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Abstract. The process of naming places involves a contested identity politics of people and 
place. Place-names are part of the social construction of space and the symbolic construction of 
meanings about place. Accordingly, we argue that the names applied to places in Aotearoa assist in 
the construction of the symbolic and material orders that legitimate the dominance of a hegemonic 
Pakeha masculinism. Attempts to rename (and in doing so, reclaim) places are implicated in the 
discursive politics of people and place. The contestation of place-names in Otago/Murihiku, one 
of the southernmost regions of New Zealand, is examined. We present a discursive analysis of 
submissions made to the New Zealand Geographic Board in 1989-90 concerning a proposed rein
statement of Maori names in the area. In interpreting objections to renaming we suggest these 
objections articulated with and through a number of 'commonsense' notions about gender, 'race', 
culture, and nation which discursively (re)produced a hegemonic Pakeha masculinism in New Zealand. 

Introduction 
The naming of places is a key component in the relationship between place and 
the politics of identity in contemporary societies. In this sense, naming is a form of 
normingM Names are part of both a symbolic and a material order that provides 
normality and legitimacy to those who dominate the politics of (place) representa
tion. Saul Cohen and Nurit Kliot (1992) have illustrated the way that the Israeli 
nation-state selects place-names for the administered territories of the Golan, Gaza, 
and West Bank in order to reinforce national Zionist ideologies. Between 1977 and 
1992 Biblical and Talmudic place-names were introduced by the ruling right-wing 
Likud bloc to project Israel as the rightful heir to the holy land (Cohen and Kliot, 
1992, pages 664-666). Such naming produces a form of 'linguistic settlement' that 
produces places through the simple enunciation of intentions to do so. As Paul 
Carter (1987, page 137) observes of the Australian colonial context, "the would-be 
settler was more than ever obliged to settle the country rhetorically, rather than 
etymologically: he had, more than ever, to conjure up the object of his desire and, 
through the act of articulating it, to bring it into being". Wilbur Zelinsky (1983, 
page 1) has directly linked "the intensity and exuberance of nationalism in the young 
United States" with "the great number and frequency of nationalistic place-names to 
be seen [there]". Zelinsky documented 3771 counties and minor civil divisions in 
the United States named after national heroes and notables (1983, pages 14-15). 
At the same time, he found only 43 such cases in Canada (Zelinsky, 1983, page 15). 
In the South Pacific region, Ron Crocombe (1991) suggests that naming places was 
one way of extending ownership claims. About 600 years ago in Rarotonga, for 
example, the conqueror Tangiia dominated the indigenous inhabitants by force of 
arms, but he asserted his hegemony by renaming their lands and places. Crocombe also 

C1) We are indebted to Anna Yeatman for this phrase. 
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notes the gendered character of naming places, observing that such activities were 
"an attribute of masculinity, of power, of control, which were male prerogatives in 
all cultures at the time the names were given" (1991, page 1).(2) The masculinity of 
naming is certainly reflected in the many New Zealand(3) places that were named for 
British male military figures such as Hamilton, Edgecumbe, Marlborough, Napier, 
Nelson, Palmerston, Picton, and Wellington (Carter, 1987; Pawson, 1992). 

We argue that naming places reinforces claims of national ownership, state 
power, and masculine control. Indeed, "affixing names to places is inextricably linked 
to nation-building and state formation" (Cohen and Kliot, 1992, page 653). Naming 
places is thus implicated in the ideological processes involved in the formation of 
what Benedict Anderson (1983) has called "imagined communities". Such imagined 
communities arise from the historically contingent and culturally constructed phenom
enon of nationalism. Nationalism results from a complex configuration of emotions, 
beliefs, and attitudes rooted in the perception of singular cultural attributes, myths, 
and traditions, leading to the belief in a "national community" (Zelinsky, 1986, 
pages 171-172; also, see Blaut, 1986). It is a complex combination of nationalist 
ideologies that lead men (and now women) to go to war to 'defend their country'. 

Nationalist-inspired 'communities' are imaginary for numerous reasons, including 
the fact that they are represented as universal—that is, applying to all members of a 
sociogeographic polity—when they are actually highly specific to members of the 
hegemonic class. In the West, this hegemonic class is 'white', European, bourgeois, 
and masculine, or what Gillian Rose (1993, page 6) terms the unmarked "master 
subject". In the case of New Zealand, we suggest that nationalist and statist ideol
ogies lead to a representation of New Zealanders in terms of the beliefs, attitudes, 
and cultural practices of a bourgeois Pakeha(4) masculine subject. All those who are 
marked as Other by this hegemonic 'white' masculinity tend to be marginalised. 

We make an important distinction here between men and a hegemonic white 
masculine subject. Just as not all men will fit the mold of the masculinist ideal, 
some women (former British Prime Minister Margaret Thatcher, for instance) have 
strongly masculine (and masculinist) subjectivities (Donaldson, 1993). Likewise, not 
all Pakeha fit the ideal of 'whiteness' necessary for acceptance as Pakeha, nor are 
Maori men (and women) excluded from a Pakeha subject position (New Zealand 
First Party leader and Member of Parliament, Winston Peters, for example, seems to 
cross back and forth between Maori and Pakeha subjectivities, although he appears 
to do so by articulating a strongly masculinist subject position). As Vron Ware (1992, 
page 237) observes, there is an almost endless number of hierarchically ordered 
binary distinctions in Western thought, and, when combined with binary notions of 
gender, 'race', and class, they can articulate in contradictory ways: "Civilization, for 
example, is the other side of savagery. In some contexts, white women might indeed 
be associated with the idea that female nature is inherently uncivilized, primitive 
when compared to men, and lacking in self-control. In the context of imperialism or 
modern racism, the dominant ideology would place white women firmly in the 
civilized camp, in opposition to non-European women whose lack of social and 
political rights are to be read as a mark of cultural savagery." With this in mind, 
then, we argue that men and women, Pakeha and Maori, "are caught in a complex 

(2) For a more thoroughgoing account of the gender politics of naming, see Dale Spender (1985). 
(3) We shift back and forth between the name 'New Zealand' and its Maori usage, Aotearoa', 
as a way of highlighting the notion of place(-names) as sites of contested discourses. 
<4) We use 'Pakeha' here to designate New-Zealand-born people of 'European' descent. Pakeha 
is a contested term in Aotearoa/New Zealand (Larner and Spoonley, 1995; Spoonley, 1994) 
and we acknowledge the tendency inherent in such terminology for obscuring difference. 
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series of (historically and geographically specific) discursive positions, relations and 
practices" (Rose, 1993, page 10). The relationship that individual men, women, and 
all racialised persons have to this hegemonic 'white' masculinity is thus likely to be 
ambiguous, contradictory, and problematic. 

In this paper we examine some of these complex positions as they are worked 
out in relation to the politics of identity and place in Aotearoa. We acknowledge 
that this is a rather too ambitious project, given the nascent body of literature 
discussing such issues in New Zealand. Nevertheless, we shall attempt, in preliminary 
fashion at least, to outline some of these discursive politics of/in place. In partic
ular, we consider a specific example of the politics of naming places, and how such 
politics are intertwined with contemporary discourses of 'race' and gender identities. 
Although we accept in principle the notion that there exists an ongoing ideological 
'struggle' between Maori(5) and Pakeha New Zealanders for ethnic, 'community', and 
'national' identity, we argue that such identity politics tend to be highly complex and 
nuanced by articulations with notions of gender, class, and sexuality. We attempt to 
illustrate part of this complexity by outlining some of the ways that mutually consti
tutive notions of 'race' and gender are implicated in the politics of naming places. 
Finally, we also recognise our own problematic relationship, and articulation with, 
these discursive positions. We cannot avoid the power knowledge of our social 
position, but we suggest that our partiality gives us a specific perspective from inside 
various discourses of Pakeha racism and masculinism. This position is not unprob-
lematically 'innocent' and it is not (nor should it be) closed to contestation. 

Discourse analysis 
A problem arises when one attempts to discuss the 'method' of discourse analysis. 
The notion of 'method' is itself the product of a positivist discursive frame which 
constructs an acceptable set of procedures that lead to the 'discovery' of truth. In 
the type of discourse analysis we utilise, on the other hand, there is no analogous 
set of codified procedures for getting 'results' (Wetherell and Potter, 1992). As will 
become clear, discourse analysis relies upon the skills and perspective of individual 
analysts, and there is no singular way of reading texts, nor is there a single truth to 
be 'discovered' by such approaches. Indeed, as Margaret Wetherell and Jonathan 
Potter (1992, page 101) observe, "much of the work of discourse analysis is a craft 
skill, something like bicycle riding or chicken sexing that is not easy to render or 
describe in an explicit or codified manner". Furthermore, there can never be a 
complete analysis of texts, for there will always be new interpretations that can be 
developed. Nevertheless, the craft of discourse analysis does rely on specific 
understandings of the relationship between language and social practice. With this 
in mind, in the following section we discuss our approach to analysing the rhetorics 
of submissions to the New Zealand Geographic Board (NZGB). 

We analysed submissions to the NZGB concerned with an attempt to change 
three place-names in the Otago/Murihiku region of the South Island/Te Waipounamu 
of New Zealand. We outline the details of the case itself later in the paper. 
Our approach was to read submissions of objections to the changes with a view to 
identifying patterns of ideas or constellations of thought relating to notions of 'race', 
'ethnicity', or 'culture'. From this reading we identified a number of discursive 
constructs relating to ideas that we group under the descriptive terms 'race talk', 

(5>In te reo Maori (the Maori language), plurals are never signified by the addition of an 's' at 
the end of words, but instead by the context in which they are used. There are some parallels 
in English usage, for example, with words such as moose, elk, or deer. 
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'culture talk', and 'nation talk'. As with all representations, our discussion of the 
rhetorics of submissions to the NZGB is necessarily selective and partial. We centre 
our analysis on these rhetorics, outlined in a later section of the paper, on attempts 
to link them to wider discursive patterns circulating—both socially and spatially—in 
New Zealand. The analysis is thus dependent upon specific understandings of the 
relationship between language and social practices related to racism, masculinism, 
and nationalism. 

We are critical of the role that naming places potentially plays in the legitimation 
of certain spatialised rhetorics of 'race' and gender relations. Our critique is allied 
partly with the contemporary literature on 'race' and the geography of racism. 
Authors working within this tradition (for example, Anderson, 1991; Berg, 1993a; 
1993b; Jackson, 1987; 1992; Jackson and Penrose, 1993; Smith, 1989; Spoonley, 
1993) are highly critical of essentialist notions of 'race', arguing instead that 'race' is 
a socially constructed historical phenomenon that must itself be explained through 
historical analysis.(6) Our purpose, then, is not to 'uncover' the falsehood of 'racial' 
constructs, but instead "to expose the falseness of our unquestioning acceptance of 
these constructs from which their legitimacy derives" (Jackson and Penrose, 1993, 
page 3). 'Race talk' is thus seen as an articulation of locally constructed rhetorics 
with wider discourses about the immutability of various human 'races'. 

We have already discussed the 'imaginary communities' constructed from nation
alist imaginings; they also perform important roles in racist rhetorics. The nation-
state, as Peter Jackson and Jan Penrose (1993, page 9) note, "is a crucial locus for 
the articulation of racist ideologies because of the extent to which it embodies the 
idea of 'race' and legitimizes it through the granting or withholding of citizenship, 
the right to enter and remain within a country, and a host of other entitlements". 
'Race' and 'nation' gain their power because they are often taken for granted 
as 'natural' categories that describe discernible material entities having immutable 
characteristics. As we have already argued, however, both concepts are imaginaries— 
socially constructed ideas that arise within historically specific constellations of 
power knowledge. As social constructions, both 'race' and 'nation' can be seen as 
reifications of social struggles to define group identity. 'Nation talk' represents some 
of the articulations between locally constructed rhetorics of nationalism and these 
wider discursive ideas about 'The Nation'. 

We are also interested in the role of 'culture' as an integral aspect of the signifying 
system through which a social order is communicated and (re)produced (Williams, 
1981, pages 12-13). In a significant extension of contemporary theorisations of 
'culture', Don Mitchell (1995, page 112) cogently argues that 'culture' has no onto-
logical status, and that it should be conceptualised as an idea that provides "a means 
of ordering and defining the world". In this sense, culture can be seen as a reifica-
tion of social struggles between groups, an idea deployed by powerful social actors. 
Culture "in itself possesses no explanatory value" (Mitchell, 1995, page 113). With 
reference to Mitchell, then, we argue that—just like 'race' and 'nation'—'culture' is 
itself a socially constructed and contested concept that articulates with powerful 
social actors in society to assist in the maintenance of hegemonic social relations. 
In this way, the 'culture talk' we found in submissions to the NZGB can be seen as 
part of an articulation between local struggles and wider discursive notions of 'culture'. 

Jackson (1994, pages 50-51) has recently criticised the tendency in the literature 
on 'race' and racism to treat 'race', gender, and class as separate analytical variables. 

<6) However, our constructivist position is tempered by Diana Fuss's (1989) arguments about 
the inescapable essentialism of antiessentialism. 
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He is following the pathbreaking work of feminist historian Vron Ware (1992), who 
argues that 'race' and gender should be seen as mutually constitutive. We have already 
discussed the ways in which 'white' women can occupy both sides of binary distinctions 
when 'race' is part of the equation (Ware, 1992, page 237). Nonwhite men can also 
inhabit such contradictory positions. Les Back (1994) argues that working-class 
white males in South London appropriate black culture because blacks are con
structed out of the 'fear - desire' couplet. Black masculinities are acceptable to white 
males because they are hypermasculine or fearsome in white construction. By con
trast, Asian masculinities are unacceptable to white males, because Asian men are 
constructed as feminine, and are undervalued. Notions about whiteness, masculinity, 
and femininity are thus intertwined in highly complex ways that serve to (re)constitute 
new ideas about both 'race' and gender. We concur with these arguments, and 
we make some tentative steps here toward suggesting a number of ways in which 
discourses of 'race' and gender (and class) might be mutually constitutive. 

One key to understanding this complex relationship lies in comprehending the 
role that discourse plays in the constitution of society and space. In this sense, long
standing and widely circulating discourses of 'race', 'nation', and 'culture' articulate 
with everyday rhetorics of gender in such a way as to produce new ideas about both 
'race' and gender. As wider discursive notions, such ideas provide taken-for-granted 
frameworks of meaning within which people construct their understanding of every
day relations between different social groups in Aotearoa. 

We centre our analysis on language because of the realisation that "language 
lies at the heart of all knowledge" (Dear, 1988, page 266). However, the concept 
of discourse is much broader than language alone. Indeed, discourse might better 
be characterised as a framework that encompasses "particular combinations of 
narratives, concepts, ideologies and signifying practices, each relevant to a particular 
realm of social action" (Barnes and Duncan, 1992, page 8). It is "a set of capabil
ities, an ensemble of rules by which readers/listeners and speakers/audiences are 
able to take what they hear and read and construct it into an organized meaningful 
whole" (0 Tuathail and Agnew, 1992, page 193). Discourse can thus be seen as 
a signification system that governs, controls, and produces knowledge in a culture 
(Foucault, 1984). Last, discourse is constitutive, it is "implicated in the instantiation 
and maintenance of social and economic relations" (Wetherell and Potter, 1992, 
page 60). Accordingly, discourse should not be seen in any instrumentalist fashion 
as merely the outcome, or reflection, of dominant social relations. 

This brings up an important question about the relationship between discourse 
and the agency (and intentionality) of the subject. We are working within an analyti
cal framework that sees the subject as constituted in and through discourse. Thus, 
we argue that in order to undertake discursive analyses it is not necessary to discern 
how far actors are in control of their actions. However, it is sometimes helpful to 
treat narrative accounts as if they were the result of the active intention of a 
knowing subject. Accordingly, we adopt an approach to discourse analysis that 
utilises "a double movement between styles of reading that emphasize the constitu
tion of subjects and objects, and those that emphasize the ideological work of 
discourse" (Wetherell and Potter, 1992, page 93). 

Place-names and the social construction of place 
As Cohen and Kliot (1992) have observed, place-names are integral to the process 
by which people attach meanings to place. Many geographers have argued cogently 
that places and landscapes are key aspects of group identity (for example, Cosgrove, 
1983; Relph, 1976; Tuan, 1974). As signifiers of place, place-names can evoke 
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powerful emotions within individuals and groups, and they thus "conform to the 
most classic definitions of symbolism" (Cohen and Kliot, 1992, page 655). In their 
ability to transmit symbol, image, and meaning, they are an integral component of 
the 'iconography of landscape' (Daniels and Cosgrove, 1988). In Auckland, for 
example, place-names such as Mission Bay, Parnell, and Remuera evoke much 
different symbolic imagery than do Mangere, Otahuhu, or Papatoetoe. The former 
are associated with elite landscapes of wealthy, 'white', Pakeha (heterosexual) families; 
the latter with landscapes of marginalised poor, working-class, Maori and Pacific 
Islanders (Kearns et al, 1991). 

Place imaginings can also be gender coded (Innes, 1994; Kolodny, 1975; 
MacCormack and Strathern, 1980). Such gender codings are multiple and contra
dictory in Aotearoa. In rural rhetorics, for example, there is a tendency to code 
rural landscapes as masculine, and therefore valorise them over the cities which are 
seen to be effeminate because they are places "of voluptuousness and fashion, of 
luxury and ease, where men lived a soft life" (Phillips, 1980, page 228). Cities are 
also inhabited by (feminised) office workers, not 'productive' (masculinised) farmers 
and labourers. Cities and towns are for women, then; farms and bush are the true 
place of the 'kiwi bloke' (Berg, 1994). This gendered reading of the landscape 
has been reinforced in New Zealand through popular novels such as Barry Crump's 
A Good Keen Man (1982) and John Mulgan's Man Alone (1949), and it contradicts 
the types of landscape gender codings found in many other places. Annette Kolodny 
(1975) notes, for example, how the US rural landscape—associated as it is with 
nature (not culture)—has usually been coded as feminine. In complementary 
fashion, the urban landscape has often been coded as masculine. Indeed, as early as 
the mid-19th century, the dominant discourse on the domestic sphere represented it 
as a site of feminine virtue, grace, and charm in opposition to the masculine public 
sphere of aggressive competitive business (Poovey, 1989; Tosh, 1991). More recently, 
the masculine coding of the public sphere has been attached to urban centres of 
capital accumulation, signified in the urban landscape by the phallic imagery of the 
skyscraper. 

Clearly, these kinds of gendered rhetorics exist in New Zealand cities. Nevertheless, 
we speculate that alongside these dominant constructions there exists in New Zealand 
a contradictory set of ideas that code the rural as masculine. These rhetorics exist 
in the rural areas themselves, which are dominated by small capitalist farming and 
an attendant frontier culture. Much of this rural frontier culture has developed out 
of "the concern that as New Zealand became more urbanised, men were no longer 
exposed to the hard physical struggles of pioneering life and were becoming soft 
and effeminate" (Phillips, 1987, page 242). In rural rhetorics of New Zealand, the 
farm is associated with Man's productive transformation of nature into (horti)culture. 

Places and their attendant imaginings are not given, but are instead 'made' in the 
contested process of what James Duncan (1992, pages 37-39) terms 'cultural 
(re)production'. In this regard, places do not exist simply as ontological givens, 
but instead they are produced through complex constellations of power knowledge. 
Space is a social product, but it also "serves as a tool of thought and action ... in 
addition to being a means of production it is also a means of control, and hence of 
domination, of power" (LeFebvre, 1991, page 26). This can be discerned quite 
clearly in colonial projects of the 18th and 19th centuries when, as Carter (1987, 
page 41) has argued, "Space itself was a text that had to be written before it could 
be interpreted". The projects of European colonialism often 'wrote space' by 
naming places and mapping landscapes (Carter, 1987). 
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Topographic maps were, and continue to be, an important form of spatial 
construction. They gain their rhetorical power from a hegemonic myth of mimesis, 
where maps are said unproblematically to represent places in their entirety (Harley, 
1988a; 1988b; 1992; Jacobs, 1993; Wood, 1992). As Alison Blunt and Gillian 
Rose (1994, page 8) observe, "Hegemonic claims for the mimetic representation of 
transparent space underpin both imperial mapping and many subsequent mappings 
of imperialism". In this way, maps can be seen as the "graphic tools" of colonialism, 
aiding in the social construction of notions of 'empty lands' available for colonisation 
(Blunt and Rose, 1994, page 9). Place-names play a central role in mapping, for they 
provide the means of filling ostensibly empty space (on maps) with meaningful 
points of interest. The use (and reproduction) of place-names can thus be seen as a 
means of communicating (often ideological) meaning about place. But these kinds of 
hegemonic constructions are never uncontested. As Henri LeFebvre (1991, page 26) 
notes, even though produced space provides a means of control and domination, 
it also "escapes in part from those who would make use of it". 

One example of the discursive politics over the social construction of place is 
provided by Maori (and some sympathetic Pakeha) attempts to rename and reclaim 
places. In the sections that follow, we examine some of the local struggles to remap 
Aotearoa, to reappropriate social constructions of place in the name of postcolonial 
projects. We shall first set the context for our discussion by outlining two brief, and 
'competing', histories of Maori-Pakeha relations. 

Representing people and place—two histories 
Subaltern history 
Raymond Nairn and Timothy McCreanor (1991, pages 248-249; also, see Nairn 
and McCreanor, 1990) posit the existence of two competing narratives of Maori-
Pakeha relations in Aotearoa/New Zealand. First, there exists a revisionist, subaltern 
history of Aotearoa. Because it resonates with the 'truths' of recent revisionist 
historical research (for example, Belich, 1986; Orange, 1987; Walker, 1990; Ward, 
1974), this subaltern history holds more validity for us than does the dominant 
history, which we briefly sketch later in this section. In this subaltern narrative, the 
current relationship between Maori and Pakeha arises out of Britain's aggressive 
colonisation of New Zealand, and the active opposition to this process by Maori. 
The British Crown and (some) Maori chiefs signed the Treaty of Waitangi in 1840, 
guaranteeing te tino rangatiritanga, or Maori sovereignty, and mana whenua, or control 
of land (Belich, 1986; Larner and Spoonley, 1995; Orange, 1987; Walker, 1990; 
1992). It was not long before a 'collective forgetting' of the Treaty began to beset 
Pakeha, allowing for a British Act of Parliament to establish 'responsible' settler 
government without Maori representation (Nairn and McCreanor, 1991). The Pakeha 
appetite for Maori land drove them to armed conflict to establish their dominance 
(Belich, 1986). The settlers were never able to inflict any decisive military defeat, 
but they managed to grind Maori resources down to the point where they were 
unable to organise an effective resistance to Pakeha colonisation (Nairn and 
McCreanor, 1991). More than 1.6 million acres of tribal lands were confiscated 
during the land wars, ostensibly as punishment for Maori 'rebellion' against the 
Crown (for example, see Belich, 1986; Orange, 1987; Walker, 1990; Ward, 1974). 
The Native Land Court system, implemented in the 1860s, was a more successful 
instrument for divesting Maori of their lands. Between 1840 and 1911, the propor
tion of New Zealand land controlled by Maori dropped from 100% to only 11% 
(Pawson, 1992, page 21; also see Orange, 1987; Stone, 1973; Walker, 1990; Ward, 
1974). Maori population loss was equally dramatic, dropping from about 80000 
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in 1840(7) to only 41993 individuals in 1891.(8) Conversely, the European settler 
population increased from a few individuals in 1840 to more than 770000 in 1901 
(Pool, 1991, page 61). Since the early colonial era, Maori have struggled against the 
colonial state (and recently against international capital) for recognition of their rights. 

In more recent times, this struggle has been reflected in a strong resurgence of 
Maori cultural forms, and increasing calls for self-determination (for example, see 
Awatere, 1984; Walker, 1990). The response of many Pakeha in general, and the 
state in particular, has been a number of often minor concessions (Barber, 1989), 
along with a few signficant ones such as the formation of the Waitangi Tribunal(9) 

(see Stokes, 1992). Maori have won a number of claims put to the Waitangi 
Tribunal, eventually forcing government recognition of land rights, allocation of 
greater fishing resources to Maori, and the establishment of numerous statutory 
bodies to deal with Maori concerns (Larner and Spoonley, 1995; Walker, 1990; 
1992). These victories have, however, been tempered by the New Right monetarist 
policies implemented from the mid-1980s both by Labour and by National Party 
governments (Britton et al, 1992; Kelsey, 1990; Spoonley, 1993; 1994). In addi
tion, although some Pakeha actively supported Maori people in their quest for 
recognition of their rights, there still remains a large number of Pakeha for whom 
Maori rights are a significant source of anxiety. 

Hegemonic history 
The above story of Maori-Pakeha relations stands in sharp contrast to the hegemonic 
discourse circulating in New Zealand. Nairn and McCreanor (1991, pages 248-249) 
provide the best summary of this discourse, so we quote them at length here: 

"The standard ideology says that Maori/Pakeha relations in New Zealand are 
the best in the world, rooted as they are in the honourable adherence to the 
outcome of a fair fight. Mutual respect for each others' strengths and tolerances 
of idiosyncracies has integrated the Maori people into a harmonious, egalitarian 
relationship with the more recent arrivals; the whole working constructively for 
the common good." 

Maori 'failure', in the hegemonic account, is attributable to Maori themselves. They 
are often constructed as incapable of coping with the modern world because of 
inherent 'racial', cultural, or personal flaws (Nairn and McCreanor, 1991; Pawson, 
1992). The outcome of such thinking is that Maori dissent is cast as resulting from 
the work of (both Maori and Pakeha) 'stirrers' or troublemakers who disturb exist
ing harmonious 'race' relations(10) to further their own ends. We shall now turn to a 
discussion of place-naming in New Zealand in order to examine more closely some 
of these interpretive repertoires concerning Maori people and place-names and the 
ways they might articulate with wider discursive constructs of 'race' and gender. 

Place-names and the politics of identity 
The discoverers and original inhabitants of Aotearoa were Polynesian peoples who 
probably migrated from the region that encompasses the present-day Cook, Society, 

<7) Ian Pool (1991, page 76) suggests that this is the 'best estimate' of Maori population. 
<8) Census enumeration (Pool, 1991, page 76). 
<9) The Waitangi Tribunal is a standing commission of inquiry created in 1975 to examine Maori 
Treaty grievances. The Tribunal initially was empowered only to examine claims dating from 
1975, but the Treaty of Waitangi (Amendment) Act 1985 allows it to adjudicate claims dating 
from 1840 (see Stokes, 1992). 
(10> For an example of the 'harmonious race relations' myth at work in the academy, see Keith 
Sinclair (1971). 
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and Marquesas Islands (Davidson, 1992). The date of first settlement is uncertain, 
with estimates ranging between 800 AD and 1100 AD (Davidson, 1992, page 6; 
compare with Walker, 1990, page 28). Polynesians had therefore inhabited Aotearoa 
for at least 500 years before the first Europeans 'discovered' the Islands. The tangata 
whenua ('people of the land', or, 'we who stand here') had developed a sophisticated 
social structure based upon kinship ties, spirituality, and mana, or status. Mana, 
based as it was upon lineage systems, involved men and women equally: "Retaining 
their own identity and whakapapa [genealogy] was of utmost importance and chil
dren could identify with the kinship group of either or both parents" (Pere, cited in 
Larner and Spoonley, 1995). Spirituality and mana were (and remain today) closely 
connected to the land.(11) Indeed, the land was more than an economic base: "land, 
kinship, and individual identity were united for the Maori" (James and Saville-Smith, 
1989, page 17). Moreover, claims to land were not gender divided; they could be 
proven through whakapapa traced through either the male or the female lineage 
(Kawharu, 1977, page 294). Maori identity was inextricably linked to land and place, 
and the naming of place played an important role in their way of seeing the world. 

The term 'New Zealand' was meaningless to its Polynesian inhabitants before 
about 1840 (Owens, 1992). Europeans, however, had been using the name since the 
17th century, after the land was 'discovered' by Abel Tasman (see Stokes, 1968). 
The name became more familiar to Europeans after James Cook's best-selling 
journals were published, describing, among other explorations, his circumnavigation 
of New Zealand between October 1769 and March 1770 (Cook, 1955). The 
inextricable relationship between the symbolic and material orders of society is 
clearly visible in the politics of Cook's place-naming. In the ten days from the time 
he made landfall, adjacent to the mouth of the Turanganui River, on 9 October 
1769, Cook and his men were responsible for the death of at least seven natives and 
the serious injury of five others (see the journal entries of 9, 10, and 15 October, in 
Cook, 1955, pages 169, 170, and 178). As a result of his experiences, Cook named 
the place Poverty Bay because, in his own words, "it afforded us no one thing we 
wanted" (journal entry of 11 October, page 172). Cook, went on to circumnavigate 
the islands of New Zealand, providing English names for many prominent coastal 
features, and, in so doing, incorporating New Zealand fully "within the rhetorical 
ambit of a white geo-historical discourse" (Carter, 1987, page 328). This spatio-
temporal discourse was not confined to the land; it extended to the people as well. 
Cook and his men referred to the tangata whenua—who differentiated themselves on 
the basis of iwi (tribe), hapu (subtribe), and whanau (extended family) affiliations— 
either as 'natives' or as 'New Zealanders'. Later, as visits from missionaries and 
traders became more common in New Zealand, the tangata whenua came to be 
called 'Maori' (which means 'ordinary').(12) This cultural politics of naming people 

(n> This connection to land is exemplified in the Maori term whenua, which means both 'land' 
and 'placenta'. After a child is born, many Maori (and some Pakeha) continue the practice of 
burying the placenta in their family land, signifying the spiritual connection between whanau 
(extended family) and whenua. It is important to remember, however, that this counter-
hegemonic narrative on Maori spirituality has the potential (in some circles at least) for 
becoming hegemonic, and thus producing a new set of exclusions. 
(12) Although the term 'Maori' is partly the result of a masculinist and racist European desire 
for categorisation, it also has its roots in Maori societies. Indeed, the etiology of the term is a 
question that has received little attention and would be a worthy study in itself. Furthermore, 
Maori people have recently reclaimed the label as a signifier of a political position from which 
to oppose racist discourse [for a discussion of how 'racial' and 'sexual' Others might claim 
'race' or 'queerness' as a speaking position from which to challenge racism and heterosexism, 
see, respectively, hooks (1990) and Fuss (1989)]. 
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and places was to continue for more than two centuries. In the case of place-names, 
for example, only smaller third-order centres in New Zealand retained predomi
nantly Maori names by the early 1980s (Yoon, 1986, pages 101-107). 

The process of conveying (primarily) European names to places was part of a 
larger process of Europeanising the landscape (Harley, 1988b) and seizing control 
of Maori lands. It was also part of a process of gendering the landscape in Western 
masculinist terms. In more contemporary times, however—as part of what has been 
dubbed the 'Maori renaissance', which was part of the land-rights movement in 
Aotearoa—Maori have stepped up attempts to rename places, and thereby reclaim 
(and de-Europeanise) the landscape. Maori attempts to reclaim place-names involve 
them eventually with the NZGB, the statutory body established by Act of Parliament 
in 1946 with responsibility for naming places in Aotearoa/New Zealand. 

From her perspective as a member of the NZGB, Evelyn Stokes (1994) provides 
a comprehensive description of the organisation and its activities. The NZGB 
comprises seven persons who, apart from the Surveyor General, are appointed for 
renewable three-year terms. The New Zealand Geographic Board Act 1946 deter
mines that at least two members must be Maori, and the present membership 
includes the prominent Ngai Tahu leader Tipene O'Regan. This level of representa
tion suggests a certain sympathy to te reo Maori. Indeed, the NZGB regularly 
consults with the Maori Language Commission in recognition of the (at least nominal) 
status of te reo Maori as an official language of New Zealand. The NZGB has also 
"been proactive in its policy on collecting and recording Maori names, and in 
encouraging a greater interest in them" (Stokes, 1994, page 52) through the publica
tion and distribution of reports and oral histories. Therefore, although there may be 
less than one-third Maori membership of the NZGB, its mandate and orientation 
are cognisant of a Maori perspective. 

As Stokes (1994) outlines, the NZGB receives submissions which either come 
directly from members of the public or are received more formally from local 
government departments. Any proposal for new or replacement names is received 
and considered so long as duplication is avoided and good taste is not breached. 
Names already in local usage by either Maori or Pakeha are treated more favourably. 
After receipt, all suggestions are first referred to representatives of the appropriate 
iwi authority for comment, then subjected to preliminary research by staff of the 
Department of Survey and Land Information. The NZGB then deliberates and 
reaches a decision. Should this be favourable, the proposed change of name is 
publicly advertised to allow potential objectors a three-month period in which to 
register disapproval. If no objections are received the change is simply incorporated 
into all future maps. However, should significant objection ensue, the Minister of 
Survey and Land Information becomes involved in accepting or declining the 
proposal. Members of the public can thus become involved in the process at two 
stages: as preparers of submissions and, at a later stage, as objectors or supporters 
of a proposal.(13) 

Stokes (1994) summarises the difficult tasks facing the NZGB: 
"It resolves conflicting issues of popular and customary usage, correct spelling 
and etymology, orthography, the status of original Maori names against those 
applied later and copes with occasional outbursts from people unhappy about 
changes in accustomed place names" (page 51) 

(13) For a more complete description of the NZGB and the process involved in naming places in 
Aotearoa/New Zealand, see Stokes (1994). 
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Stokes is probably being diplomatic here, as we suggest there is more to those 
"occasional outbursts" than the fact that people are "unhappy about changes in 
accustomed place names". Indeed, we argue that such responses—which usually 
arise when Maori attempt to replace European names with Maori ones—are indicative 
of an explicit cultural politics of identity. This identity politics is inextricably bound 
up with 'race', class, and gender politics, and is embodied in exclusionary ideological 
discourses of community in New Zealand. In this sense, then, place and place-
names are (material and metaphorical) sites of contested representational discourses 
(Duncan and Sharp, 1993). To illustrate our argument, we shall examine the discur
sive politics involved in one specific attempt to reclaim Maori place-names in the 
Otago/Murihiku region of the South Island/Te Waipounamu (or Te Waka o Aoraki). 

Contesting place-names in Otago/Murihiku 
On 10 November 1989 the NZGB received a submission from John McLachlan 
proposing the following amendments to three place-names on the east cost of the 
Otago region: 

"(a) Wharau Werawera Beach should replace Long Beach...; and 
(b) Whare Akeake Beach should replace Murdering Beach; and 
(c) Purakaunui should replace Purakanui as the more correct form of the name" 
(Lawrence, undated, page 1). 

McLachlan invoked the second article of the Treaty of Waitangi in support of his 
claim, arguing that the proposed names were taonga of te reo Maori (treasures, or 
very important aspects, of the Maori language) (Lawrence, undated, page 4). At the 
time of his submission, McLachlan was residing in Paraparaumu (located on the 
North Island, near Wellington). But, as part of his submission, McLachlan cited his 
whakapapa (genealogy) which linked him to Ngaihuirapa, a hapu (subtribe) of the 
Ngai Tahu tribe long resident in the area where the names were to be changed. He 
thus invoked a concept of space as 'stasis' (Massey, 1992) and an essence of place in 
order to establish his 'legitimacy' in the politics of naming these particular places. 
As we shall see, his strategy did not completely foreclose others from invoking their 
own place-essences in order to contest the proposed name changes. 

After initial research—reluctantly carried out by the Otago District Office of the 
Department of Survey and Land Information, whose manager was opposed to the 
name changes (and publicly opposed the NZGB's recommendations)—and more 
in-depth research carried out by NZGB staff in Wellington, the NZGB decided that 
there were sufficient reasons to warrant a change of place-names. In accordance 
with statutory requirements, notice of intent to change the place-names was outlined 
in the New Zealand Gazette on 1 November 1990, and copies of the notice were 
placed in the Otago Daily Times on 7 and 9 November 1990 (Anonymous, undated). 

Response to the NZGB's notice of intent was swift in coming: on 8 November 
the Otago Daily Times published an editorial critical of the proposed name changes. 
The first sentence of the editorial is illustrative of some rhetorical tropes that would 
become common in the representation of this issue by members of the 'local 
community' who were opposed to the changes: 

"The adoption by the New Zealand Geographic Board of one man's proposal, 
and a stranger at that, to alter the well-established local names of Murdering 
Beach and Long Beach to long Maori names ... has caused a great deal of 
unfavourable reaction in and around Dunedin" (Otago Daily Times 1990, page 8; 
emphasis added). 

The editorial adopts a viewpoint that putatively represents the view of 'the community', 
but its language gives away the highly specific nature of the Pakeha community 



110 L D Berg, R A Kearns 

it represents.(14) This is an exemplar of one form of community discourse, where 
concrete specificity ("long Maori names") is subsumed by abstract universality 
("well-established [European] names"). Traditional concepts of citizenship are tied 
to the notion of 'membership in a community' encompassing various rights and 
responsibilities (Yuval-Davis, 1991, page 59). However, in this discourse of citizen
ship, community and difference are mutually exclusive terms, because community is 
constructed as a bounded essence, inhabited by rational, reasonable beings having 
shared beliefs, a common culture, and unity of purpose (Yeatman, 1992; Young, 
1990a; 1990b). This notion of community has its origins in the Enlightenment, 
where objective, impartial, and putatively universal rationality was elevated above 
subjective, partial, and particular forms of thought (Seidler, 1994). As Iris Young 
(1990a, page 97) has pointed out, the ideal of impartiality produces a whole series 
of dichotomies: universal-particular, public-private, reason-passion (to name but 
a few). These dichotomies are aligned with gendered and racialised identities as 
well. Thus the universal is masculine and 'white', whereas the particular is feminine, 
'black', and so on (for example, see Berg, 1994; Jay, 1981; Massey, 1992; Seidler, 
1994). More important, however, is one of the ideological functions that the ideal 
of impartiality serves: "it masks the ways in which the particular perspectives of 
dominant groups claim universality" (Young, 1990a, page 97). 

Community discourses are far from universal, as one of their primary purposes 
is to constitute boundaries of inclusion and exclusion. In so doing, they work 
ideologically to produce an excluded Other. Liberal discourses of community require 
the individual to bracket out all that is particular, unique, or personal in order to 
enjoy membership in a homogeneous public community. Republican discourses of 
community rely on a more participatory notion of community, one that is arrived at 
through rational consensus; however, this rationality is predicated on a notion of 
universal normative reason that transcends particularist perspectives. Welfare-state 
discourse is predicated on a dualism of independence and dependency, where 
dependency is the Other against which independence is gauged (Yeatman, 1992, 
pages 4-6) . Western discourses of citizenship and community thus require the 
production of an Other to bear responsibility for the substantive, private, and 
particular of social life. In this case of contested place-naming, then, this Other— 
on whom "interdependency conceptualised as dependency" (Yeatman, 1992, page 6) 
is projected—comprises those who do not fit within the confining bounds of hege
monic Pakeha masculinity. 

The community is also conceived in terms of a bounded essence of abstract 
space (LeFebvre, 1991) which encompasses its members. Legitimacy and illegiti
macy are defined by inclusion within (locals), or exclusion from (strangers), this 
bounded space. Ideas about legitimacy are thus explicitly linked (via the 'local 
names' versus 'long Maori names' opposition) to an insider - outsider dichotomy that 
is, in turn, connected to a racialised masculine-feminine dichotomy. Locals, read as 
Pakeha insiders, are valued and masculinised in this discursive construction; strangers, 
read as Maori outsiders, are devalued and feminised. 

We speculate that this gendering process becomes more visible if one understands 
some of the tensions between North Island and South Island residents, and the ways 
that each Island has been racialised and gendered by 'Mainlanders', as many South 
Islanders refer to themselves. South Islanders, we assert, have a strong rural 
identity and frontier mentality—the South Island is less populated, has fewer cites, a 

(14) Duneclin, where the Otago Daily Times is published, has the smallest proportion of persons 
identifying themselves as Maori of the main urban centres in New Zealand. 
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harsher climate, and a lower proportion of Maori inhabitants than its northern 
counterpart. In contrast, the North Island is more populous, more urbanised (and 
remember, in rural rhetorics, the city is an effeminate place), has a milder climate, 
and has a higher proportion of Maori (and Pacific Island) inhabitants.(15) We suggest 
that in some South Islander constructions, Pakeha masculinities tend to be rooted in 
the countryside, associated with farming and taming the frontier—that is, replacing a 
feminine nature with a masculine (horti)culture, based on food and fibre production. 
A quintessential part of New Zealand masculine culture is constructed in the 
physicality of rural activities—and the attendent exposure to the elements associated 
with farming. As one of the 100 New Zealand men interviewed for the book 
The Jones Men put it: 

"I have a very high regard for New Zealand men. I have a lot of contact 
with them, in the farming scene. That's where you meet the true blue New 
Zealander" (in Gray, 1983, page 148). 

In this way, then, we suggest that there is a tendency among Pakeha South Islanders 
to code the (predominantly rural) South as more masculine and European, whereas 
the (more urbanised) North is seen as more feminine and Maori.(16) 

This gender coding is likely compounded by the fact that the proponent of the 
name changes, John McLachlan, was formerly a resident of the Otago area, but 
waited until he resided in Paraparaumu on the North Island prior to lodging his 
submission to the NZGB. For some in the region, it might have been seen as 
'manly' of him had he stayed in Otago to 'fight' for the name change. But in leaving 
the area and taking up the battle only once he was at a 'safe' distance, we suggest 
that McLachlan's actions might be perceived by some as having a ring of sneakiness 
or treachery about them, and they could be closely associated with the feminine. 

The politics of naming places in this instance is both a politics of space (deciding 
who names and controls space) and a spatialised politics (whereby the spatial defines 
who has legitimacy to speak) (see Keith and Pile, 1993). Moreover, such politics 
rely on intertwined discursive constructions of 'race' and gender. The notion of 
community as a bounded essence has a long history in Western thought; it can be 
traced back at least to Aristotle's discourse on politics, where he explicitly linked 
Reason to those who inhabited the Polis, or city-state (for example, see Dossa, 
1987). Moreover, as we shall discuss later in more detail, this spatialised Reason 
has long been conceptualised in masculine and European terms (Seidler, 1994). 

The Otago Daily Times editorial was the precursor to a large number of objections 
to the NZGB's proposed name changes. By the end of the statutory three-month 
period for raising objections to its decision the NZGB had received 95 written 
objections purporting to represent the views of 1800 people (Lawrence, undated). 
Yet in spite of the relatively large number of objections, the objectors themselves 
relied upon a small number of interpretive repertoires or rhetorical tropes to 
support their opposition to the changes. We shall now discuss a few of these in 
more detail. Our purpose is not to be exhaustive (as might be the case with a 
content analysis), but instead to suggest how some of these interpretations articulate 
with, and are dependent upon, wider discursive constructs for their rhetorical power. 

(15> For population characteristics of the North and South Islands, see Pool (1991). 
<16> Such gender coding is not uniform, as it tends to be spatially differentiated. Many 
Auckland ers, for example might valorise highly urban life and masculinities associated with 
the 'toughness' required of the successful 'businessman'. For these people, small communities 
might be devalued as 'hick towns', and the masculinities associated with farming similarly 
criticised as brutish and unintelligent. 
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A common argument, in one form or another, from most of those who wrote to 
the NZGB to voice their objection to the proposed name changes centred on the 
notion that the existing names are well known, historically accurate (in the case of 
Murdering Beach), and the most appropriate descriptions of the places in question:(17) 

"The present names are well established and are meaningful and descriptive" 
(submission BC, 14 January 1991); 

"One cannot change history. Historic events should not be erased from nomen
clature" (submission LP, 23 January 1991); 

"These beaches in question ... in my view are now appropriately named & have 
been for quite some time, so why introduce the maori language when the minister 
of maori affairs admits difficulty in speaking" (submission AB, 14 November 1990); 

"To change such well known names as Long Beach & Murdering Beach to long, 
hard to pronounce & hard to spell Maori names is quite unacceptable & unneces
sary" (submission ED, 10 November 1990); 

"All Maoris speak English and know what Long Beach means but not all New 
Zealanders speak Maori and consequently the proposed name would mean 
nothing at all" (submission DA, 9 January 1990 [the year is probably 1991]). 

Such narratives rely upon a number of often contradictory discursive constructions 
of 'race' and gender for meaning. First, there is the rhetorical devaluation of the Maori 
language (and therefore culture), which is "hard to pronounce" and "meanjs] nothing 
at all" (to Pakeha). This is a common manoeuvre in Pakeha rhetorics, one that posits 
Maori culture in a subordinate position to 'British' culture,(18) such that everything 
Maori is always already 'tainted' by inferiority (McCreanor, 1993a; Spoonley, 1993). 

Second, these ideas articulate with wider discourses of masculine Rationality 
and Reason (Seidler, 1994), such that (a valued) English is coded as Rational and 
Masculine; whereas (a devalued) Maori is coded Irrational and Feminine. The 
links between Pakeha masculinity and Reason are made quite explicit in another 
objector's admonition that 

"New Zealanders must be forward looking not backward looking. This means 
rather than drag up radical Maori argument about debateable battles a Government 
body (Geographic Board) must set an example by listening to reason not emotion" 

(submission LP, 23 January 1991, emphasis in original). 
The Reason/Emotion binary has a long history in Western thought (Berg, 1994; 

Jay, 1981; Seidler, 1994). Indeed, from the very beginnings of Western philosophical 
thought, masculinity has been associated with Reason, whereas femininity was asso
ciated with everything Reason left behind. This type of binary logic is also linked 
vertically to other binary concepts, such that racialised Others (Them) are also 
excluded from Reason (Us). The above comments to the NZGB, then, are reliant 
upon the wider discursive idea that Reason is masculine and 'white', whereas 
Emotion is feminine and 'black'. In this discourse, Maori become the excluded 
feminine Other, and their claims for justice are, ipso facto, unreasonable. 

This subordination of taha Maori (Maori ways) is also reliant upon a Euro
centric conception of what constitutes an appropriate and 'historically accurate' 
description. Indeed, as Michel Foucault has shown, 'history' is a slippery and 

<17) Although the submissions to the NZGB referred to in this paper are publicly available, to 
protect individual identities we identify them solely by the authors' initials and date of 
submission. Our purpose is not to impugn those individuals who wrote to the NZGB to object 
to Maori names, but instead to illustrate the way they (often unknowingly) drew on a particular 
set of discursive constructs that work to maintain a hegemonic Pakeha masculinity, 
(is) Pakeha is a contested localised construction of identity that is nonetheless derivative of 
British beliefs and practices (for example, see King, 1985). 
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elastic concept. In the case of Murdering Beach, for example, the name is said to 
have originated from events in 1817, when three Europeans were attacked and 
killed by local Maori. The Maori had attacked the group only when they recognised 
one of the Europeans as a person who had stolen a preserved Maori head at 
Riverton in 1811 (Lawrence, undated, page 13). To the Europeans this was murder, 
but to the Maori it was an appropriate response to the cultural requirement to 
satisfy the rules of utu, or ritual justice. 

We would like to suggest, however, that there is something more at work here. 
This story, and the name 'Murdering Beach' that arises from it, is reliant on a 
particularly common trope of colonialism. We speak here of the association of 
violence and savagery with the 'native', and peace and civilisation with the Euro
pean—along with their attendant gender-mappings (Back, 1994; Ware, 1992). The 
story of murder is thus also the tale of a dangerous and unpredictable (irrational) 
Maori masculinity, but one that has been subdued (at least rhetorically, via the 
name) by an appropriately Rational Pakeha masculinity. 

Other objectors took their cue from the Otago Daily Times editorial, questioning 
an 'outsider's' legitimacy to propose name changes in the first place: 

"I do not accept that a John McLachlan living hundreds of miles away thinks ... 
he can demand a name change" (submission JS, 26 November 1990); 

"I see no reason why, in response to one person being far away in the North Island, 
steps should be taken to change the names" (submission AA, 13 November 1990); 

"It is impudent of Mr John McLachlan, the mover of these changes, to propose 
these changes when he is not a current resident of the area or in a position to be 
aware of the feelings of the visitors to and residents of these beaches" (submis
sion BW, 13 November 1990). 

In these narratives, legitimacy is defined in spatial terms, that is, the right to speak 
is predetermined by one's physical presence in a bounded geographical space—Here 
(and not There). It seems to us that this notion must be related to that phenomenon 
Jacques Derrida (1976) criticised as the Western 'metaphysics of presence'. In this 
regard, a speaker's presence supposedly makes their intentions transparent, thus a 
key aspect of this metaphysics is the privileging of presence over absence. This, 
in turn, is related to the tendency of 'Westerners' to conflate seeing with knowing 
(for example, see Berg, 1994; Rose, 1993; Sayer, 1991). McLachlan's physical 
presence in the Otago region is required for him to know the Truth; or, to put it 
another way, those who are Here, know the real Truth. Moreover, in drawing on his 
whakapapa (genealogy) as partial justification for his claims, McLachlan's claim is 
also temporally more distant than those who oppose him. 

As we have already noted, this is not only a politics of space, but also a spatial-
ised politics. Placing boundaries around abstract space is an effective means of 
policing membership in a community. Elastic notions of membership can then be 
invoked, depending on whether hegemonic members wish to include or exclude 
certain bodies or ideas from the space of legitimacy. Thus, despite McLachlan's 
strong ties (he grew up in the region, only recently moving away; he is tangata 
whenua; he still owns land and pays property taxes; he continues to visit regularly), 
he can be excluded because he does not physically inhabit the bounded region 
defined as the 'local community'. Some people invoked the fact that they visited the 
Murdering Beach area in order to establish their legitimacy to speak and to oppose 
the name changes. Interestingly, these people were classed as 'locals' by those who 
wished to construct the notion of a large local community opposed to the name 
changes. As with the editorial in the Otago Daily Times, the local is implicitly 
gendered and racialised through its articulation with binaries such as Us-Them, 
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Civilised - Savage, and Male-Female. Accordingly, the local in this case refers 
implicitly to a Pakeha masculinity. 

Other submissions to the NZGB relied upon much more explicit formulations of 
'race', 'culture', and 'nation'. These different constructions produce divergent iden
tity politics and result from different rationales, yet they each result in similar 
outcomes—the maintenance of a hegemonic Pakeha masculinity. We shall examine 
some of these different forms of identity politics in more detail. We have found it 
heuristically useful to separate these themes, but it is important to remember they 
often overlap such that the rhetorics of 'race' are subsumed by those of 'culture', 
and they in turn are also partly 'nation' rhetorics.(19) 

'Race' talk 
A number of those opposed to place-name changes traded explicitly in the rhetorics 
of 'race', relying upon notions of identity rooted in an essential biology: 

"Our history of the area is about Long Beach and Murdering Beach not the 
virtually unpronouncable names suggested by some distant person with a Scot
tish name who may have a few millilitres of Maori blood" (submission AK, 
7 December 1990); 

"As for Mr Tipene O'Regan's visit to consult local maoris, this smacks to me of 
another of his mischievous attempts to disrupt harmony between the two Races 
and helps to create further ill feeling all in the name of the Treaty of Waitangi" 
(submission AL, 14 December 1990); 

"Your proposed changes have done nothing for race relations" (submission GS, 
8 January 1991); 

"As yet we do not have apartheid in New Zealand and it is to be hoped we never 
will have. Changing the names of these two Otago beaches to their previous 
Maori counterparts would take us one step closer to the separate development 
of individual races which is the hallmark of apartheid, so is to be avoided" 
(submission AM, 11 November 1990). 

'Race' talk of this sort relies upon a discursive construction that came to prominence 
during the late 18th and early 19th century (for example, see Banton, 1977; Baudet, 
1965; Bolt, 1984). This is the idea that 'races' have some biological (thus natural) 
basis, readily identifiable through physical appearances and indicative of some 
underlying essence. 'Race' discourse produces biological objects. As Wetherell and 
Potter (1992, page 122) note, "for some, genes are the crucial biological entity; for 
others the biological division is encapsulated in the shorthand of 'blood'. The blood 
possessed by Maoris is said to dictate, in a mysterious way, personality, temperament, 
ability, outlook on life and social organization." In the case of place-name changes, 
they might somehow 'stir the blood' of the two 'races', leading ineluctably to ill-feeling 
and poor 'race relations'. Perhaps more importantly, despite the rhetoric of some 
participants in these events, essentialist notions of 'race' are clearly tied to complexly 
intertwined hierarchies of 'race' and gender (Jackson, 1994; Ware, 1992). 

There are other interpretive repertoires circulating within the 'race' talk of those 
objecting to the proposed name changes. As we have discussed in our survey of 
Maori-Pakeha relations, many Pakeha believe that current 'race' relations are harmo
nious. In this discursive ordering, then, any attempts by Maori to change their marginal 
status in New Zealand society are painted as "mischievous attempts to disrupt 
harmony between the two Races" (submission AL, 14 December 1990). Maori are 
thus produced as 'troublemakers' and 'stirrers' whose actions "create ... ill feeling" 
(submission AL, 14 December 1990) where none previously existed (McCreanor, 

(19> We are grateful to an anonymous referee for this point. 
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1993a; 1993b; Nairn and McCreanor, 1991). The actions of such 'stirrers' also 
transgress the bounds of masculine Reason, thereby passing into the feminine 
territory of Unreason (Seidler, 1994). 

Similarly, as a result of the modest attempts by the state to redress Maori 
marginalisation (for example, Davey and Kearns, 1994), many Pakeha New Zealanders 
believe that Maori are the recipients of unfair special privileges (in the same way 
that unemployed persons are constructed as 'dole bludgers'). Turning conceptual 
somersaults, some Pakeha argue that these 'special privileges' are a form of 'reverse 
racism', and many equate them to the "separate development of individual races 
which is the hallmark of apartheid" (submission AM, 11 November 1990). In this 
rhetorical construction, Maori self-determination—anathema to Pakeha notions of 
equality—is the inevitable precursor to apartheid (Spoonley, 1993, page 17). 

'Culture' talk 
Although 'race' talk is still commonly found in the discourse of Pakeha (and Maori) 
New Zealanders, there has been a subtle shift in emphasis, so that now racial 
discourse might be seen more as "a kind of residual sediment" (Wetherell and Potter, 
1992, page 123). 'Race' has been retained as a trope or metaphor of difference, but 
racial theories no longer provide the sole foundation for taken-for-granted analyses 
of social relations in New Zealand. Probably as a result of the civil rights move
ments of the 1960s and 1970s, as well as Maori pressure for social change, trade in 
'race' talk has become, at least for some, acutely embarrassing. Racism might thus 
be seen as a metonymic elaboration in which coded signifiers of 'race' are deployed 
so as to avoid charges of racism (Solomos and Back, 1994; also, see Blaut, 1992; 
Spoonley, 1994). The most common metonymic substitute for 'race' has been 'culture': 

"The promotion of the proposed names simply because they are maori is insensi
tive to the popular culture of the Dunedin and Otago area" (submission BW, 
13 November 1990); 

"If you are going to start changing name how about asking the Maoriori people 
who were driven off the land by the Maori people they also should be consid
ered as also should the opinion of the Pakeha who helped to educate the people, 
and who have helped to make N.Zealand what it is ... I think there is too much 
changing of names to Maori leave the country names as they are, after all why 
isn't the Pakeha side being considered" (submission LO, 15 November 1990); 

"The proposed changes may cause a backlash of ill-feeling between local people. 
Already graffiti has appeared in a previously quiet and tolerant settlement" 
(submission BC, 14 January 1991); 

"Although we agree that the Maori language should not be lost (and in that we 
commend to Maoris the example of the New Zealand Chinese), we see these two 
name changes as a minor contribution towards a cumbersome two language 
situation which may eventually become exceedingly divisory and dangerous as, 
for instance, is happening in the Canadian Province of Quebec" (submission 
MW, 12 November 1990). 

In these narratives, 'culture' can be implicated in a number of highly complex 
interpretive repertoires. We can see, for example, reliance upon famihar ideas about 
the superiority of "the Pakeha who helped to educate the people, and who have 
helped to make N[ew] Zealand what it is" (submission LO, 15 November 1990). 
Likewise, notions of Maori privilege are being invoked, "after all, why isn't the 
Pakeha side being considered [?]" (submission LO, 15 November 1990). The refer
ence to the "Moriori" (submission LO, 15 November 1990) signals a shift to another 
highly questionable, but common argument, that Aotearoa was originally settled 
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by the Moriori people, who were defeated in war by the Maori. Pakeha use this 
'fair-fight' (during the Land Wars of the 1800s) argument as a rationalisation for 
their current domination of Maori. This kind of rhetoric has contradictory implica
tions for Maori. On the one hand, it incorporates them within a specific form of 
Rational Western masculinity, one that is embodied by the military. James Belich's 
(1986) revisionist history of the Land Wars, which tends to be altogether celebratory 
of Maori prowess on the battlefield (and thus argues that they were not inferior, and 
sometimes superior, to the British army), provides an example of this. On the other 
hand, this rhetoric reinforces the binary distinction between a rational, and thus 
acceptably masculine, form of violence (embodied in the military apparatus of the 
New Zealand state) and an irrational, unacceptably hypermasculine violence associated 
with uncivilised savages.(20) Although Maori masculinity is usually incorporated 
within the rhetorical ambit of an acceptable (Western) masculinity, it is always danger
ously close to its 'savage' roots. 

Maori culture can also be played out within notions of either 'heritage' or 
'therapy' (Wetherell and Potter, 1992). Pakeha culture is often invisible, taken for 
granted as the norm, progress, modernity, a time and place from which Maori culture 
is seen to deviate. As 'heritage', Maori culture is unchanging tradition, referring 
back to the past rather than ahead to the future: "New Zealanders must be forward 
looking not backward looking" (submission LP, 23 January 1991). This is a typical 
trope of Western modernity, whereby non-Westerners are conceptualised as inhabiting 
the Then and There as opposed to the Here and Now of the West (Fabian, 1983; 
Geertz, 1988). Culture in this sense becomes something you bring out of the closet 
on weekends for special celebrations (such as Waitangi Day), and for tourists, but it 
is not appropriate for 'normal', 'modern' life. Maori are thus burdened with the task 
of saving their culture, yet at the same time 'using' it sparingly. If Maori do display 
their culture too much they can be accused of 'stirring'—causing "a backlash of ill-
feeling ... in a previously quiet and tolerant settlement" (submission BC, 14 January 
1991). Similarly, too much use of the Maori language "may eventually become 
exceedingly divisory and dangerous" (submission MW, 12 November 1990). 

With 'culture as therapy', the emphasis shifts from preservation to identity. 
Culture becomes a psychological need (Wetherell and Potter, 1992). Although this 
might be a less derisive way of conceptualising culture, it still has its dangers for 
Maori, who can be discursively produced as nonpersons. By 'carelessly' losing their 
culture and identity, Maori become empty containers, awaiting their refill of 'culture'. 
Moreover, in addition to being seen as deficient in relation to Pakeha, Maori are 
also produced as deficient Maori in this discursive frame (Wetherell and Potter, 
1992, page 131). In this sense, loss of identity is seen by Pakeha to be a Maori 
problem, and it is dissociated from the marginalisation of Maori in New Zealand 
society. This idea was explicitly seized by a number of objectors, who argued that 
Maori had lost interest in their culture, thus, by implication, there was no need to 
retain Maori place-names: 

"Of all the permanent residents I can remember only one Maori family—the 
Mowats whose main mark upon history was the murder committed by one son. 
In all that time the interest taken by Maoris [was] unheard of. ... The senior 
clerk was a Maori by the name of Tamais Paiki which he never used, preferring 
to be known as Thomas Pike. He was completely disinterested in the land & the 
history of his race" (submission RS, 12 November 1990). 

(20) Most historians, since the important work of Belich (1986), now acknowledge that Maori 
employed rational planning and strategy in defence of their lands, but this idea is not widely 
accepted in popular (Pakeha) consciousness. 
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The reference to the "murder committed by one son" in this passage also relies on 
the masculinist and racist construction of Maori male subjectivities as dangerous 
and hypermasculine (Ware, 1992), thus serving to further deny Maori legitimacy. 
On the other hand, Maori themselves have taken up the idea of culture as therapy 
in a different way, using it as an explicit oppositional response to Pakeha hegemony. 
When Nga Tamatoa (an influential urban Maori 'political' organisation formed in the 
1970s) called for the enculturation of young urban Maori in taha Maori (Maori 
ways), for example, this call was tied to claims for social justice and land rights (see 
Walker, 1990; 1992). 

'Nation' talk 
There exists yet another powerful discursive ordering of group relations in the 
politics of place in New Zealand, one that posits group identity in terms of the 
nation and nationalism: 

"I object to the number of Maori place names which are being foisted on us. I do 
not wish to detract from the Maori culture or destroy their heritage but we are 
all, white or coloured, New Zealanders and see no reason why either culture 
should take precedence" (submission DA, 9 January 1990); 

"New Zealanders live here not Maoris" (anonymous submission, January 1991); 
"The Board has some pro Maori members, pro to the extent of bias. I have read 
articles by members" (submission EO, 11 January 1991); 

"There should be no change of name to suit a whim of one man there are enough 
unpronoun[ce]able maori name around now we are all New Zealanders there is 
too much them & us & it should not be encouraged" (submission EP, undated). 

'Nation' talk of this sort relies on a dualistic concept of identity: "while arguing at 
one level that racial considerations ought to be irrelevant, at another level racist 
distinctions are still made" (Spoonley, 1993, page 17). The specific interests of a 
hegemonic Pakeha masculinity are asserted as universal national interests applicable 
to all New Zealanders. In this sense, Pakeha masculinity becomes the norm by which 
all Others are measured—and found wanting. The Other becomes the negatively 
valued foil by which Pakeha masculinity is positively valued. Thus to be 'pro-Pakeha' 
is to be objective, but if people are 'pro-Maori' they are biased. 

'Nation' talk is closely linked to the liberal 'community' discourse we spoke of 
earlier. In this regard, the concrete specificity of ethnic difference is subsumed by 
the abstract universality of national identity defined in masculine terms. To para
phrase Wetherell and Potter (1992, page 141), heterogeneity, revealed as Maori 
difference and often celebrated at other times [such as Waitangi. Day, or during the 
1990 Commonwealth Games in Auckland (see Pawson, 1992)], becomes restyled as 
different faces of an underlying homogeneity that is exemplified by Pakeha mascu
line identity. When people step outside those norms—to protest land rights, to 
combat patriarchy, or to reclaim place-names—they are contradictorily labeled radical, 
irrational, hysterical (feminine), dangerous (hypermasculine), divisive, or abnormal. 
On the other hand, Maori have appropriated 'nation' discourses to combat racist 
and masculinist domination. They argue for a notion of Maori sovereignty and self-
determination, invoking the Treaty of Waitangi and its recognition of their 'nation' 
status prior to the formation of New Zealand (Awatere, 1984; Walker, 1990; 1992). 

To complete our narrative, it appears that this particular struggle to reclaim 
Maori place-names was only partially successful. In light of the objections raised, 
on 26 November 1991 the Minister of Survey and Land Information announced an 
equivocal decision: the proposed name changes for Long Beach and Murdering 
Beach were declined, but the changed spelling of Purakanui to Purakaunui was 
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approved (DOSLI, 1991). It appears to us that the less controversial proposal (a 
spelling change) was allowed as something of a palliative to McLachlan and his 
supporters. It is significant that, despite the strong Maori sympathies of the NZGB, 
the change away from (the offensive) Murdering Beach was disallowed by the Minister. 
In the absence of definitive evidence, we speculate that this outcome relates to the 
distinctive sociocultural geography of Aotearoa/New Zealand. As outlined earlier, 
the proportion of persons identifying themselves as Maori is low in Murihiku/Otago 
relative to North Island regions. This likely had a bearing upon the naming decision, 
for within the volatile politics of a small nation, there are limits to how politicians 
will act in favour of a racialised minority. Furthermore, Otago is one of the longest 
colonised regions of New Zealand, with Dunedin being known as the 'Edinburgh of 
the south', reflecting the region's Scots influence. As one objector observed in an 
earlier section, they could only remember "one Maori family" in their part of Otago. 
Thus we speculate that it might involve too much political risk for a National Party 
(Conservative) Cabinet Minister to approve changing a place-name back to Maori 
within the regional context of a Pakeha majority. We suggest that were the foregoing 
narrative to have unfolded in a region such as Northland, where Maori repre
sentation and Pakeha sympathies are stronger, a different outcome and story could 
be told. In other words, we reiterate the dual importance of the politics of space 
and a spatialised politics at work in the process of naming places in Aotearoa/ 
New Zealand. 

Conclusions 
Our purpose in discussing submissions to the NZGB was not to provide an exhaustive 
discourse analysis, but instead to suggest some of the ways that the contested politics 
of naming places in Aotearoa articulate with wider discursive constructs of 'race' 
and gender. We have tried to illustrate some of the ways that place-names are 
important signifiers of meaning, providing symbolic identity to people, place, and 
landscape. Identity, in this sense, is not given. Rather, it is 'made' in the contested 
process of cultural (re)production. This complex process is made even more com
plicated by its articulation with many of the often contradictory but mutually 
constitutive semiotic constructions of 'race' and gender. 

Many authors commenting on New Zealand cultural politics posit a binary opposi
tion between a hegemonic Pakeha group and a subordinate, oppositional, Maori 
group (for example, see Barber, 1989; Belich, 1986; Kelsey, 1990; McCreanor, 
1993a; 1993b; Nairn and McCreanor, 1990; 1991; Pawson, 1992; Ward, 1974). 
These works play an important role in the fight against racism in Aotearoa. However, 
if one acknowledges that subjectivities are constituted through complexly intertwined 
identity politics of 'race', gender, class, and sexuality, for example, it becomes 
increasingly more difficult to support this binary construction of cultural politics. 
Focusing on the mutually constitutive character of 'race' and gender, we have argued 
instead for recognition of a hegemonic Pakeha masculine subject, and numerous 
subordinate, but contestatory, subject positions. This is different from a simple 
Maori-Pakeha binary, as the hegemonic subject position can, for example, encom
pass women and Maori who display an appropriate form of (usually bourgeois) 
masculinity.(21) In the same way, the numerous subordinate subjectivities can include 
men and women, working class and middle class, Maori and Pakeha. 

(21> It is important to recognise, however, that those Maori and women incorporated into the 
hegemonic masculinity will always bear the residual traces of their Otherness as 'native' or 
'woman' (or both). 
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We have used the contested politics of naming places in Otago to illustrate 
some of our argument. Place-names, and the maps used to present them, are the 
outcome of the appropriation of symbolic production by hegemonic groups, who 
impose their specific identity norms across all social groups. However, this process 
concerns more than 'merely' symbolic production, because these social symbols are 
inextricably linked to the production of material conditions. Thus, just as landscapes 
can be seen as ideological constructs that legitimate hegemonic material interests, 
place-names can be seen to legitimate a masculinist colonialism and colonial history 
in contemporary New Zealand. This legitimation is rationalised by a hegemonic 
Pakeha masculinity through various, often contradictory, discourses of gender, 'race', 
culture, and nation. 
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