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historical moments deseribed below arc the period around the turn of the 20th century —
when the primary aim was (o assimilate Maoris into White life and culturc—and the
present day, when Maoris seek to maintain their cultural distinetiveness and to assume
amore powerful position in society. Following thatdiscussion vwe will be ready to consider
more thoroughly the theoretical implications of the invention of culture for the enterprise
of anthropology.

The Whence of the Maori

Anthropology's contribution in (he early decade
New Zealand Maori culture stems from thar great streanm of now-discredited anthropo-
logical theory: diffusionism and long-distance migrations. This mode of thinking was
largely responsible for the birth and nurturance of two major understandings about tra-
digonal Maori culture that, in some quarters, sull lead a robust existence. One of these
is a set of traditions about the settlement of New Zealand that may convenicently be
grouped under the rubric of the “Great Fieet ™ The other is the idea that pre-European
Maori culture featured an esoteric cult dedic

ated to a supreme heing named lo.
The rudiments of the discovery and seulement theory arc these, New Zealand was dis-
covered in A.D. 925 by Kupe, a man from

Ra'iatea in the Sacicty Islands. The first set-
tlers, Toi and his grandson Whatonga, arrived from Tahin in about the middle of the
~12th century. Finally, a Acetof seven canoes—Tainui, Te Arawa, Mataatua, Kumhaupm
i Tokomaru, Aotea, and Takitumu—set out in about 1350 from a homeland named Ha-

‘waiki, which was probably Ra'iatea or Tahiti. Afier a stop in Rarotonga, the fleet arrived
in New Zcaland and the migrants dispersed o populate the various ‘parts of the country.
Most Maori tribes trace their origin to one or another of the canoes that formed the Great
Fleet (Hiroa 1930:5-64; Simmons 1976:3-106; Sorrenson 1979:44-57).

As for the o cult, it has been claimed that although the Maori pantheon contained
many gods, over them all presided fo: an cternal being, itsell uncreated, and the creator
of the other gods, the universe, and alf things (Smith 1913:110~1 12). The cult of lo was
philosophically sophisticated and esoteric, knowledge and worship of the high god being
restricted to a few ranking chicfs and high priests. "It is quite probable, indeed, that this
superior creed may have been too exalted for ordinary minds” (Best 1973:24).

Before examining how anthropology contributed to their development and promul-
“gation, it is important to know that scholarship in recent decades has thrown both the
cult of Io and the Great Fleet story into serious question. The primary source for the lo
“eultis part { of The Lore of the Whare-teananga. This is a compendium of religious and myth-

ological lorc of the Kahungunu tribe, arranged and translated by 8. Percy Smith (1913).
7 After a carcful examination of the manuseript material on which the volume is based,
~David Simmons and Bruce Biggs concluded that chapter 2, which contains the ma
“lon the Lo cult, is derived from manuscripts whose status as pre-Furopean Maori tradition

I8 questionable (Simmons 1976:382). Te Rangi Hiroa, a half-Maaori anthropologist also

own as Peter H. Buck, observed that Io’s creative activi(ics——bringing forth light from

primordial darkness, dividing the waters, suspending the sky, and forming the carth—

ad rather too much in common with Genesis for their purely Maori provenance to sound
convincing (Hiroa 1950:526-536; see also Johansen 1958:36-61).

As far as the Great Fleet is concerned, in 1840 Horatio Hale, a linguist with the United
States Exploring Expedilion, collected a legend at the Bay of Istands about a flect of four
Q@noes that were blown off course during a voyage between, he presumed, Samoa and
Tonga, and which eventually arrived at New Zealand (Sorrenson 1979:35-36). The army
historian A. S, Thomson, writing at mid-century, was also told that migrants to New
“Zealand set out in a fleet of canoes (‘Thomson 1859:1:57-68). As with the o cult, hosw-

ever, Percy Smith was perhaps the key carly proponent of migration storics of Kupe, Toi,
“and the Great Flebt. These arc set out particularly in part 2 of The Lore of the Whare-wananga

{Smith 1915) and History and Traditions of the Magris of the West Coast {Smith 1910).
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Simmons and Biggs found the textual material in part 2 of The Lore 1o be a fare cony-
pifation from a varicty of sources (Simmons 1976:386). §ix1xn1()x\s ('uu!(lucu'd an exhays.
tive study of European weitings and Maori traditions from many tribal areas with (he
aim of ascertaining what Maori traditions actually say about the dblsu')vcry of and migra.
tions to New Zealand. He concluded that the stories about Kupe, Toi, and '\\'h;\long;, as
summarized above arc not authentic Maori tradition {1976:59, 10G). In this regard Sim-
maons echoes William Colenso, who, a century before, had writien that traditions such as
Kupe's discovery of New Zealand and subsequent return to Hawaiki are “mythical rhap.
sody ™ that, while entirely belicved by some Europeans, were not (at that time) tuken a¢
historical fact by the Maoris themscelves (Sorrenson 1979:44—143)

Whilc itis undeniable that Maori tribes tell of the arrival of their ancesiors in migration
canoes, the notion of an organized expedition by a Great Fleet in about 1350 seems w
have been constructed by European scholars such as Smith in an cﬂ’orl_ﬂ») amalgamate
disparate Maori traditions into a single historical account (S'ITHI'I\(?IISA 19/‘(>:3|G)A Dating
the fleet at 1350 was a particularly blatant work of fiction, since Smith 5|n1|)?)' took the
mean of a large number of iribal gencalogies that varied from 14 10 27 generations belore
1900. *“The date of 1350, Simmaons concludes, “has validity only as an exercise in arith-
metic” {(1976:108; sce also Smithyman 1979 for further evaluation 0(5mi(h'§ work).

if the 1o cult and the Great Fleet are fabrications about indigenous Maori society, the
question ariscs as to why European schalars so ('nlhus‘instically tmbr:\cv(.i them as fact.
The answer pertains to the 19th-century fascination with tracing (hc‘ various peoples of
the world back to a few cradles of civilization. Well before the Great Fleet and lo cntered
European discourse this penchant of thought produced, as nnr.of the carliest forcign |n
ventions of Maori culture, the idea of the Maoris as Semites. Samuel Marsden, who in
1819 was the first missionary to visit New Zealand, opined that the Maoris had “sprung
from somce dispersed vas.‘; He advanced as evidence for this prnpusilinn their “great
natural turen for trafhic; they wall buy and sell anything they have got” (Elder 1932:219),

By the late 19th and carly 20th centuries scholars were using the C.n';u Fleet and o
theories to suggest kinship between the Maoris and New Zc;}l;|||(!_'s l',urup-r;m scttlers,
The skin color, physical leatures, and often amorous hospitality of l’ul)'n(“s!uqs h'ud ap-
pealed to Europeans since the days of the 18th-century explorers. Now, (hiﬂusmmy and
migration-minded European scholars in Now Zealand were pleased to discover in the
Maori race the capacity for sophisticated philosophy, as demonstrated b}' the l?cul(, and
a history of heroic discoverics and migrations that included the Qrcnl F!t‘(‘l, Kupe, and,
in cven more remote epochs, inteepid voyages through Indoncsia, lll(’l.;l, and hvyonfl.
This ennobled Maoris in European eyes 1o the point where it became possible (o entertain
the possibility of a link with themselves. N ]

Doubtless that possibility became more palatable 1o Brlmsh migrants when, as l!IL‘ 19th
century drew to a close, the idea emerged that the Mnm:xs were .of:\lrynn stock. .l‘.qji\vard
Tregear, a high-tevel civil servant and amateur ethnologist and linguist \\_'hu pilrl{CIp;\l('(]
in the founding of the Polynesian Sacicty, elaborated this thesis in his 1883 book The Arjan
Maeri. Rejoicing that “Comparative Philology and (Imnp;'u:;ni\’c My(hulug.\l are the two
youngest and fairest daughters of Knowledge™ (1885:1), Tregear scduccc? from thema
dazzling array of associations hetween Maori language and lore and that of, among other
places, Tudia, ancient Greece, Rome, and Britain, He cven demonstrated lAh.Il afthough
Maori people had long sinee forgotten the caule that their ancestors herded in the steppes
of Asia and as they migrated through India, the memory rv:m;m-u'd cmhz\lmrfl in their
Hanguage. So he found the Sanskrit gaw, for cow, in scvcrnl..\l.:mn terms contuining ,v(‘lll.L
JFor example, a Maori weapon consisting of “*sharp u-cl}h of ﬂl»lll- tashed l!rmly tea picee
of wood™ was called mata-kautete because its shape s reminiscent of a Crowstitty
'(1885:30-31). Drunk with the power of comparative philology, Tregear uncovered sim-
ilar memories in the Maori language of pigs, wolves, tigers. bows and arrows. and frogs
(1885:30~37).
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Such research was beginning o ceveal the dim nuthnes of perhaps the most splendid
chapter in human history the great Aryan migration, Enthused Tregear of the Maori
forcrunncers,

No free-booting Huns or Vandals, mad for plunder and the sack of towns were they but colonists
seeking new homes beneath strange stars. We of Europe have set out on the same quest. Encir-
cling Africa, the two vast horns of the Grear Migration have touched agan, and men whose
fathers were brothers on the other side of those gulls of distance and of tGme meet cach other,
when the Anvan of the West greets the Aryan of the Eastern Seas [ 1885 105]

Building on Renan's (1889:84) remark that o is one of the many variants of the name
Jehovah, Elsdon Best advanced the same theory (Best 1924:1:90).

The notion of Maoris as Aryans was pertinent o race relations and nation building in
fledgling New Zealand. R. Studholme Thompson—wha held that the Maaoris belonged
ta the Alpine section of the Caucasian race and came originally from the Atlas mountains
of North Africa—explained Um(;his work on Maori origins

“had a large object in view, viz., the demonstrauon that the highly-civilized Britain and the
Maori, just emerging from barbarism, are oae in origing that in fraternising with the Maori the
Europcan undergoes no degradation: in ntermareving with the race he does no violence to the
claims ofcun\anguinily. ftis thought that when thisis [hnmuthy known there will arise a more
cordial fecling between the peoples inhabiting the colony both equally the subjects ofone King.™
[quoted in Sorrenson 1979:29]

“What hetter myth could there be for a young country struggling for natienhood and for
the amalgamation of its races,” asks Sorrenson ( 1979:30), **than this reunificaon of the
Aryans?”’

No onc talks seriously anymore about ultimate Maori arigins as Arvan or Semitie, but
the two most prominent features of the tradition—the cult of 1o and the discovery and
migration storics concerning Kupe, Toi, and the Great Fle t—remain very much alive.
Although they are largely of European construction they have been embraced by Maoris
as their autheatic heritage. Te Rangi Hiroa accepted the traditions concerning Kupe,
Toi, and the Great Fleet (1930:4-64); in his mind the last of these was so significant that
it “‘ranks in historical and social importance with the Norman Conquest"” (1930:36). Sir
Apirana Ngata, longtime Member of Partiament and probably the most influential and

respected Maori of the 20th century, promoted the idea of a sextennial celebration in 1950

to commemorate the arrival of the Great Fleet (and, not coincidentally, w dwarl the mere
centennial of the signing of the Treaty of Waitangi, which the New Zealanders of Euro-
pean descent had celebrated in 1940) (Sorrenson 1979:52). From. their discourse, it is
clear that Maori authors of today such as Maharaia Winiata (1967:25), Douglas Sinclair

< {1975:118-119), and Ercura Stirling {Stirling and Salmond 1980:83-8+4) also accept the

tradition of the Great Fleet as historical fact.

Io too lives in Maori minds, as is cvident from a recent essay on Maori religion and
cosmology by Maori Marsden, chaplainin the Royat New Zealand Navy and Te Aupouri
tribal member. Retying solely on sources he has encountered in Maor contexts, such as
the transmission of tribal lore and orations at Maori gatherings, Marsden depicts To as
an authentically Maori concept of a creator-god who verhally called the universe into
being from a primat void and differentiated light from darkness, the earth and waters
from the sky (Marsden 1975:210-211).

Maori reasons for affirming Lo and the Great Fleet have not, however, been the same
as those of Pakeha (Maori for Luropean or White) New Zealanders If Maornis have al-
ways been willing to accept any qualities of racial greatness that Pakeha scholars might
attribute to them, it was not 5o much o believe themselves worthy of assimilation into
the White poputation and culture as it was to bolster a sense of their owa cthnic distine-
tiveness and value. This sense has grown dramadcally in strength and stridency of
expression in recent years. That development, indeed, lies at the heart of the sccond chap-
ter in the invention of Maori culture and tradition that we have o consider.
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nould be "”d;""” l-«):!'-;lwvcvn.lur\ scholars such as R, Studholme 'I‘hmnpmn. 15 ll!r goal
thes 5"-‘“1 “”\l) “”"' ivorable ;)i.ln‘ i the nagon being built in New Zealand. Y the
o sc(urf‘ l“'f ‘.‘!‘::.fr'?';m‘g” of that place and of the nationa! culture 1o cmerge, are qqur
;:‘[;'Z:.]':l(f'f;"|":‘('41rlizvr ViSIon was 1o cr(-(u(: one cutture, »Eurnpr;m i|-1 lryntr.nivmm w l;.f.h
Maoris would be successtully .msuni!nlcd To promaoe this goal it )\\Ib n.(‘u S8ary ;U\I]( ([n?
uly similanties between Maors and l',urop('.l.n As we have s(‘vn:dt e -m\'gvnu;m l(,rwx”.lll;rf
culture promulgated by Percy Smith and ?.ns contemparanes dj Ju:s( (;“}: )(\ .l.'. [ ;\31 -|.<
lo cult as evidence of he Maori capacity for sophisocated lhqtghl ‘m(' -(,’.L“ nﬁ.{ cel
twdemonstrate the meqile of Maori ancestors and even (o |(|(~;'ml_\"|lu’ln .I;. fe ml\ : rl\un,\i
Maoritanga’s Vision is difterene g e of the fuure New /A'AILH‘I( s a ).H'ltl lfn..‘
oty an which Maoris are on a par with I’.nlfrl.).n pnlm(;:ll\‘ ;m(l. (lt““(,)'”.lfl_‘ ,') .|?1<
Maort culture s respected as cqually vadid b (Il»lm«:l !ll!lll I ;l-k(‘h.l ux‘lu‘rf (N}l 1}. or \:
ample, Sciascia 1984:162). To promote that image, itis nrg-‘s.s.;.r) 1o b(r't ss ¢ nlfn.nqu;
contributiom tha Maori culture has made 1o n.mnn.llbhl('“(h”(‘r('n( from m.I n:f f'“‘ T‘I .
vable than the Pakeha contribution. Thus, the Mann (r:\du.wn that x\l;mm.mq.\. e nl._\
Is one that contrasty wigh Pakeha culture, and pdruc_ul.uly \\I!ll lh(‘).st‘ clements “', .P.‘I'\-Ch‘l
culture that are teast attractive. In New '/_cul:u_ul asin the Umlcfj blu(cs.)lnfr‘!,l")n‘ re ““,U,.:
among Pakchas are often thought o fack passion and spomtancity; the }_jfkf ha l‘.lppl'().l’(_-
to things is detached and coldiy mlignn!; Pakehas have lost d.w).'*q?;.)'rfnxfu;nn for :l:‘jlklﬁ
and the capacity for wonder Or awe inspired by the unknowr}, l;}k(ﬁ)r (Iu (ﬁr\ il.s ut ¢
step with nature—ijy pollutes the cwaronment and lacks a close 1 with l)li '.'lfx(r, i
Maori culture s represented as the ideal cuunlc:tlmka_ncc to these ld‘(,-lv-l ‘m ln;?’s:
Maoris cherish the dead, speaking to them and weeping !r('(‘l)' aver open (n.\l\:‘ls white
Pakchas mute the mourning process and hide ”'f' body lrumum_th“(Dunsr:y‘ 19 ,1.77)A
The Maori has i Uelose, spiritual r(‘laniunship with the I;u:d : he ,,(";"5'4““}“”,(\’ M\(?
identiticd with it perhaps more closcly llvmn wny other race (Smcll;lu’ 1975 115). Maori
thought appreciates the mystical dimension and transcends reason:

Abstract tannad thaught and cmpueicat methods capnog grasp the concrete oy n[»r\n‘nuu wihi IIA
15 I}.lqnn'n(.u'\. paradoxical and in(‘mnplclc I'he ouly winy ies ”v‘f“‘"‘"h 1 [;-\'Ih»;;“”-lfh ":;\I;{It.
subjective appraach Onldy g few foreigners alien o 4 culture, ""-"Amf(‘-"f;.';' S v n.\l;r‘ \\l';“"c
soul of i poct. can enter g the exis L'n.lhl' dimension of Maori i s g.";bp.‘; a o
proceeds ot from superficial inteleciuatism I{q]l fram an .llppfuu(h best ..'ll'“(‘l‘v Anl‘u [T :
Poetie DRagery reveals to the Maori 4 depth of llll(l('l’\hlll(lln_&i in nu.'n.)\\"hu'h 15 absent trom the
empirical approgch of the social anthropologise. [NMatscten 197 18-219)

The times have changed a great deal since 1922 when no {us respected and pr;n‘xd .:

Maori than Sir Apirana Ngata could say of a P.lkr!);l scholar, N Fhere is noy “~'m‘"7 2 r'(;

the Maori race who is fi 10 wipe the boots of Ar. Elsdon Bestin the matter of the M'HT\"/.

edge of the lore of the race to which we b‘clnngv- (quoted m_/_ounml of the {’u{.)'wmm 4,501 iely

1932:31). Today Maoris are no longer wiling 1o u»lvraw_l)c’u.\g lold_by Pakehas w hat I?

good for them, and cven how to he Maar (Rangihay I!)‘7J)v lhr.nonmf (h:ll'lh(‘ "l“f"'li‘

ﬁ’d.kvh.x mind is unsuited 1o grasp Maori life, together wigh Mnoru;u.nga s major ;)h_;mlmc‘

- of drawing power into Maori hands, have encouraged many Maoris (o lnSl‘sI\l'vl.ll llh(:}rl:
‘ot Pakehas, be the Proper custodians and managers of knowledge about the ) aort he

“d:;hls seatiment s strong enough that some advocates n”\l:mrimng;l. have lll\'l(k‘.(’ Pﬂ.k(“

ha scholars out of Maori studies. Michael King.a l’.?kchn whao hns) written .cx(cnsn«'l? r:lcl

Maori topics, observed thatin 197) Maaori radicals insisted thag | akeha hn«.lml a I«s—\]\ ”u(
aori subjects, but by 1983 the demand was that they should not write abo

more about M
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them atall (1983 I61) King's own 1983 hook Maori—- 4 I‘/mluqm/;/m and Socgof History s

been neganively tecerved by Moy yey WIS Wl st the preference that such topics

be addressed I Maor Wrilers (Kinq !f'}i?’):iliﬁi) fn ihe Hniversity, g Maori student com.-

plained that i s ('(him”_\ wrong to he trught his gy heritage by 4 Pakeha {(Mead
1983:343-3.44).

Pakehas have no been rouged from Maor; studies. Indeed, because virtually all scho-
ars whodeal in Myor topicy actively support the goal of Maoris 1o secure a berrer position
in socicty and share the objective of creating o bicultural Ney, Zealand, they have been
active Participants in he mvention of the tradition thg Mauri(.mg.l presents o the world,
Michac! King himself, fyr example, served as editor of the in\pm'r.‘m( collection of works
by Maori authors that articulated many of the cardinal principles of M;mrimnga (King
1975).

A number of riters have tostered the Present invention of Maori culture by lending
the weight of Pakeha schr)larship o the movement, Thig olten takes the form (\f.u'(‘nr(hng
special authoriny 1o Maoris in TEETS pertaining (o Maori culure. The Pakelyy historian
Judith Binney d(‘kvm\\'l('dg('d the premise that Maoris are bess Cquipped ) understang
and write aboyg Maori topics when, in the preface 1o her excelteng study of the Maori
prophet Ruya Kenana, she expressed MISgIVings abouy her CEAsp of the mgeriyg and re-
corded the hope that one day a Maor scholir woylg produce a more authoritative ac.
count (Binney, Chaplin, and Wallace 1974:4 ). .‘\mhrupulugi,\l Anne Salmongd has made
itonc of her professional objectives 10 promulgare ang interpree Maorj concepts of knowl.
edge with the aim ol'incnrpnr;uing themy more tully intg o bicultural New Zealand society
(Salmond 1982; Stirling and Salmong 1980).

>. Steps have been taken 1o avoid offending Maori seusibilitics. Preg crved and tanooed

Maon heads from the carly 19¢h century, only 15 YEArs ago a staple of muscum exhibies,
arc no longer o be found on display in New Zealand nstitutions, Pakeha scholars haye
. softened critiques of the Jo cult and the Great Fleey, primarily, it seems, becayse many
Maoris accept these traditions as authentic, “fhe first edition of anthropologisg Joan
Meige's The Maoris of New Zealand, published in 1967, contains the fn“uwing passages
about lo; “The existence of supreme god, 1o, g allegedly revealed to those whe
rcached the upper grades of 1hye school of learning™ (1967:30) and, from the glossary,
“lo; Supreme Being whose existence and culy e climed 1 hive been revealed to ing-
tiates of the pre-Furopean sthool of learning (1967:928) e corresponding passages
in the secongd ediion of the work, published jn 1976, are: )y existence of a supreme
god, ]o~m;ltu:|-knrv, was revealed to those who reached the upper grades of the school of
lcarning" (1976:23) ang © fo: Supreme Being whage existence an Worship were revealed
10 initiates of the pre-Eurapean ‘schoot of learning'; dentified by many Maoris with the
Supreme Being of (Jhris(i:mi(y and used insgend of or in alternation with the name Je-
“hovah™ (1974 337). A reference o 1o as the Supreme Being ol Classic Maori cosmology ™
also appears on page 35, i a new chapter wiigen tor the second edition, Bevond the
‘generally more Positive attityde toward the Lo culy, an mereased concern aboy highlight.
ing the views of contemporary Maoris 15 visible jn 4 change of citation in the glossary
entry on 1o from Hiroa's skepti account ol the cult in T3, Coming of the Aapys (1930) o
the 1975 essay by Maorj Marsden, discussed above, which accepts To as authentic tra-
dition,
Somc(hinq similar iy h:lppcning with the Greyy Fleey myth. New Zealand archeolog,
s made greay strides in receng vears, and mog; discussions ol the time and material
3 conditions nfcarl_\' scttiement {now estabhished have occurred by oy least the Ith cen-
tury) rely on archeological evidence However, i 3 scholarjy presentation of thay ey,
dence, Agnes Sullivan carelully staqey that, while (he notion of an organized flect seems
deCrcdil(‘d, archeology hag produced nothing tha, disallows - (he possibility of migrang
Canocs arrving in New Zealand from, East Polvnesiy up to about the 141h century. Thys
has the eflect of Muting any archeological challenge 1o the magic date of 1350 for the
arrjvy of ancesira) canoes ahhough, 1twilf be recalled, Smith's sculing upon that date js

T e e e




AR 4 SR, g A 38 G o

e e Ly

A

£

a6 AMERICAN ANTHRUPOLOCIS T o, 1989 Tanson] Moort Coere ge Ixves s 87

.
& that Maort Conccrns.nnd _Mm)ri cpistemology may be included in the national dis-
{éﬁrsc on.an cqual foo(lf\g with ]’akchu(conccrns and cpistemology. She has registered
isfaction that signs 91 this are emerging in the university, in the form of a scrics of
master's theses written in Maori by Maori students about the rraditional historics of their
leribcs. and often presented from the perspective of Maori cpistemology. Her main
1 pointment is that the response from the Pakeha side has been inadequate, for aca-
ic anthropology has offered litdde of retevance to this much-needed injection of Maori
ys of thinking and knowing into university-based Maori studies

one of the most contrived components of the Great Fleet story. *In traditional terms, 2
Sultivan concludes, “there appear 1o be no good grounds at present lor suggesting (h;‘,
the central themes of most Hawaiki canoc traditions are o be interpreted other thai
straightforwardly™ (198:+4:62).
One of the most cffective projects to publicize Maoritanga’s invention of Maon cultype
was the exhibition “T'e Maori: Maori Art from New Zealand Collcctions” (see Meads
1984b). Anthropology’s role in the project is mainly to be found in the person ofSidncy
Mecad, a Maori anthropologist who one of the central organizers of the cexhibitionii
“TeMaori™ was shown in New York, St. Louis, San Francisco, and Chicago in 198486
and subsequently toured New Zealand in a triumphant homecoming, Through a siroks
of genius in the presentation of the exhibition, Mead and the other Maoris involved HEE
managed to clothe the objects with more than simply artistic value. In each city the ¢33
hibition opened with a dramatic dawn ceremony in which Maori elders (brought fraun;
New Zealand specifically for the purpose) ritually lified the tapu {“taboo") from the ol
Jeets and cntrusted them to the care of the host muscum. The ceremony received expeg y
sive media coverage in cach city, and it conveyed the Maori idea that the objects wet & Moving still further along the same road, Sidney Mead has suggested that Maori Stud-
infused with a spiritual power that derived from the ancestors and tinked them in a mi 4 3% be tlevated from its current program or department status in New Zealand universi-
ticat union with the Maoris of today. As a result the objects were viewed as more tha 1 to the level of a school; indeed, that a whole University of Aotearoa (the name for
examples of fine and exatic workmanship, and the notion was inserted into the minds'af ewZealand favored by Maoritanga) be founded. The point is quite radical. It appar-
many Americans who saw or were involved with the exhibition that the Maori peopl aims to transform Maori Studics from a field of inquiry within the Pakcha-defined
have access to primal sources of power long since lost by more rational cultures (st ersity to a general and distinctively Maori cpistemological perspective from which
O’Biso 1987). Iy Maori language and culture but also subjects such as anthropology, sociology,
The special meanings that became associated with *Te Maori™ in the United Siaiey histary, education, geography, linguistics, art history, and cconomics would he investi-
also bad an impact in New Zeatand. Vincent Crapanzano has cogently pointed’ gty "’;qi {Mcad 1983:343-346). Such a school would have a marae {in Maori villages. the
(1980:49, B1-87) that it is much casicr to belicve something about oneselfif one suce ra where visitors arc received and community matters are discussed) as its central
in convincing someonce else of it. As the standing of Maori art skyrocketed in internationak; fure, instruction would be in the Maori language, and most of the stafl would be
recognition as a resubt of the exhibition, Maori and Pakeha New Zealanders alike ook i. Although Mead docs not specify it he is certainly not oblivious to the prospect
greater interest and pride in-it and became more receptive to the idea of a nonrationaf University of Aotcaroa would command more prestige—and much more substan-
spiritual quality in Maori cutture. While the point should not be overemphasized, e goverument funding—than the various whare wananga (traditional Maori schools)
exhibition did have some effect in both steengthening Maori identity and increasing Paké /
hat respect for the Maori people and Maori culture. tn this way “Te Maori™ advar .
the agenda of Maoritanga and the notion of a bicultural New Zealand. {ndeed, this'w %
onc of the prime purposes and major benelits of the entire project (Mead 198:12:29;
L986:27, 74, 78, 104). :
Maoris insisted thatart objects produced by their ancestors are tribal treastre$s
{taonga), with the result that tribal proprictary rights became an important issue uztflé"‘
mounting of “Te Maori.” In the planning stages of the exhibition a distinction was mi
between the legal ownership of the objects, vested in the muscums that hold (hcm.‘,‘
the cultural ownership, which remained with the tribes. 1t was decided that no abje
could leave New Zealand unless the cultural owners agreed. Tntense debate raged ame
elders of the various tribes over this issuc, and ultimately the art of the Whanganui re; !
was not included in the exhibition because of tribal disapproval. The concept of cultiif
ownership of art objects, which had not been enunciated prior to *Te Maori,” hi\& i
riched the significance of tribal membership for Maori people and represents an impiRy
ant step toward Maoritanga’s goal of bringing the Maori heritage under Maori CDI}W
(Mead 1986:99). R
Anthropologists and other scholars throughout New Zealand are also attempting]
further the cause of Maoritanga by encouraging the growth of Maori Studics progra
in the schools and universitics, the involvement of program stall in assisting the Mang
people with land claims and other projects, and greater Maori university mrul!m.x:n!.;
aim is more ambitious than just increasing knowledge of and respect for Maori culturey
among Pakchas and making the benefits of Pakeha-style education maore :l.vml‘ub? e
Maoris. As Anne Salmond arvculates it, the imperative is to expand social m§l1!u(
and modes of thinking in New Zealand to the point where they become truly blcuh\}

vf“"",‘u]d be that the anthropology we have inherited from Europe and America is simply not used
i,tpistcmologiml cxpcrip\cnls nf_(his sort, because it does not confront the vxprricnc'v of bicul-
{tﬁi'al living, day by day, m‘lhr university as well as in the field. The questions of who are “we'
nd who are the “others™ is anything but clear-cut when those who sit in lecture theatres and
‘seminars and those who teach in them, those who write books, theses and articles and those who
tead them arc inextricably both Maaori and European: and in such a situation anthropology must
schange or be discarded. [Salmond 1983:323] o

i hands, Mecad contends that the establishment of a Maori university would make
Ppossible to repossess our heritage. hold on to it. and o exeraise a measure of control
" (1983:346).

The Logic of Cultural Invention

1he image of Maori culture that developed around the wen of the 20th century was
tructed in the main by scholars who were predisposed to analvze institutions in terms
inlg~dislancc migrations, and who cherished the political desire to assimilate Maoris
cha cuhwre. The present image has been javented for the purposc of enhancing the
et of Maoris in New Zealand socicty, and is largely composed of those Maori quzx}ilics
C;,Q’n be attractively contrasted with the least desirable aspects of Pakcha culture.
aken together, these case studics might incline one o the pessinistic view that the
ty of traditional culture and history is so irredeemably shrouded behind multiple
,{)fd‘issor(ion, some woven from imported fabric and others homespun, that no cffort
Qfgccnvny could be sufficient to strip them away, But that would miss the distinctive
Mure of both examples: that the “distortions” have been accepted by Maoris as au-
PAte to their heritage. To and the Great Fleet have been incorporated into Maori lore
Are passed from elders to juniors in storytelting, oratory, and other Maori contexts.
xy Maoris, and also those Pakchas who desire o incnrpbrmc both sides of bicultural
4c:§land into their own cxperience, make it a conscious point to practice the tenets
hm’ll:\nga, They learn the Maori language and Maori history. They are carcful
fespect for clders. They open themscelves o the emotional and mystical impact of
2 and the nonrational, and they heighten their appreciation tor Maori lore and
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As a result, these and other elements of the currentinventon of Maon cuftyre

Maori art. ! }
tively incorporated into that culture by the very tact of people tadking abow

become objec

them and praciicing them.
Therefore. the fact that culture is an invention, and anthropology one of the inventing

agents, should not engender suspicion or despair that anthropological accounts do not
quali y as knowledge about cultural reality. Inventions are prcclsvly the stuftthat cuttural
reality is made of; as Linnekin (1983) and Handler (1984) have convinangly demon-
strated by means of Hawaiian and Quebecots examples, “there is no essentiad, bounded
tradition . . . the ongoing reconstroction of tradition s a facetof all social Lle” (Handler
and Linnckin 1984:276).

T'o cutertain the notion of a historically fixed tradition is w aflirm what Jacgues Der-
rida calls the “metaphystes of presence” (1978:281) or “logocentrism™ {197-4:12) He ar-
gues that since Nictzsche, Freud, and Hedegger, among others, it has been necessary to
replace the metaphysics of presence with v more fuid, decentered view.

Henceforth, 1t was necessary to begin thinking that there was no center, that the center could
not be thoughtin the ool a present-being, that the center had no natural site, that it was not
a fixed locus but a function, a sort ol nealocus in which an nfinite number of sign-substitutions
came into plav. This was the moment when i the absenee ol @ center or origin, even thing
that is to say, a systemin which the central signified, the original or tran-

became discourse
The absence of the ranseendental sigihed

scendental significd, is never absolutely preseat.

extends the domain and the plav ol significaton mbiniely. [Derrida 1978:280}

Applied 1o our examples, a logocentric view would hold that traditionat Maon culwure
existed in determinate form, say, at the moment of effective Western contact by Captain
Cook in 1769. That cultural essence was then distorted inone way or another by turn-of-
the-ceritury anthropologists as well as by contemporary proponents of Maoritanga—al-
though all of them claim 1o be holding fast to it Derrida would maintain, on the contrary,
that Maori culture has always beea “a sort of nonlocus in which an infinite number of
v."" From this perspective, discourse about the phito-

sign-substitutions come into pla

i sophically sophisticated cult of To and the arrival in 1330 of a Great Fleet of migrant
§ canocs represents not really a distortion of traditional Maori culture but one set of sign-
N substitutions in the play of signification that is itsell the essence (it we may he allowed o

: i use that word) of Maori culture. Other sign-substitutions include the warmth, passion,
and mysticism stressed by Maoritanga. Indeed, they also inctude whatever lore, conven-
¥ tions, and institutions were in play among Maoris in New Zealand in 1769 on the eve of
s no reason to privilege them with some sort of fixed (logoventric)
authenticity absent from the other inventions or sign-substitutions that we have consid-
cred. Certainhy Maosis of the 1760s, no less than contemporary Maori activists, were
moved by their awn political agendas o appeal sclectively and creatively to the tradition
of their ancestors; and the same can be said for those ancestors, and so on indefinitely.

i 1t follows from this that the analytic task is not to strip away the invented portions of
1 culture as inauthentic, but to understand the process by which they acquire authenticity.

Social reproduction——the process wherehy people learn, embody, and transmit the con-
b ventional behaviors of their society—is basically a matter of interpersonal communica-
. tion. Any conventional act, such as greeting someonc on the strect, is tearncd by obscrv-

ing how other people do it, modcling one’s own behavior on that, and being assured that
jtis done properly (or alerted thatitis not) by the reactions of other people to the behav-
- jor. Morcover, cach person is teacher as well as learner in the process, because his or her

0 i B - . . .
behavior also serves as a model upon which still other people construct their behavior

{sce Bourdicu 1977; Hanson and Hanson 1981). No one bit of behavior can be said te
. have ultimate authenticity, to be the absolute and cternal “right way™ of which all the
others are representations. All of the bits of behavior are models: models of previous bits

00 and models for subsequent ones. .
Described like this, the process of ordinary social reproduction is a case of sign-substt-

CJP  tution in a play of signification. But, as we have already scen, the invention of culwre is

Hanson] ManRt e irecne Inves oy Hoy
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also that. This demystities the pracess whereby cubiural inyentions acquire authenticity
in the eves of members of society hecavse the inventnn of calture is no «'\lr.mr(lm;lrz'
occurrence but an activity of the same sort as the normal. evervday process of social b v

While it is essential 1 recognize this point, theee must nesertheless be something di\;
tinctive ';\hou( cubture tnventon. Tos, after all, much o strong a phrase o use for (:\'(*:‘\ -
day sucial reproducton. As a fiest appronmation, it might be said that inventions .l;’k‘
sign-substitutions that depare some considerable distance from those upon which they
arc modeled. that are selective, and that svstematically manifest the intention to fusther

some p()“li(.!l or other agenda. This criterion would authorize us o classity as inventions
those Slgn-.\llhs‘lllll(l()lls that rework Maork migration canoe fegends into a chapter of the
great Aryan migration, or that siress Maor respect for the elders and the dead without
mentioning that such respect operated within tribes only and was matched by @ tendency
1o revile and cannibalize the elders and dead of other tribes, ‘ v

Very ()f‘(rn, however, the meniive quahty of sigi-substitutions is recognizable only
from outside and when they form clusters. Pevey Smith, Edward 1 regear, and Elsdon
Best wor‘l\ui maenvoushy within the tradition of ditlusionist anthropology. When com-
pnrcd with the other two, the theories for sign-substitutions) .ul\'.‘uu:r(i .h\' any one of
them are not rudscal departures i

. : and certanly they did not consider those theories o be
inventions The same may be sand ol contemporary advocates of Maoritanea, But when
detached observers consider these two movements as wholes, and L’ump.m“(hL' images ol
Maori culture they advance and the political agendas they espouse, their status as i;l\‘;'l)-
tions becomes obvious. Indeed, this highlights one of the main values of the Maori
for the study of cultur

mvention: the fact thar there have been two quite distinet inven-
tions of Maori culture makes it much casier to get a clear view ol cach of them.

We conclude, then, that inventions are common components in the ongoing develop-
ment of authentic culture, and that producers of inventions are ofien outsiders l(inc(udin :
anthropologists) as well as insiders. This conclusion has a reflexive dimension that (‘r.L-‘
tains to anthrupology itseli. No less than any other cultur . k
discourse consisting of sign-substitutions, ol which the i

Lenterprise, anthropology is a

' entessay s one. To claim oth-
c‘rwusc——lh;u anthropology occupies some fixed perspective outside the play ol significa-
tion of other discoursc—-would be to sponsor a grotesque maung of 'UL{I)("(‘II(I;*ZI“ with
professional ethnocentrism. ) ‘ .
Granted that this essay is a sign-substituton, but does it quahifs as an invention? The
comments above distinguishing between the inventive status of mdiv idual contributions
as 0ppf)5('d to farger aggregates pertatn here, Within the rest of the “invention of lr'\dil
}lUn" h(c.r:nurc. which constitutes a kind of paradigm in Kuhn's (1962} sense, this c;
s not an tnvention. But that Hierature or paradigm, taken as a whole, does nmk‘r a ;n(i
departure from carlier anthropological thinking about tradition, and thus

ay

Morcover, this anthropological invention belangs to a larger s i e sigmsubt
reov 4 gs o a larger secof inventive sign-substi-
tutions in contemporary Western social thought, represented by thinkers such ;;s Derrida
and described by Clillord (1988:9) as “'a pervasive cnndilim': of oll-centeredness in t\
¢ world of distinct meaning systems, a state of being in culture while looking at culture, ¢
: form of personal and collective sell~lashioning.™ . o
) To ack.uu\\lcdgc the presence of inveations in anthropology may appear to jeopardize
168 capacity to locate truth and contribute 1o knowledge. But that would be to miss (I;('
point of the entire argument. It would assume the existenee ol some other form 0{ dis-
Course that trades in fixed rules and cternal verities—in short, that logocentrism rciqn;
To the contrarv. the thesis of this essay is that invention is an ordinary r\'cnl.in lhc\dt‘-.
\'CllopmAcnl (»‘(JH discourse, which therefore never rests ona permanent foundaton. From
(.hlS point ol view truth and knowledge stem—and alwavs have \rcmmcd—«fmm. nven-
*Uons in the decentered play of sign-substitutions. .
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Notes

Acknowledgments. Thanks are due 0 Rob Borofsky and Alan Howard for the original impetus to
write this essay. to John Massad for insights that contributed o the theoretical scctions, and o
Louise Hanson for contributions to the whole. QOral versions of this paper were presented at Co-
lumbia University and at the Bob Scholte Memorial Conference on Critical Anthropology, the
University of Amsterdam,

10Obviously this thesis is closely tied o anthropology's long-standing it ambivalent attair with
cuttural refativism. The issue of relativism is treated more explicitly in another essay which arrives
at a similar conclusion by a different path (Hanson 1979)
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THE GHOST IN THE Maciive, Arthur Koestler's lively
psychnlogy, he characterized behaviorism as an
off human beings., denying any relevance—indeed any reality—uwo haman con-
‘sciousness. When behaviorism dealt with human beings, they were biological machines
cr than, but not fundumvnmlh dilferent from, I:xhor;umy rats and, like them, were
et 10 be wholly animared by responses 1o externadly derived stimuli, i conception
Kixcstler labeled “the ratomorphic view of pan (Koester 1967:1 7). While tha partic-
dlar batdde has been won and behavionsm now hes moribund, fetomorphism s alive and
ﬂuurishing ina variety of approaches that contnye lopping off human heads by
ying televance, if not reality, 1o human ('umrinusm'ss, values, purposes, and inten.
ons, and seeing human ! entirely external to human
s and human goals. Hothan in correng thearies of
an violence and warfare, exanmies some of the most prominent
these theories and somc of their underlying as sumptions, and offers an alternative con-
cption, onc which insists that we ake people seriously, nog only as biologicat beings in
ogical contexts, but also as human beings in sociocultyral contexts, deriving their hy-
Banity from the systems of meanings, of valyes and beliefs, of symboly and significations,
it many amhropologisls call “culryre,”
uch of the current controversy surrotinding atempts 1o expl
mena of human violence and war has is TOots in these 1w differing conceptions of
the nature of human beings and, thereby, of the nature of explanations of human behay-.
the anc hand is a deterministic concephion of human beings as primanly reactive,
ponding (o forces emanating from the environment, cither dircctly and mechanically
w the fms(ralion~;xggrcssion hypothesis), or with the response mediated by cultural
Ution (c.g., the ecological—fun(‘lionul "u'(‘hno»rvwimnmcnlal determinism™ of Harris

Others), or mediated by biological cvolution (cg., cthological, saciobiological, and
= psychoanalytic approaches). !

% the other hand is a perspective that takes hum
B0t as passiye machines pushed this way
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