Literacy policy for the survival of Māori as a people
When examined from a Māori and Indigenous standpoint, two fundamental recurring themes emerge from the research fields of Māori and literacy, and Indigenous peoples and literacy. On one hand, literacy has, and continues to function as a tool of dispossession, assimilation and colonisation. Yet, literacy can also function as a tool of resistance, regeneration and self-determination in order to support a fundamental aspiration of Māori and Indigenous peoples, to live our ancestral heritage and pass it on to future generations in its full richness and vitality. 
A closer examination of the historical and contemporary experiences of Māori and Indigenous peoples reveals how these competing agendas are, in fact, the critical factors that determine Māori and Indigenous engagement, or disengagement, with literacy. They also determine our survival or our extinction as peoples. Arguably, current-day tertiary literacy strategy and policy are aligned to Māori disengagement with literacy, and to our extinction, rather than our survival, as a people.
The whakatupu mātauranga activity at Te Wānanga o Raukawa is concerned with recovering Māori literacy practices that are aligned to our survival as a people. Central to this recovery activity are kaupapa and tikanga tuku iho.
Māori and Indigenous literacy experiences and aspirations
Historical experiences
Written word and print literacy were introduced to Aotearoa in the early 1800s. Māori engaged quickly and enthusiastically with these new forms of communication. This was a rich period for Māori written text and print literacy, with a wealth of local, regional and national material produced at this time. This included manuscripts, letters, petitions, submissions, newspapers and other published material. Many of these are still held by whānau and hapū, and within archive collections. Early material was written in te reo, but spoken and written bilingualism in te reo and te reo Pākehā also began to develop at this time. 
The book Rere atu taku manu! brings together 12 essays on the Māori newspapers published at this time. The introduction describes these newspapers as documenting:
[A]n engaging and revealing report of the everyday life of Māori . . . notably the constant effort that Māori made to resist assimilation . . . and retain . . . their very Māoritanga or Māoriness. The voices of the ancestors . . . combine in print with modern Māori literary style.  . . .  
Confirming the very evident power that the press brings, the newspapers reveal not only a Māori world view, but also a belief in the importance of print to educate, inform, reform and entertain.[endnoteRef:1] [1: Endnotes
 Curnow, J., N. Hopa and J. McRae (Eds.) (2002). Rere atu, taku manu!: Discovering history, language and politics in the Maori‐language newspapers. Auckland: Auckland University Press.] 

This initial period of rich activity was soon to change dramatically with the advent of the state education system. The clear objective of literacy policy for Māori was the extinction of te reo me ōna tikanga, me ōna mātauranga. Literacy policy firmly advanced an agenda of colonialism and assimilation. The research of C.J. Parr describes this policy from the mid-1800s to the early 1900s. He begins by noting the remarkably high levels of literacy engagement by Māori in the early stages of this period, and that hapū had developed their own systems and methods of literacy instruction. 
[bookmark: _GoBack]He then describes the missionary schools that were established from the early 1840s. These were not well supported by Māori, partly because separating children from their ancestral community was repugnant to Māori, and also because of the harsh discipline and manual labour which was described as being “akin to slavery”.[endnoteRef:2] In 1867, the government established the Native Schools system and Māori attendance was compulsory. They institutionalised a policy of strictly monolingual and monocultural literacy practice. Its stated purpose was to assimilate and ‘civilise’ Māori. [2:  Parr, C.J. (1963). ‘Māori literacy 1843–1867’. In, Journal of Polynesian Society, 72, pp. 211–234.] 

Dr Janet Solar has described literacy policy for Māori from the early 1900s to the 1950s as entrenching an agenda of colonial imperialism. Literacy policy continued to institutionalise te reo Pākehā me ōna āhuatanga exclusively within education. This was justified by the colonial ideology of ‘civilising’ Māori in order to become ‘equal’ with Pākehā. Māori were also prohibited entry into teacher training at this time. 
Literacy policy advanced a wider state agenda to undermine Māori independence and authority, and secure Pākehā dominance and control. Māori political and economic authority remained intact right up until the mid-1800s, indeed, Māori society thrived at this time. Literacy engagement was remarkably high, with a wealth of written and print literacy produced at this time. Literacy policy sought to abolish this activity.[endnoteRef:3]  [3:  Soler, J. (2000). ‘Māori literacy and curriculum politics: 1920–1960’. In, Soler, J and J. Smith (Eds.). Literacy in New Zealand: Practices, politics and policy since 1900. Auckland: Longman.] 

A similar example is the thriving regional and national Māori trade in fishing, which had expanded into international trade at this time. This was well established by the 1820s and continued up until the late 1860s, when the state passed legislation to prohibit it.[endnoteRef:4] Arguably, the unequal, unjust colonial relationships created by the state’s activity at this time, continue to be entrenched within a neocolonial New Zealand society today. [4:  Waitangi Tribunal (1988). Report of the Muriwhenua Fishing Claim: Wai 22. Wellington: GP Publications.] 

Contemporary experiences and aspirations
In a Whanganui iwi adult literacy study, iwi members were asked what meaning English language literacy holds for them. Elders described how to them, English language literacy means deceit and duplicity. They talked about literacy as a tool used to desecrate their revered sacred places, to dispossess them of their ancestral homelands, and to all but destroy cherished ways of life. They spoke about the humiliation and deep hurt suffered from being hit at school for speaking their mother tongue. 
Later generations spoke of the shame they carry from not being able to speak our ancestral language, and how enriched their life would have been, had they grown up with te reo as their first language. They also spoke about the vital importance of protecting and handing down the taonga tuku iho of te reo me ōna tikanga, me ōna mātauranga to their grandchildren and future generations.
Institutionalised racism remains the predominant experience of iwi members within education.  Because of this, English language literacy is strongly associated with negative experiences of assimilation, cultural denigration and exclusion. Even where iwi members have had positive school experiences, nonetheless, they regard literacy as being mutually-exclusive to ancestral values that provide deep meaning and purpose to life. There is a profound sense of loss felt in the many difficulties we face today, to maintain these values.  
When talking about why ancestral understandings are important, descendants shared deeply meaningful things. They spoke about being a people woven together by kinship relationships and ancestral belonging. Moreover, ancestral heritage is understood not only to be a precious source of belonging and identity, but also a people and land management system—that is, a way to live one’s life based on respectful relationships.  
Scepticism remains that English language literacy essentially facilitates an adoption of ‘outside’ individualistic non-Māori ideals and behaviours, at the expense of ancestral relationships to land and kin. This has resulted in an intergenerational resistance to literacy participation within the iwi. There is an acceptance that literacy is a necessity in today’s dominant Pākehā society, particularly to interact with ‘outside’ peoples and gain employment. However, the prevailing view is that English language literacy is mutually-exclusive to the ancestral values that provide the basis for living a meaningful and fulfilling life. 
Yet, the research also found that iwi members willingly engage in literacy when it serves as a practical memory aid for carrying out iwi activities. When reading and writing are embedded in iwi everyday life they become personally meaningful, and descendants participate in literacy practice. The findings reveal that it is not improved literacy skills that facilitate literacy engagement; instead, it is the social meanings attached to literacy that are the causal determinants of engagement. 
When iwi ways of life are removed from literacy contexts so too are the conditions for effective learning and participation. Equally so, when literacy is embedded in ancestral values it then becomes meaningful, and motivates iwi members to use and improve our literacy skills.[endnoteRef:5] The current entrenched monocultural approach to literacy will not facilitate this. At best, literacy will continue to be overlooked by descendants as lacking relevance, at its worst, it will be actively resisted as inherently assimilationist. [5:  Rāwiri, Ā.H. (2008). Embedding literacy in a sense of community: Literacy and employment within Whanganui Iwi. Whanganui: Te Puna Mātauranga o Whanganui—Whanganui Iwi Education Authority, on behalf of Whanganui Iwi.] 

Dr Tākirirangi Smith has described the natural environment as the predominant ‘text’ for Māori prior to colonisation. Early ethnologists were astounded at the ability of Māori to recall hundreds of names, songs and stories. Reading the environment was a natural part of life and the mnemonics, or triggers for recall, were in everything Māori “saw, smelt, heard, felt and sensed”. He contends that whakairo is a written form of the Māori view of the world, and is just as valid as Pākehā representations of their world view in written texts. 
Māori forms of literacy are described by Dr Smith as being based on whakapapa, and located in entirely different understandings from Pākehā lineal notions of time and space. He argues that these literacies are just as valid and relevant as those that derive from Pākehā cultural notions.[endnoteRef:6] In the same vein, Prof Wally Penetito described the notion of ‘Māori literacies’ this way: [6:  Smith, T. (1999). ‘Doing research from home: Tāngata whenua issues and Māori research’. In, Te Pūmanawa Hauora (Ed.). Proceedings of Te Oru Rangahau Māori Research and Development Conference: School of Māori Studies, Massey University7-9 July 1998. (2nd ed.) Palmerston North: Massey University.] 

Being literate in Māori includes having the capacity to read the land . . . and name the main features of [tribal areas, such as] mountains, rivers and valleys; . . . and to be able to recite [tribal] boundaries. 
And to be able to ‘read’ Māori symbols such as carvings, tukutuku and kōwhaiwhai.[endnoteRef:7] [7:  Penetito, W., et al. (2001). Te kāwai ora—Reading the world, reading the word, being the world: Report of the Māori Adult Literacy Working Party. Wellington: Te Puni Kōkiri.] 

The Māori Adult Literacy Working Party discussed how kaupapa Māori initiatives have spearheaded ‘biliteracy’ approaches. Established in the 1980s, these initiatives deliver literacy within bilingual and bicultural education programs. Examples given of kaupapa Māori education providers were: Te Kōhanga Reo, Ngā Kura Kaupapa Māori, Te Wānanga o Raukawa and Māori literacy providers of Literacy Aotearoa. The Working Party noted further how these initiatives have transformed Māori literacy participation and outcomes in their respective sectors.[endnoteRef:8]  [8:  Ibid.] 

This discourse resonates with other Indigenous and First Nations peoples. A First Nations literacy gathering brought together First Nations peoples to advance their adult literacy aspirations. These are the guiding principles developed at their inaugural gathering:
1. The learner is the most important person—learners’ strengths, experiences and aspirations determine literacy philosophies, teaching approaches, activities and curriculum materials, not funding criteria.
2. An holistic approach inclusive of Spirit, Heart, Mind and Body is critical—while each is of equal importance, for First Nations peoples Spirit comes first.
3. Literacy in First Nations languages and culture is paramount—literacy policy that does not recognise or affirm First Nations languages will further erode First Nations culture and the First Nations world view of interconnectedness.
4. First Nations peoples have their own ancestral literacies—recent, print‐based literacy is only one type. Practitioners need access to relevant teaching methods and resources based on ancestral literacies. They do not have time to find them, read them, and incorporate them into programs. A national organisation is required to coordinate this.
5. Modelling inclusiveness—of Elders, practitioners, learners, youth, on‐ and off‐reserve, Metis and non‐First Nations peoples is important. The values embodied in the Medicine Wheel of Honesty, Kindness, Sharing and Strength, permeate First Nations literacy activities.
6. First Nations control of First Nations literacy education—First Nations peoples know what has worked and what hasn’t, for learners. This also ensures culturally‐relevant programs and positive role‐modelling for learners. It also prevents First Nations literacy from being subsumed and lost within national or provincial literacy strategies.
7. Adequate long‐term funding—is critical for success.[endnoteRef:9] [9:  National Aboriginal Design Committee (2002). National paper on aboriginal literacy. Toronto, Ontario: The Author. ] 

Functional literacy and social practice literacy
By the 1950s, monoculturalism within adult literacy had developed into notions of functional literacy. Functional literacy theory assumes literacy to be a fixed set of generic, transferable, monocultural skills, their primary function being to enhance individual and national economic productivity. This has become the dominant, entrenched discourse within international and national adult literacy strategy today.
By the 1980s, a major international shift had started to take place within adult literacy research. Social practice literacy theory emerged from critical research findings to promote an understanding and recognition of multiliteracies, that is, multiple purposes for English language literacy in different contexts. It also cautions against the way a functional approach entrenches structural inequities between privileged/dominant and marginalised peoples. To avoid this, adult literacy strategy should be developed according to the social (and inherently cultural) practices of the learner. 
The inability to integrate social practice theory into international and national literacy strategy demonstrates how entrenched and pervasive functional literacy is.[endnoteRef:10] Instead, literacy strategy and policy entrench a wider agenda of neoliberalism and neocolonialism by promoting a purely functional understanding of ‘what literacy should be’, rather than supporting Indigenous and other peoples to self-determine our literacy needs and realise our distinctive literacy aspirations.[endnoteRef:11]   [10:  Lonsdale, M. and D. McCurry (2004). Literacy in the new millennium. Adelaide: National Centre for Vocational Education Research.]  [11:  Darville, R. (1999). ‘Knowledges of adult literacy: Surveying for competitiveness’. In, International Journal of Educational Development, 19, pp. 273–285; Barton, D. and M. Hamilton (2000). Situated literacies: reading and writing in context. London: Routledge; Hamilton, M.E. and D.P. Barton (2000). ‘The International Adult Literacy Survey (IALS): What does it really measure?’. In, International Review of Education, 46(1–2), pp. 377–389.] 

The irony and inherent difficulties of seeking to change institutions that continue to legitimate deeply-entrenched monocultural beliefs is not lost on Indigenous peoples. They influence the level of autonomy, or conversely the level of subjugation, within which we are able to operate. Prof Martin Nakata has argued that for Indigenous peoples, English language literacy is about improving our ability to shape, influence and reshape outside knowledges that seek to position us within a perspective that is not our own. He argues that this is as critically important for future survival as understanding and practising ancestral knowledge pathways.[endnoteRef:12]  [12:  Nakata, M. (2002). Some thoughts on literacy issues in Indigenous contexts. Melbourne: Language Australia; Nakata, M. (2000). ‘History, cultural diversity and English language teaching’. In, The New London Group (Eds.). Multiliteracies: Literacy learning and the design of social futures. New York: Routledge, pp. 106–120.] 

The Māori Adult Literacy Working Group encapsulated this discourse by proposing the following definition of literacy:
Literacy is a lifelong journey of building the capacity to ‘read’ and shape Māori, and other worlds.[endnoteRef:13] [13:  Penetito, W., et al. (2001). Te kāwai ora—Reading the world, reading the word, being the world: Report of the Māori Adult Literacy Working Party. Wellington: Te Puni Kōkiri.] 

Te Wānanga o Raukawa and the survival of Māori as a people
In 1975, the Confederation of Te Ātiawa, Ngāti Raukawa and Ngāti Toa Rangatira launched a 25-year iwi development plan called Whakatupuranga Rua Mano—Generation 2000. The Confederation found itself separated from the sources of its survival as a people: the taonga tuku iho of te reo me ōna tikanga, me ōna mātauranga. Refusing to become completely severed from them, it launched Whakatupuranga Rua Mano, a program of iwi activity to recover from a recent history that had brought them to the verge of extinction as a people. 
This was, and still is, no easy task. Their connections to the sources of their survival were severed almost to the point where the remnants of their taonga tuku iho were almost lost from this world. They were disappearing with the passing of previous generations. At the time, no one under the age of 30 years old was able to speak te reo; all but one of their of marae were in disrepair and in decline; their people were doing about half as well as the rest of the population in education; and the Confederation, as a group, exercised little influence over its affairs and future.[endnoteRef:14] [14:  Winiata, W (2005, November). ‘What is a wānanga?’ Unpublished paper, Te Wānanga o Raukawa, Ōtaki.] 

In its Wai 718 report,[endnoteRef:15] the Waitangi Tribunal described the background events that led to this state of affairs in the following way: [15:  Waitangi Tribunal (1999). The wānanga capital establishment report: Wai 718. Wellington: GP Publications.] 

[M]ātauranga Māori was systematically dismissed and erased by the English-derived education system as being worthless. This was seen by Pākehā as being a natural process of ‘civilising’ Māori, a clear example of ethnocentric thinking, which concerned the assimilation of Māori into the European way of life.[endnoteRef:16]  [16:  Ibid, pp. 47–48.] 

It went on to say:
Past legislative actions of the Crown have effectively resulted in a raupatu over mātauranga Māori. It cannot be denied that the process has resulted in tragic damage to Māori society.[endnoteRef:17] [17:  Ibid, p. 48.] 

The Confederation adopted the following principles to guide Whakatupuranga Rua Mano:
1. The people are our wealth: develop and retain.
2. Te reo is a taonga: revive.
3. The marae is our principal home: maintain and respect.
4. Self-determination.
In 1981, the Confederation established Te Wānanga o Raukawa as part of Whakatupuranga Rua Mano, to assist in restoring the taonga tuku iho of te reo, mātauranga and wānanga, directly to whānau, hapū and iwi. We describe this as whakatupu mātauranga activity. The Tribunal described this taonga tuku iho model of tertiary education in the following way:
As a verb, ‘to wānanga’ is to make use of mātauranga Māori in all its forms in order to teach and learn. It is clear that te reo Māori and mātauranga Māori are taonga. Wānanga is given life by these taonga, and in the reciprocal nature of the Māori world, wānanga also serves to give life to te reo and mātauranga. Each is dependent on the others to nurture, sustain, and develop.[endnoteRef:18]  [18:  Ibid, p. 48.] 

It went on to say:
Wānanga as a system of learning, and a repository of mātauranga Māori, is a taonga in its own right, but does not exist in isolation from te reo and mātauranga Māori.[endnoteRef:19]  [19:  Ibid, p. 49.] 

The aspiration for Te Wānanga o Raukawa is to assist in restoring the Confederation, and Māori, to where we would have been today had serious interruptions to the mātauranga continuum not occurred. This is expressed by the survival statement:
E kore au e ngaro
He kākano i ruia mai i Rangiātea
I will never be lost
I am a descendant of Rangiātea
A critical aspect of our whakatupu mātauranga activity is to recover Māori literacy practices and restore them to outcomes that align to our survival, rather than our extinction, as a people. The Tribunal described the distinctive and vital role of this recovery activity in the tertiary landscape in this way:
Wānanga is essentially a process of education in a Māori context. This Māori context places primary significance on mātauranga Māori and te reo Māori. Despite Māori initiatives to halt the decline of te reo Māori, the language is still in a perilous state.[endnoteRef:20]  [20:  Ibid, p. 49.] 

It might be argued that other [tertiary institutes] have Māori studies departments that provide this protection. While this may be true to a certain extent, te reo Māori and mātauranga Māori are not central tenets to the activities of mainstream universities and polytechnics in the way they are to wānanga.  . . .  In this regard, they are unique.[endnoteRef:21] [21:  Ibid, p. 50.] 

The efforts of [iwi] to create and sustain [wānanga] are a vital exercise of rangatiratanga.  . . .  The Crown’s Treaty [of Waitangi] obligation is to foster, support and assist these efforts.[endnoteRef:22] [22:  Ibid, pp. 47–48.] 

The Confederation was facing serious possibilities when it established Te Wānanga o Raukawa. It confronted these by taking determined action for the purpose of survival, and with a positive vision of re-establishing a fundamental tenet of Te Tiriti o Waitangi: respectful coexistence between peoples. Survival is only possible within a relationship of respectful coexistence. Only a reconciliation of kāwanatanga with rangatiratanga can rectify the imbalance that led to the dominance of te reo Pākehā me ōna āhuatanga, and the near extinction of te reo me ōna tikanga, me ōna mātauranga.[endnoteRef:23]  [23:  Winiata, W. (2005). ‘The reconciliation of kāwanatanga and tino rangatiratanga’. Unpublished paper, Te Wānanga o Raukawa, Ōtaki; see also Waitangi Tribunal (1999), pp. 43–52.] 

The grant of kāwanatanga to the Crown and the affirmation of iwi rangatiratanga, in Articles 1 and 2 of Te Tiriti o Waitangi, provided for two peoples to respectfully coexist within a declaration of interdependence. Yet, every time the affirmation of rangatiratanga has been, and still is, diminished by the exercise of kāwanatanga, so too is the prospect of survival of Māori as a people. It is this behaviour of the Crown that has brought the Confederation, and Māori, to the verge of extinction as a people.
Despite this, each generation of Māori continues to make its contribution to our future survival. Central to fulfilling this responsibility is the exercise of rangatiratanga over taonga tuku iho. Appropriate constitutional mechanisms need to be found that provide for the reconciliation of kāwanatanga with rangatiratanga. At Te Wānanga o Raukawa, we contend that kaupapa and tikanga tuku iho can achieve this, and that this is consistent with Articles 2 and 3 of Te Tiriti o Waitangi.[endnoteRef:24]  [24:  Winiata, W. (2005). ‘Understanding the implications of Article 3 of the Treaty of Waitangi’. Unpublished paper, Te Wānanga o Raukawa, Ōtaki; see also Waitangi Tribunal (1999), pp. 51–52.] 

In Article 3, the Crown agreed to provide to iwi the rights and privileges enjoyed by its own citizens. We contend that this provision is not conditional on our acceptance of the cultural norms and practices of another people. In other words, Article 3 was written with the intention of providing these rights and privileges without any diminution of our distinctiveness as Māori. 
Implicit is the expectation that Article 3 rights and privileges would be provided to iwi within the context of kaupapa and tikanga tuku iho. It would be inconsistent with Article 2 to interpret Article 3 in any other way. More importantly, applying kaupapa and tikanga tuku iho in the Crown’s discharge of its Article 3 functions could bring about a profound reconciliation of kāwanatanga with rangatiratanga: for the recovery and survival of Māori as a people.
Kaupapa and tikanga tuku iho: for the survival of Māori as a people
Survival as a people is defined at Te Wānanga o Raukawa as the situation obtained when a rising number of Māori are living according to kaupapa and tikanga tuku iho. When we live this way, we apply the taonga tuku iho of te reo me ōna tikanga, me ōna mātauranga in our everyday lives. Undertaking studies at Te Wānanga o Raukawa, whatever the program, means that every learner is more able to live according to kaupapa and tikanga tuku iho than at the time of their admission.  
Reo Studies and Iwi and Hapū Studies are compulsory and comprise 50 percent of the content of all undergraduate and graduate degree programs; all electives are taught within a framework of kaupapa and tikanga tuku iho; and, the management of the Wānanga is kaupapa and tikanga driven. Accordingly, taonga tuku iho determine the curriculum for the classroom and the whakatupu mātauranga activity of students and staff. Administrative processes are designed to express kaupapa and tikanga tuku iho.
In 2003, Te Wānanga o Raukawa formalised the expression of kaupapa and tikanga tuku iho as fundamental to the pursuit of excellence in our whakatupu mātauranga activity.[endnoteRef:25] We selected the following ten kaupapa tuku iho to guide all our activity: [25:  Winiata, W. (2007). ‘Models of excellence’. Unpublished paper, Te Wānanga o Raukawa, Ōtaki.] 

· Manaakitanga 
· Rangatiratanga 
· Kotahitanga 
· Whanaungatanga 
· Pūkengatanga 
· Kaitiakitanga 
· Ūkaipōtanga
· Wairuatanga 
· Te Reo
· Whakapapa
From there, we shaped a model called the kaupapa-tikanga framework. The framework has two elements, first, the ten guiding kaupapa tuku iho that are core elements of the Māori view of the world. The other is tikanga, the correct or right ways to give expression to kaupapa within our whakatupu mātauranga activity. We have had some, although very limited, success in gaining the Crown’s acceptance to discharge its Article 3 kāwanatanga functions according to this model.
For over 12 years, we have applied the kaupapa-tikanga framework to describe and assess our performance and progress as a Tertiary Education Organisation (TEO) to the Tertiary Education Commission (TEC) in our Statement of Service Performance, now known as Hei Whakamaunga Atu. It is also applied for the purposes of auditing and program evaluation by Audit NZ and the NZ Qualifications Authority (NZQA). A space has been created on the NZQA’s new qualification framework to recognise the kaupapa and tikanga tuku iho expressed by iwi-wānanga qualifications. 
These processes were agreed to after lengthy and protracted discussions, with the Crown taking the seemingly intractable position of promoting assessment models that exclude kaupapa and tikanga tuku iho. In each case, Te Wānanga o Raukawa rejected the external models proposed by the Crown as perpetuating a non-Māori view of the world. As such, they were aligned to the extinction, rather than the survival, of Māori as a people.
Tertiary education literacy strategy and policy: entrenching monoculturalism and monolingualism
In 2009, the TEC launched its embedded literacy strategy and policy for the tertiary sector. We responded by proposing a kaupapa and tikanga tuku iho plan for embedding literacy at Te Wānanga o Raukawa. The TEC firmly rejected our proposal, stating that we would only be funded for activity that falls within its policy. We were required to remove kaupapa and tikanga tuku iho from our plan and implement its largely functional, monocultural and monolingual approach and resources.
We continued to advocate the importance of kaupapa and tikanga tuku iho, particularly for the Literacy and Numeracy Assessment Tool. After four years of urging the TEC to redevelop the Tool given its unsuitability for use at Te Wānanga o Raukawa, the TEC initiated a project to develop reading assessment items specifically for Māori learners. The monocultural nature of the Tool had resulted in incorrect assessments for Māori learners within the tertiary sector. The project is developing kaupapa and tikanga-based assessment items to address this. Te Wānanga o Raukawa was a member of the advisory group for this project.
Another project called He Taunga Waka was initiated by the TEC to develop professional development training workshops for literacy tutors. The purpose of the program is to support the delivery of kaupapa and tikanga-based literacy programs for adult Māori and Pasifika leaners. It is a small scale 2-year project and there is no commitment to continue it for the long-term. Te Wānanga o Raukawa was also a member of the initial advisory group for this project.
The TEC also initiated a third project to develop a national Māori adult literacy strategy. The draft strategy, called Haea Te Pū Ata, took an evidence-based approach integrating within it research findings that kaupapa and tikanga tuku iho are critical to Māori engagement with literacy. It also reflected social practice theory by building the draft strategy around the everyday literacy practice of adult Māori learners within their whānau. Consultation feedback from the Māori literacy sector and Māori communities overwhelmingly supported this approach. Te Wānanga o Raukawa was also an advisory group member of this project.
The TEC responded that parts of the draft strategy fell outside its legislative functions. No further explanatory details were provided. Therefore, Haea Te Pū Ata would not be implemented as a strategy in its own right, instead, it would be reduced to a work stream within the TEC’s existing literacy strategy. The differences between a strategy and a work stream are significant. A strategy establishes new kaupapa and tikanga-based leadership and organisational structures, policy and resourcing. None of these changes will be made within a work stream. This greatly affects the stability and further development of any kaupapa and tikanga-based literacy activity. 
Further, relegating Māori literacy activity to a work stream entrenches the TEC’s largely functional, monocultural and monolingual approach to adult literacy. By subsuming Haea Te Pū Ata under its existing strategy, the TEC has effectively shifted decision-making concerning literacy for Māori to wider tertiary and industry sector participants who do not have any experience or knowledge of kaupapa and tikanga tuku iho, or the wider historical and contemporary contexts of literacy for Māori. This was reflected often in the TEC advisory groups we participated in.
We would suggest that in fact, a national Māori adult literacy strategy that is grounded in kaupapa and tikanga tuku iho does fall well within the TEC’s legislative commitments to wānanga, āhuatanga Māori and tikanga Māori under the Education Amendment Act 1990[endnoteRef:26]; and its various strategic and policy commitments to supporting ‘Māori success as Māori’ within its Tertiary Education Strategy 2014–2019 and Ka Hikitia: Māori Education Strategy 2013–2017. [26:  See: section 162(4)(b)(iv) of the Education Amendment Act 1990] 

Te Wānanga o Raukawa Treaty of Waitangi claim
Since 2003, the Crown has introduced ‘performance-based’ and ‘performance-linked’ policies within tertiary education. The TEC now assesses the performance of TEOs according to national interest goals—economic goals in particular—which do not fit the taonga tuku iho tertiary education model of the Wānanga. The Performance-Based Research Fund (PBRF) and the Student Achievement Component (SAC) policy are examples of this. The PBRF determines how tertiary education research funding is allocated, and the SAC policy determines how organisational funding within the tertiary sector is allocated. 
By prioritising national interest goals, these policies have diverted significant amounts of funding away from our whakatupu mātauranga activity to national interest activity. For example, the Wānanga has been denied in excess of $10 million of whakatupu mātauranga funding due to the operation of the PBRF.[endnoteRef:27] This funding was redistributed to universities for national interest research activity. We have always received significantly less SAC funding than TEOs that operate according to a Pākehā world view. These inequities have increased since performance-linked policies were introduced.[endnoteRef:28]  [27:  This is the amount of funding that Te Wānanga o Raukawa would have received under the previous EFTs-based policy.]  [28:  Potter, H. (2016). An appropriation of rangatiratanga and mātauranga: An analysis of Crown tertiary education and science and innovation policies. Ōtaki: Te Wānanga o Raukawa.] 

These tertiary education policies place immense pressure on Te Wānanga o Raukawa to assimilate into activity that perpetuates a non-Māori view of the world. In doing so, they have become a source of conflict and discord. This has also been our experience of tertiary literacy strategy and policy. They are new forms of assimilation that redefine our goals and priorities in purely economic terms. Economic development is fundamental to our wellbeing, but only living according to kaupapa and tikanga tuku iho assure our survival as a people. Both are of equal importance, but they are not given equal consideration within literacy strategy and policy or wider tertiary education policy. 
We have found it extremely difficult to engage with the Crown given its containment of these issues to national interest goals. Our position challenges the Crown’s stance in order to advance an alternative rationale for the relationship between kāwanatanga and rangatiratanga. A transformation of this relationship is required to rectify the imbalance that led to the dominance of te reo Pākehā me ōna āhuatanga, and the gradual, near extinction of te reo me ōna tikanga, me ōna mātauranga, over the last 176 years.
This imbalance continues to entrench cultural homogenisation and assimilation within literacy strategy and policy. Shortly, we will be filing a claim with the Waitangi Tribunal alleging significantly prejudicial behaviour in breach of Te Tiriti o Waitangi on the part of the Crown in its tertiary education policy, including its literacy strategy and policy. Our position is that we do not simply want to articulate grievances, although we do wish to state our issues strongly and clearly. But more than this, we want to articulate a positive, forward-looking vision.
In pursuing the goals of recovery, survival and reconciliation, we seek to regenerate kaupapa and tikanga tuku iho and strengthen our connections to them. Only kaupapa and tikanga tuku iho carry the insights and understandings specific to the Māori view of the world. The effects of engaging with them on learners and their whānau are profound. There is no doubt that learners gain meaningful fulfilment and strength from them, which resonates to their whānau and from there, out into the wider world. They are also, importantly, the conceptual keys to reconciling kāwanatanga with rangatiratanga, evolving it into a relationship of respectful coexistence as envisaged by Te Tiriti o Waitangi.
Assertions by Te Wānanga o Raukawa to gain a wider acceptance of kaupapa and tikanga tuku iho, and appropriate acknowledgement of, and support for, our recovery activity, have tended to be treated by the Crown through the TEC as a direct challenge to its authority rather than an opportunity to engage with its Te Tiriti partner. They refuse outright to engage with us concerning its literacy strategy and policy outside national interest goals. This is despite strong research evidence and consultation feedback from Māori to do so. This impacts considerably on our ability to address the significantly high levels of adult Māori disengagement with literacy. The statistics are alarming. Around 70% of Māori men and 60% of Māori women today are disengaged with literacy. 
It is a constant challenge to advocate kaupapa and tikanga tuku iho to the Crown. But our recovery and survival is only possible within a relationship of respectful coexistence between peoples. We continue in the positive belief that this relationship can be transformed from one of conflict, to one based on mutual-respect and mutual-benefit, through kaupapa and tikanga tuku iho policy mechanisms for the reconciliation of kāwanatanga with rangatiratanga.[endnoteRef:29] [29:  I am grateful to Ani Mikaere for her advice to use the words ‘the reconciliation of kāwanatanga with rangatiratanga’ to describe the grant of kāwanatanga to the Crown by rangatira, as being conditional upon its affirmation and acknowledgement of iwi rangatiratanga.] 

Conclusion
Within colonial discourses, literacy policy for Māori was primarily concerned with addressing ‘cultural inferiority’ within an agenda of colonial imperialism. This has now expanded into current-day neocolonial discourses of providing special learning support to address ‘cultural difference’ and support ‘economic development’ within a wider agenda of neoliberalism. For Māori, the outcome is the same: an outright dismissal of our literacy realities and aspirations, and ongoing assimilation and marginalisation. Research findings reveal that this outcome is, in fact, the principal determining factor for the significantly high levels of Māori disengagement with literacy today.
In contrast, Māori and Indigenous literacy aspirations are to preserve ancestral belonging and connections, and to restore relationships of respectful coexistence between peoples. Research reveals that within historical and contemporary contexts these are the principal determining factors for Māori engagement with literacy. They also restore literacy practice to its central role in the survival of Māori as a people. These aspirations are fundamental to the whakatupu mātauranga activity at Te Wānanga o Raukawa.

