNDRIP enshrines Indigenous education in a rights framework,
much of the work in Indigenous education predates the signing of the Declaration
and represents decades of education development across different contexts work-
ing within the constitutional arrangements of different nation states. The rights to
education, schooling, and access to a free primary school education for citizens are
recognized in most national constitutions although the recognition of citizenship
and entitlements of citizenship for Indigenous Peoples as Indigenous Peoples
rather than as an ethnic minority is not always a given. The variable and often
marginalized status of Indigenous Peoples and their relationships to the nation-
state within which they reside is one of the reasons that the UNDRIP is an
important part of the human rights framework as it sets out basic rights and
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freedoms for Indigenous Peoples. It is also important to recognize that many
Indigenous communities are struggling to survive; many Indigenous activists
have been assassinated or disappeared, Indigenous LGBTIQ communities are
harassed and marginalized, Indigenous women and girls are often the victims of
abuse and sexual violence, and Indigenous boys and men are more likely to end up
in criminal justice systems. In many situations, identifying as an Indigenous
person is still life-threatening. Constitutions and declarations may recognize the
rights of Indigenous Peoples, but states and governments must implement policies
and infrastructure that protect those rights. Education plays a fundamental role in
the survival, security, safety, and well-being of Indigenous communities and ways
of knowing and being.

Indigenous educators have advanced Indigenous agendas under all political condi-
tions. While the educational landscape is forever changing, policies for the education of
Indigenous Peoples have often remained stuck in old assimilationist frameworks
informed by paternalistic ideologies or stymied by a lack of imagination and political
will to address the rights of Indigenous Peoples to an education that supports their
language, culture, and knowledge. It is often at the local level or with the support of a
single forward-thinking official that Indigenous educational initiatives are implemented.
These kinds of initiatives can sometimes develop into systemic change (e.g., the
Language Nest Kohanga Reo from Aotearoa New Zealand which gave flight to a
Maori language education pathway in the Aotearoa New Zealand school system). Too
frequently, however, they remain contingent on support and fly under the radar with little
official recognition and minimal resourcing, It is still rare to have Indigenous knowledge
included in curriculum, to have Indigenous experiences of colonization fully recognized
in history, or to have Indigenous perspectives included across curriculum. It is rare to
have the full engagement of Indigenous communities in public or private schools, to
have governance roles, or to be principals and educational leaders. It is rare to have a
critical mass of Indigenous educationalists and researchers, policymakers, and thought
leaders operating in one context or jurisdiction. The Handbook brings together an
international network of Indigenous researchers who, for the most part, work in quite
isolated contexts in their own settings.

Indigenous educators and researchers walk along the interface of multiple knowl-
edge systems, including official and conventional systems, institutions, histories and
discourses, communities and knowledge systems, expectations, and accountabilities.
For many of the first generation of Indigenous individuals who were well educated,
the public or civil service was an immediate career option, while others may have
trained for teaching, health-related professions, or the military. Indigenous people
“making it” in the system was seen as a successful strategy for assimilation policies —
a measure of the system’s worth. Following generations have moved beyond public
administration of education to leadership roles such as school principals and into
specialist areas including teacher education and research. Other successful individ-
uals have become community activists leading educational programs that exist
outside official structures and advancing Indigenous knowledge within communities
and developing community advocacy for Indigenous focused education. The diverse
trajectories for Indigenous educators and researchers are reflected in the varying
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approaches to Indigenous language revitalization, alternative schooling models,
research approaches, and leadership.

There are genuine tensions in this diversity; these are theoretical, political,
cultural, disciplinary, and intergenerational. Some of the tensions can be understood
best as the politics of decolonization and internal colonization and of differences
between those who work for and in communities and those who may be seen as
working for and in state structures. Internal colonization acts as an internal control
for maintaining the hegemony of colonialism and serves to constantly reinforce the
mythologies of Indigenous Peoples being “not good enough,” “not intelligent,” and
“not able to govern themselves.” These tensions include the real challenges of
choosing priorities, for example, language revitalization priorities, in contexts
where there are hundreds of Indigenous languages at risk of extinction. In some
contexts, failing to choose is resulting in all the languages disappearing. Other
tensions can be understood as cultural-structural approaches that position people
along different points of a continuum of change, which engages with how that
change can best be effected and how explicit theories of transformation and Indig-
enous self-determination can be practiced/utilized/executed/employed. For example,
some might argue that the only way to attain real transformation is to overturn
economic and power structures, and everything else is a waste of effort. Others argue
that people have agency to make changes themselves and that culture is a context in
which Indigenous Peoples can exercise agency and create transformation. Many
tensions are not about opposing political positions but are disciplinary worries about
the focus and approach to research, the ontological dimensions of research, the
methodologies and theories being used, and the frame and scope of research. Unlike
the simplistic binary of qualitative and quantitative methodologies, Indigenous
research methodologies tend to grapple with undoing dominant language and defi-
nitions, finding ways to use the colonizer’s language for decolonial analyses and
drawing insights from Indigenous knowledge and values. All these tensions are
represented in some way by the work in the Handbook. What holds it together is a
basic commitment of authors to the very idea of Indigenous Peoples, to the rights of
Indigenous Peoples, and to research by Indigenous people that affirms Indigenous
identities and aspirations for self-determination.

There have been too many examples of education policies for Indigenous
Peoples by states and governments that have acted in regressive, culturally and
socially destructive ways, for example, Residential Schools in Canada, the forced
removal of Indigenous children under various welfare provisions, policies that
suppress or deny Indigenous knowledge, and language and culture and policies
that focus on the presumed deficits of communities and parents. The politics and
agenda of dominant non-Indigenous interests which hold sway over education
systems where Indigenous Peoples are minorities are always contestable, espe-
cially when purported to be “in our best interests.” The multidisciplinary, long
view of Indigenous education research is concerned with the intergenerational
impact of past, current, and future education policies and practices for Indigenous
Peoples. The work in this volume builds upon generations of documented Indig-
enous experiences across multiple education jurisdictions that give testimony to
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the systematic efforts made by governments to assimilate Indigenous Peoples and
by definition destroy their languages, cultures, values, social systems, and prac-
tices. More fundamentally, however, the work in this volume provides evidence
for the powerful resistance and motivation of Indigenous Peoples to harness the
promise and potential of education to advance our aspirations for self-
determination and revitalize and strengthen our cultures and languages and our
families and communities.

The chapters in the Handbook provide numerous examples of Indigenous edu-
cational research being undertaken across the world. Collectively they address
system-wide issues, challenges, and opportunities of education, and they span the
following diverse themes: from the relationship between societal issues to schooling,
from the impact of colonialism to an Indigenous teacher education program, from
governance issues to mathematics and the arts curriculum, and from research
methodologies to understanding pipelines from school to prison and from prison
back to an Indigenous identity. The scope of Indigenous education research is
expansive and deep. It is concerned with what happens in formal and informal
settings. It is concerned with outcomes and the strategies, policies, pedagogies,
and curricula that produce educational outcomes. It questions the taken-for-granted
western-centric assumptions, philosophies, discourses, and principles of education
and schooling; it challenges what counts, what matters, and how each dimension is
defined. For example, Indigenous worldviews value the interconnected relationships
of humans within the environment, and so, how does that worldview imagine an
education, pedagogically, in curricula, assessment, and teacher education? Indige-
nous education research is interested in the impact of education on Indigenous well-
being and on the survival of Indigenous languages, cultures, and knowledges.
Indigenous education research involves building narratives and bodies of knowledge
and new terminology about Indigenous education that address the experiences of
Indigenous Peoples while simultaneously rewriting the narratives of the nation-state
about its identity, history, and relationship to Indigenous Peoples. It is about
establishing evidence frameworks that incorporate Indigenous knowledge and par-
adigms and speak to the practices and challenges of educators working in schools
and communities. Indigenous education research maintains a critical gaze on the
wider context of education and seeks to identify and address barriers to achieving
Indigenous aspirations as well as innovative ways to educate the wider society.
Indigenous education research is interested in what works best, how to save a
language from extinction, how to nurture an Indigenous child for the future, how
to transform higher education institutions, and how to strengthen Indigenous fami-
lies and young people. And while all these concerns are at play, there is a constant
questioning of the role of western knowledge and its tools, of Indigenous knowledge
and practices, and of the ethical dimensions and relational principles of being
Indigenous while doing Indigenous work. In time this expansive scope may narrow,
but at present the energy of Indigenous education research is on rewriting and
re-righting the historic archives of Indigenous education that were erased by colo-
nization and on incorporating learnings from the hard-won lessons of Indigenous
resistance and survivance. The Handbook represents a state-of-the-art text on
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Indigenous education seen through the research lens of Indigenous researchers, but
by no means does it represent the entire field of Indigenous educational research.

Being and Becoming a Community of Indigenous Researchers
in Education

The Handbook is a reflection of a growing community of Indigenous researchers in
education from different places and contexts, trained in diverse disciplines, working
with different theories and methodologies, in different languages, and all focusing
their attention on the broad field of Indigenous education. This is not an accidental
convergence of individual scholars working in isolation but a reflection of the
political resurgence of Indigenous Peoples more broadly and of the shared vision
for education as a fundamental means, as well as a fundamental right, for self-
determination. Indigenous Peoples are critically interested in education and have
visions of education as a way to achieve their social, cultural, linguistic, economic,
and political well-being as Indigenous nations. Colonial and nation-state education
systems, however, were designed, quite deliberately, as a mode for completely
assimilating Indigenous Peoples so that they no longer existed. The work of Indig-
enous researchers in and about education grapples with that tension between trans-
forming education systems designed to destroy and innovating systems that will
make things right.

What does it mean to be an Indigenous education researcher? This may seem a
self-evident question which naively gestures at Indigenous research in education as
if it is just one more approach within the vast multidisciplinary traditions of
education research that can be submerged, for example, within quantitative or
qualitative research, or from different disciplinary outlooks or from a focus on the
big questions being asked about the state of schools in society. It is this sort of
simplistic/reductive thinking that casts the identity of the Indigenous researcher in
the same category as that of the feminist or that attempts to corral the Indigenous
researcher’s identity as an ethnic one. Indigenous researchers draw upon a
completely different “worldedness” (Mika, 2017) and understandings that situate
education in a relational, intergenerational, colonial, and decolonial context. Indig-
enous concepts and priorities about education may not necessarily be generated from
the concerns of our colleagues. The Big Questions about education that often vex
researchers often appeal to apparently universal ideas of the dominant group that
may not be the big questions from an Indigenous perspective. In fact, even the
defining terminology that appeals to ideas of universal application — for example, the
term “public education” and the oppositional categories of public/private — has been
experienced by Indigenous Peoples as one of the main agencies of colonization.
Furthermore, legislative practices reinforced that Indigenous students did not belong
in such “public” places. They were not considered full citizens, they were not tax
payers, and they still had to undergo prior assimilation by the state before they were
deemed ready for school. Indigenous research, not confined to those hegemonies,
draws within it understandings about humanness, relationships, ancestors, and
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metaphysical dynamics; different understandings of the roles of teachers and
learners, curriculum, and pedagogy; and a different sense of urgency around lan-
guage and culture, expectations for governance and leadership, values and ethics,
and theories for transforming the way education is conceptualized and organized.
The idea of being and becoming a community of Indigenous researchers in
education is deeply entwined with ideas about being Indigenous, being both self-
defined and recognized by relations as an Indigenous human being who is part of a
collective whose histories and philosophies are connected to place. In one sense being
is a constant act of becoming, of constant interaction with the world; at the same time,
being is also about just sitting, being still and immersed in a world without trying to act
upon it. Being Indigenous is a process and a concept of living in relation to other
human and nonhuman beings. It turns on having intimate connections to the earth and
the metaphysical elements of the world. But being Indigenous also engages with
experiencing the sustained efforts of imperial and colonial powers to deny and redefine
the humanness of our being. Being Indigenous in the twenty-first century is political. It
is living, it is acting, it is claiming, it is honoring, it is remembering, and it draws upon
the genealogies, dreams, lives, histories, creations, and ideas of ancient legacies and
ways of being that existed long before European modernity. Being is not only relational
but past, present, and future. It is a way to be, a way of being, that crosses time.
Becoming a community of Indigenous researchers of education illuminates the
purposeful act of bringing Indigenous researchers from diverse places together to
create what Toni Morrison has said is “a shareable language” (Morrison, 1992) for
conceptualizing, organizing, practicing, researching, and evaluating the education of
Indigenous Peoples. One important vehicle for becoming an Indigenous research
community has been the formation of Special Interest Groups and caucuses that have
emerged in Education Research Associations. Professor Margie Maaka and
Dr. Sharon Nelson Barber played an important role in bringing the two Special
Interest Groups of Indigenous Peoples (of the Americas and of the Pacific) together
in a preconference to the Annual Meeting of the American Education Research
Association. This regular event has facilitated shared conversations about research.
Professor Maaka also instigated the Special Interest Group for Indigenous Peoples of
the Pacific. These fora have connected researchers, introduced emerging researchers,
and fostered collaborations and networks. Other scholars, such as Professor Graham
Hingangaroa Smith from Aotearoa New Zealand, Professor Verna Kirkness from
Canada, Professor Ray Barnhart and the late Dr. Oscar Kawagley from Alaska, as
well as scholars from Sami countries or the Pacific, have traveled afar and introduced
young scholars and research to different Indigenous contexts. The World Indigenous
Peoples Conferences on Education (“WIPCE”) has provided for community and
institutional researchers to gather every 2 or 3 years to share knowledge. These are
large community hosted conferences that attract Indigenous and non-Indigenous
researchers from across the globe. Networks have formed that support collabora-
tions, and educational and research ideas have circulated internationally. New
specialist journals have been established or reinvigorated with a consciousness
about broadening research to wider Indigenous audience. This in turn has helped
create Indigenous Studies as a broad umbrella for studies that focus on Indigenous
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knowledge and knowledge for Indigenous Peoples that is committed to the sover-
eignty and self-determination of Indigenous Peoples.

Overview of the Book

In this Handbook, we are trying to address Indigenous approaches to education
rather than being directed by the standard disciplinary “gaze” and responding to
non-Indigenous Peoples’ agendas about what is important in Indigenous education.
While many of us as academics are “squeezed” into disciplines, such as anthropol-
ogy, Indigenous studies, educational psychology, and so on, we decided the book
needed to be constructed in a way that reflected Indigenous education issues. Of
course, it is nigh impossible to separate our lives in the academy from our lives
outside it. All the chapters show our everyday lives are inextricably entwined with
our past colonial masters. One of the criteria for the authors was that all chapters
needed to be written in English (or at least translated into English). The book is
dominated by writers from former colonies of the British Empire (particularly
Canada, New Zealand, Australia, and the USA) as well as other countries which
have a legacy of English, particularly African countries and the Pacific Islands. One
of the chapters was translated from Spanish, and some other authors (not from
British colonial countries) had help with their English grammar. There remain a
number of challenges for books of this nature. For example, the book only includes
Indigenous people who have access to the academy — yet there are many Indigenous
Peoples who still remain outside it. Furthermore, another challenge is to become
more inclusive of a wider range of Indigenous Peoples from other language groups.

We made the decision to model our Indigenous capacity building ethos by encour-
aging co-editors for every section — a senior editor with a junior colleague. We tried to
make the Editorial teams international, but for very pragmatic reasons, our
Section Editors needed to have a close working relationship, and so some of our
Section Editors worked in the same institution, and all worked with an editor from
their own country. We also encouraged multi-authored chapters led by an Indigenous
principal author. It was very important to us that the Handbook became a vehicle for
telling our research stories from our Indigenous perspectives and frameworks. There is a
vast tract of literature about Indigenous education, authored mostly by non-Indigenous
researchers, that is already available, and we wanted to demonstrate the capacity that
now exists for Indigenous researchers to be authorities and take leadership of the agenda
for Indigenous education research. Many of the teams of collaborating authors, how-
ever, are a mix of Indigenous and non-Indigenous researchers.

This book presents a body of research knowledge written by Indigenous scholars
about Indigenous education. We have attempted to set a different frame of reference in
terms of what has mattered around Indigenous Peoples. The six sections we decided
on are the platforms that have enabled us to make sense of our experiences and,
simultaneously, to realize the potential to be transformed and meet Indigenous aspi-
rations. However, not all sections were obvious. We debated whether we should have a
section on colonialism. The challenge of this section is that the inclusion of colonial
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histories can come to define Indigenous Peoples, but we realized from the feedback we
gathered that we needed to include something. We chose to craft a section that framed
colonialism differently by having some commentary by respected elders included to
set the section apart from other books. Our sections include:

Section 1: Colonialism

Section editors Leonie Pihama and Jenny Lee-Morgan (both Waikato University,
Aotearoa New Zealand) set the scene for Indigenous education in relation to
colonialism. This section shows the diversity and similarities in the colonial expe-
riences of Indigenous Peoples as colonizers imported systems of schooling. As the
Section Editors say in their Introduction, “While our shared experiences of colonial-
ism have left many of our societies scattered and impoverished, the colonial expe-
rience has also been a point of connection for our collective solidarity in survival.”
While the mechanisms through which schooling contributed to the colonial agendas
differed across Indigenous nations, it is evident schooling expedited them — from
civilizing the natives through residential schools to supporting the dispossession of
lands. In addition to showcasing the multiplicity and complexity of colonial pro-
cesses and practices, this section also features three respected and well-known
decolonizing scholars and activists in their own countries as guest authors to broaden
the discussion and provide some insightful analysis.

Section 2: Indigenous Governance

In this section George Dei (University of Toronto, Canada) and Jean-Paul Restoule
(University of Victoria, Canada) assert that Indigenous groups had their own systems
of governance prior to colonialism. With Indigenous governance, a major topic for
Indigenous Peoples from the multi-levels of societal institutions — legal-
jurisdictional, political, and economics — to educational institutions, this section
explores the conceptualization of Indigenous governance and how such governance
is manifested in Indigenous and alternative educational sites. Contributions in the
section also examine how such Indigenous Governance offers lessons for
re-visioning schooling and education in multiple global and transnational contexts.
In their introductory remarks the Section Editors that “Global governance of Indig-
enous rights is an urgent matter.” They have approached the challenge conceptually
by “drawing a link between Indigenous Governance and global governance.”

Section 3: Language and Culture
Education plays a pivotal role in the regeneration and reconstruction of Indigenous

language, culture, and knowledges. This section explores the intricacy of the rela-
tionship between language, culture, and education. They argue that neither language
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nor culture is being “revived/revitalized” as items but is deeply implicated through
each other and constitutes Indigenous selves. The Section Editors Margie Hohepa
and Carl Mika (both University of Waikato, Aotearoa New Zealand) introduce the
authors in this section as ones who “are from communities that are affected by a
language-culture-education problem or potential. On their own, any of these separate
elements of language, culture, and education complicate a theoretical description of
life; in pairs, they produce even more inconsistencies and complexities.” Chapters in
this section include themes engaging with Indigenous language and cultural knowl-
edge in the curriculum, Indigenous pedagogy inside and outside of colonial-
developed institutions, policy leverages for language learning opportunities, the
place of Indigenous language and culture in teacher and higher education, and the
politics and/or philosophies of language use, translation, and expansion.

Section 4: Societal Issues

Societal issues can impact significantly on the education of Indigenous Peoples. This
section presents the reader with a wide range of current, and ongoing, challenges
across a variety of Indigenous contexts, including school-prison-community trajec-
tories, human rights violations, and the engagement and support of Indigenous
families. The Section Editors, Bryan McKinley Jones Brayboy (Arizona State
University, USA) and Megan Bang (Northwestern University, USA), put forward
a framework through which to view the narratives of this section that focuses on
empowerment, enactment, engage, envision, and enhancement. The Section Editors
posit the five Es framework as concepts that “do not place us as ‘victims’ regarding
the impact of wider societal structures but provide a sense of agency (both individual
and community) and hope about how to re-capture, re-establish, re-instantiate our
nations of peoples.” Indigenous communities have dealt with and survived major
events and changes in their circumstances and that experience is continuing. It is not
accidental that societal issues impact powerfully on Indigenous communities and
thereby on educational education. Schools may shield or shelter students from
society but can also reproduce the injustices and unfairness of society. Indigenous
education has responsibilities to provide safety through knowledge and resiliency
through sustaining Indigenous values and agency.

Section 5: Transforming Education

This section, co-edited by Graham Hingangaroa Smith (Te Whare Wananga o
Awanuidrangi, Aotearoa New Zealand) and Melinda Webber (University of Auck-
land, Aotearoa New Zealand), focuses on “transforming” both the processes and
outcomes of education and schooling to more effectively meet the learning and
sociocultural aspirations of Indigenous peoples. The section interrogates the dual
concerns related to how education and schooling structures in colonized societies
function to reproduce dominant social, cultural, and economic interests on the one
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hand and in turn maintain outcomes of persisting social, economic, cultural, and
learning underdevelopment and marginalization on the other. The dual work covered
in this section engages with the need to critically unpack the functioning of schooling
in colonized settings and, secondly, with ways to improve schooling and educational
outcomes for Indigenous students. The Section Editors view transforming education
and schooling as “an important pre-condition to the broader struggle of transforming
the social, economic, cultural, and political under-development that reflects the colo-
nized positioning of many Indigenous populations.”

Section 6: Case Studies

This final section examines Indigenous experiences across formal and informal learn-
ing contexts through case studies. Sharon Nelson-Barber (WestEd, USA) and Zanette
Johnson (Intrinsic Impact Consulting, USA) offer the reader a diversity of accounts
that First Nations and Indigenous communities have faced — many of them parallel
challenges, such as the effects of land loss, colonization, aggressive assimilation, and
navigating collective and personal journeys through cultural trauma.
The Section Editors ask, “Are our efforts getting results that matter? Are we doing
things in ways that reflect our values deeply? Are we relating to one another in the
ways our ancestors would have understood and respected? Are our children becoming
a next generation who we can trust to carry our cultures forward?” In today’s historical
moment, this section advances how Indigenous Peoples strategize to meet the chal-
lenges of modern local/global Indigenous life. These accounts provide ideas about how
to adapt rapidly and survive as peoples and show how our collective efforts can inspire
one another to creative solution-building that brings about positive changes.
Indigenous academics, who largely make up this work, are sometimes living and
working far from their communities they are writing about. Every chapter is led by an
Indigenous author. Again this openly political stand was not without controversy and
debate from our writers. But in privileging Indigenous voices, we were not prepared to
have one Indigenous person in a writing team named at the end of the line of
non-Indigenous writers, nor were we willing to privilege young non-Indigenous
academics as part of larger research teams even with an interest and commitment to
Indigenous education. This was not what this book was about. Furthermore, we
requested our Section Editors, who were involved with choosing authors for their
section, to select senior Indigenous academics who would be willing to write alongside
junior Indigenous academics, to build the capacity of our community, and many
authors responded in kind. More than 40 chapters are written with 2 or more authors.

Cross Themes of the Handbook

It will be clear to readers that, while the Handbook is in sections, there are chapters
that could fit in more than one section. There are interrelated and cross-cutting
themes, blurred boundaries, and a layering of knowledge and insight across chapters
and sections. We want to highlight some of those cross themes here.
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Indigenous research in education addresses a range of contexts in highly
nuanced ways. Attention to context is driven by the specificities of historical,
geographical, and political experiences and by the stories that Indigenous com-
munities want to retell and revitalize. Indigenous knowledge and relationships
predate colonization, and Indigenous Peoples are more than the story of coloni-
zation and devastation. Critically describing contexts is important for reinstalling
Indigenous ideas of context into the frame and positioning Indigenous ideas as
offering solutions and hope. Indigenous Peoples do not seek to be the perpetual
victims of their own stories.

Some of the chapters illustrate a deep knowledge base that has been developed
over highly specialized Indigenous education areas, such as language revitalization
and the inclusion of cultural ideas in curriculum and pedagogy. This expert knowl-
edge is often subsumed in general educational literature as interesting case studies
rather than as theory defining examples of the field of language revitalization.
Indigenous educators and researchers of language revitalization have profound
knowledge of what it means to re-embed Indigenous languages back into commu-
nities, families, and cultures.

The chapters examine subject matters in relation to a broader understanding of
how these ideas resonate internationally. Indigenous education research is an inter-
national field with a distinctive literature and networks of knowledge that are shared
across borders. In many contexts, Indigenous Peoples are still regarded as being
deficient about their own context, let alone the context of others. However, Indigenous
education has become a collaborative international project with ideas and methods,
theories, and examples being drawn upon from diverse Indigenous situations. Some
areas such as research ethics, working in institutions, and culturally informed peda-
gogies have a rich literature from diverse contexts. Other specific contexts are cited
consistently as examples of deep practice informed by 3040 years of work.

The Handbook provides a rich source for the diversity of Indigenous methodol-
ogies and analyses for educational research. The chapters demonstrate seamlessly
the thoughtful framing of research, attention to what matters from an Indigenous
perspective, the critical use of a broad range of education research methodologies,
and the incorporation of Indigenous knowledge, languages, and cultural ideas.
Indigenous writers have for the most part stopped explaining their cultural frame-
works and paradigms for others and have developed diverse ways for generating and
applying Indigenous ideas to educational questions.

And finally, the chapters and sections speak to the challenges of education for
marginalized peoples and have much to contribute to wider educational directions
and understandings. Education is seen by Indigenous Peoples as having a powerful
potential for the healing and resurgence of Indigenous communities and families.
Language is seen as healing, Indigenous knowledge is seen as healing, and
Indigenous engagement is seen as healing. Schools and other educational settings
should be healing places rather than places of trauma and exclusion. This is a
fundamentally different view of education in the twenty-first century that Indige-
nous Peoples held hundreds of years ago and an equally fundamentally different
philosophical understanding of the purpose of education from standard main-
stream views of education.
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What Is the Future of Indigenous Education Research?

In closing this introductory piece to the Handbook, we wish to ponder on the future.
In a recent speech, one of our esteemed elders and author in this book, Dr. Moana
Jackson, recounted a story about his granddaughter that sums up the aspirations of
Indigenous Peoples:

I have an eight-year-old granddaughter who is the most beautiful granddaughter in the
world, of course. Her first language was our language — the first language learned to speak to
read in and to write was Maori and then she began to learn English because it’s all around
her. We were sitting on the couch one day and she had a book that had a list of English words
and she was reading out the words and sometimes she would ask me what they meant. Then
at one point she paused for quite a while and then she said to me “[Granddad], what’s this
word?” and she spelt it to me F - U - T- U - R — E. I said, “That’s future” and she said,
“What’s a future?” Do you know how hard it is to explain to an eight-year-old what a future
is? But I did my best and I told a story and then I said, “so the future is when we take all the
times of our past, bring them into today, and then we carry them into all of our tomorrows,
and the carrying into all of our tomorrows, this is future.” She seemed satisfied with that and
carried on going through her wordlist.

The next morning I was sitting in the kitchen quite early and she came bustling in, got out
the little lunch box that she takes to school and started putting some food in and filled up a
water bottle, then bustled outside and stuffed them into the saddlebag on her little bike. While
she was doing that, the little Pakeha boy, the little white boy from next door who’s two years
younger than her - my family called him her shadow because he follows her everywhere - he
came through the fence and he said, “What are you doing?” And with that wonderful
non-response which children have and which politicians never lose, she said, “Nothing.”

Then she got on her bike and started to pedal up the drive and he said, “Where are you
going?” She said, “to look for a future.” He said, “Can I come?” and she looked over her
shoulder and said, “Can you keep up?”

The challenge that faces all countries that have been colonised is that Indigenous Peoples
are forging a journey and asking the others in that country, “Will you come with us? Can you
keep up?” (Jackson, 2018, pp. 2-3)

The Handbook is an example of some of the current research available in
Indigenous education. What is presented here is a significant body of research
produced by Indigenous researchers working across diverse contexts. Where does
this research take us? Research provides knowledge and insights that help identify
the limits and possibilities of education. The challenge for Indigenous research is to
have impact at the level of system and structural change. Indigenous education is
political and subject to relations of power and the dominant views of nation states.
Influencing how education systems should be improved, how schools could be
reformed, or how preservice teachers should be educated are challenges for Indig-
enous education research. Likewise being able to deliver well-being to our commu-
nities through the healing and educative powers of an Indigenous education system
is a significant aspiration.

In this Handbook of Indigenous Education, we too ask the questions Dr. Jackson’s
granddaughter asks: Will you come with us on this journey to frame our educational
institutions in a way that relates to strong Indigenous communities? Can you keep up
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with us as we forge our paths toward strong and healthy Indigenous communities and
families that will benefit everyone?
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Introduction

Imperialism, through the destructive reach of colonialism, has had a devastating
impact on Indigenous peoples throughout the world. Colonial violence, key to the
act of colonialism, has murdered, dehumanized, enslaved, subjugated, and oppressed
Indigenous lives, families, and communities, in some cases, for many generations
(Dunbar-Oritz 2015; Smith 1999). Each colonial invasion ensured the establishment
of power and maximum exploitation of people and resources (Newcomb 2008).
Colonial processes, underpinned by an unfettered arrogance and self-asserted supe-
riority, have shaped our shared, but different, experiences as Indigenous people.
From our natural environment and relational structures that enabled collective well-
being to our cultural knowledge systems to our languages and ceremonial practices,
colonialism has sought to explicitly and implicitly disrupt and fragment our ways of
being (Walker 1990). Education was both a target and tool of colonialism, destroying
and diminishing the validity and legitimacy of Indigenous education, while simul-
taneously replacing it with an “education” complicit with the colonial endeavor
(Hutchings and Lee-Morgan 2016; Smith 1999).

The purpose of this section of the handbook is to set the scene for Indigenous
education in relation to colonialism. Here in Aotearoa New Zealand, colonial
schooling was established in 1816; however the foundations were set for the
imposition of colonial systems of education well before the first mission school
opened its doors in Rangihoua in the north (Simon and Smith 2001). This is the case
across Indigenous territories. Schooling as a formalized colonial structure served as a
vehicle for wider imperialist ideological objectives. What we see in this section is
both the diversity and the similarities in the colonial experiences of Indigenous
communities as imported systems of schooling were imposed upon Indigenous lands
and peoples.

Colonial Ideologies and Schooling

The mechanisms through which schooling contributed to the broader colonial
agenda differed across Indigenous nations that ranged from the facilitation of the
civilizing intent through the forced removal of Native and Aboriginal children from
their nations and their placement into residential boarding schools to the establish-
ment of mission or Native schooling systems in tribal territories (Child 1998; Simon
and Smith 2001). Colonial schooling is also seen as a vehicle through which to
support the dispossession of Indigenous nations from our lands. It was first and
foremost Indigenous lands and resources that imperialism sought to possess
(Coulthard 2014; Grande 2015). Indigenous nations living about and caring for



2 Colonization, Education, and Indigenous Peoples 21

those lands were, and continue to be, seen as an impediment to colonial expansion-
ism (Jackson 2007).

Schooling was one vehicle that could expedite the colonial civilization agenda,
and in particular the individualization, of Indigenous peoples to enable a decon-
struction of collective understandings that informed and maintained tribal resistance
to land confiscations and the denial of the sovereignty of Indigenous nations. In
America, the residential schools were premised on the ideology advanced by Capt.
Richard H. Pratt who established the Carlisle school in 1879. Reflecting on the
underpinning ideology of the residential schools system in 1892, he stated:

A great general has said that the only good Indian is a dead one, and that high sanction of his
destruction has been an enormous factor in promoting Indian massacres. In a sense, I agree
with the sentiment, but only in this: that all the Indian there is in the race should be dead. Kill
the Indian in him, and save the man. (Pratt 1892, p. 46)

Pratt advanced the notion that in order for Native Americans to be fully assimilated
into white American colonial society, schools such as Carlisle needed to focus on
removing all parts of what it meant to be Indian. Pratt argues, “we make our greatest
mistake in feeding our civilization to the Indians instead of feeding the Indians to our
civilization” (ibid).

The residential schooling system in Canada not only aligned to the “kill the
Indian in him [sic]” ideology they have also been directly implicated in the deaths of
many First Nations children and the extreme and inhumane conditions within which
many generations of First Nations children resided within. The Truth and Reconcil-
iation Commission of Canada Summary report “Honour The Truth, reconciling for
the Future” (2015) documents the genocidal nature of Canadian residential schools
stating:

For the students, education and technical training too often gave way to the drudgery of
doing the chores necessary to make the schools self-sustaining. Child neglect was institu-
tionalized, and the lack of supervision created situations where students were prey to sexual
and physical abusers. (p. 45)

In Aotearoa New Zealand, Linda Smith (1986) has referred to Native schools system
that was located within these communities as a “Trojan horse.” Designed to embed
assimilatory practices within Indigenous communities, these schools aimed to civ-
ilize from within and permeate colonizing ideologies via the children, their families,
and tribal communities. The success of imperialist expansion relied upon schooling
to fulfill the colonial intentions of Christianizing, civilizing, and the assimilation of
Indigenous peoples into roles as domestic laborers. It is clear that the drivers of the
historical development of residential and mission schooling systems globally were,
at one end of the spectrum, the denial of collective Indigenous identity to enable a
full process of assimilation and civilization to be realized and, at the other end,
genocidal and ethnocidal practices that sort to exterminate Indigenous nations.
“Colonisation and the importation of ideologies of race, gender and class in
Aotearoa” addresses the colonial processes of assimilation employed in the invasion
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of Indigenous lands and imposed upon Indigenous peoples which are grounded upon
the dominant ideologies related to race, class, and gender. This piece by Leonie
Pihama examines the underpinning belief systems that provided the rationale for
colonization. She argues that these beliefs systems were embedded in the dogma of
the Doctrine of Discovery, which provided justification for colonial invasion glob-
ally. The imposition of colonial structures of race, gender, and class served to
validate acts of oppression and subjugation of Indigenous peoples. These systems
of classification, all constructed and imposed by colonial forces, were in essence
ways through which colonizers self-legitimized their tyranny over and domination of
Indigenous peoples.

In “Mapuchezugun Ka Mapuche Kimiin: Confronting Colonisation In Chile
(Nineteenth and Twentieth Centuries),” we move closer to the latter end of the
spectrum where colonial violence is clearly evident in the case of the Mapuche
people the indigenous inhabitants of south-central Chile and southwestern Argen-
tina, including parts of present-day Patagonia. Written by Hector Nahuelpan and
Jaime Antimil, and thoughtfully translated from Spanish to English by Kathryn
Lehman, this chapter analyzes the process of colonization of the Mapuche as they
were forced into the Chilean State and capitalist political economy in the nineteenth
and twentieth centuries. The authors utilize archival sources and oral history, to
detail the colonial project of dispossession and genocide against the Mapuche people
that impacted their language, ontology, and epistemology as well as the political and
territorial sovereignty. This included reducing the Mapuche to a minority; the
obliteration, eradication, and persecution of the use of Mapuzugun (language of
the Mapuche people) and Mapuche kimiin (Mapuche knowledge); and racial subor-
dination within the social interactions of subsequent generations, in what they term
the “civilizing spaces.” Schooling was one of the key “civilizing spaces” that
denigrated, in particular, the Mapuche language and knowledge with devastating
consequences for the lives of their people. However, Hector Nahuelpan and Jaime
Antimil argue that far from being passive subjects, the Mapuche people have
displayed diverse forms of resistance, negotiation, and response — a struggle for
life facing a project of death represented by colonization.

In » Chap. 6, “Truth and Reconciliation in Canada: Indigenous Peoples as
Modern Subjects,” Lyn Daniels, who is Cree of the Kawacatoose First Nation in
southern Saskatchewan, explores ways in which the Indian Residential schooling are
remembered by survivors and the intergenerational impact of those schools. Explor-
ing the role of photographs to record historical narrative related to Residential
Schools, Daniels highlights the political intent of these forms of representation to
further embed the colonial gaze and in doing so to affirm the wider colonial
assimilatory intention of these schooling systems. She argues that “how educational
policies are experienced inter-generationally by the descendants of survivors reveals
another dimension of Canadian colonialism” and draws upon work by fiction writer,
W.G. Sebald to ways through which we come to remember and come to know
ourselves. Drawing on a range of works of fiction Daniels highlights the centrality of
issues of representation and the need for Indigenous Peoples to frame the ways in
which histories such as Indian Residential Schools are re-presented. The chapter
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asserts that moving beyond silence is a process of decolonization. Rememberance is
critical to ensuring that current and future generations have a understanding of the
history that has impacted upon their ancestors and therefore on their lives. In doing
so this chapter considers how the traumatic history of Indian residential schools
might be remembered, in particular by inter-generational survivors.

The contribution from Nalani Wilson-Hokowhitu and Noelani Goodyear,
“Colonization, Education and Kanaka ‘Oiwi Survivance,” provides the reader with
an overview of the sustained connection between traditional and contemporary
Hawaiian education while traversing a vast expanse of colonial history within
Hawaii. It is organized into three main sections that focus on traditional Hawaiian
knowledge and learning practices, contact, and the early educational institutions that
developed during the nineteenth century, Kamehameha Schools, annexation, and
statehood. Kanaka Maoli (Native Hawaiians) from time immemorial have embraced
and nourished a deep and growing ontology, epistemology, and axiology. Ka ‘imi
loa, reaching back through time, our ancestors mapped evolutionary biology
extending from the natural world into the spiritual and metaphysical realms with
the epic Kumulipo, our most acclaimed creation chant. From the beginnings of
creation to the many halau, or schools, our intellectual capacities encompassed a
visual and tactile literacy of reading waves, currents, winds, clouds, weather, animal
migration patterns, and celestial bodies. Kanaka developed ahupua’a or land divi-
sions from the mountains to the sea comprising of elaborate hydroponic systems for
feeding a nation with kalo (taro) from the land and fishponds at the base of the
estuaries. Traditional and contemporary Hawaiian education values aloha ‘aina, love
and care of our land and waters, as well as the interconnectedness of humans and the
natural world, our ‘ohana (families), kiipuna (elders and ancestors), and akua (the
spirit realm).

During the nineteenth century, Kanaka faced the multifold threats of European
and American imperialism, land alienation, and a dramatic population decline from
introduced diseases. In this context the ali‘i (chiefly leaders) founded innovative
ways to carry out their traditional obligations to care for the well-being of the people.
One way they did so was to give their lands in perpetual charitable trusts to support
new institutions of care: hospitals, schools, elderly care homes, and service programs
for orphaned and destitute children and their communities. The largest of these trusts
established and maintains the Kamehameha Schools, founded by Ke Ali‘i (the
Chief) Bernice Pauahi Bishop. The last section discusses the impact of annexation
and statehood while returning the reader to the sustained relationship between
traditional and contemporary values for cultural integrity and sovereignty, and the
reader is left with the theme of continuity in celebration of the strength and resiliency
of the Native Hawaiian people.

While the aforementioned chapters deepen our understanding of the multiplicity,
complexity, and diversity of colonial processes and practices in relation to specific
countries or ideologies such as race and gender, a feature of this section are three
further pieces that speak more broadly to the idea of colonialism. Understanding
colonialism is foundational to understanding and being able to work in the context of
Indigenous education, in so far that decolonization is a critical part of our
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reclamation, our regeneration, and, indeed, our survival. Well-respected Indigenous
elders in their respective fields, communities, and countries have authored the last
part of this section. They are Professor Bob Morgan, a highly respected Indigenous
educator from Walgett Western New South Wales (NSW) in Australia; Dr. Moana
Jackson who hails from the tribes of Ngati Porou, Rongomaiwahine, and Ngati
Kahungunu in Aotearoa New Zealand is an Indigenous rights legal scholar and
Maori leader; and Kenyan novelist and theorist Professor Ngugi wa Thiong’o, most
well-known to us for his work “Decolonising the mind” (1986) where he advocates
for linguistic decolonization. All three guest authors are well-respected decoloniza-
tion scholars and activists in their own countries and well-regarded internationally.
Each broadens the discussion about the processes and impact of colonialism, as well
as some responses with insightful and inspiring analysis while also grounded in their
own contexts, areas of expertise, and experiences.

Professor Morgan is a Gumilaroi man and a highly respected and acknowledged
Aboriginal educator/researcher who has worked extensively throughout Australia
and internationally in the field of Aboriginal knowledge and learning for over
40 years. In recognition of his commitment and contributions to international
Indigenous education rights and freedoms, Professor Morgan has served on numer-
ous Government Commissions and Community Boards and Committees including
serving as part of the World Indigenous Nations Higher Education Consortium
(WINHEC). In 2007 Professor Morgan was invited to be a keynote speaker to the
National Indian Education Association hosted in Hawaii in October 2007. He has
also presented at various other international Aboriginal/Indigenous education sem-
inars and conferences. In November 2015, Professor Morgan was honored by being
appointed a Distinguished Visiting Professor with Minzu University, School of
Education, Beijing, China. Professor Morgan is currently the Managing Director
of Bob Morgan Consulting and Chair of the Board of Aboriginal and Torres Strait
Islander Studies, Education and Training (BATSIET) with Newcastle University.
Professor Morgan also serves as a Professor with the Wollotuka Institute at
Newcastle University.

In “Beyond the Guest Paradigm — Colonialism, Cultural Contamination and
Eurocentric Education and its impact on Aboriginal Education,” Professor Bob
Morgan explores early attempts to “educate” Aboriginal students located in and
around the new British settlement at Port Jackson (NSW) and how the early
education practices and programs remain embedded in contemporary Aboriginal
education policies and experiences. The chapter defines core elements of the “Guest
Paradigm” that characterizes current Aboriginal education policies and programs
and utilizes principles of Aboriginal self-determination, cultural survival, and affir-
mation to challenge the assimilation and culturally contaminating influences of
Eurocentric education on Aboriginal cultural values and traditions and knowledge
systems. It concludes with a call to move beyond the guest paradigm by citing
examples of scholarly enrichment for Aboriginal peoples, without the sacrifice of
culture and traditions, by advocating a strategic disengagement for Aboriginal
peoples with Eurocentric education and the development of an authentic model of
Aboriginal education.
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Dr. Moana Jackson is a highly regarded lawyer, a Treaty of Waitangi expert, an
Indigenous rights legal scholar, and a well-respected Maori activist and outspoken
leader. Formerly a Director of the Maori Law Commission, in 1993 he was
appointed judge on the International Peoples’ Tribunal and sat on hearings in
Hawaii, Canada, and Mexico. He was appointed Visiting Fellow at the Victoria
University Law School in 1995 and was elected Chair of the Indigenous Peoples’
Caucus of the United Nations Working Group on the Rights of Indigenous Peoples.
In 1988, his analysis of Maori and the criminal justice system in the report He
Whaipaanga Hou (Jackson 1988) was pivotal in reframing thinking about Maori law.
Since 2011, Dr. Moana Jackson co-chaired a major Working Group on Constitu-
tional Transformation that involved holding more than 300 gatherings throughout
Aotearoa New Zealand about the development of a new constitution based on the
Treaty of Waitangi. Recognized for his outstanding scholarly contribution to pro-
gressing indigenous legal rights and his influential thinking and critical analysis, he
has been highly significant for generations of jurists, policymakers, researchers,
educators, activists, and Indigenous communities alike. In 2017, Jackson was
awarded an Honorary Doctorate of Laws from Victoria University, Wellington.

Dr. Moana Jackson’s chapter entitled » Chap. 7, “In the End “The Hope of
Decolonization™” eloquently argues that to embark on the journey of decolonization,
it begins with a clear understanding and identification of the work of colonialism.
Describing the colonizers as “mythtakers,” Jackson creates this term to depict the
ways in which untruths were purposefully created to justify processes that enabled
the violent theft, rape, and pillage of Indigenous lands, resources, knowledge
systems, and of Indigenous peoples themselves. Not limited to a particular region,
the devastation of colonialism on Indigenous peoples has maneuvered across the
world and has spanned many centuries. Reliant on manufactured myths of racial
superiority and doctrines of discovery, Jackson calls out the unwarranted deliberate
violence and systematic destruction on Indigenous peoples as the “first global war of
terror.” He discusses three key dimensions of colonization which continues to form
the basis of the colonized legacy in which we still live: the privileging of the
colonizers’ lives, power as the definitive hunger of colonization, and the colonizers’
law as the pretence to reason. In the tradition of many of our elders, Jackson’s adept
skill in storytelling combined with a wide knowledge and expertise base grounded in
lived experience at a tribal community, national and international level, offers a
powerful piece that is both deeply troubling as well as encouraging. This chapter is
foundational in preparing for any decolonization work, but for those engaging in
education as a site of cultural, economic, social, political, and/or spiritual reclama-
tion and development, a commitment to the hope of decolonization is critical.

Lastly, Professor Ngugi wa Thiong’o is an acclaimed Kenyan author, one of the
foremost African novelists with a reputation of being a writer of supreme political
commitment and who as an adult replaced his Western name with his current Bantu
name emphasizing his cultural pride. In 1977, Ngugi publicly announced that he
would no longer write in English and campaigned for other African writers to do the
same. Since then, he has published most of his novels in Gikuyu, his Native
language, before translating them himself for English-speaking audiences abroad.
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In 1977 he was imprisoned without trial for a year after the co-authored play with
Ngugi wa Mirii, “T Will Marry When I Want,” was first performed. The play was
highly critical of the inequalities and injustices of Kenyan society. In recent years, he
has been considered a front-runner to win the Nobel Prize for Literature. Ngugi
currently holds a post as Distinguished Professor in Comparative Literature and
English at the University of California, Irvine, USA. In 2004 after a long exile,
Ngugi returned to Kenya with his wife. His books have been translated into more
than 30 languages and continue to be the subject of further books, critical mono-
graphs, and dissertations.

In “Liberate the Base: Thoughts Towards an African Language Policy,” Thiong’o
begins by drawing attention to the tactical maneuvers of war that centers on
protecting one’s own base and/or infiltrating the other’s through stealth or the willing
defectors. Language, of course, is a critical part of the base. He argues that the
delegitimization of African languages as credible sources of knowledge, whereby
English is presented as the enabler to progress and modernity, is a guise of colo-
nialism. Whereas colonialism was previously articulated through military interven-
tion as a way to pacify African tribal groups, Thiong’o describes this imposition in
his chapter as “the linguistic pacification of languages of anarchy and blood.” The
fundamentalism of monolingualism is premised on the idea that English provides a
way of solving the multiplicity of African languages and uniting the continent.
Alongside other rationalizations such as globalization, barriers to an effective
national African language policy stand in the way to securing African languages.
This piece offers ways to think about the concept of relationships of languages,
innovative policies that would support that each community has a right to their own
language, and inspires visions of our whole and healthy selves with our own
languages at the heart.

Conclusion

While our shared experiences of colonialism have left many of our societies
scattered and impoverished, the colonial experience has also been a point of con-
nection for our collective solidarity in survival. Similar cultural values and aspira-
tions converge as Indigenous peoples hold hopeful visions for both decolonization
and the regeneration of Indigenous knowledge, languages, and cultural ways. Past and
present Indigenous scholars (and allies) contribute to a reclaiming, recreation, and
reconstruction of knowledge that often extends beyond local communities to an
Indigenous academic arena that is not only a “safe” but a reinvigorating place to
go. All the chapters in this section focus on providing broad overviews of the
ideologies, systems, structures, policies, and practices that have been embedded
upon Indigenous lands through colonization as deliberate strategies of colonial
imperialist acts of dispossession. What is clear is that in order to challenge, struggle
against, and move beyond colonial imperialism, we need to understand its machin-
ery and the ways in which education has systematically been employed to serve the
interests of colonial invasion. It is also clear that each of the authors in this section
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has clear and purposeful aspirations and visions for the future, whereby Indigenous
education can be positioned as central to the well-being of our people. To confront
and understand the nature of colonialism is a critical part of a decolonizing agenda
that posits Indigenous education on the frontline. Indigenous educators are
reemerging with colonial critiques and educative frameworks that draw on our
own traditions, philosophies, worldviews, rules and rigor, and colonial critiques
that bring to the fore issues of self-determination and sovereignty. Our analysis of
colonialism reminds us that we are part of a broader political struggle where
Indigenous education is a strategic goal.
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The chapter provides a brief discussion of underpinning belief systems of race,
gender, and class ideologies that provided the rationale for colonization within
Aotearoa. She argues that these belief systems were embedded in the dogma of
colonial supremacy, which provided justification for colonial invasion globally.
The imposition of colonial structures of race, gender, and class served to validate
acts of oppression and subjugation of Indigenous peoples, for the dispossession of
Indigenous lands and for the subjugation of the position of women within
Indigenous societies. These systems of classification, all constructed and imposed
by colonial forces, were in essence ways through which colonizers self-legiti-
mized their tyranny over and domination of Indigenous peoples.

Keywords
Colonial Ideologies - Race - Gender - Class - Indigenous

L. Pihama (<)
The University of Waikato, Hamilton, New Zealand
e-mail: Ipihama@waikato.ac.nz

© Springer Nature Singapore Pte Ltd. 2019 29
E. A. McKinley, L. T. Smith (eds.), Handbook of Indigenous Education,
https://doi.org/10.1007/978-981-10-3899-0_56


http://crossmark.crossref.org/dialog/?doi=10.1007/978-981-10-3899-0_56&domain=pdf
mailto:lpihama@waikato.ac.nz

30 L. Pihama

Introduction

Within Aotearoa (known in colonial terms as New Zealand), prior to colonial
invasion, whanau (extended family grouping), hap, and iwi (subtribal and tribal
groupings) had established a range of educational systems that enabled the
intergenerational transmission of knowledge. Learning and teaching within
Maori pedagogical processes focused on the well-being of the collective, and the
support of individuals within collective relationships, obligations, accountabil-
ities, and responsibilities (Nepe 1991). Many of these relationships and arrange-
ments have been interrupted through our experiences of colonization (Pihama
et al. 2014). This chapter explores ideological importations that have contributed
to those interruptions; the ideologies of race, gender, and class; and the impact of
these colonial ideologies upon Maori as Indigenous Peoples. The definitions
explored are those that were imported through a colonial process and, as with all
acts of colonial imperialism, such ideologies have no regard for Indigenous
knowledge or epistemologies. Rather the ideologies of race, class, and gender
that arrived on the shores in Aotearoa were not only alien to our people but were
also deliberately intended to ensure our alienation. Colonization has had a trau-
matic impact upon Indigenous Nations globally through the imposition of colonial
power as a dominating and oppressive force (Walker 1990; Smith 1999; Grande
2004). Examining colonial-settler relationships, Coulthard (2014) provides a
definition that is of particular relevance to this chapter in that it highlights the
centrality, and intersection, of dominant power relations, which are central to the
colonizing agenda and process.

A settler-colonial relationship is one characterized by a particular form of domination; that
is, it is a relationship where power — in this case interrelated discursive and non-discursive
facets of economic, gendered, racial, and state power — has been structured into a relatively
secure or sedimented set of hierarchical social relations that continue to facilitate the
dispossession of Indigenous peoples of their lands and self-determining authority. (p. 7)

Acts of colonial invasion have been justified through colonial fictions such as the
Doctrine of Discovery, race hierarchies embedded through Darwinian based notions
of the “survival of the fittest,” class oppression through the imposition of capitalist
systems of production, and more recently neoliberal economics. Each of these
oppressive acts have been developed, maintained, and reproduced as means for the
justification and the ongoing perpetuation of oppressive systems (Jackson 2007).
Pakeha (white people) or white men have been instrumental in the instigation and
maintenance of power structures in regard to gender with a range of reasoning
utilized to justify the positioning of women both as inferior and to be controlled
by men (Warner 1976; Davis 1991; Johnston and Pihama 1995). White nations more
generally sought to position themselves as superior races and ensure genocide,
enslavement, and holocaustic actions against Indigenous, Black, and People of
Color around the world. The white bourgeoisie have been at the forefront in the
global assertion of capitalist systems of abuse and exploitation (Davis 1991).
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This chapter looks specifically at the ideological construction of race, gender, and
class as imposed upon Maori through colonization and the ways in which those
ideologies manifested in the oppression of our people across our lands. The categoriza-
tion of race as locating white men, followed closely by white women, at the pinnacle of
racial hierarchies is not a surprise to those of us who were positioned in dominant
ideologies as being further “down the ladder” in the colonial practices of societal
organization. Just as forms of Christianity were used to validate the position of white
men in gendered order so to do have they been utilized to legitimize white peoples place
in the hierarchy just next to a white male god (Mikaere 2016). In discourses of race it is
the “barbaric” “savage” “inferior” “Other” that is racialized, being white is not engaged,
rather being white is viewed as the standard from which all other peoples are measured
and defined. Adding class to the mix has provided the fundamental economic justifica-
tion for the foundation and continuance of processes of capitalism that maintain pro-
cesses of commodification of all things. When value is located solely in terms of capital,
those who have been unable to accumulate value take their place in the inferior ranks by
virtue of an ideology that is based within monetary systems of greed and exploitation.

Writings related to the history of Maori and schooling have tended toward general
discussions of the ways in which the colonial powers established schooling as a
vehicle for the “civilizing,” and social control, of Maori people, and the complex ways
in which these have impacted upon wider societal issues for Maori (Smith 2016).
Much of the documentation of the role of colonization in the establishment of British
models of schooling has been descriptive, and while providing invaluable description
it has tended to be limited in regard to analysis of the wider intersection of colonial
ideologies (Barrington and Beaglehole 1974). The complexities of the intersection of
colonial invasion, race, and gendered ideologies require investigation for any discus-
sion of the role of Pakeha imposed schooling in Aotearoa. Identifying the construction
of race, gender, and class within colonial discourses is a means of understanding
underpinning ideologies that exist in the maintenance of unequal power relationships.
The importation of these ideologies that are based within Western colonial paradigms
has meant the disruption of some fundamental beliefs. This chapter provides a brief
overview of historical beliefs related to those constructions in order that we are able to
more deeply understand the complexities of the dominant discourses that pervade
Maori society. Colonial ideologies encompass those beliefs and ideas that are consti-
tuted through the worldviews and knowledge of the colonizer. Blauner (1994) argues
that a product of Western colonialism is the development of other means of catego-
rization, which ideologies of race contribute to. Race as a social phenomenon cannot
be separated from issues of gender, class, or indigenous struggles.

Constructing a Mythology: Race as a Defining Notion

The concept of race is a colonial importation. Prior to contact between Maori and
Pakeha, race did not exist for Maori, rather social organization for whanau, hapt, and
iwi was mediated through whakapapa (genealogical connections). Those construc-
tions were based within culturally defined structures. The western notion of race is
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constructed to ensure colonial interests are served and presented as a taken for
granted way of being or considered as a part of a “natural” order. Racially based
hierarchies, as they exist in present day Aotearoa, are a historical outcome of
colonization. Colonization as a process has been significantly influenced by the
ways in which race has been constructed and the embedding of racial discrimination
and its contrasting system of white privilege. Race and the development of racial
hierarchies have been the justification for, and maintenance of, colonial imperialism
around the world (Gould 1981). As Harris (1993) states “the racialization of identity
and the racial subordination of Blacks and Native Americans provided the ideolog-
ical basis for slavery and conquest” (p. 1715).

In Aotearoa, there is little talk in wider society about race, even though racial
ideologies are a part of the structural arrangements of this country, Maori education-
alist, Penetito (2010) states “New Zealanders are not comfortable talking about race
and racism and nowhere is this more obvious than in official educational discourses”
(p. 63). An avoidance of racial issues is a part of maintaining the dominant myth that
Aotearoa has “good race relations” (Barnes et al. 2013). There are many organizations
that work to maintain a “we are one people” mythology in order to continue the
marginalization of Maori (Bell 1996). This idea is not new to Aotearoa. It is in fact a
mythology that is perpetuated daily through a colonially imposed system. Barnes et al.
(2013) highlight that the colonizing agenda is reproduced in Aotearoa through the
“normalisation of racialised framing and negative stereotypes” (p. 65). Johnston
(1998) states that critical colonial race discussion is imperative in any analysis of
Maori issues as race has been a defining notion since early contact. This involves
engagement with and critique of the myths that found notions of racial superiority that
contribute to the promotion of white supremacist practices (Walker 2016).

Blauner (1994) notes that the term race is problematic because there is such a
variance between scientific and commonsense definitions. Goldberg (1990) notes that
although the term race has become a contestable notion, most still agree that it
continues to impact upon contemporary society. For Davis (1991), race is a key
defining element in the stratification of societal hierarchies. Likewise, Anthias and
Yuval-Davis (1992) note that where race as criteria for designation has been widely
discredited, it remains and continues to impact and therefore cannot be denied. As
such the term race cannot be dismissed, as it has a particular place in the way that
differences and inequalities have been constructed (Barnes et al. 2013). Added to this
is the recognition that racism exists and is experienced painfully by many of our
people daily (Harris et al. 2006). What is clear is that race is predominantly defined in
ways that legitimate unequal power relations that are based upon dominant notions of
race. Race has been presented to us through dominant discourse as biological with the
hierarchical structuring of race being presented as inevitable because of the dominant
assumption of the “naturalness” of biology (Gould 1981). Western sciences have
contributed significantly to the development and maintenance of such ideologies. In
Aotearoa, as is the case globally, racial hierarchies were validated through positivist,
reductionist approaches to western science that were determined by white men as a
means by which to justify their own self-defined “superiority.” For example, Century
Arthur Thomson, an early medical observer of the Maori, noted
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It was ascertained, by weighing the quantity of millet seed skulls contained and by mea-
surements with tapes and compasses, that New Zealanders [Maori] heads are smaller than
the heads of Englishmen, consequently the New Zealanders are inferior to the English in
mental capacity. This comparative smallness of the brain is produced by neglecting to
exercise the higher faculties of the mind, for as muscles shrunk from want of use, it is
only natural that generations of mental indolence should lessen the size of the brains.
(Thomson 1859, p. 81)

Outlaw (cited in Goldberg 1990) notes that the notion of race first appeared as a
form of categorization in a poem by William Dunbar in 1508. However, we see a
range of mechanisms of colonizing classifications within documents such as the
Papal Bulls of 1452 and the Doctrine of Discovery of 1493, where Indigenous
nations were located as non-Christian and as such provided a broader framework
within which race classifications could be positioned. The impact of which is
highlighted by Steve Newcomb (1992)

Under various theological and legal doctrines formulated during and after the Crusades,
non-Christians were considered enemies of the Catholic faith and, as such, less than human.
Accordingly, in the bull of 1452, Pope Nicholas directed King Alfonso to “capture, van-
quish, and subdue the saracens, pagans, and other enemies of Christ,” to “put them into
perpetual slavery,” and “to take all their possessions and property.” [Davenport: 20-26]
Acting on this papal privilege, Portugal continued to traffic in African slaves, and expanded
its royal dominions by making “discoveries” along the western coast of Africa, claiming
those lands as Portuguese territory. (p. 18)

Onondaga Nation Faithkeeper Oren Lyons (2009) highlights the Doctrine of
Discovery defined Indigenous people as “non-people” through which

Chistopher Columbus kicked off a frenzy of transatlantic voyages, native lands “discovered”
by European explorers were considered “unoccupied” because the people in those uncharted
lands were not Christian. (p. B1)

Race as a classification gained increasing authority through the eighteenth cen-
tury with works that Outlaw describes as “typological thinking,” that is, the defining
of people as being of certain “types” (Goldberg 1990). This lay a foundation for the
next step into classificatory systems of race. Drawing on these western “scientific”
explanations, race became quickly legitimated as a colonial tool by which to classify
peoples and place groups in relationship to each other through the construction of a
“natural” hierarchy. This then legitimated the idea that groups’ behaviors could be
determined by their positioning in the racial hierarchy. The movement to a hierar-
chical construction was not, however, immediate but was developed throughout the
early nineteenth century. It was in the nineteenth century the term race gained more
specific definition related to a process of signifying groups on the basis of biology.
The development of this definition of race is linked to a greater need, of Europeans,
to classify peoples, particularly given the increased encounters with other peoples.

Jahoda (1999) looking firstly at Western notions of race from within Western
societies identifies the construction of the “wild man™ as being key in subsequent
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developments in regard to race. He argues that the images of the “Other” as strange,
exotic, and feared have been a constant feature in European history and have its
ideological foundations in early Greco-Roman traditions. The conceptualization of
difference as foreign and fearful may be seen in ideas about the “monstrous races.”
The “monstrous races” he argues were believed to have been located in Asia, Africa
(then referred to as Ethiopia), and remote parts of Europe. Relating writings by
Adam of Breman in the eleventh-century Jahoda (1999, pp. 1-2) identifies clearly
that the construction of the “monstrous races” was located very much in notions of
the “ferocious barbarian” who were often recorded as being physically misshapen
and more often than not referred to as “flesh eaters.” What we see in the early
writings is the establishment of way in which physicality and beliefs in cannibalism
became defining characteristics of the “Other.” These were to become increasingly
prevalent in the definitions and discourses that developed in relation to Indigenous
peoples, where discourses about the “Other” include ideas about physique, sexuality,
gender, cannibalistic tendencies, barbarianism, and aggression (Jahoda 1999).

Constructing Colonial “Scientific” Justification

A prominent area of debate throughout the development of race theories was that of
the origins of races, in particular surrounding the concepts of monogenesis and
polygenesis. Monogenesists believed that all race groups came from a single origin
and therefore were also able to reproduce across races. The basis of monogenesis
belief was Christianity with the origins deriving from Adam and Eve and a firm
belief in eugenesis, of the fertility of people with each other (Bolt 1971; Gould
1981). The polygenesis argument was that races had multiple origins. Gould (1981)
notes that the polygenesist debate was considered part of the “American School” of
Anthropology, which was not surprising, he advances, given that it was a nation that
was practicing slavery and actively dispossessing Native peoples from their lands.
Polygenesists argued that sexual relations across races would be unable to reproduce
“offspring” and if they did, it would mean a deterioration of the superior race
(Benedict 1942; Bolt 1971; Gould 1981). There was a solid belief that any interracial
mixing would inevitably mean the deterioration of the superior race, producing what
was viewed, by polygenesists, as a “vicious type of half-breed, useless alike to
himself and the world” (Bolt 1971, p. 10). Sexual relations between races was
explained as being an outcome of the “overeager” sexual desires of young white
men and the “sexual receptiveness” of Black women.

Monogenesists argued all languages derived from three primary sources,
Indo-European, Semitic, and Malay, which then traced to a singular language that
had, conveniently, disappeared. Dismissal of this argument was not difficult, partic-
ularly given the many varied languages that were supposed to belong to each
category. The plurality of languages was more conducive to the idea of plurality of
“races,” the polygenesis belief. The Darwinian process of evolution was important to
the development of ideas regarding race, especially the notion of “species.” There is
some contention as to how Darwin himself saw the relationship of his studies, of
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animal and plant species, to people. Lucius Outlaw (cited in Goldberg 1990) notes
that Social Darwinism grew from some attempting to relate Darwin’s work from the
“Origin of the Species” to people. In The Origin of the Species, Darwin (1910)
consistently infers the inferiority of the “natives.” In his observations, on the
H.M.S. Beagle, Darwin (1910) refers to the “Indians” as immoral, “like wild
beasts”(p. 208) and described one group of “Fuegians” as follows:

These poor wretches were stunted in their growth, their hideous faces bedaubed with white
paint, their skins filthy and greasy, their hair entangled, their voices discordant, and their
gestures violent. Viewing such men, one can hardly make one’s self believe that they are
fellow creatures, and inhabitants of the same world. (Darwin 1910, p. 203)

Benedict (1942) contends that there is no doubt that the categorization of people
through groupings such as Caucasoid, Mongoloid, and Negroid represent a history
of anatomical specialization; however, she argues that people cannot be assigned to a
singular category on the basis of biological characteristics. Moreover, she is clear
that no one characteristic can determine categorization and that any emphasis on the
superiority of one race that is justified through such categorization is highly flawed.
Where Benedict (1942) is attempting to place a challenge to the racial superiority
notion she continues to accept, if not maintain, the fundamental typologies and has
been criticized for that (Anthias and Yubal-Davis 1992).

The movement to identify physical differences between races as a means of
determining positioning in the order of things was highlighted even further through
processes such as craniometry. Craniometry was utilized in Europe and America as a
means by which to determine physical differences as a basis for classification. Gould
(1981) challenges the fundamentals that underpin these forms of “science.” He
provides a depth analysis of a range of measuring tools and their theoretical
explanations regarding intelligence. What is most useful is the careful deconstruction
of a range of racially based theories in order to reveal both the inadequacies of much
of what has been present as valid science and whose interests have been served. As
such he has given considerable analysis to reveal the inadequacies of much of what
was presented as “pure” science and drawn the connections between works that
asserted the racial superiority of white people to acts of oppression and colonization.
Research supporting the notion of racial hierarchy have been consistently found to
be shaped by a priori racial prejudices and conclusions which influence findings
through incorrect calculations or conscious manipulation of data (Gould 1981).

Bolt (1971) argues that the danger of the term race came when it was located
beyond a biological concept to one where race and culture were directly linked, and
cultural characteristics were used as a means by which to classify divisions of races.
This highlights the connection between expressions of the existence of biological
race and ideologies of superiority as based on notions of cultural supremacy. The
biological sciences pertaining to race gave justification to supremacist ideologies,
which in turn spawned the need for the further development of the “sciences” of race.
In essence they became one in the same, “science” confirmed the stratification of
peoples that in turn legitimated its own existence. There can be no artificial
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separation as has been indicated by those themselves who participate in such
“science,” just as there can be no separation of the cultural and political interests
of those who control and drive such “sciences.” The legitimation of unequal power
relationships through the “scientific” premise that some “races” are determined to be
inferior and the assertion of white supremacy and colonial dominance continue to
justify and reproduce the privilege of colonizing nations (Smith 1999; Newcomb
2008). Such hierarchical assertions also underpin the colonial patriarchal gender
relations imported to Aotearoa.

Constructing Gender: The Myth of a God-Given Order

Gender and gender relations are pertinent to this discussion in understanding the
ways in which race, class, and gender as forms of social relations and dominant
worldviews intersect within the colonizing process. A key process of colonialism is
the undermining and fragmentation of existing Indigenous structures and ways of
relating including the reconstruction of gender relations (Irwin 1992; Smith 1992;
Maracle 1996; Pihama 2001; Bear 2016). As noted in the introduction to this
chapter, gender is social constructed and defined within social and cultural contexts.
James and Saville-Smith (1989) note the following definition of gender as a social
construction:

The concept of gender refers to qualities, traits and activities collectively deemed to be
masculine or feminine in any given society. Although ‘things feminine’ are associated with
females, and ‘things masculine’ are associated with males, sex and gender are quite distinct.
The content of masculinity and femininity does not have an immediate biological founda-
tion, despite the fact that gender defines what it means to be a male or female in a social
sense. Gender is a categorization based not on physiological but on social attributes. Sex,
that is the categories of ‘female” and ‘male’ is purely physiological. (p. 10)

Conservative notions of gender emphasize that these relations are “ordained by
god” and therefore are not only “natural” but is the way “god” planned it. Such
arguments are concerned with the conservation of dominant relations between
women and men, in order to maintain “traditional” gender relations, e.g., that
women’s roles are as mothers, wives, and nurturers and men as breadwinners, public
figures, and leaders. Conservative explanations also view biological difference as
“proof” that traditional gender relations are expected and necessary in order to
maintain stability in society. The construction and maintenance of gender hierarchies
are dependent upon the acceptance of such ideological assertions as “natural” and
necessary. The impact on Indigenous nations, and Indigenous women in particular,
has been wide-ranging and extremely destructive (Mikaere 1995; Maracle 1996;
Pihama 2001; Bear 2016). Understanding and contexualizing the ways in which
gender ideologies maintain oppressive structures is critical, as Bear (2016) states,

To dismantle and deterritorialize the colonial power structure of racist heteropatriarchy, we
must first understand its insidious influence and nature. (p. 164)
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Daly (1973) relates the symbolism of “Father God” within Judaeo-Christian
beliefs as spawning in the “human imagination” the validity of patriarchy. Simulta-
neously, societal mechanisms of oppressing women were viewed as “fitting” (Daly
1973, p. 13). Quite simply it is the colonial construction of God as male, God as
ruling, God as natural. To which I add, God as white. God as male functions to
maintain the subordination of women by man/God, God as white functions to justify
the oppression of Indigenous nations. The entrenched notion of male as superior and,
in particular, the conceptualization of God as male (and therefore male as God)
within Judaeo-Christian beliefs is highlighted by the resistance of any attempt to
shift that paradigm. In a system of male monotheism there is an established hierar-
chical order through which women relate to men as men relate to God (Ruether
1983). The hierarchical God-man-woman ordering then serves to ensure the main-
tenance and reproduction of processes that subordinate women (Ruether 1983).
Gender relations as determined through Christian ideologies provide the justification
for the creation of dualisms that reinforce women as inferior to men. Furthermore,
male monotheism serves to reinforce patriarchal rule and that women are connected
to God not directly but only through men. This order is further intensified with the
notion of “evil.” Evil is spoken of as “sin.” Sin “implies a perversion or corruption
of human nature” (Ruether 1983, p. 160). The oppositional arrangement of
good—evil is directly related to notions of inferior-superior. The notion of “sin”
mediates these dualisms in that it provides mechanisms for recognizing “perversion”
and imposing judgment. The hierarchical ordering of gender in Judeao-Christianity
leads to notions of evil and sin being more directly related to women. This is not to
ignore the belief that “sin” is expressed as being a part of “human nature” but
recognizes that the patriarchal hierarchy of Christianity has directly associated
origins of sin with women. This reinforces the idea that the oppression of women
is an outcome of “primordial sin” (Ruether 1983, p. 169). It is through Christianity
that Eve was elevated to the status of being the “cause” of the fall of Adam. It was
not only Eve’s supposed “sin,” but it was her mere existence that represented the
“fall” of “man” (p. 169).

Gender in the Victorian Era

The notion of the “Victorian” woman comes from an idea that certain values,
practices, expectations, and roles of women were derived from the Victorian era.
This era relates to the rule of Queen Victoria spanning from 1837 to 1901. This is a
particularly relevant period to our history as Maori as within this timeframe colonial
invasion was deemed to be in the name of the Crown, who was Queen Victoria. It
was also in 1840 that Te Tiriti o Waitangi (Maori Language version of The Treaty of
Waitangi) was signed between our people and representatives of the Crown. The
Victorian era included the beginning of major expansionism that was a part of the
Industrial Revolution.

Prior to the Victorian era, the “domestic industry” incorporated the idea of the
family as a productive unit and as “the unit of production” (Oakley 1974).
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The production process was an integral part of the family operations, with produc-
tion for family use being a part of the wider goal of production for sale or exchange.
Marriage in the seventeenth century was viewed as a taken for granted means of
ensuring the well-being of the wider extended family unit. In this marriage form
women were expected to contribute economically, there was no idea that women
would be dependent on husbands. Such realities in the life of the seventeenth-
century English woman was in sharp contrast to the Christian ethic espoused. For
example, in Ephesians it was stated “Wives, submit yourselves unto your
husbands . .. for the husband is the head of the wife, even as Christ is the head of
the church” (Ephesians 5:23-24 cited in Daly 1973, p. 132). The subjugation of
women as preached by the church was legitimated in western “Common law”;
however, it has been argued that the impact of this on women’s lived realities was
minimal up to the Industrial Revolution as economics and production for the family
determined relationships (Oakley 1974).

What is clear is that family relationships were altered considerably through
industrialization. With industrialization came a shift in the dynamics between work
and family. Work became located separate from the family, from the domestic unit.
The industry movement outside of the home and the growth of large-scale factory
production had brought a “new order” that emphasized not production for the
survival of the family unit, but work as a separate activity that was then measured
by its monetary return. The family was soon redefined within which there rose the
position of “husband as breadwinner,” on whom all in the family depended. This was
not a rapid change but was a shift that took place between the mid-seventeenth to
mid-eighteenth century. Within the Victorian era, industrialization was a critical
event that contributed to changes in the roles of English women and the assertion
of colonial views of women that were imported to our lands, with the subordination
of women as linked directly to Christian doctrine and the subjugation of women by
men through the denial of access to an education equal to men (Wollenstonecraft
1985). What is significant in the construction of the Victorian-defined woman is that
those ideologies were not limited to expression within that era but extended beyond
to reach into the nineteenth and twentieth centuries, creating major changes in the
roles of women both in Britain and in the lands colonized by the British
(Wollenstonecraft 1985). These shifts are a consequence of patriarchy and capitalism
adjusting to each other in the creation of sets of hierarchy that enables domination.
The practice of patriarchy in collusion with capitalism, in a British/Victorian context,
is a critical point to note.

It may be argued that the influence of the economic shifts through industrializa-
tion, combined with Christian discourses, became a potent force in the oppression of
women. In order to ensure societies adherence to the dependency of women in the
home, the Christian ethic, which was previously marginal because of the economic
need for women to produce, gained favor. This was supported by the notions of
privatization and domestication. The idea of privatization grew as the separation
between work and family increased. Work became identified with the public sphere
and home as the private sphere. Because of its separation from the public sphere and
the realm of “work,” the home became a site within which the various ideologies
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could be reproduced. The “ideal” Victorian woman was deemed a self-less woman.
Her role as “the angel of the house” was maintained through the Christian ethic of
woman as virtuous (Coney 1993). To be virtuous was to be a “good” wife and to be
following the “naturally ordained” order (Coney 1993, p. 14). These combined
ideologies were soon to be imported to Aotearoa as the colonization of this country
began to take full force in the late eighteenth century as colonizing countries were
seeking expansion to both release their own internal pressures and also to facilitate
the expansion of capitalist intentions into the colonies.

Colonial ideologies located women as chattels, the property of men and therefore
inferior to them. The espousal of Christian doctrine and biological theories, rather
than debunking each other, became a combined force. Women were now both
spiritual and biologically devoid. All that remained was the positioning of women
as intellectually devoid in order to ensure an holistic argument for the continued
subjugation of women. This is further expanded by Fry (1985) who highlights the
debate surrounding what was considered as different levels of intelligence of women
and men. This development was connected directly to the biological assertions of
Darwinism and much of the argument for the intellectual inferiority of women was
grounded firmly in a mind-body relationship. That is, biological arguments became
the foundation for ideals of intellectual inferiority.

For many years, there had been fascination with theories concerning the different mental
capacities of men and women. The ‘cranium theory’ which had, through elaborate measure-
ments, set out to prove that women’s brains were smaller, lighter and less convoluted than
men’s were now [1880s] out of date. More fashionable were the gynaecological theories
which dwelt on the dangers of upsetting bodily functions in adolescence. (Fry 1985, p. 33)

The broader impact comes through the focus of gender, not solely upon women
but in regard to how we come to understand our roles and identities within our
societies as Indigenous peoples. Dominant gender definitions based entirely within
colonial heteronormative constructions deny the multiple ways that Indigenous
nations identify ourselves (Hutchings and Aspin 2007; Bear 2016; Hunt 2016).
The undermining of Indigenous knowledge and relationships was systematic and
intentional as a part of the process of imposing domesticated units of the nuclear
family in order to destroy the fundamental societal building blocks of Maori society
(Simmonds and Gabel 2016).

Capitalist Oppression: Structuring Class

Class structures, like the ordering of race and gender, came to Aotearoa as yet
another unwelcomed element of Western ideology. This was to be achieved not
solely through the expansion of British capitalism but also through “physically
transplanting a vertical slice of British Society — economics, politics and ideology”
(Bedgood 1980, p. 24). Like other colonizer beliefs, the notion of class and the
Western organization of capitalism has assumed a universality that is reflective of the
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fundamental imperialist belief espoused by colonizing nations that they exist as a
superior form. In defining class in relation to the mode of production, Kettle (1963)
writes:

The capitalist class is a class because all who belong to it are owners of productive
enterprises who live by exploiting the labour of those they employ. What makes a person
a member of the working class is not that he [sic] works or that he is comparatively poor. . .
what makes a worker a worker is that he sells his labour-power for wages. (p. 54)

Social class is related to the economic and social relationships that exist for
differing groups in relation to the economic system, the mode of production with
the construction of class relations and the notion of class struggle are central
(Blackledge and Hunt 1985, Giddens 1986). The capitalist system establishes and
maintains itself through the fundamental exploitation of labor-power in order to gain
surplus-value or profit (Marx 1971). The mechanisms of capitalistic manipulation
have been imposed on Indigenous peoples, as a part of the colonial process, and have
their origins not in Aotearoa but in the struggles that have been engaged in Europe.
In order to understand the origins of capitalism, and the internal opposing forces of
the bourgeoisie and proletariat, Marx and Engels (1913) emphasize that bourgeoisie
society grew from the “ruins” of feudalism establishing new classes, new forms of
oppressive order, and new forms of struggle.

By bourgeoisie is meant the class of modern Capitalists, owners of the means of social
production and employers of wage-labour. By proletariat, the class of modern wage-
labourers who, having no means of production of their own, are reduced to selling their
labour-power in order to live. (Marx and Engels 1913, p. 12)

Marx and Engels (1913) identify the fundamental premise of capitalism in its
intention to exploit through a process of controlling the means of production and
reducing all people to a source of wage labor. The control of the means of production
is essential to an ability to control social relations. They state:

The bourgeoisie cannot exist without constantly revolutionizing the instruments of production,
and thereby the relations of production, and with them the whole relations of society. (p. 16)

The proletariat in this equation is thereby reduced to a commodity in the market,
which is a critical contribution to the bourgeoisie condition that is the formation and
augmentation of capital. Marx (1967a Volume 1) identifies key tenets of capitalist
systems, beginning with a discussion of commodity, Marx identifies a commodity as
that which value is determined by use, consumption, and through exchange. A
commodity therefore has both use-value (that the article fulfills some need or
want) and exchange-value, the exchange value being a quantitative relation in
value of one article for another. He outlines that exchange value must be able to
be expressed in terms of something common, between those things being exchanged,
which may be expressed in greater or lesser quantities. It is noted that there are
exceptions whereby articles can have use-value and not exchange-value and
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therefore not be a commodity, also something can be the product of labor and not be
a commodity, i.e., if it is for own use. Further to this the exchange-value is reliant
upon labor-time or labor-power. The value then of a commodity is determined; Marx
(1967a Volume 1) writes by “the amount of labour socially necessary or the labour-
time socially necessary for its production” (p. 35).

Therefore, in simple terms those things that require more labor, for example, by
virtue of production or because they are scarce, are considered more valuable.
Hence, the social division of labor is constructed through differential value being
accorded to differing forms of what is viewed as “useful labor.” Marx (1967a
Volume 1) describes this process of differentiation as including both value of the
commodity and use-value:

All labour is ‘expenditure of labour-power’ and in its character of identical abstract human
labour, it creates and forms the value of commodities. On the other hand, all labour is the
expenditure of human labour-power in a special form and with a definite aim and in this, its
character of concrete useful labour, it produces ‘use-value.’ (p. 46)

Full discussion of Marxist theories of class is beyond this chapter; however, the
importance of this discussion is to identify the complexities through which capital-
ism expresses notions of value. What is fundamental to the expression of value, in
particular when in search of surplus-value, or profit, is the role of labor-power. Marx
argues that in a capitalist system the labor-power of the laborer is exploited in order
for the bourgeoisie to gain profit or surplus-value, which is the fundamental intention
of a capitalist system in the accumulation of capital (Marx 1967a Volume I,
Marx 1971).

In regard to the value of a commodity, there is a process of establishing relative
form and equivalent form in determining exchange value, that is, the value of a
commodity can be established in its relativity to a commodity of a different kind or in
its exchange value to a commodity of a similar kind. Important to this discussion is
that it is not money that gives commodities value but it is labor-power that gives
value, both use-value and exchange value, which is represented in the form of
money. Central to this is the exploitation of labor-power through which commodi-
ties, money and capital are accumulated and circulated in particular ways to ensure
the interests of the capitalist system are achieved. The fundamental being the
accumulation of profit, surplus-value by the capitalist. Bedgood (1980) outlines
the notion of class and the complex relationships between value and labor in relation
to social relations as follows:

Class is used in no other sense than to mean relations of production. This is the economic
base or infrastructure with a mode of production. It is the base because it is production which
creates the material means of subsistence and therefore determines all other forms of social
life. It is the base because class relations organise and develop the forces of production and
therefore the whole ‘progress’ of human social evolution. In other words, human labour
alone is capable of producing use-values, and the control of the labour process is the basis of
the distribution of wealth, power and status. He [sic] who controls labour-power controls the
use values of surplus labour and can expropriate the value produced. (p. 11)
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Labor power is bought and controlled by the capitalist who it is argued has no care or
meaningful relationship with the laborer outside of that which they produce. The need
for, and exploitation of, labor-power is a key point of contradiction in the capitalist
system of social relations. The contradictory nature of capitalist systems produces the
possibility for crisis through which the proletariat can engage in struggle for change.
The struggle for change will be driven by the proletariat in becoming conscious of the
exploitation of their labor. Class then is both a definition in terms of social relations and
how groups are positioned in terms of labor-power and is a potential movement in
terms of the potential for class struggle (Thatcher 1998; Wilks-Heeg 1998). The
argument being that once the working class identifies the contradictions inherent
within, and the exploitative nature of, a capitalist system then class struggle is inevi-
table. Class struggle is a political struggle, therefore there is always possibility for
change, hence the reference to the bourgeoisie as being their own “gravediggers”
whereby the victory of the proletariat is deemed inevitable (Marx and Engels 1913).

In seeing class struggles as political acts, the political context as critical in the
understanding of class oppression and exploitation. However, fundamental racist
and sexist assumptions that dominated the political context are evident through the
texts of the Communist Manifesto and the volumes of Capital. Statements regarding
“primitive” societies, references to the “discovery” of the Americas (Marx and
Engels 1913, p. 13); descriptions of China and Eastern nations as “barbaric”
(p- 17); “half-savage hunting tribes” (Marx 1967b Volume II, p. 110). Kettle
(1963) writes that Marx viewed “primitive societies” as not having developed to
produce much more than needed, therefore there is no commodity exchange, this is
however located as a form of inadequacy in “tribal” communities. In Kettles (1963)
interpretation of Marx, there is a “lack” in the “primitive” tribal societies in terms of
production, the outcome of which is the need for class-based systems of exploitation
which are not a necessity in such societies. The extension of that into racist
descriptions of societal structures differs from those of Western capitalist societies.
The basis for interpretation of comparison is that of Western understandings, which
indicate a eurocentrism that assumes a superiority of the West as argued within social
Darwinism and racial ideologies of Western nations.

It is not only issues of race and colonial supremacist constructions within Marxism
that gain critical attention. The issue of the gendered nature of the working class is
also avoided and therefore falls short of identifying the act of the feminization of
labor-power (Game 1998). As such the working classes are constructed as male, when
the dominant participants in the working class were in fact European women. The
construction of the proletariat as male meant that there was not the interrogation of the
role of industrialization in the changing roles and exploitation of women. Where the
notion of class systems was evident prior to the invention of capitalism, a particular
organization of class is manifested under capitalism that differs from earlier feudal
structures. It is this construction of class that was imported and transplanted or
immigrated to Aotearoa and had a destructive impact upon the collective nature of
Maori society (Bedgood 1980). The intention to destroy Maori societal structures is
highlighted in the approach taken by Native Minister C.W. Richmond in regard to the
dispossession of lands in Waitara, Sinclair (1990) states:
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Richmond wanted to destroy what he called the ‘beastly communism’ of Maori society by
introducing private property in land. ‘Chastity, decency, and thrift cannot exist amidst the
waste, filth, and moral contamination of the Pahs’. Richmond knew almost nothing about
Maori culture or land tenure. He simply believed that it was necessary to ‘civilise’ the Maori,
that is, to lead them to adopt British habits and practices. He had no sympathy for Maori
society. He objected to the land purchase officer, Robert Parris, ‘hanging about’ Maori
settlements and wrote, ‘It rather lowers the Government to have its Officers running after a
pack of contumacious savages’. While Richmond had lived in Taranaki there had been
fighting between Maori wishing to sell land and those wishing to keep it. Richmond
sympathised completely with the former. Wiremu Kingi Te Rangitake, the leading anti-
land-seller was, Richmond considered, ‘the bad genius of Taranaki’. Richmond wrote of
Kingi, who was living on his tribal land at Waitara, that his attitude was one ‘of pure hostility
to the interests of the settlement of which he has been occupying a part of the destined site’.
A more specifically settler point of view would be hard to conceive. (www.teara.govt.nz)

The confiscation of lands and the reconstruction of lands as commodity, as
property and exploitable resource is central to the colonizing capitalist project and
is widely documented by Indigenous nations (Waitangi Tribunal 1996; Jackson
2007; Waziyatawin 2008; Dunbar-Ortiz 2014; Manuel and Derrickson 2015).
Coulthard (2014) argues that understanding the implications of the birth of capitalist
systems in relation to colonial acts of violence and dispossession is critical for
Indigenous peoples. In particular, he notes.

Marx’s historical excavation of the birth of the capitalist mode of production identifies a host
of colonial-like state practices that served to violently strip — through conquest, enslavement,
robbery and murder — noncapitalist producers, communities, and societies from their means
of production and subsistence. In Capital these formative acts of violent dispossession set the
stage for the emergence of capitalist accumulation and the reproduction of capitalist relations
of production by tearing Indigenous societies, peasants, and other small-scale self-sufficient
agricultural producers from the source of their livelihood — the land. (Coulthard 2014, p. 7)

Such an analysis highlights the insidious ways in which colonization and capi-
talism collude in the violent invasion of Indigenous lands in order to embed and
sustain complex power relationships that construct and maintain oppressive social
relations.

Conclusion

This chapter provides a brief overview of some underpinning beliefs in regard to the
ideologies of race, gender, and class that were transported to Aotearoa through the
act of colonization. An exploration of race, gender, and class explanations prior to
colonization is important to understanding the imposition of colonial schooling as
they provide the basis for how structures have been developed here by our colo-
nizers. In order to understand more fully the existence of unequal power relation-
ships in education within Aotearoa, there is a need to understand the ideological
underpinning those inequalities and the source of the ideologies. It is evident that just
as the assertion of the inferiority of some groups is necessary to the maintenance of
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societal inequalities, so too is there a need to ensure that the privilege of dominant
groups, those who benefit, whose interests are served, are concealed. In these
paradigms women are measured as inferior to men; Indigenous, Black, and Peoples
of Color are positioned as inferior to white; working classes as inferior to the middle
and upper classes. These positions of inferiority are not explained in relation to the
benefits accrued to the dominant groups but are located within the idea that such
inequalities are part of either [white] “god-given forms” or as part of a “natural”
order.

The categorization of race as locating white men, followed closely by white
women, at the pinnacle of racial hierarchies is not a surprise to those of us located
further “down the ladder” in such a process of societal organization. Just as forms of
Christianity were used to validate the position of white men in gendered order so to
do have they been utilized to legitimize white peoples place in the hierarchy just next
to a white male god. In discourses of race it is the “barbaric” “savage” “inferior”
“Other” that is racialized, being white is not engaged, rather being white is viewed as
the standard from which all other peoples are measured and defined. Adding class to
the mix has provided the fundamental economic justification for the foundation and
continuance of processes of capitalism that maintain processes of commodification
of all things. When value is located solely in terms of capital those who have been
unable to accumulate value take their place in the inferior ranks by virtue of an
ideology that is based within monetary systems of greed and exploitation.

The importation of such beliefs was a part of the “vertical slice” of British society
that was transplanted to Aotearoa (Bedgood 1980). That vertical slice included
ideologies that would serve to benefit the colonizing forces and justify their means
of operation on Indigenous peoples’ lands. In Aotearoa the impact of that ideological
transplantation has had immeasurable effect on Maori people and served to provide
the foundation for ongoing acts of colonial oppression that continue to this day. The
establishment of Mission schooling in 1816 and the legislative change to Native
Schooling in 1847 was founded upon the need to entrench these ideological con-
structions, as a part of the practices of the colonization, assimilation, and christian-
izing, of our ancestors as “natives.”

Historical ethnographic and Native Schools documentation highlights the ways in
which colonial impositions came to bear on Maori communities both in the ways in
which schooling was constructed as a key vehicle of assimilation and in the ways in
which te reo Maori was subjugated, tikanga Maori was marginalized, and Maori
knowledge was invalidated upon our own lands (Walker 2016). Schooling is a site
where the colonial beliefs pertaining to Maori have been entrenched. The domesti-
cation agenda of early schooling was a deliberate move to relocate Maori from
positions of rangatiratanga (Maori sovereignty/self-determination) to those of the
“subservient native” and was instrumental in the embedding of class structures that
form the basis of capitalist complicity with colonialism to ensure the dispossession
of Indigenous peoples of our cultural structures and economic base (Newcomb 2008;
Mikaere 2016).

Native schooling has been described as a trojan horse of colonization
(Smith 1986). Located in the center of Maori communities the modeling of the
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colonial heteronormative patriarchal nuclear family was a central project of the
Native School. The impact of that has been a fundamental disruption to cultural
relationships and a reorganization of the basis of Maori society, the whanau. The
restructuring of whanau was to work in ways where Maori women were expected to
take on board the role of the colonial wife and mother, as well as provide domestic
service to Pakeha in their communities. The marginalization of Maori women in
Native Schooling occurred at both legislative and curriculum levels and highlights
one example of the gendered nature of colonization where the colonial settler
government determined that men would provide leadership and decision-making.
In terms of the structural developments it was Pakeha men that were deemed in
control, at the community level it was deemed, by Pakeha men, that it would be
Maori men who would be in control. The misogyny of the colonizers was an inherent
value underpinning the curriculum and structures of the Native Schooling system.
The importance of a discussion of Native Schools is located in its clear and
undisputable presentation of colonial agendas of assimilation as a means of further
dispossession. The contribution of Native Schools to a process of individualization is
by no means accidental rather it corresponds with the Native Lands Acts that had
individualization of land title as a priority. The Native Schools system provided an
institutional framework that ensured the colonial agendas of dispossession, erasure
of Maori language and culture, undermining whanau, hapi, and iwi structures
through reconstructing gender relations, and the positioning of Maori as “barbaric”
“uncivilized” and therefore inherently “inferior” were not only realized but were
actively pursued.

It is clear that all colonial informed schooling in Aotearoa is driven by these
practices and the ideologies that underpin them. Domestication, assimilatory, civilizing
beliefs and practices within schooling reflect the intersection of race, gender, and class
ideologies and their direct impact upon whanau, hapii, and iwi. Each of the ideological
constructions discussed here have clearly been developed, maintained, and reproduced
as means for the justification and ongoing perpetuation of oppressive systems. Those
systems have been based within constructed categories that have been defined by those
most likely to be served by such categorizations. In Western thought, white men have
been instrumental in the instigation and maintenance of power structures in regard to
gender with a range of reasoning utilized to justify the positioning of women both as
inferior, as property and to be controlled by men. White colonizing nations more
generally position themselves as superior races and ensure enslavement, genocide, and
holocaustic acts around the world. They have also been instrumental in the global
assertion of capitalist systems of abuse and exploitation that impact directly upon
Indigenous nations. As Arvin et al. (2013, p. 14) remind us it is necessary “to
problematize and theorize the intersections of settler colonialism, heteropatriarchy,
and heteropaternalism.” As the neoliberal colonial agenda continues to embed itself
within the education system in Aotearoa, it is essential that we maintain an under-
standing of the constructions of race, gender, class, and the ways that they intersect to
maintain dominance over Indigenous peoples. This analysis is critical to our ongoing
challenge and disruption of the systemic racism, sexism, homophobia, and classism
that continues to be reproduced in the state-driven education system today.



46 L. Pihama

References

Anthias F, Yuval-Davis M (1992) Racialized boundaries: race, nation, gender, colour and class and
the anti-racist struggle. Routledge, London

Arvin M, Tuck E, Morrill A (2013) Decolonizing feminism: challenging connections between
settler colonialism and Heteropatriarchy. Fem Form 25(1):8-34

Barnes AW, Taiapa K, Borell B, McCreanor T (2013) Maori experiences and response to racism in
New Zealand, Auckland. MAI J 2(2):63-77

Barrington JM, Beaglehole TH (1974) Maori schools in a changing society: an historical review.
New Zealand Council for Educational Research, Wellington

Bear TL (2016) Power in my blood: corporeal sovereignty through the Praxis of an indigenous
eroticanalysis. Unpublished Doctor of Philosophy in English Dissertation, University of
Alberta, Edmonton

Bedgood D (1980) Rich and poor in New Zealand. George, Allen & Unwin, Auckland

Bell A (1996) We’re just New Zealanders: Pakeha identity politics. In: Spoonley P, Pearson D,
MacPherson C (eds) Nga Patai: racism and ethnic relations in Aotearoa/New Zealand. The
Dunmore Press Ltd., Palmerston North

Benedict R (1942) Race and racism. St. Edmundsbury Press, Suffolk

Blackledge D, Hunt B (1985) Sociological interpretations of education. Routledge, USA

Blauner B (1994) Talking past each other. In: Pincus FL, Ehrlich H (eds) Race and ethnic conflict:
contending views on prejudice, discrimination and ethnoviolence. Westview Press, Boulder

Bolt C (1971) Victorian attitudes to race. Routledge and Kegan Paul, London

Coney S (1993) Standing in the sunshine: a history of New Zealand women since they won the vote.
Penguin Books, Auckland

Coulthard G (2014) Red skin, white masks: rejecting the colonial politics of recognition. University
of Minnesota Press, Minneapolis

Daly M (1973) Beyond God the father: toward a philosophy of women’s liberation. Beacon Press,
Boston

Darwin C (1910) The origin of species by means of natural selection. J. Murray, London

Davis A (1991) Women, race and class. Random House, New York

Dunbar-Oritz R (2014) An indigenous peoples’ history of the United States. Beacon Press, Boston

Fry R (1985) It’s different for daughters. New Zealand Council for Educational Research,
Wellington

Game M (1998) The communist Manifesto: transgendered Proletarians. In: Cowling M (ed) The
communist manifesto: new interpretations. New York University Press, New York, pp 132-141

Giddens A (1986) Sociology: a brief but critical introduction, 2nd edn. Macmillan Education,
London

Goldberg DT (1990) Anatomy of racism. University of Minnesota Press, Minneapolis

Gould SJ (1981) The mismeasure of man. Penguin Books, New York

Grande S (2004) Red pedagogy: native American social and political thought. Rowman &
Littlefield Publishers, London

Harris CI (1993) Whiteness as property. Harv Law Rev 106:1707-1791

Harris R, Tobias M, Jeffreys M, Waldegrave K, Karlsen S, Nazroo J (2006) Racism and health: the
relationship between experience of racial discrimination and health in New Zealand. Soc Sci
Med 63(2006):1428-1441

Hunt S (2016) An Introduction to the health of two-spirit people: historical, contemporary and
emergent issues. National Collaborating Centre for Aboriginal Health, Prince George

Hutchings J, Aspin C (eds) (2007) Sexuality and the stories of indigenous people. Huia Publishers,
Wellington

Irwin K (1992) Towards theories of Maori Feminism. In: Du Plessis R, Bunkle P, Irwin K, Laurie A,
Middleton S (eds) Feminist voices: women’s studies texts for Aotearoa/New Zealand. Oxford
University Press, Auckland, pp 1-19



3 Colonization and the Importation of Ideologies of Race, Gender, and. .. 47

Jackson M (2007) Globalisation and the colonising state of mind. In: Bargh M (ed) Resistance: an
indigenous response to neoliberalism. Huia, Wellington, pp 167—182

Jahoda G (1999) Images of Savages: ancients [I.LE. Ancient] roots of modern prejudice. In: Western
culture. Routledge, London/New York

James B, Saville-Smith K (1989) Gender, culture and power. Oxford University Press, Auckland

Johnston P, Pihama L (1995) What counts as difference and what differences count: gender, race
and the politics of difference. In: Irwin K, Ramsden I, Kahukiwa R (eds) Toi Wahine: the worlds
of Maori women. Penguin Books, Auckland, pp 75-86

Johnston PM (1998) He aro rereke: Education policy and maori underachievement: Mechanisms of
power and difference, unpublished doctor of philosophy thesis, Auckland: University of Auckland

Kettle A (1963) Karl Marx: founder of modern communism. Weidenfeld & Nicolson (Educational)
Ltd., London

Lyons O (2009) 400 years of hostility to native Americans. Albany Times Union on Sunday, 9 Aug
2009, pp Bl and B3. http://www.onondaganation.org/mediafiles/pdfs/un/Doctrine%200f%
20Discovery.pdf

Manuel A, Derrickson RM Grand Chief (2015) Unsettling Canada: a national wake-up call.
Between The Lines, Toronto

Maracle L (1996) 1 am woman: a native perspective on sociology and feminism. Press Gang
Publishers, Vancouver

Marx K (1967a) Capital: a critique of political economy, volume one: the process of production.
International Publishers, New York

Marx K (1967b) Capital: a critique of political economy, volume two: the process of circulation of
capital. International Publishers, New York

Marx K (1971) Capital: a critique of political economy, volume three: the process of capitalist
production as a whole. Progress Publishers, Moscow

Marx K, Engels F (1913) Communist manifesto. Charles H Kerr & Company, Chicago

Mikaere A (1995) The balance destroyed: the consequences for Maori women of the colonisation of
Tikanga Maori. Unpublished Master of Juriprudence thesis, University of Waikato, Hamilton

Mikaere A (2016) Te Harinui: civilising the Maori with school and church. In: Hutchings J,
Lee-Morgan J (eds) Decolonisation in Aotearoa: education, research and practice. NZCER
Press, Wellington, pp 48-57

Nepe T (1991) Te Toi Huarewa Tipuna: Kaupapa Maori, an educational intervention system.
Unpublished Master’s thesis, The University of Auckland, Auckland

Newcomb S (1992) Five hundred years of injustice. Shaman’s Drum. Fall 1992, pp 18-20

Newcomb S (2008) Pagans in the promised land: decoding the doctrine of Christian. Fulcrum
Publishing, Colorado

Oakley A (1974) Housewife. Pelican Books, Great Britain

Penetito W (2010) What’s Maori about Maori education. Victoria University Press, Wellington

Pihama L (2001) Tihei mauri ora: Honouring our voices mana wahine as a kaupapa maori
theoretical framework, unpublished doctoral thesis, Auckland: University of Auckland.

Pihama L, Te Nana R, Reynolds P, Smith C, Reid J, Smith LT (2014) Positioning historical trauma
theory within Aotearoa New Zealand. Altern Int J Indigenous Peoples 10(3):248-262

Ruether R (1983) Sexiam and god-talk: toward a feminist theology. Beacon Press, Boston

Simmonds N, Gabel K (2016) Ukaipd: decolonisation and Maori maternities. In: Hutchings J,
Lee-Morgan J (eds) Decolonisation in Aotearoa: education, research and practice. NZCER
Press, Wellington, pp 145-157

Sinclair K (1990) ‘Richmond, Christopher William’, first published in the Dictionary of
New Zealand Biography, vol 1, 1990. Te Ara — the Encyclopedia of New Zealand. https:/
teara.govt.nz/en/biographies/1r9/richmond-christopher-william. Accessed 13 Aug 2017

Smith LT (1986) Is ‘Taha Maori’ in schools the answer to Maori school failure? In: Smith GH
(ed) Nga Kete Waananga: Maori perspectives of Taha Maori. Auckland College of Education,
Auckland


http://www.onondaganation.org/mediafiles/pdfs/un/Doctrine%20of%20Discovery.pdf
http://www.onondaganation.org/mediafiles/pdfs/un/Doctrine%20of%20Discovery.pdf
https://teara.govt.nz/en/biographies/1r9/richmond-christopher-william
https://teara.govt.nz/en/biographies/1r9/richmond-christopher-william

48 L. Pihama

Smith LT (1992a) Maori women: Discourses, projects and mana wahine. In: Middleton S, Jones A
(eds) Women and Education in Aotearoa 2, Wellington: Bridget Williams Books, pp 33-51
Smith LT (1999) Decolonizing methodologies: research and indigenous peoples. Zed Books,
New York

Smith LT (2016) Keeping a decolonising agenda to the forefront. In: Hutchings J, Lee-Morgan J
(eds) Decolonisation in Aotearoa: education, research and practice. NZCER Press pp ix—x,
Wellington

Thatcher ID (1998) Past receptions of the communist manifesto. In: Cowling M (ed) The commu-
nist manifesto: new interpretations. New York University Press, New York, pp 63-76

Thomson AS (1859) The story of New Zealand: past and present : savage and civilized. J. Murray,
London

Waitangi Tribunal (1996) The taranaki report: Kaupapa tuatahi, muru me te raupatu: The muru and
raupatu of the taranaki land and people. Wai 143, Wellington: Government Printer

Walker R (1990) Ka Whawhai Tonu Matou: struggle without end. Penguin Books, Auckland

Walker R (2016) Reclaiming Maori education. In: Hutchings J, Lee-Morgan J (eds) Decolonisation
in Aotearoa: education, research and practice. NZCER Press, Wellington

Warner M (1976) Alone of all her sex: the myth and the cult of the Virgin Mary. Picador/Pan Books,
London

Waziyatawin (2008) What does justice look like? The struggle for liberation in Dakota homeland.
Living Justice Press, St. Paul

Wilks-Heeg S (1998) The communist manifesto and working-class parties in Western Europe. In:
Cowling M (ed) The communist manifesto: new interpretations. New York University Press,
New York, pp 119-131

Wollenstonecraft M (1985) In: Miriam Brody (ed) Vindication of the rights of woman, Penguin
classics. Penguin, London



®

Check for
updates

Nalani Wilson-Hokowhitu and Noelani Goodyear-Ka‘opua

Contents

INtrOAUCTION . .ottt e e et 50

Life, Land, and Language: Kanaka ‘Oiwi Survivance and Settler Colonialism ................ 52

Colonization and Schools of an Independent Kingdom ... 55

(070 1T 11 16 s 60

RETOIEINCES . .o 61
Abstract

This chapter illuminates Kanaka ‘Oiwi resistance and survivance that has prevailed
in the face of colonization and Americanization in the Hawaiian Islands. Despite
imperialistic invasions, introduced foreign diseases and the aggressive ideological
dominance of eurocentrism to our shores, we have remained steadfast. The chapter
discusses survivance and futurity in relation to settler colonialism, erasure, and
elimination; thus, contextualizing the historical emergence of schooling in Hawai‘i,
which reveals the complexities of partnerships that evolved between Kanaka,
European, and American colonists. Traversing a vast expanse of history in a
short space, the purpose of this chapter is to articulate the sustained connection
between traditional and contemporary Hawaiian education movements that nurture
our futurities, or our ways of thinking about and relating to our futures.

Keywords
Kanaka ‘Oiwi - Colonization - Hawaiian education - Survivance

N. Wilson-Hokowhitu (P<1)
Te Kotahi Research Institute, The University of Waikato, Hamilton, New Zealand
e-mail: nalani.wilson-hokowhitu@waikato.ac.nz

N. Goodyear-Ka‘opua
Department of Political Science, University of Hawai‘i at Manoa, Honolulu, HI, USA
e-mail: goodyear@hawaii.edu

© Springer Nature Singapore Pte Ltd. 2019 49
E. A. McKinley, L. T. Smith (eds.), Handbook of Indigenous Education,
https://doi.org/10.1007/978-981-10-3899-0_57


http://crossmark.crossref.org/dialog/?doi=10.1007/978-981-10-3899-0_57&domain=pdf
mailto:nalani.wilson-hokowhitu@waikato.ac.nz
mailto:goodyear@hawaii.edu

50 N. Wilson-Hokowhitu and N. Goodyear-Ka‘opua

Introduction

I ulu ka lald i ke kumu. A branch grows from and because of the tree trunk (Pukui
1983, p. 137). This ‘dlelo no‘eau (Hawaiian proverb) uses the word kumu to employ
multiple meanings, such as teacher, source, and tree trunk. We use the analogy of
a kumu to frame our discussion of education, particularly schooling, and the cultural
and political functions it has played over the last few centuries in Hawai‘i. We
intentionally open with the mana‘o (wisdom) of our ancestors as a methodological
assertion of our perspectives as Kanaka ‘Oiwi. In particular, we highlight the
endemic koa tree (acacia koa) as symbolic of our bravery, fierce survivance, and
futurity. The koa has deep taproots to the beginning of Kanaka Maoli existence in
our homeland. Like the koa, Kanaka ‘Oiwi are indigenous and genealogically
connected to Ka Pae ‘Aina ‘o Hawai‘i (the Hawaiian archipelago).

Koa trees sustain an equilibrium in Hawaiian rainforests. In relation to this
chapter, koa as bravery is what was needed to survive postcontact European invasion
to our shores. Survivance is an appropriate term to utilize for Kanaka ‘Oiwi who, in
the face of disease, dis-ease, and the trauma of having witnessed the exteme loss
of life, continue as a people and nation (Silva 2004; Kauanui 2008b). Despite land
dispossession and continued forces that work to dislocate our people from their
ancestral ahupua‘a, we have persevered and endured. Regardless of attempts by
foreigners to eliminate Kanaka, whether by force at a gunpoint, with “law” that
displaced our peoples, or via education and assimilation policies forbidding our
language, epistemologies, ontologies, and priorities, we have continued to persist
and exist (Kame*‘eleihiwa 1992). This is why the metaphor of koa is so befitting. The
koa stands strong. The koa is the kumu, the tree, the teacher, and source, from which
this branch grows.

Reaching back through time our ancestors mapped evolutionary biology
extending from the natural world into the spiritual and metaphysical realms with
the epic Kumulipo, our most acclaimed creation chant (Beckwith 1972). From the
beginnings of creation to the many halau, or schools, our intellectual capacities
encompassed a visual and tactile literacy of reading waves, currents, winds, clouds,
weather, animal migration patterns, and celestial bodies. Kanaka developed an
elaborate system of land divisions that included resources from the mountains to
the sea, and that utilized sustainable irrigation systems for feeding a nation with kalo
(taro), ‘uala (sweet potato) and ‘ulu (breadfruit) from the land. Fishponds of various
types and sizes enhanced the coastal and nearshore environments, taking advantage
of the productivity of estuaries for nurturing fish. Traditional and contemporary
Hawaiian education values aloha ‘aina, respect, love, and care of our land and
waters, as well as the interconnectedness of humans and the natural world, our
‘ohana (families), kiipuna (elders and ancestors), na ‘aumakua (ancestral guardians),
and na akua (deities and elements).

Documentation and the importance of education within Kanaka ‘Oiwi culture is
exemplified in ‘6lelo no‘eau (proverbs), mo‘olelo (narratives), mo‘okii‘auhau (gene-
alogies), and mele (songs), which represent merely a few examples of our intellec-
tual heritage. We open and centralize the chapter using ‘6lelo no‘eau, the words of
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our ancestors, as a political statement of our continuity. Throughout the chapter
we perpetuate our intellectual heritage and outline our survivance by integrating
‘dlelo no‘eau, employing mo‘olelo to deconstruct dominant discourses and to offer
counternarratives of colonization and education in Hawai‘i from the late 1700s and
Western contact to the late 1800s and United States’ purported annexation. We
present the chapter in honor of our mo‘okii‘auhau as Kanaka ‘Oiwi and the mele,
songs of past, present, and future.

“Education” as conceived by non-Indigenous peoples ignites epistemologically
differing ideologies. Shifting from a predominantly Western worldview and center-
ing Kanaka Maoli ideology of 6lelo no‘eau, mo‘olelo, mo‘okii‘auhau, and mele
reveal enormous material preserved and perpetuated for multiple generations of our
people. For example, upon visiting Kanaka scholarly texts such as Aloha Betrayed
by Noenoe K. Silva (2004), the work of Samuel Manaiakalani Kamakau employs
the format of mo‘okii‘auhau (genealogies) that chronologically order the Polynesian
migrations and multiple arrivals to the Hawaiian Islands prior to Captain James
Cook on January 18, 1778. Within the following sections, we traverse over a century
of contact between Kanaka and foreigners to our islands, which has severely
transmuted Kanaka Maoli culture and life-ways.

Throughout the chapter, we will return to the analogy of Kanaka as koa, referring
to bravery, as well as referring to the endangered native tree. Like the use of ‘6lelo
no‘eau to open the chapter, our use of metaphor is also epistemologically and
methodologically intentional. It is vital to express the complexity and beauty of our
survivance as Kanaka ‘Oiwi. Like Kanaka, the koa tree is endemic to the Hawaiian
archipelago and thrives in the face of adversity. The seeds of the koa can remain
viable in the soil for more than 25 years and to germinate the seeds often need to crack
or scar. For Kanaka ‘Oiwi, the seeds of our culture, epistemologies, and ontologies
have also experienced a time of existing “underground” waiting for the moment to
break through dominant colonial powers to crack and sprout, flourishing into a forest
of koa once again. The roots of the koa grow deep into the soil and the branches
stretch to the sky connecting Papahanaumoku (Earth) and Wakea (Sky). The koa tree
reaches heights of 15-25 m and is instrumental in perpetuating and restoring the
native Hawaiian forest. Its canopy protects the growth of other species of trees such
as the ‘Ohi‘a lehua tree and hapu‘u ferns. The native forests of Hawai‘i evolved in
symbiosis, where plants, trees, and animals worked together ensuring ecological
balance. The word koa in ‘6lelo Hawai’i can also mean bold, fearless, and warrior. In
alignment with Byran Kamaoli Kuwada’s (2015) transformative essay, We are not
warriors, We are a grove of trees, within the chapter we envisage koa groves as
analogous to Kanaka Maoli resistance and survivance from colonization to present.

Colonization and Americanization in the Hawaiian Islands have had devastating
effects upon our land and people; yet, Kanaka resistance and survivance have
prevailed. Despite imperialistic invasions, introduced foreign diseases and the
aggressive ideological dominance of eurocentrism to our shores, we have remained
steadfast (Osorio 2002; Silva 2004; Kauanui 2008b). This chapter will offer an
overview of colonization by first discussing survivance and futurity in relation to
settler colonialism, erasure, and elimination. The following section will examine
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three central examples of elimination, loss of life, land, and language. It will present
dominant discourses surrounding introduced diseases, dislocation, and assimilation
in juxtaposition with counternarratives of survivance. This will set the scene for the
historical emergence of schooling in Hawai‘i, revealing the complexities of partner-
ships that evolved between Kanaka, European, and American colonists. Contrary to
earlier dominant discourses of schooling in Hawai‘i, in which scholars have char-
acterized schools as foreign impositions of essentially American design, we argue
that the achievements of literacy and the establishment of a public school system in
the Hawaiian Kingdom resulted from negotiations between Kanaka and haole
(foreigners). By examining this previously misinterpreted historical context we can
more fully comprehend the consequences of exclusive haole control over the
education system in Hawai‘i, as well as Kamehameha Schools, beginning in the
1880s and extending well past the mid-twentieth century. The chapter addresses how
a central technique of settler colonial rule was to reframe relationships that have
worked to gloss over the ascendance of white businessmen to power over the public
education system, Kamehameha Schools and its lands, legitimating the extension of
United States empire to the Hawaiian islands.

Despite traversing a vast expanse of history in a short space, the purpose of
this chapter is to illuminate the sustained connection between traditional and con-
temporary Hawaiian education movements that nurture our futurities, or our ways of
thinking about and relating to our futures (Recollet 2016; Tuck and Gaztambide-
Fernandez 2013). Kanaka Maoli from time immemorial has embraced and nourished
our deep and growing ontology, epistemology, and axiology. Schools were not the
first educational institutions in the islands. Native educational institutions based on
apprenticeship, mastery, and community predated and survived the advent of
Western-styled schooling in Hawai‘i (Beniamina 2010). When we look deeper into
the past in front of us, we extend our reach into futures of our own making. We
enhance our capacity to “unsettle” settler colonialisms and ensure space for our
futurities, our ways of imagining and producing knowledge about our futures.
Indigenous futurities can include forms of knowing and performance, such as sonics,
smells, ceremonies, embodied movement, and other ways of jumping settler scales
(Recollet 2016, p. 94). Learning and experience are integral aspects of life extending
from our origins to our presents and futures, and education has the potential to
connect us to or disconnect us from these realms.

Life, Land, and Language: Kanaka ‘Oiwi Survivance and Settler
Colonialism

The theoretical framework of this section utilizes the late Patrick Wolfe’s (2006)
settler colonial analytic and the logic of elimination to better understand Kanaka
‘Oiwi survivance and endurance. The section engages settler colonialism by offering
critical counter-narratives in relation to depopulation, land dispossession, and assim-
ilation. Anishinaabe scholar Gerald Robert Vizenor (2008) asserts that Indigenous
peoples survivance stories are the renunciations of dominance. To better understand
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Indigenity and survivance as an active sense of presence and continuance, it is
important to discuss theories of settler colonialism, erasure, and the logic of elimi-
nation in relation to colonization in the Hawaiian Islands prior to discussing
education.

The nineteenth century was an era in which our people witnessed the near demise
of our nation. Beyond the historical and ongoing processes of colonization that have
consisted of exploration, exploitation, imperialist militarization, mission schools,
and settler colonialism, Kanaka of the nineteenth century simultaneously contended
with the diseases that foreigners brought to our islands. European nations fueled and
funded exploration in search of natural resources and new lands in which to exploit.
European and Euro-American colonists rendered native peoples as inferior to justify
their invasion, presumed dominance, and spreading of diseases. Kanaka contended
with and negotiated the establishment of political and educational policies in the
Hawaiian Islands amongst a debilitating force, disease.

Captain James Cook conservatively estimated that there were approximately
400,000 Native Hawaiians inhabiting the Hawaiian Islands when his crew arrived
in 1778, although modern estimates are as high as 800,000 at the time of European
contact (Stannard 1989). By 1893, the population of Native Hawaiians was 40,000;
meaning that after a century of contact with Europeans 760,000 Hawaiians had died
due to the introduction of diseases, such as influenza, sexually transmitted diseases,
and small poxes. That is a demise of approximately 90% of the population over
70 years. Depopulation of Kanaka Maoli from foreign diseases meant that the
activities of foreigners to our islands, including missionaries in churches and
schools, and Christianity took hold of our people at an incredibly vulnerable time
(Osorio 2002; Kame*‘eleihiwa 1992; Trask 1984).

J. Kéhaulani Kauanui in her book Hawaiian Blood, Colonialism and the Politics
of Sovereignty and Indigeneity (2008b) analyzes the statistics of depopulation and
demise, focusing on life and survivance, rather than death. Dominant discourses of
Indigenous demise and depopulation are problematic, not only because they secure
a misconception of settler colonial eradication of the first peoples to the lands that
European and American European settlers sought to acquire, but also because in the
context of Hawai‘i, the documentation only accounted for full-blooded Hawaiians
(Stannard 1989). Kauanui writes, “What is missing in this assessment of the state of
the Hawaiian population, which reads like a romantic desire for extinction, is the
increasing number of Kanaka Maoli (when one accounts for the racially mixed
Kanaka Maoli) who make up the vast majority of the Hawaiian population today-all
part of the legacy of mass depopulation” (2008b, p. 16). Kauanui (2016) considers
the operative logic of settler colonialism articulated by Patrick Wolfe to “eliminate
the native” and emphasizes “enduring indigeneity” focusing on existence, persis-
tence, and resistance.

Kanaka Maoli epistemologies and ontologies prioritize mo‘okii‘auhau, our gene-
alogies, as expansive and inclusive, extending across Oceania into the cosmos, and
are directly connected and rooted to ‘aina (land and that which feeds). Our ideologies
of our relationship with place and our cultural identities as Kanaka ‘Oiwi have been
severely challenged by European xenophobia and settler colonial racialization.
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Kauanui (2008b) addresses the racialization of Kanaka based upon blood quantum
and percentage quantification by the United States Congress to undermine Kanaka
Maoli sovereignty. She reveals how the exclusionary logic of blood quantum has had
legal and cultural effects that have limited land provisions and negated collective
entitlement for Kanaka in our homeland. As Wolfe (2006) contends, the settler-
colonial logic of elimination is inherently eliminatory, which has also manifested as
genocidal. Loss of life in the nineteenth century and racialization is directly related to
land dispossession and settler colonialism, which Wolfe (2006) stated “destroys to
replace” (Kauanui 2016).

Historian, Jonathan Osorio, argues that “the single most critical dismemberment of
Hawaiian society was the Mahele or division of lands and the consequent transforma-
tion of ‘dina into private property between 1845 and 1850 (2002, p. 44). Rapid
depopulation and migration to urban centers led to the abandonment of thriving lo‘i
(taro fields) and the agricultural communities reliant upon the collective food source.
The seemingly unstoppable decline of the Hawaiian population weakened the tradi-
tional land tenure system that had sustained our nation for centuries prior to Western
contact. The subsistence economy relied on extensive taro cultivation of the upland
valleys and labor of the maka‘dinana (people of the land). According to Lilikala
Kame‘eleihiwa (1992), Western histories define mahele as “to divide,” which refers
to the shift from communal and collective rights to individual portioning of land. Ka
‘dlelo Hawai‘i (the Hawaiian language) is so vital to understanding Kanaka ‘Oiwi
worldview. Kame‘eleihiwa notes that mahele has another connotation in Hawaiian,
which is “to share” (Ibid., p. 9). Until the 1848 Mahele, land “ownership” was not a
part of our vocabulary or understanding of our relationship to ‘@ina. The modern
expression for “owner” in Hawaiian is a transliteration, ‘ona.

Within a Kanaka worldview, the earth is Papahanaumoku, an Akua (ancestor and
god) so the land is regarded with utmost respect. The series of laws that privatized
land in Hawai‘i not only divided the land into individual allotments for settler
colonial acquisition, it also strained the relationship between Papahanaumoku (our
first mother) and na Kanaka o ka ‘aina (the people of the land). As Wolfe (2006)
contends, settler colonialism dissolves native societies while erecting a new colonial
society on expropriated lands. Wolfe states that “settler colonizers come to stay:
invasion is a structure not an event” (p. 388).

Among the new colonial structures, language and literacy in both Hawaiian and
English became a strategic tool for Kanaka ‘Oiwi resistance to American colonization
throughout the nineteenth century. Print media and newspapers, in particular, served as
a medium for broad social communication and political organization (Silva 2004). The
Hawaiian language newspapers remain, from then until now, a source of our native
language and culture, a tangible connection to the wisdom, thoughts, and experiences
of our ancestors. Colonization and Americanization in the Hawaiian Islands have had
devastating effects upon our land and people; and, yet, the establishment of literacy and
Hawaiian language newspapers document the conscious resistance that continues today
to strengthen and fuel 1ahui Hawai‘i (the Hawaiian nation).

In the wake of American Protestant missionary arrival in 1820, early schooling
projects were closely tied to developing literacy among Kanaka so that they could be
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more easily converted to Christianity. The Calvinist missionaries brought imperial-
istic intentions to civilize and educate our people; thus, their early quest was
ideological. Whereas, the first wave of missionaries intended to assimilate and
convert Kanaka to Christianity, then leave; many of them and their children found
monetary “salvation” through permanent settlement in the islands (Benham and
Heck 1998). To this day missionary descendants claim long-term ‘“kama‘aina”
connections to Hawai‘i (Trask 1999). Returning to the opening ‘Glelo no‘eau, i ulu
ka lala i ke kumu, we might liken these missionary families and the networks of
economic and political power they developed to the introduced banyan tree, whose
pervasive aerial roots consume and entwine the host tree, spreading laterally across
the forest until the native koa is consumed and decomposes. In fact, the first banyan
tree to take root in Hawai‘i was planted on the island of Maui in 1873 to commem-
orate the 50th anniversary of the Protestant mission in Lahaina, the former capitol of
the islands.

American missionaries arrived at the Hawaiian Islands bringing with them
Western and Christian values, foreign ontologies, and non-Native epistemologies,
that came to influence their early educational institutions and practices in the islands
from 1820 to 1840. The missionary schools’ intention to civilize the Indigenous
peoples of the islands led to the next historical parallel in which social control led to
political control. Over the next several decades, this network of missionary families
and businessmen generated a growing white supremacist tide. They received back-
ing from the United States in 1898 and usurped control of the lawful Hawaiian
government from Queen Lili‘uokalani.

As settler colonialism took fuller root under t US occupation, regimes of the race
were imposed upon Kanaka Maoli and other people of color in the islands. Assim-
ilation of Kanaka Maoli via social and political control provided access to land
ownership and resource exploitation, yet examples of Indigenous resistance are
prevalent in Hawaiian language newspapers (Silva 2004). Kanaka Maoli not only
embraced the introduction of written language as a means of extending and com-
municating their knowledge base and maintaining sovereignty in the Hawaiian
language, Kanaka scholars and teachers were active participants in the quest to
empower lahui, which will be discussed further in the following section. Again,
this is exemplified in the vast archives of Hawaiian newspapers written in Hawaiian
for Hawaiians (Ibid.). In the next section, we turn to the ways that a Kanaka-led
school system under the independent Hawaiian Kingdom provides contemporary
koa with roots for our survivance.

Colonization and Schools of an Independent Kingdom

Kanaka Maoli are among the few aboriginal nations living under US empire who
built a national school system under the laws of a Native-led government in the
nineteenth century. Until the end of the 1800s, ‘Oiwi Hawai‘i also made up a
majority of the teachers in the Kingdom. This history has been largely overlooked.
Existing histories of schooling in Hawai‘i have focused almost exclusively on the
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role of foreigners in teaching Kanaka Maoli and in developing the educational
system. These accounts not only suggest public education in Hawai‘i was made in
the image of American public schooling, but they also ignore the role of Kanaka
leaders and teachers in establishing literacy and schooling in the Hawaiian Kingdom.
While Americans did influence the Hawaiian Kingdom’s school system, missionar-
ies did not simply import and impose schooling upon Hawaiians. Rather, the
achievements of literacy and the establishment of a public school system resulted
from negotiations between Kanaka and haole, often in struggle, as hoa (colleagues or
peers) or hoa paio (competitors or opponents). Seeing this #oa or hoa paio relation-
ship destabilizes and provides an alternative to the model that becomes prominent as
Americans sought to extinguish Native government.

Kanaka were enamored with the technologies of the printed word. While
American missionaries are largely credited with establishing a written form of the
indigenous language and then teaching Hawaiians to read, it is clear that the
achievements of printing and literacy were a result of the joint efforts of Native
Hawaiians and foreigners. The first company of American missionaries who arrived
in Hawai‘i in 1820 was accompanied by four Kanaka Maoli who had made their way
to the east coast of the United States years earlier. These men helped teach the
missionaries elements of the Hawaiian language and translated for them upon arrival
in the islands. Schutz notes that one of them, Thomas Hopu, was writing letters
utilizing spelling that more closely mirrors the modern, standardized Hawaiian
orthography well before the American Calvinist mission established its official
orthography (Schutz 1994).

Mission station schools became points of access to the new skills of reading and
writing, and enrolments grew at an incredibly rapid pace with Kanaka quickly taking
on the majority of the teaching roles. Wist (1940) writes that for Hawaiians, “‘going
to school’ was a form of recreation.” He recounts that from the mid-1820s-early
1830s, nearly the whole adult population went to schools to learn to read, but he
downplays the role of Kanaka in this literacy boom. However, the numbers clearly
indicate that it would have been impossible for missionaries alone to have taught all
or even most of the Kanaka pupils counted. Only 140 American Protestant mission-
aries came to Hawai‘i between 1820 and 1848. At the height of school enrolments
in 1832, when there were more than 53,000 pupils in 900 schools, only 4 missionary
companies had arrived in the islands, including just over 50 American men and
women, plus 11 Native Hawaiians and Tahitians. Additionally, some missionaries
did not stay, so all 52 would not have been in the islands at the same time (Hawaiian
Mission Children’s Society 1969). They could not have possibly overseen
900 schools or managed a ratio of 1,000 Native students to each missionary. The
vast majority of teachers in these schools were ‘Oiwi.

Adult Kanaka came to schools for what they wanted, to learn to read and write,
and then they left. Kuykendall writes, “as soon as a bright pupil (and there were
many such) had acquired a little facility in reading, he was sent out, or went out on
his own initiative, to teach a school of his own” (1938a, p. 106). Only 5 years after
the high enrollment of 1832, the number of pupils was down to about 2,000 (Wist
1940). However, Kanaka maintained their passion for reading, writing, and
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publishing in the following decades, when literacy was used not only as a tool for
accessing or creating social capital but also as an important tool of resistance. Within
the next two decades, the corpus of Hawaiian schoolbooks and literature amounted
to over 80,000,000 pages, as reported by the Hawaiian Kingdom’s President of the
Board of Education in 1852.

As the number of willing adult pupils in missionary schools waned through the
1830s, the focus shifted toward schooling children as proper national subjects for an
evolving nation-state. The codification and institutionalization of public schooling in
1840 was adjunct to the creation of the first Hawaiian constitution under King
Kamehameha III, Kauikeaouli, who declared, “He aupuni palapala kou.” (Mine is
a kingdom of education and documents.) Thus, King Kamehameha III established
the Kingdom as a constitutional monarchy, transformed by the trappings of modern
states including an emergent national public school system. Hawaiian leaders made
schooling part of a self-modernizing project, in tension but sometimes articulating
with the continuing missionary project of “civilizing” Kanaka. By 1842, elementary
level education in reading, writing, geography, and arithmetic was required for
anyone to be married or hold high office (Benham and Heck 1998). Hawaiian was
the predominant language of instruction in schools, and any attempts to teach
English were within the context of a robust literacy within the indigenous language.

For the ali‘i class, King Kamehameha III passed a 1840 law establishing a school
for chiefly children, in which they would learn English, history, geography, higher
level math, and philosophy, among other things. The government did not begin any
broader allocation of funds to English-medium schooling until 1851. Throughout the
second half of the nineteenth century, the struggle between Hawaiian and English
language in government schools and in the law reflected the struggles for power in
the Kingdom between ‘Oiwi statesmen and haole businessmen.

‘Oiwi leaders used compulsory schooling as an indispensable part of the produc-
tion of modern, Hawaiian national subjects, but the two comprehensive historical
accounts of public education in the Hawaiian Kingdom overlooked those Kanaka
who led the Kingdom’s public education system, so it is worth summarizing
their contributions here. The Hawaiian Kingdom legislature appointed Hawaiian
scholar, author, and ordained minister, David Malo, as the first luna (superintendent)
of public instruction for the Kingdom — a post he held for 4 years. Under Malo, they
also appointed five kahu kula (school agents or inspectors) who oversaw all gov-
ernment schools on each of the five major islands. All five appointees were Kanaka:
John Ti for O‘ahu, Papohaku for Kaua‘i; Kanakaokai for Moloka‘i, David Malo for
Maui, and Kanakaahuahu for Hawai‘i. They had the power to grant teaching
certificates and oversee teachers, to monitor the progress of students, to be the judges
of the school law, and to provide for teachers salaries. Malo was a staunch advocate
for Native teachers and their adequate compensation.

The educational leadership of Mataio Kekiianao‘a, who led the Kingdom’s public
school system for 8 years as President of the Board of Education from 1860 until his
death in 1868 is similarly overlooked in existing histories. Descended from high
chiefs of O‘ahu and Hawai‘i islands, Kekiianao‘a was an experienced statesman who
accompanied King Kamehameha II to London in 1823-1824 to strengthen
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diplomatic ties between Hawai‘i and Britain, and he served as the governor of O‘ahu
from 1839 to 1863. Kekiianao‘a’s predecessor as head of public education, the
American Protestant Rev. Richard Armstrong is often credited as bringing stability
and developing the “public” character of the educational system, abolishing sectar-
ian schools and introducing a tax-supported economic base. However, the reports of
various heads of the Kingdom’s Board of Education made to the legislature through-
out the Kingdom era (1840—1893) show that it was Kekiianao‘a who articulated the
most explicit concern for distancing government schools from church powers and
providing an adequate appropriation of public funds to support that separation. For
example, in Kekfianao‘a’s report of 1866, he spent a significant amount of time
talking about his concern for the lack of adequate school facilities resulting from
insufficient funding. He advocated moving schools out of churches and mission
stations, thus strengthening an inclusive national character, stating “It is necessary to
provide as far as possible for all the people the advantage of a common school
education. . .the common schools should come to be regarded as strictly neutral
ground in religious matters” (Hawaiian Kingdom 1866). Kektianado‘a further
expressed concern with the fact that the poll tax was not providing adequate funding
for the common schools and called for increased funding of the schools serving the
common people. In addressing the problems of inadequate facilities, Kekuianad‘a
proposed that the national Board of Education match the funds of local districts in
which parents wanted to build or thoroughly renovate a schoolhouse. This enabled
independence from mission and church.

In the debates over language in the schools, Kekiiandao‘a firmly articulated the
importance of the Hawaiian language in affirming Hawaiian national identity. While
advocates for an English-language system of education and government pushed to
reduce the status of the Hawaiian language, Keklianao‘a asserted the importance of
government support for Hawaiian-medium education:

The theory of substituting the English language for the Hawaiian, in order to educate our
people, is as dangerous to Hawaiian nationality, as it is useless in promoting the general
education of the people. If we wish to preserve the Kingdom of Hawaii for Hawaiians, and to
educate our people, we must insist that the Hawaiian language shall be the language of all
our National Schools, and the English shall be taught whenever practicable, but only as an
important branch of Hawaiian education. (Hawaiian Kingdom 1864)

He urged the legislature to increase funding for schools taught in Hawaiian. It was
not until after his administration that enrolment in English-medium schools grew
significantly vis a vis the Hawaiian-medium schools.

Unlike Kekiianao‘a, Charles R. Bishop, who served as president of the Board of
Education (BOE) throughout the 1870s and early 1880s, significantly increased
funding for English-language schools while cutting from Hawaiian-language com-
mon schools. In 1876, government funding for the select schools, some of which
were also privately supported, amounted to $38,000 for 2,678 pupils, while funding
for the common schools was only $13,000 for 4,313 pupils (Hawaiian Kingdom
1878). By the end of Bishop’s term in 1883, the select, English-medium schools
were receiving more than seven times the funding of the common schools, even
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though they had far fewer students. Teachers’ salaries at English schools — positions
filled by non-Natives — were markedly higher, and the availability of teachers
in Hawaiian language was curtailed when the courses of study at Lahainaluna
Seminary and Hilo Boarding School, which trained many of the native teachers,
were changed from Hawaiian to English. While some English-advocates argued that
rising enrolments demonstrated that Kanaka wanted to embrace English and move
away from their own mother tongue, it is clear that this was no simple matter of
abandoning one language for another. As Benham and Heck point out, the choices
became unequal as the government increased funding support for English select
schools over Hawaiian common schools. For instance, “most of the teacher profes-
sional development was conducted for English-speaking education, and many of
the texts and materials brought from the United States were not translated for usage
in the common schools” (Benham and Heck 1998, p. 93). By 1883, just before
Bishop’s forced resignation by King Kalakaua, the difference in appropriation was
$75,000 for the select schools and $10,000 for the common schools (Hawaiian
Kingdom 1884).

This brief history of public education in the Hawaiian Kingdom shows that
schooling was not simply a colonial imposition. Kanaka and Haole together engaged
in building popular literacy and a national school system. Ali‘i and foreigners both
folded visions for schooling into competing projects of Hawaiian modernization and
nation-building. Sometimes they worked in collaboration as /oa, partners and
interlocutors embedded in complicated relations of power. At other times, they
were clearly hoa paio, political opponents articulating and acting on very different
visions of how education for Hawaiians should look.

Like the banyan tree that tries to consume its host tree, the colonial patriarchal
belief in the inherent superiority of white, Anglo-Saxon Protestants would come to
structure the public and private sectors of education in Hawai’i. By the mid-1880s,
haole businessmen aimed to usurp governing power and use schools to build
a hierarchical plantation society. As previously noted, King Kalakaua was forced
to sign an illegitimate Constitution in 1887, which came to be known as the
“Bayonet Constitution” because of the armed militia’s role in promulgating it. The
Bayonet Constitution stripped all Asian people of the right to vote and it
disenfranchised Kanaka Maoli through property requirements, while it also severely
curtailed the monarch‘s power.

Queen Lili‘uokalani succeeded King Kalakaua, with the intent to replace the
Bayonet Constitution. In a coup d’état on January 17, 1893, a small group of white
men claimed to establish a provisional government in place of the Queen’s. The
United States Marines supported the coup and landed troops, which marched directly
to the seat of the Kingdom government. Fearing further loss of life of Kanaka Maoli,
Queen Lili‘Tiokalani ordered her forces to stand down, as she would pursue diplo-
matic rather than military means to seek justice and restitution.

After the illegal overthrow of the Native rule, the white supremacist oligarchy
took full control of the government school system, they cut a// funding for Hawaiian-
language education, leaving the vast majority of Kanaka teachers without teaching
positions and keiki ‘Oiwi (Native children) without schooling in their ancestral
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language. Schutz reports that the number of Hawaiian-language medium schools
took a dramatic decline, from 150 schools in 1880 to zero in 1902, whereas English-
medium schools increased from 60 to 203 in the same period (Schutz 1994, p. 352).
This was a direct result of the takeover by white businessmen backed by the
US government. Some of them were Kingdom subjects. For instance, Lorrin
A. Thurston, a missionary descendant, drafted the Bayonet Constitution and led
the 1893 coup d’état. Sanford B. Dole, another missionary descendent and a cousin
of James Dole of Dole Pineapple Company, appointed himself President of the
Republic of Hawai‘i on July 4, 1894. He had been a hoa, “friend,” advisor, and
attorney of King David Kalakaua and Queen Lili‘tGokalani advocating for Western-
isation. The sugar oligarchy’s and the US federal government’s suppression of
education in the Hawaiian language and culture stifled the collective ‘Oiwi ability
to define themselves as a nation and people. Dole, Thurston, and their gang eagerly
sought to turn Hawai‘i into part of the USA through a proposed annexation treaty.

Kanaka, on the other hand, fiercely protested and organized against US annexa-
tion of Hawai‘i. Noenoe Silva (2004) uncovered the 1897 anti-annexation petitions
buried in the United States National Archives and signed by a majority of the Native
Hawaiian population at the time. The recovery of these petitions challenges the myth
that Kanaka Maoli passively accepted American annexation and affirms the truth
that our ancestors stood to demonstrate their opposition to United States political
control over our islands and people (Silva 2004). Their efforts were successful in that
the US Congress was never able to pass a treaty and to this day, no annexation treaty
between the USA and Hawai‘i exists. Once the United States entered the Spanish-
American and Philippine-American wars in 1898 and 1899 respectively, the USA
unilaterally seized Hawai‘i for its strategic location for military use. However, the
uncovering of our history of competent self-governance and vigorous resistance to
colonization sustains a growing independence movement in the islands in the
present.

Conclusion

Tulu ka lald i ke kumu. Returning to our opening ‘dlelo no‘eau, a branch grows from
and because of its tree trunk, throughout the chapter we have sought to offer an
overview of colonization and education in the Hawaiian Islands with special atten-
tion to highlighting na koa aloha ‘aina. Bryan Kamaoli Kuwada’s essay, We are not
warriors, We are a grove of trees, honors the continuity and connection between the
Kanaka that petitioned against annexation at the turn of the nineteenth century
alongside the brave protectors of Mauna a Wakea in 2015, who have gathered
together to stand against the development of a 30 m telescope on top of our sacred
mountain. Upon considering the colonization of the Hawaiian Islands, resistance and
decolonization efforts have happened simultaneously. This is the branch that grows
forth from the koa tree, the tree of na koa aloha ‘aina. Contemporary reforestation



4 Colonization, Education, and Kanaka ‘Oiwi Survivance 61

efforts have shown that if you clear space around a single “mama koa,” she will seed
and her seedlings will flourish. Likewise, Kanaka remain dedicated to cultural
perpetuation and the future health and wellbeing of our islands and people.
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Abstract

This chapter analyzes the process of colonization of the Mapuche people as they
were forced into the Chilean State and capitalist political economy in the nineteenth
and twentieth centuries. Through a critical reading of archival sources and oral
history, we review in detail the effects that colonization produced in the context of
the political and territorial sovereignty of the Mapuche people, which includes
converting them into minorities, the obliteration, eradication, and persecution of the
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use of Mapuchezugun (language of the Mapuche people) and Mapuche kimiin
(Mapuche knowledge), linked to racial subordination within the social interactions
of subsequent generations in what we term “civilizing spaces.”

The argument developed in this chapter is that colonial violence against the
Mapuche people, their language, ontology, and epistemology is part of the
historical project of dispossession and genocide against indigenous peoples. Far
from being passive subjects, the Mapuche people have displayed diverse forms of
resistance, negotiation and response, and a struggle for life facing a project of
death represented by colonization.

Keywords
Mapuche people - Chile - Colonialism - Knowledge - Education

Introduction

The region known today as Latin America was divided into nation-states in the
nineteenth century following independence from Spain. Although there were many
indigenous peoples who lived in their own autonomous territories, the Mapuche people
were unique in having their political and territorial sovereignty officially recognized
through more than 40 treaties or parlamentos with the Spanish colonial government.
They exercised sovereignty over an extensive territory located in the American
Southern Cone, called Wallmapu (the Mapuche nation), which encompassed two
enormous land masses situated on either side of the Andes Mountains: Giilumapu
(western lands, now Chile) and Puelmapu (eastern lands, now Argentina).

Despite sovereignty and formal recognition by the Spanish Crown, during the
second half of the nineteenth century, the Mapuche people experienced radical
change following military campaigns by the Argentinean and Chilean States, gro-
tesquely called “The Pacification of Araucania” and the “The Conquest of the
Desert,” respectively. The consequences of both military occupations were enor-
mous because they created colonial relations that continue to the present. Among the
greatest repercussions of military invasion have been the loss of most of the territory
they controlled until the mid-nineteenth century; the progressive occupation of these
lands by Chilean and European settlers who confiscated their lands and plundered
resources (currently carried out by national and transnational corporations); the
racial subordination of the Mapuche population, their impoverishment, and demo-
graphic dispersal through the reduction and forced displacement of their communi-
ties; and the creation of a set of civilizing institutions (missions, schools, large
landed estates, the army), whose sole purpose has been to “regenerate” Mapuche
survivors of these acts of genocide.

In this context, this chapter analyzes the colonization process that forced the
Mapuche people to become integrated into both the Chilean State and the capitalist
political economy throughout the nineteenth and twentieth centuries. The study of
archival sources and oral history enables us to address how Chilean colonial violence
and structural racism reduced the Mapuche language (Mapuchezugun) and Mapuche
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knowledge (Kimiin) to minority status, destroying its social network through perse-
cution and subordination of the social interaction of people and families in what we
call “civilizing spaces.” The latter are the institutions and spaces of social interaction
(schools, missions, large landed estates, the army, etc.) introduced through the racial-
colonial design and development of the state and society of Chile.

Writing this text has given us a deeper understanding of specific acts of Chilean
colonial violence that introduced hierarchies into Mapuche territory, designed to
create a world that would replace our own ways of conceiving life and existence. We
propose that these strategies were not accidental and instead obeyed a colonial logic
and genocidal design that sought to subdue, suppress, and dispossess a territory, its
people, and their ways of living.

Pacification as Genocide and Dispossession

When the Chilean Creole elite first moved toward independence from the Spanish
Crown in the First National Assembly of 1810, the emerging republic had no control
over the enormous territory of the Mapuche people. It required military conquest,
initiated in the mid-nineteenth century to occupy and incorporate this land into the
state of Chile. Political parties, intellectuals, merchants, and Chilean landowners
won the debate over the legitimacy of militarily occupying Mapuche territory south
of the Bio Bio River because they saw an opportunity to develop lucrative business
and obtain benefits through the appropriation of Mapuche lands, timber, cattle,
natural resources, and manual labor. This profoundly colonial project was justified
by resorting to a rhetorical discourse on civilization and progress as pathways to
eradicate barbarism and savagery, represented by the Mapuche people. This narra-
tive appeared not only in official sources but also in the press, as this quotation from
the influential newspaper EI Mercurio in 1859 suggests:

The Indian is absolutely incapable of being civilized: nature has spent everything on
developing his body, but his intelligence has remained at the level of beasts of prey,
whose qualities he possesses in abundance, having never once experienced moral emotion
... How shall men safely approach these wild beasts, how does the peaceful and industrious
population enter the forest where ferocity and barbarism find shelter? . .. an association of
barbarians as barbarous as the Pampas or Araucano Indians is nothing more than a hoard of
beasts which urgently begs to be enslaved or destroyed in the interest of humanity and the
greater good of civilization. (EI Mercurio de Valparaiso 1859)

An influential nineteenth-century Chilean politician gave a similar speech before
the House of Representatives on August 10, 1868, in which he stated that:

Some call upon civilization to benefit the Indian, but what does he do for our progress, for
civilization itself? Nothing but act as a contagion of barbarism that has infected our frontier
communities, because the conquest of the Indian is essentially what it has been in the United
States, the conquest of civilization. It is true that the Indian stands his ground; but he defends it
because he hates civilization, he hates the law, the priesthood and education. (Vicuia 1868, 7)
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By the mid-nineteenth century, the Chilean elites were united in representing
Mapuche territory as an island that divided Chile into two parts, and its inhabitants as
barbarism embedded in the middle of the nation that they wanted to build: “on our soil,
the Indians form a parenthesis, an interruption, in the midst of civilization’s territory”
(El Ferrocarril de Santiago 1858). Diverse political, economic, and ideological factors
merged to set off a campaign of military invasion into Giilumapu, in official historiog-
raphy described as the conquest or pacification of the Araucania (Araucano Land). The
ideological basis of this genocidal military campaign is found in the colonialist dis-
course and fantasy of positivism and social Darwinism, which represented the Mapuche
people as an inferior race who created obstacles for the future of the state and the nation
that the Creoles planned to build. The administrative confiscation of Mapuche territory
took place through the creation of Arauco Province in 1852, following that was the need
to extend the surface of production to escape an economic crisis in 1857. The final cause
was the desire for revenge against Mapuche groups who had participated in the
revolutions of 1851 and 1859 (Bengoa 1985; Leiva 1984; Pinto 2003).

Two Spanish colonial settlements that had been razed to the ground in a Mapuche
uprising in 1598 were “refounded” as Chilean cities in the late nineteenth century: Angol
in 1862 and Villarica in 1883. This period marks a rupture in the historical development
of Mapuche as a sovereign people when Chilean conquest and military occupation had
devastating impacts. Although these events were located geographically in American
Southern Cone, they were part of a new historical cycle of global colonialism. This new
process forced indigenous territories and peoples to integrate into the nation-state, to
consolidate the states’ internal frontiers to serve the imperial practices of colonial
powers, and to link the production from indigenous territories to the economic centers
of the North Atlantic. This economic cycle was generated by the demand for products,
spurred by demographic growth, the industrial revolution, and the development of the
capitalist mode of production (Nahuelpan 2012). This larger productive enterprise was
supported by the ideological influence of positivism and evolutionism that emphasized
the existence of “superior races” and “inferior races,” which justified colonization,
violence, genocide, and the reduction of indigenous peoples as a civilizing act.

Among the episodes of extreme violence unleashed by military troops were the
acts that the Chilean colonial government called a war of resources or war of
extermination. The strategy was described in an official government document
entitled “Discussion of a Plan for the Campaign and Reduction of the Araucania,”
which detailed its main objectives:

Harass the enemy in all areas, pursue them without allowing them any place to plant crops,
raise animals or build housing, continue in this way for two consecutive years without
listening to promises of peace, and then, if the war is not over, it will be near its end. Then
and only then, forced by hunger, illness, poverty and the rigors of war and impotence will
they finally be forced to change behavior and offer as many guaranties of safety as are
demanded of them. (Ministry of War 1870, 53—54)

The war of resources or extermination employed sporadic incursions by soldiers
into lands where the Mapuche people resisted the advance of the army. These armed
forces were accompanied by civilians, Chilean settlers, and foreigners clustered into
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civil squadrons which entered to burn forests, ruka (Mapuche houses), sown
fields, and to steal large numbers of cattle, textiles, and silver as the spoils of
war, and they assassinated and took men hostage, raping women, boys, and girls.
In some cases, the children were taken north of the Bio Bio River to serve as
manual labor on large landed estates and as domestic service in the landlord’s
mansions at the border and in the central region of Chile. The destruction and
dispossession that the “pacification” produced were not limited to lands, resources,
and goods such as cattle, textiles, and silver but included persons, as happened to
Mapuche children. These practices were not new: the abduction of boys and girls
took place repeatedly during the Spanish colonial cycle, and it returned in the years
just before the formal beginning of the pacification campaigns. Mapuche families
used forests and mountains as zones of refuge from extermination and abduction,
graphically depicted in the words of Mangil Wenu, one of the greatest Mapuche
resistance leaders of that era, who addressed the following words to the President
of the Chilean Republic in 1860:

Your Provincial Governor (Intendente) Villalon, together with Salbo, ended up with an
abundance of animals; but they were not happy with this because they have big bellies; all
they did was burn houses and fields, and take families hostage, tearing children away from
their mothers’ breasts as they ran to hide in the hills, and they commanded that burial grounds
be dug up to rob the silver articles buried with the dead according to Indian rituals, murdering
even Christian women, as they did with two they caught who went looking for food for their
children. . . Right now, I have a leader, a cacigue who left the coast because they are fighting
him; again, the caciques tell me that the first act that the Governor of Arauco carried out was to
slit the throat of two Indians and their two little 8 year old daughters, and that they have done
the same thing there that they did here. (Mangil Wenu 2008, 319-325)

Along with military invasion, there were other forms of violence such as the
expropriation of lands, the creation of a state bureaucracy, the imposition of a new
nation-state sociopolitical and juridical structure, and the foundation of forts pro-
gressively transformed into intermediary cities. Transportation and communication
networks were constructed to exercise control and integrate the territory economi-
cally with the rest of the country. Importantly, schools and missions were created as
civilizing spaces to lead to the “regeneration” of Mapuche and convert them into
productive citizens for the new colonial and racial order.

As soon as the conquest of Giillumapu ended in 1883 with the refounding of
Villarica, the historical development of Mapuche society proceeded with a forced
transition from political and territorial independence to living under an internal
colonialism within the nation-state. One of the most important aspects of this radical
change, which forms the context of current conflicts, was the loss of an extensive
territory belonging to Mapuche people that became integrated as “federal lands.”
These were lands that were auctioned off, given as concessions, or assigned to
companies and private owners with the intention of establishing private agrarian
property. During this time, the Mapuche population was condemned to live in small
parcels of land, the so-called reservations or the more familiar Spanish term “reduc-
tions” (capitalized to indicate its institutional specificity).
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In 1883, the Indigenous Settlement Commission (Comision Radicadora de
Indigenas) was created, and Chilean or foreign settlers recently arriving from Europe
acquired a considerable portion of Mapuche lands, while indigenous resettlement
was carried out on reservations or reductions, parceled out as “charitable land
grants.” (The Spanish term Titulos de Merced refers to a Christian “grant or title of
charity” based on mercy, merced.) The demarcation of lands designated as indigenous
began in 1884, with areas significantly smaller than those that formed part of their
socio-territorial jurisdiction. In order to distribute these land grants, the Mapuche had
to prove their effective and continuous possession for at least 1 year, a nonsensical
procedure, since the occupation of these lands dated back for centuries. Finally, once
the lands were demarcated, the Settlement Commission passed a law that issued a land
grant in the name of the republic “for the benefit” of the Mapuche people.

The resettlement process was an eminently colonial practice. As such, it is no
coincidence that its terms (Titulo de Merced, Reduccion, Cacique) were the same as
those used by the Spanish colonial government in the sixteenth and seventeenth
centuries to refer to the reorganization and relocation of the indigenous population in
its colonies (Mallon 2009, 157). The state coined the terms “Reservation, Reduction
and Charitable Land Grant” because the lands recognized as Mapuche were those
that were left over and were reserved after the majority, and best lands were handed
over to settlers. Therefore, the notion of reduction denotes the character of agrarian
property, which is the territorial dispossession to which Mapuche people were
subjected. Likewise, the notion of a charitable land grant expresses an absurd logic
as though the process of granting a title was a kind of “gift of charity” granted by the
state to the Mapuche people, not the acknowledgment of an older historical occu-
pation (Correa and Mella 2010, 64). The arbitrary nature of the settlement process is
clear in descriptions by protectors of indigenous peoples (Protectores de Indigenas)
in reports, such as one published by Eulogio Robles in 1912, who stated that:

Just as the Indigenous were being settled, rural properties for auction were formed, plots of
land were offered for rent, pieces of land were donated to settlers and there were enormous
land concessions given to individual owners to be colonized.

What is more, on many occasions, they first auctioned rural properties to be colonized,
etc., and on what was left over, Indians were settled. (Robles 1912, 144)

On the other hand, the total surface area of indigenous resettlement was
51,038,667 ha or approximately 6% of the territory controlled by Mapuche up to
the mid-nineteenth century. The remaining area, approximately 94%, was designated
as federal lands and transferred to Chilean and foreign settlers. Among this last group
were merchants, landowners, and military officers who had actively participated in
the “pacification” campaigns (Gonzalez 1986).

As part of the process of reduction, Mapuche people were allowed a minimal
territorial space that included the ruka (houses) and fields, while the lands used for
grazing, timber milling, and food gathering were declared ferra nullius, federal or
“empty lands,” which were later offered for auction or delivered without charge to
settlers. The reduction ignored relations that Mapuche people had maintained with
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water (salty versus sweet, potable), the subsoil, specific spaces relevant to spiritual
life, or valued because of the presence of ngen (protective beings), who remained
captive on the landed estates that were being consolidated. They did not respect
preexisting rules and forms of occupation, the older demarcations, or sociopolitical
and territorial organization based on kinship relations. On the reservations, families
who came from different lof che (communities) were grouped together or in spaces
that these groups had previously occupied, and two or more land grants were
distributed, producing conflicts among Mapuche families themselves.

The reduction also forced related groups, who had occupied and used their
territories following migratory patterns — which permitted rotation in the use of
soil and a diversity of productive activities, into a sedentary life on small areas of
land (Vidal 2000). This restricted access to different resources and spaces trans-
formed the Mapuche economy from one based on diversified activities toward self-
subsistence, which, in the long term, meant that Mapuche people were subjected to a
process that forced them to become campesinos (a local form of peasantry based on
the European model).

The image of a Mapuche society that was reduced in this way, by being corralled
like animals and converted into a minority through “civilization and progress” so
loudly proclaimed by the Chilean political elite of that era, is transmitted through
writing that feels like an eye-witness account. Lorenzo Koliiman, who lived during
the settlement era, communicated to Mankelef y Guevara at the beginning of the
twentieth century: “what we have achieved with the civilization they say they gave
us is to live cramped like sardines in a can (literally grains of wheat in a sack)”
(Koliiman 2002, 43—44).

Civilizing Spaces

The historical process of the colonization of Giilumapu followed clearly defined
strategies. Its forced annexation to the Chilean State and the capitalist political
economy was not achieved through military conquest and the dispossession of
resources alone but was also through mechanisms and instruments that permitted
them to take control of the spirit of the people of the land, thereby guaranteeing their
submission and the control not only of the body but also of the subjectivity of the
Mapuche people. Clear evidence of this project was a report presented by Antonio
Varas, a prominent Chilean politician, to the House of Representatives about the
“peaceful Reduction of the Araucanian territory.” This document, presented in 1848,
emphasized a series of strategies that would manage to establish republican sover-
eignty in a territory that was not yet subject to Chilean law. Varas stated:

What is the objective? To civilize the Indians, that is, improve their natural condition, enlighten
and cultivate their intelligence, develop their good sentiments that are the patrimony of
humanity, and elevate their spirit to moral and religious truth. To convert the remains of
primitive inhabitants of Chile into useful citizens, to make them participants in the benefits that
civilization spreads across all countries, to eliminate from among them the worries or
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superstitions that cloud their spirit, to allow their eyes to see the bright light of the Gospel that
ennobles man. This is a very dignified enterprise of the Republic. .. (Varas 1849, 13)

The goals of this republican enterprise would be achieved through the spread of
conditions that would eliminate the mapuche az mongen, the ways of life of the
Mapuche people, conceived as a stumbling block of savagery. From Varas’s own
words, we can deduce that the conversion he mentions of “these remains of the
primitive inhabitants of Chile” referred to their forced conversion into “useful
citizens,” to regenerate them, moralize them, and civilize them, in other words, to
achieve a condition of humanity, from which they were deprived because of their
being in a state of barbarism. The conquest enterprise was conceived not only as the
taking of a territory but also as a mission of redemption of civilized man in his
struggle to expand civilization.

The mechanisms that Varas proposed were clearly articulated. “Missions, schools
and commerce with the Spanish population, these are the civilizing means which will
allow for the successive integration of the indigenous population into the rest of the
nation” (Varas 1849, 27), as stated by this ideologue of Occupation. The labors of
conversion and Christianization were to be taken up by the missionary, the primary
agent who would manage to “seize the spirit” of the indigenous people. This person’s
work should focus on the Mapuche population and on one stratum in particular:

The most promising areas for commitment by the missionary are the children. Here the
good seed will not be smothered by weeds. It would be vain pretention to civilize the
indigenous if we did not make use of the most effective medium to regenerate the people.
Take the generation that is growing, prepare it for civilized life, enlighten its understanding,
encourage inspiration in its heart for moral and religious sentiments, and after three or four
generations, you will have finished with the barbarism that damages them. But it is not just a
simple religious teaching the missionary imparts. It must replace the parents, it must have the
children completely under its control, educate them, teach them and prepare them for a
laborious life as a civilized man. (Varas 1849, 18. Our emphases in bold)

The strategy was clear: boys and girls would be the replacement generation that
would allow for a new people to be educated. Macaya (2016, 99) proposes that this
system is similar to the concept of the “economy of delayed returns”; in other words, a
plan to harvest in the long term, when the seeds that were planted with the precepts of
civilization, should render fruit. In this way, missionaries would become the educa-
tional and formative reference point for children who would thereby be inculcated
with the culture, values, habits, and conception of “civilized man,” replacing the
educational role of “weeds” or the Mapuche family. Evangelization through the
missions would be central, but it would be also accompanied by a process of
schooling and work, with the goal of regenerating the people in their totality:

To civilize or moralize a people without making use of religious influence to me is a fantasy.
Let the action of religious missions be joined with other means that similarly approach the
same goal; that man should be embraced in his whole being; the task should not be limited to
Christianizing them and teaching them to pray, in this way missions will render the fruit
expected of them. (Varas 1849, 16)
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The year following the presentation of this report, the first Italian missionaries of
the Capuchin Order arrived in Mapuche territory, and they established different
missionary centers. One of these was set up in Rulowe or Traitraiko mapu,
present-day Puerto Saavedra, at that time called Bajo Imperial by the Chilean
bureaucracy. Father Constanzo or Constancio de Trisobio arrived and Pascual
Cona was one of his first students. The memoires of Cofia, as narrated to the priest
Ernesto Wilhelm de Moesbach, published in 1930 as “Life and Customs of the
Araucanian Indians in the Second Half of the Nineteenth Century” shows the first
steps established by the colonization enterprise of the Chilean State to “take control
of the spirit” of the Mapuche people (Coia and Moesbach 2010).

The Capuchin priest Sergio Uribe explains that the ministry of his missionary
brothers maintained a deeply held conviction whose goals were extolled for “strug-
gling against the evil and error in which the unfaithful, to whom they would preach,
were assumed to be lost” (Uribe 1988, 215). This condition made them feel like
soldiers in the vanguard. Clearly, Uribe continues; the missionaries as well as the
families and farmers who advanced into frontier territory became a “civilizing recon-
naissance unit.” Aside from their convictions, this religious presence, with all of its
ethnocentric and racist implications, was a foundational cornerstone for the destruction
of Mapuche ways of life. As soon as the military campaigns of the pacification of the
Araucania were concluded, the spaces of civilization spread out in an organized,
systematic fashion. It was the Christian missions under the control of the Capuchin
Order and the Anglicans which were specifically designed to convert Mapuche people.

To understand this phenomenon of colonization, authors like Fanon point out that to
achieve a colonial regime, the first act is to create the servile condition of the autochtho-
nous population, and to do this, it is necessary to change their system of references: “the
cultural panorama is shredded, values ridiculed, erased, emptied” (Fanon 1965, 41). In
the same way, he warns that beyond working toward the disappearance of local culture,
the colonial regime must condemn the culture of the colonized peoples to an eternal
agony. The declarations of the Chilean colonial authorities during the first years of
Chilean occupation of Giilumapu followed this line of thinking. For example, a note sent
by the Minister of Foreign Relations around 1901 to Gregorio Urrutia, Governor of
Cautin, to be distributed to different regions under his control, mandated the following:

Indigenous customs frequently have ceremonies that our national culture finds sobering, and
unfortunately, they produce pernicious effects for the public health of the people who
practice them. The Ministry has become aware of the festivals called Machitunes which
refer to the Machi doctors curing the sick with Pillantunes or prayers to the Pillan, as in the
burial ceremonies for their dead. They celebrate festivals that are actually used as a pretext to
become intoxicated and they observe ceremonies that are nothing more than remains of
barbarism; it is shameful that they continue to practice these. (...) I draw your attention to
this matter so that Your Honor might find whatever means prudent to eradicate these customs
and prohibit, in any manner possible, the way that cadavers remain unburied more than the
time permitted by Law. (Quoted in Caniuqueo 2006, 261-162)

Not only were the practices and ways of life of Mapuche people considered to be
barbarous and savage and deemed to be of an inferior law before the eyes of state
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agents, but they were also openly declared as practices that must be eradicated, for
which the missions and the schools were designed as the principal instruments to
achieve this task. The next section will develop this idea in more detail.

The construction of servile and submissive subjects was also achieved through
informal spaces and agents, where the colonizing society had an important role. The
project of the Arauco Conquest presented in 1861 by Colonel Pedro Godoi to General
Manuel Garcia, at that time Minister of War and Navy, offers us a clear idea of this role:

Let us now rest our gaze on the settlers or European immigrants who were able to arrive and
establish new estates. If we are to respect and offer consideration to the savages, how much
more do we offer those who bring us commerce, the arts, and civilization? (Godoi 1861, 92)

Something similar was proposed by the same (Varas 1849) in the report cited
above. According to him, to achieve true progress in Mapuche lands, they must do
more than reduce and civilize the people, since once this goal had been achieved,
they would enter into contact with the civilized population of the Chilean “lower
class.” Therefore, contact would bring about another challenge, since the indigenous
— thus civilized and reduced — would naturally adopt the ideas, spirit, and habits of
the mestiza (mixed-race) society, whose cultural patterns and ways of life were also
contrary to the idea of elite society. To counteract this double problem, the proposal
of Varas, like that of Godoi, was designed to promote European immigration:

Foreign immigration is the only way to wake our people from their indolence; indolence that
will be much greater among the civilized indigenous people. Of course, let’s keep focused on
immigration while taking advantage of the opportunities that civilization of the Indians may
offer to reduce their presence in these territories. This is a vow that all those who desire the
true advancement of the Republic will undoubtedly take with all their heart. (Varas 1849, 48)

Both Varas and Godoi proposed that to achieve a change of worldview of the
colonized population of Giilumapu, whether it would be the Mapuche or the lower
class, it was fundamental to have the presence of European settlers. Contact with
these new agents of social change, whose cultural schemes seemed similar to the
ideals of the Chilean elite, would regenerate both social groups, Mapuche and
Chilean settlers, and end the lack of social discipline and low productivity of these
groups. In fact, the preference for European settlers enhanced a system of unequal
treatment given to Chilean settlers coming from the popular sectors (Pinto 2003,
225). In spite of these differences, both types of settlers saw themselves as a society
of occupiers, with alternative visions for life and existence, whose contact was
determined by the specific factors of their colonial position, mediated by racism,
violence, and the direct or indirect imposition of cultural patterns.

The settlers established themselves in lands stolen from the Mapuche, and they
began to create new spaces and institutions: large landed estates, farms, mansions, the
city, the market, the military, and other public institutions such as schools, in other
words, civilization’s spaces. To understand how they occupied these spaces, it is helpful
to read the Colonization Charter, drawn up by Nicolas Bolofia in 1916. Here one can
clearly see how commercial networks became integrated into social behavior among the
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colonizing society and Mapuche, widely corroborated in a variety of studies (Alonqueo
1985; Mallon 2004; Antimil 2012; Araya and Porma 2012; Nahuelpan 2012).

Large landed estates were one of the major spaces where the hierarchies and
subjugation of Mapuche were established. This is where schools were located,
along with a very important labor niche for social discipline. The communities were
related to each other as racialized servile manual labor: for men, as errand boys, day
laborers, farm workers, sharecroppers, tenant farmers, and other forms of work, and
for women as domestic workers in the landlord’s house. There are many testimonies
that narrate the brutality of experiences suffered by these men and women during and
after the occupation of Mapuche territory. In a recent publication, Nahuelpan
established a dialogue with Manuel, a Mapuche worker who experienced these
conditions, which in part explains some of the vicissitudes in this servile regime:

When I was a boy, they asked me to work on the condition that they give me food, shelter,
clothing and an education. . . I worked as a servant, a gardener, I had to wash, plant, tidy the
orchard, take care of hens, clean the henhouse, a lot of things. I had just one tool for cleaning,
when it was time to clean it was terrible for me. I had to get up to make fire while it was still
dark, so that by 8.00 am the water would be warm. I got up before the bosses, I had to have
everything ready. They made their wealth at the expense of Mapuche people, at the expense
of errand boys. . . I had just a few hours to study, in the end really the agreement that we had
for my study wasn’t respected . . . the bosses exploited us like animals and now they don’t
want us to improve. . . (Quoted in Nahuelpan 2015, 285)

It is worth noting how this experience reflects ways that the subjugation of
Mapuche originated in economies of dispossession and was accelerated through
the impoverishment of Mapuche families. However, there are other testimonies that
view the lived experience in these spaces through other lenses. For example, Juan
speculates that it was some time in the middle of the 1930s that he began to work as
an “errand boy” and later as a peon, a sharecropper, and tenant farmer on an estate
near his original community. This was the property of a settler of English descent
who arrived in Mapuche territory at the beginning of the twentieth century. His
testimony is key to understanding the process. He remembered the time he worked as
an “errand boy” in the following terms:

A good person that old man he was. They were all good persons, good people. That’s why
we were good workers, never drunk, not going around the place kicking up a fuss, nothin’
like that’s what he said. He raised us like his children, he did. There was one man there,
Ramon Ulloga, and he taught me (. ..) He was there too. That same Mr. Santiago told him
“He had to teach his son.” He called me his “son”. (Juan 2012)

In long conversations with Juan, he pointed out that after being months in the
house as a servant “I didn’t miss my family any more” and that when he returned to
his community “I couldn’t wait to go back to the landlord’s house” and that “he didn’t
like the food at his house” or “how they lived so backward.” He was so changed that
1 day when he went to his house, he met his aunt Llanka, who said to her sister, Juan’s
mother, that he wasn’t like Mapuche any more, he was wingka (Chilean or
non-Mapuche). The disciplining of Juan by the landlord was fundamental. The settler,
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transformed into a paternal model, became the educational agent that had a clear
influence on the configuration of his az che (personal identity), just as Varas had
predicted in his report. This is the radical change that Juan had suffered.

The city also merits our attention. There is no doubt that commerce, nothing new
for frontier populations, was the first space for socialization, where it was necessary
to learn the colonizer’s language to carry out trade. Cities also appeared with the
other spaces and institutions: courts, military regiments, hospitals, schools, churches,
and others. Migration is a phenomenon associated with urban centers, formed by
structural features of colonial domination: reduction and the scarcity of land, impov-
erishment, hunger, and the precariousness of Mapuche families (Antileo 2012). In
rural areas, Mapuche migrants were allocated the most precarious and low-wage
work: domestic labor, gardening, baking, day labor, and all racialized manual labor
(Nahuelpan 2012, 2013; Antileo 2012, 2015). The cities of Temuco, Santiago, and
Valparaiso were transfo