





way, they fortified the basis of the modern states by generating their own “History,”

which was nothing but the discourse that supported the new social status quo.

Hegel further elaborated on the concept of self-consciousness that previous idealist
philosophers had discussed. He asserted that, just as people’s consciousness of objects
implies some awareness of the self as subject, humans can also perceive other subjects
as objects. This idea, if extrapolated to the colonial sphere, may mean that the colonizer
becomes aware of himself as an individual by seeing himself through the eyes of the
colonized. Hegel speaks of the ‘struggle for recognition’ implied in self-consciousness:
the self is established through the struggle for recognition and certainty, which entails
recognition from others. He refers, on the one hand, to the moment in which the self and
the other are confronted and, on the other, to the moment in which one is conscious of
the difference (otherness) between him/her and the others. Hegel exemplifies this theory
with the relationship between servant and lord, which has in turn been translated as the
Master/Slave paradigm. He explains that the servant is dependent on the lord and is

aware that the lord sees him as an object rather than as a subject.

The struggle for recognition between lord and servant inspired Marx’s account of
how class struggle naturally arises from the exploitation of one social class by another.
In short, Hegel argues that people usually perceive themselves through the image that
others project of them. Regarding the colonial environment, the colonized struggle to
reassert their free individuality against the objectification imposed on them by the
colonizers. In Hegelian words, they fight for recognition or acknowledgement, because
“self-consciousness exists in itself and for itself, in that, and by the fact that it exists for

another self-consciousness” (1967: 229).
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In Black Skin, White Masks, Fanon discusses Hegel’s Master/Slave dialectic and
reformulates this paradigm in order to examine the relationship of domination between
white masters and black slaves. According to him, colonialism causes trauma because it
addresses natives by relying on a racialized social order based on the non-existence of
the colonized ‘others.” Recognition is essential in Fanon’s analysis: he argues that
Hegelian recognition cannot occur within the framework of a colonial system of
oppression, and concludes that the racist structure of colonialism prevents the colonized
from having any agency in their own representation. The Hegelian Master/Slave
dialectic demands absolute reciprocity, all the more so within a colonial framework, in
which, as Fanon explains, the colonizer reaffirms his identity by systematically denying

that of the colonized:

It is in the degree to which I go beyond my own immediate being that I apprehend the
existence of the other as a natural and more than natural reality. If I close the circuit, if [
prevent the accomplishment of movement in two directions, I keep the other within

himself. Ultimately, I deprive him even of this being-for-itself. (2008: 169)

It is also worth bearing in mind that, whereas Hegel analyzed the problem of oppression
in Europe from a distanced philosophical approach, Fanon faced it from his own
personal experience —being as he was a descendant of slaves— and directly through his
work as a psychiatrist working with people who had suffered the tortures inflicted by
European colonialism. Fanon’s encounters with western racism, together with his praxis
and personal experience in colonial Algeria, continually reminded him of the painful
vestiges of slavery. In consequence, he regarded colonialism as yet another stage of
slavery, whereby the violence suffered by the colonized enforces a colonizer/colonized
relationship derivative of the Hegelian Master/Slave dialectic that refuses to recognize

the humanity of the colonized. Fanon’s key chapter, “The Fact of Blackness,” clearly

205



describes the objectification felt by the colonized: “I came into the world imbued with
the will to find a meaning in things, my spirit filled with the desire to attain to the
source of the world, and then I found that I was an object in the midst of other objects”
(2008: 82). Colonial subjects are thus stuck in this ‘objecthood’ depicted by Fanon: they
can only recognize themselves in the eyes of a white man, but the reflection they receive
is not at all rewarding. Fanon describes his own feelings as follows: “I discovered my
blackness, my ethnic characteristics; and [ was battered down by tom-toms,
cannibalism, intellectual deficiency, fetichism, racial defects” (2008: 84-85). Maori
people have fought against the objectification and the inferior place to which
colonization condemned them for many years. In a short period of time, they stopped
being descendants of the Earth Mother Papatianuku and the Sky Father Rangi to
become instead noble savages in need of salvation so that they could become children of

the western Christian God.

It is also important to highlight that the conception that the colonized populations
had of history widely differed from the monolithic official historical discourse offered
by the colonizers. Moreover, each colonized country had its own specific history. In the
Maori case, for instance, each whanau has its own historical knowledge and
psychological dimension of history. As has often been argued, Maori cultural heritage
was seriously neglected by colonialist policies of cultural assimilation, and this
precluded the possibility of the full recognition of Maori within a new multicultural
society. An instance of this traumatic non-recognition can be found in Grace’s novel Tu
(2004), which explores the psychological impact of the denial of the Maori community

as equal citizens after their active participation in the Second World War.

Moreover, as has been mentioned in preceding chapters, colonial schooling was

directly implicated in the process of whitening local indigenous peoples in these new
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urban environments. In Grace’s novel Tu, the young protagonist admits that he does not
know much about the history of his country because “the history we studied at school
was all to do with England and Europe” (Grace 2004: 214). In colonial schools, the
natives learnt that the British Sovereign was the replacement of their Earth Mother and,
to make matters worse, the maps of the world shown to Maori placed them on the fringe
of the Empire. Consequently, they internalized that they were only peripheral actors in
this new world. They were taught a history that did not mention anything about their
ancestral Polynesian homeland of Hawaiki, nor about the wisdom of their ancestors,
who knew how to use the stars and the ocean currents as navigational guides.
Accordingly, they realized that they and their culture were being excluded from this
new nation called “New Zealand.” History was redefined in such a way that the myths
and legends contained in the Maori oral tradition were endangered and, as has already
been shown in Cousins and Baby No-Eyes, even their Maori names were erased. Within
a short period of time Maori were confined to a marginalized position within urban

slums, and reduced to a minority in a society dominated by a Pakeha majority.

During the last few decades, trauma studies have been increasingly exploring
literature from a socio-political angle. Critics have tried to connect literary works with
what actually went/goes on in the real world. As a result, trauma theory has tried to
reveal some knowledge hidden in the unconscious, not only of literary characters, but
also of society as a whole. One of the goals of this chapter will therefore be to
demonstrate that novels such as 7u are in tune with Craps’ claim that “breaking with
Eurocentrism requires a commitment not only to broaden the usual focus of trauma
theory but also to acknowledge the traumas of non-Western or minority populations for
their own sake” (2013: 19). Trauma theory must necessarily expand and deal with non-

Eurocentric models of psychological disorders in order to unveil the psychical wounds
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of groups that have for long been oppressed or undermined. Likewise, trauma theory
should foster social justice and strive to counter the discourses uttered by the
establishment, which systematically refuse to acknowledge the traumatic wounds
inflicted by colonialism upon non-western peoples.

The interdisciplinary links between postcolonial and trauma studies will be
highlighted, as when engaging with the productive revision of the Hegelian
Master/Slave paradigm that Frantz Fanon (1952; 1961) carried out, or emphasizing the
importance of narrative in the process of working through trauma as put forward by
critics like Judith Herman (1992), in clear contrast with the idea that trauma cannot be
possibly uttered nor overcome as defended by early trauma scholars, such as Dori Laub
and Shoshana Felman (1991) and Cathy Caruth (1995; 1996), among others. According
to the latter, representing traumatic horrors faithfully is imply impossible, because what
memory has retained is not reality but pieces of remembrance that most of the times
have been distorted in our minds. This inaccessibility and impossibility to represent
trauma is closely related to Derrida’s concept of aporia which, as Luckhurst explains,
encapsulates the so many “significant moments of apparent contradiction or irresolution
[...] that each text tended to reveal” (2008: 6). On the other hand, this chapter will once
again insist that early trauma theory, based on Freud’s event-based concept of trauma,
poses serious limitations when it comes to analyzing the long-term traumatic
experiences of colonized people, which are thus marginalized, de-politicized and de-
historicized. In particular, this reductive and biased approach will not be valid when
discussing contemporary Maori problems, because it puts the emphasis on melancholia
and victimization in the post-traumatic stage instead of dealing with the insidious

traumas that originated in a specific socio-political framework.
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The main aim of this chapter will be to use the aforementioned theoretical
framework in order to accomplish an analysis of Grace’s novel Tu, in particular the
catastrophic and traumatic psychological impact that the New Zealand government’s
rejection of equal rights had on the Maori community after their fighting in the two
World Wars. Maori were promised social equality but all they got instead was further
discrimination and “othering.” Although Maori soldiers, like Tu’s father, were highly
traumatized by those conflicts, they did not often receive any kind of psychological
treatment, with the result that their families also suffered the consequences of their
relatives’ traumatic condition without receiving any kind of compensation. This
traumatic situation is clearly denounced in 7u’s author’s notes, which make it clear that
most Maori soldiers “came home with a silence also. They had their ghosts” (284).

The loss of traditional cultural Maori values, together with the changes in the classic
Maori whanau that came with twentieth-century urbanization, will also be considered.
At that time New Zealand witnessed a major socio-demographic change, and the
migration from rural communities to the suburbs in the cities created multiple traumas
related to the cultural identity of indigenous populations. Furthermore, Grace’s novel
explores the traumatic effects of participating in warfare, and questions the traditional
myth of the Maori warrior by showing the physical and psychological effects of a real
military campaign in the Second World War. This chapter will also bring to light that
the government of New Zealand imposed a classification based on blood quantum,
which denied Maori cultural history and had a negative influence on the relation of the
Maori population with their own cultural identity. This racist method was employed in
the elaboration of the New Zealand Census as a means to obliterate the Maori

population.
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Moreover, this chapter will foreground the therapeutic effect of writing one’s own
traumatic story, because narrative can become a powerful tool to integrate and
overcome traumatic experiences. In the novel, Tu employs his writing to rearrange and
come to terms with his traumatic past in an effort to start and sustain his vital process of
healing. Tu’s testimony thus becomes, not only a political act that denounces the way in
which Maori were cheated in the past, but also a social call to urge the next Maori

generations to cultivate their pride of race.

Postwar Annihilation and the Stagnation of the Maori Collective Identity

Trauma is not the result of a group experiencing pain. It is the result of their
acute discomfort entering into the core of the collectivity’s sense of its own
identity. Collective actors “decide” to represent social pain as a fundamental
threat to their sense of who they are, where they came from, and where they
want to go.

Alexander, Jeffrey C. “Toward a Theory of Cultural
Trauma.”

When the First World War broke out in August 1914, the British colonies were
automatically engaged, but the British authorities did not allow the native colonized to
take part in the European war. Notwithstanding this, the British Government decided to
deploy Indian troops along the Suez Canal that same year, thus changing its perspective
about non-white members of the British Empire taking part in the war. When Maori
leaders such as Maui Pomare, Member of Parliament and the Native Contingent
Committee, found out that other natives from the British colonies had been sent to fight
in the war, they decided to form a Pioneer Battalion, subsequently renamed the Maori
Battalion. Australians and New Zealanders were Anzacs, a term which marked them off

from the British. As is well known, Anzac legends became crucial landmarks in
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Australian and New Zealand national narratives, because they enhanced a strong sense
of identification and belonging among the citizens from those countries. Gallipoli was
the Anzacs’ bloodiest campaign of that war and, according to the legend, it was heroic
even in failure. What makes it unique is that it was in Gallipoli that people from
Australia and New Zealand found their sense of ‘nationhood.” Gallipoli wonderfully
illustrates how British officers let down their antipodean allies, because the Anzacs
were sent to fight against the Turks with very inferior arms. As regards the Maori
contingent, when they landed in Gallipoli Te Rangi Hiroa (Peter Buck) made a fervent

plea to the rest of members:

Our ancestors were a warlike people. The members of this war party would be ashamed
to face their people at the conclusion of the war if they were to be confined entirely to
garrison duty and not given an opportunity of proving their mettle at the front. (in

Condliffe 1971: 127)

At that time, Maori felt that they could restore their mana through their warfare
tradition, a Maori source of identification and ethnic pride. Thus, Maori enthusiastically
joined the Maori Battalion, formed to battle together with Pakeha and European
soldiers. This could be seen as a good example of Hegel’s Master/Slave dialectic within
a colonial environment, in which the slave is only allowed to take an active part in the
exchange of recognition when he is actually recognized by the master. In contrast to the
colonial notion of the savage in need of civilization, they could show their courage and
traditional warrior culture in a contemporary framework with a view to making
themselves ‘recognized’ as equal citizens. As Fanon put it, “each consciousness of self
is in quest of absoluteness. It wants to be recognized as a primal value without reference
to life, as a transformation of subjective certainty (Gewissheif) into objective truth

(Wahrheit)” (2008: 169).
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It follows that self-consciousness accepts the risk to its life as a means to be
considered and, for this reason, it struggles for the creation of a world of reciprocal
recognitions. Maori strove to prove the unfairness of Pakeha racism but, when they
understood that this was a futile task, they decided to create their own Battalion as their
best way to claim the recognition of their Maori culture as a valuable element for their
own people in their own country. It is worth bearing in mind that to die in the pursuit of
Tumatauenga was considered to be a sacred duty and a manly death in Maori culture.
Men of the Young Maori Party, such as Ngata, Carrol and Pomare dedicated their
efforts to winning equality for Maori. They believed Maori identity was defined in the
spirit of Article Three of the Treaty of Waitangi. The Maori heroes of the Pioneer
Battalion, who proved themselves at Gallipoli, fulfilled the wish of Pomare and other
Maori members in parliament that Maori should fight once they saw that other native

troops were allowed to do so. In Maui Pomare’s words:

Our people’s voluntary service in the Great War gave a new and glorious tradition to the
story of the Maori race. It gave the crowning touch to the sense of citizenship in the
British commonwealth; it satisfied in the one fitting fashion the intense desire of the
Maori to prove to the world that he was the equal of the pakeha in the fullest sense—

physically, mentally and spiritually. (in Cowan 1926: ix: emphasis in original)

Maui Pomare wanted to demonstrate that Maori were equal to Pakeha and that they
could also show their patriotism by fighting in the war. It was a matter of racial pride
that they could participate as a social and political entity in a war that affected people all

over the world. He tried to defend this idea of equality by asserting that Gallipoli was
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sacred ground for Maori in the same way as for Pakeha, because “their blood co-

mingled in the trenches of Gallipoli.”*?

After the First World War, Maori were discouraged from taking any action to
change their low status in the society of New Zealand. It is important to take into
account that colonization and land confiscation rendered Maori culture and identity
vulnerable due to the decline in their population and the isolation of Maori tribes as a
consequence of their dispersion throughout the country. Subsequently, the government
decided to organize a Centennial exhibition in Wellington that ran from November g™
1939 to May 4™ 1940 in order to reinforce New Zealand nationalism. Yet, although
Maori believed that the centennial was a way of commemorating the signing of the
Treaty of Waitangi in 1840, the reality was that the exhibition signified, not just the
centenary of the signing of a treaty with Maori, that is, a century of conquest and
settlement, but also one hundred years of membership of the British Empire.”* In
Grace’s novel, Maori from all regions displayed their carvings and weavings at the
Maori Court and performed traditional dances and songs for Maori and Pakeha. When
the members of the Maori Battalion performed the Aaka in the Maori Court Building,
the fourteen-year-old Tu shared the people’s pride in their own Battalion. After
witnessing the ways in which the soldiers were “lauded and applauded by hundreds as
they formed their guard of honour” (258), Tu remembers that the war stories of the First

World War were always

on our lips, in our hearts, as we listened to news reports, or heard the stories told by

friends who had been invalided home. So in my mind there was never a question of not

%3 New Zealand Parliamentary Debates: Hansard 177 (1916): 942.
** For more information, see “The Centennial Exhibition.” Ministry for Culture and Heritage.
https://nzhistory.govt.nz/culture/centennial/centennial-exhibition
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going to war, even though I knew so little of its causes, so little of what it was really

about, so little of what men are capable of doing to one another. (259)

Conversely, the novel also depicts the way in which Pita, Tu’s brother, lives this
Centennial Exhibition, from a perspective that is very different from that expressed by
Tu. Pita observes that Pakeha love Maori terrifying facial expressions and sweaty
bodies, and wonders if Pakeha love them just like they love “Hitler’s Horrors of
Mechanized Murder.” He also experiences a feeling “of not being real or of not
knowing what was real. Or there was a sense that he, all of them, were being owned”
(154). Keeping in mind the racism that still exists in Aotearoa, Pita believes that in this
Centennial Exhibition Maori have gone from performing to being stereotyped and
owned by the dominant culture in the country. Homi Bhabha indicates that colonial
racism increases the problems of identification and disavowal suffered by the colonized.
To take this critic’s words, Pita is confronted with “his alienated image; not Self and
Other but the otherness of the Self inscribed in the perverse palimpsest of colonial
identity” (1994: 63). Moreover, Jess unintentionally injures Pita’s sensitivity when she
makes comments about Maori performances. As a result, Pita feels himself to be like “a
showpiece or a clown act” (151). He does not want to be a performing monkey
anymore; he believes that they are performing for people who do not understand
anything about Maori culture, but rather consider Maori performances to be simply an
amusement. Likewise, at the commemoration of the Treaty of Waitangi, he feels that
Maori are being ‘othered’ again, even though Pakeha authorities proclaimed
‘egalitarianism’ among the New Zealand population. The worst aspect of this feeling is

that he cannot understand why,

despite everything, he still had a desire to please these audiences, why there was the

need to seek the acceptance and approval of those of the thousand eyes. What was it in
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him that made him want the applause, look for the reports in the paper, count up the

encores, just as they all did? (154-55)

This excerpt brings to the surface the paradoxical effects that the colonial encounter
produced in the unconscious and desire of the colonized subjects. Pita’s unconscious
arouses his desire for the acceptance and approval of the colonial Master, and
surreptitiously smooths his hostility towards the descendants of the colonizers. Freud
pointed out that unconscious processes have “characteristics and peculiarities which
seem alien to us, or even incredible, and which run directly counter to the attributes of
consciousness with which we are familiar” (1915: 170). In other words, there are some
impulses in our mind that are alien to our conscious sense of self-identity and that many
times determine our desires and motivations. Freud goes on to argue that the
unconscious is necessary because it contains all those thoughts and drives that are
repressed by the mind because they are too disturbing for conscious consideration. It is
believed that the unconscious is a sort of defence mechanism that isolates the desires
with which the conscious side of the mind is unable to cope, thus protecting us from
damage. However, these hidden impulses, located in Pita’s unconscious, attempt to find
their way into consciousness within his traumatized mind. In Lacan’s interpretation of
Freud, the concept of desire which is implicit in the unconscious is related to identity.
He asserts that “Man’s desire is the desire of the Other” (1998: 235), because desire is
essentially a desire for recognition from this ‘Other’: in Pita’s case, the recognition from
Pakeha. Lacan explains that this dependence on the other for recognition is what
controls our desires and drives, because they are “alienated in the other’s desire” (2007:
343). Pita believes that Pakeha seek to possess, not only Maori people, but also Maori
culture, and that this encapsulates their desire to obtain what they lack, because Maori

people and their culture are the only elements that Pakeha do not own in New Zealand.
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According to Lacan, in the first place there is a desire for recognition, but then it is also
the desire for what we think the other desires. Thus, there is a relation between the
other’s desire and the other from whom recognition is desired. As Lacan himself
acknowledges, this idea of our desire being the desire of the ‘Other’ is once again taken

from Hegel’s philosophy:

Man’s very desire is constituted, he [Hegel] tells us, under the sign of mediation: it is
the desire to have one’s desire recognized. Its object is a desire, that of other people, in
the sense that man has no object that is constituted for his desire without some

mediation. (2007: 182)

This shows that humans are driven by forces over which they have no conscious
control, and that identity is shaped by the recognition that people receive from others.
Fanon wrote about the cultural and political implications of the internal struggle that the
mind of the colonized fights between unconscious desire and conscious rationality. This
form of neurosis, caused by the colonial contact, can be again conceptualized in
Lacanian specular terms: Pita has learnt to recognize himself as the ‘Other’ in this urban
racist environment, and in the Centennial exhibition he is afraid and enraged because
the only element that helps him mitigate his feeling of unbelonging, namely, his Maori
culture, is being desired by Pakeha. They want to own the only thing that can help him
overcome his deep problems of identification and unbelonging. It is significant to note
that, even nowadays, the New Zealand Army has institutionalized, not only the image of
Maori tattooed warriors performing the haka, but also the name Ngati Tumatauenga,
meaning literally ‘tribe of the god of war.” This image of the native warrior is also used
by the government within the tourist industry in order to meet the demands for local
exoticism. It is this essentialist portrayal of Maori cultural practices during the

Centennial Exhibition that Pita adamantly rejects in the novel.
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Grace’s novel also brings to the surface that there were opponents to Maori
participation in the conflict. For instance, the well-known Maori activist Te Puea
Herangi, who in the novel appears participating in the Centennial Exhibition, refused to
send her people to go away to fight for God, King and Country, because British and
Pakeha had their own God and their own King. As she alleged, Maori “had their own
country too, but much of their country had been stolen. Why would they want to fight
for the people who had stolen their country?” (142). Te Puea’s disagreement with the
participation of Maori people in the war was based on the illegitimate confiscation of
Waikato land by the colonial government. It is true that some Maori were not sure about
joining this war, and the novel describes some discussion in the Ngati Poneke Club
about the formation of a Maori Infantry: “It’s not our war, some would say. We have
already given men to one war on the other side of the world. That’s enough” (89). But
the truth was that the majority of Maori, including Maori politicians and authorities,
were in favour of having their own Maori Battalion, as they believed that this was their
opportunity to achieve equal treatment in every aspect of the political and social spheres

of New Zealand.

These matters were not only being talked about but were the subject of articles, letters,
having and reports which I’ve only read recently. They’re all about being true citizens,
being equal, proving worth, having a prideful place. It was nothing to do with God and
King, and we were too far away for it really be about our country. (278)

Tu recounts these words invoking the memory of his uncle from parliament, saying that
“once the brown man had fought in the white man’s war, maybe then he’d be deemed
equal” (278). The appearance of the 28™ Battalion gave hope to the Maori population
because it represented them and symbolized the unity of the whole community,

notwithstanding their different tribal affiliations. For the first time the different Maori
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tribes worked together, fostering a sense of union among them. Before the war most
Maori had lived on the margins of New Zealand society, but the war gave them the
possibility of feeling that they were fighting for the freedom of the whole citizenry of
New Zealand. As was stated before, it was Apirana Ngata who mainly helped to
organize the formation of the Maori Battalion, as he understood participation in war as
the price of citizenship. As British subjects, Ngata claimed, Maori should contribute
with their men to defeating the enemies of the Empire because, if Maori wanted to have
a say in the formation of a more equal nation after the war, they had to fully participate
in it.

We are of one house, and if our Pakeha brothers fall, we fall with them. How can we

ever hold up our heads, when the struggle is over, to the question, ‘Where were you

when New Zealand was at war?>>

The young Tu explains that different tribes encouraged their men to enlist to show the
entire world who Maori were and what heights they could reach in that global conflict.
They were eager to show their warrior tradition, another reason for joining the Maori
Battalion. Although Tu is sent by his family to a boarding school as a way to prevent
him from going to war, he sees it as a prison because he wants to become a soldier to
thus escape boredom and boyhood: “off I ran of the iron gates and away to war” (23).
Tu wants to escape from school because he wishes to assert his own identity in the
Maori Battalion, prove his prowess and expertise in battle, and show his warrior skills
to prove his manhood. He has been instructed by Uncle Ju in the “arts of the taiaha,” the
“skills of weaponry that came from the olden times” (94). The recruitment office

ignores the fact that he is seventeen because casualties are extremely high and they are

>3 https://nzhistory.govt.nz/war/Maori-in-second-world-war/response
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desperate to fill in the gaps and so, he is able to enlist and goes to war as part of the

Maori Battalion, which becomes a new whanau for him:

I’'m quite happy about it all, pleased to be able to really test myself for the first time in
my life, among the very best. It’s so good to be here and to be part of such a great

Battalion. (34)

Afterwards, Tu will admit that, at that time, what Maori mainly sought was “to belong
to something, be part of what was going on, perhaps be important and smart in a
uniform” (259-60). As a matter of fact, although they were tired of discrimination
against their race in general, and of the perpetual domination of western civilization in
particular, they needed to feel important, even by wearing the uniform of western
soldiers. Yet, they bore a profound feeling of bitterness resulting from the colonial
discourse which systematically depicted the Maori race as inferior. This sentiment is
wonderfully expressed in Fanon’s work, in which this critic gives vent to his rage
against the so-called western civilization: “I sit down at the fire and I become aware of
my uniform. I had not seen it. It is indeed ugly. I stop there, for who can tell me what
beauty is?” (2008: 86). On the one hand, the uniform which Fanon recounts is his black
skin, regarded as ugly in western discourse and internalized by colonized people as an
absolute truth. On the other hand, Tu mentions the desire that many Maori have for
wearing the same uniform as their white New Zealand counterparts; the uniform
therefore becomes a metaphor for the Maori unconscious desire to have a white skin
that might make them equal to Pakeha.

In fact, during the Second World War the neocolonial authorities from New Zealand
allowed Maori, not only to wear the same uniform that their white comrades had on, but
also to administer their own affairs. At home, Maori commanded the Maori War Effort

Organization. Created in 1942, it registered Maori and co-ordinated recruitment and all
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war-time activities. For instance, they were responsible for the distribution of workers
in freezing works and dairy factories. The Maori War Effort Organization involved all
tribes, even those most alienated by impoverishment, and produced the feeling for
Maori that a postwar reconstruction under Maori leadership was possible. It gave Maori
a unique opportunity to show their capacity for leadership and planning. Nevertheless,
this Maori autonomy lasted only for the duration of the war, since from 1945 the control
of Maori affairs finally reverted to the central government. The government controlled
by Pakeha bestowed on Maori the possibility to fight and die but, after the war, it denied
them agency in the creation of their own representation. The government of New
Zealand did not truly recognize Maori soldiers as equals after their participation in both
World Wars, even though they engaged in mortal combat to obtain more autonomy for
them and their people. This was terribly traumatic, because Maori neither improved
their social status nor shared anything more than a bloody experience with the western
colonizer. They were exposed to extremely dangerous actions in war, but had little or no
social support when they returned home. As a result, the mental condition of Maori
soldiers further deteriorated since equality, both as regards themselves and the whole
Maori community, was definitely denied in their own country. The legacy of collective
traumatic memories after the war deeply impacted on the structure of Maori collective
identity because Pakeha authorities only momentarily recognized the true self of their
colonial ‘Other.” The Maori’s main purpose was to halt the western paternalistic
approach of Pakeha institutions towards their population. They wanted equality in
social, political, and economic terms, and considered their participation in the
colonizers’ war as their opportunity to reach their mana motuhake>® As Barbara

Brookes asserts: “The Second World War had made Labour Prime Minister Michael

% From the Maori Dictionary Online entry on ‘mana motuhake’: 1. (noun) separate identity, autonomy,
self-government, self-determination, independence, sovereignty, authority - mana through self-
determination and control over one's own destiny.

220



Savage’s 1936 promise of ‘economic equality with racial individuality’ seem hollow”
(2016: 310). Furthermore, Claudia Orange visibly explains the feeling of Maori people
after the war:

this sense of deprivation was aggravated by events after the war. Successive
governments failed to meet Maori requests and needs. The first Labour government, for
example, assisted Maori with its general policies and special Maori affairs programmes,
but in the final reckoning it did not measure up to its 1935 promise of ‘equality with
racial individuality.” The problems involved were considerable and became fully
apparent only when Labour held office. In its fourteen-year administration, Labour did
initiate changes in housing, education and social welfare that might lead Maori towards
the promised equality but, like all New Zealand governments before and since, it would

not advance Maori interests at the expense of electoral support. (2015: 204)

Tu admits that in wartime Maori only paid attention to the reports of successful
battles: “how tall we stood in our race, how proud we were. This Battalion was us. We
were it” (259). New Zealanders helped to defeat the Italians in North Africa in 1941,
were deeply involved in the failed campaigns in Greece later that year, and in 1942
fought Rommel in North Africa until they reached victory in Alamein. The Maori
battalion was internationally recognized for its effort and perseverance during the war.
As Michael Henderson asserts in his book Forgiveness: Breaking the Chain of Hate,
even German General Erwin Rommel once said: “give me the Maori Battalion and I
will conquer the world” (2003: 94). The success of the Battalion earned worldwide
respect, but they paid a high cost in lives. “The total Maori population at the time was

just under 100,000. More than 3,600 men, all volunteers, served with the Maori
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Battalion. The battalion suffered 2,628 casualties (649 killed, 1,712 wounded and 267

taken prisoners or missing), almost 50% more than the New Zealand average.”’

The members of the 28" Maori Battalion fought to have their rights recognized on
social, political and cultural bases. They knew what the price of citizenship was and
were prepared to pay it. Moreover, during the war Ngata admitted that Maori would lose
some of their brightest young leaders and wrote the following: “we have lost a few
already. But we will gain the respect of our Pakeha brothers and the future of our race as
a component and respected part of the New Zealand people will be less precarious.”58
The loss of Maori soldiers who died overseas was especially tragic for little settlements
in specific areas of Aotearoa. For many iwi an entire generation died in the war. They
never returned home, which was fatal for small, isolated Maori whanau because there
were no leaders left to guide future generations. Consequently, Maori cultural
knowledge was harshly disrupted. Tu puts the emphasis, not only on the great sacrifice

that Maori made choosing to participate in a war that was far away from home, but also

on the suffering of their families and communities in their own country:

but those days of waiting were bad times for the home people. Every day there was
news of death. People were crying every day. Every day, in one meeting house or
another under our mountain, in our village, or in a village nearby, there would be a
soldier photograph displayed in a meeting house. Sometimes there would be two or
three at once. People would gather, wailing and crying, and I recall how bewildered
everyone was. Death in far-off lands, death without a body, was a death not fully
believed. There was only a photograph as a reminder, only a photograph to touch, to
stroke while the death ceremonies took place, and no burial to bring about conclusion.

Every day people were on the move, gathering at one marae or another to mourn. (95-6)

" hitp://www.TeAra.govt.nz/en/nga-pakanga-ki-tawahi-Maori-and-overseas-wars/page-5

*% https://nzhistory.govt.nz/war/Maori-and-the-second-world-war/impact
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In a country dominated by Pakeha culture, the Maori Battalion encouraged their
people to look for equality through their war-time boldness. In a way, the war also
revitalized Maori culture because its members attained a collective identity through
their connection to Maori cultural elements, such as fipuna, whanau, hapii and
whakapapa. In Grace’s novel, Maori soldiers represent key elements of Maori culture,
such as the performing of the Zaka, the painting of mokos and the reciting of their
whakapapa, reminiscent of their military heritage: “Hemi, by the light of a candle, was
drawing whorls of moko on the cleaned face of Gary with a piece of charcoal, making
him into a chief from olden times” (179). Two chiefs of Maori tribes draw the old
patterns of chiefly moko on each other’s skins before going to fight against the German
troops. These paintings show, not only the status and authority that men have in their
tribe, but also the story of their ancestors; in other words, their whakapapa. The novel
then depicts how the lines and spirals on the men’s noses and cheeks reveal where their
tipuna was from, who their parents and families were, as well as their position in those
families. When Tu explains to Hemi and Gary that, according to the stripes on the
sleeves of their battle dress they were army sergeants, they shrug because “they know
nothing of the meanings, they said, only knew these patterns they were drawing were
the same as the ones chiseled into the face of their ancestors” (190). Tu finally admits
that Hemi and Gary are true in their hearts, loyal and brave in spirit, and that they make

all the battalion light-hearted (191).

The novel also shows that war became an escape valve for a whole generation of
Maori, who felt deeply dislocated in the new oppressive urban settings. Rangi is a good
example of this: he is a young Maori man who feels trapped in this new environment
where Pakeha politics of exclusion erode Maori identity. He rejects both Pakeha

Catholicism and their discriminatory laws, which do not allow him to enjoy a free life in
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the city. Rangi does not understand why only Pakeha and Chinamen can go to the pub
for a drink after work. When he asks why a Maori boy is “not allowed in the pubs with
the Pakeha and the Chinaman,” Ma’s answer is: “Well it’s the law” (91). The narrative
therefore offers a picture of New Zealand in the early 1940s as a country where racial
prejudice and discrimination were very present, and this explains why many Maori, like
Pita, Rangi and Tu, decided to join the war in order to escape that unjust environment.
After Rangi goes to war, financial stress is placed on the family, and so Sophie and
Moana go out to work at the woolen mills to support the family economically. Moana
complains about the inequitable situation that Maori endure because they are
manpowered into low-paying jobs that Pakeha do not want (185). Among other things,
Tu brings to light the poor Maori socio-economic conditions during the war period,
which meant that “some joined for a coat and a pair of boots, for food, army pay, and so
as not to be another mouth to feed at a time when there was no work, no money for

them” (259).

Although Uncle Dave tells Tu that one hundred years before the Centennial
exhibition a treaty was signed which made Maori and Pakeha one people and
Aotearoa/New Zealand one nation, Tu later on realizes that what the Treaty of Waitangi
consolidated was the hegemony of one people, “Pakeha,” one language, “English,” and
one country, ruled by the white descendants of the colonizers, called “New Zealand.” It
is when Tu understands Maori self-deception about the Treaty of Waitangi and their
participation in war that he becomes devastated. Now he acknowledges that Maori must
redefine their common identity in the contemporary world and that it is essential to
emphasize indigenous traditions prior to colonization in order to recover their original

pride in being Maori. Only then can they achieve their goal of becoming equal to
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Pakeha. In his “Maori socio-economic disparity Paper for the Ministry of Social Policy

September 2000,” Simon Chapple explained the situation as follows:

the first rationale for intervention to close the gap is to suggest that Maori disparity is a
Treaty of Waitangi issue. The Treaty argument hinges on an equality of market
outcomes based on an interpretation of Article Three of the Treaty. Translations of
Article Three suggest that Maori were given all the rights and obligations of British
citizens. Since the rights of British citizens at the time or later did not confer equality of
socio-economic outcomes, either for individuals or groups, it seems unlikely that those

who drafted or signed the Treaty had such a concept in their minds in 1840. (2000: 9)

A clear example of this disparity concealed by the Treaty of Waitangi is that, although
Maori were entitled to the old age pension under New Zealand’s Old Age Pensions Act
of 1898, as Patricia Grace claims in an interview with Paola Della Valle, “a Maori
widow was given less in her pension than a Pakeha widow” (2007: 138). This is
denounced in the novel through the words that the Uncle from Parliament addresses to
Ma: “I know your widow’s pension won’t go far. [ know a Maori woman whose man

has died gets only half the pension of a Pakeha widow” (74).

The family wage became the key element, not just of industrial relations, but of
family and social policy. It established the basis of the welfare state, in which the
protection of white workingmen’s wages and conditions became the priority.
Arbitration and the ‘new’ protection, centred on the white family, appeared to be the
real foundation for the formation of the new state. Maori received separate treatment
from Pakeha in family wages and pensions although, in law, both were entitled to equal
rights as citizens, and thus to cash benefits. As is stated in 4 History of Australia, New

Zealand, and the Pacific:
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Maori suffered discrimination from bureaucrats who routinely exercised their discretion
to pay lower pensions to Maori on the grounds that they held communal land. By the
1920s, Maori were paid 25 per cent less than Pakeha, though they had become

dispossessed. (Denoon et al. 2000: 298)

At this point I think it is pertinent to introduce the critique on identity politics and the
concept of justice put forward by critical theorist Nancy Fraser. In her influential book
Scales of Justice: Reimagining Political Space in a Globalizing World (2009), she
discusses the way in which new social movements of difference have developed from
contemporary social theory, reformulating traditional approaches to address the problem
of social inequality. She maintains that the nation-state concept should be replaced with
a global dimension, and focuses her argument on the need to accomplish emancipatory
political struggles for economic redistribution and social recognition. Moreover, she
takes it for granted that domination operates by means of material deprivation and

cultural disrespect.

Just as the ability to make claims for distribution and recognition depends on relations
of representation, so the ability to exercise one’s political voice depends on the relations
of class and status. In other words, the capacity to influence public debate and
authoritative decision-making depends not only on formal decision rules but also on
power relations rooted in the economic structure and the status order, a fact that is

insufficiently stressed in most theories of deliberative democracy. (2009: 165)

This argument is highly significant because democratic systems are based on citizens’
equality. However, many of these citizens have no political voice in their national-
states, which originates injustices and inequalities. Lacking political voice, they are
unable to articulate and defend their interests with respect to distribution and

recognition. Therefore, as Fraser claims, “struggles against maldistribution and
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misrecognition cannot succeed unless they are joined with struggles against
misrepresentation and vice-versa” (2005: 50). The fact is that, although Maori are
represented in Parliament, economic redistribution is not egalitarian, and social
recognition has not been fully accomplished. Fraser thinks that an adequate theory of
justice comprehends three dimensions: redistribution linked with an economic
framework; recognition in connection with culture and society; and representation
linked to a political dimension. The reality was that Maori people were ‘othered’ in the
new urban environment due to the institutionalized racism existing in New Zealand at
that time. Accordingly, both Pita and Rangi are unable to find well-paid permanent jobs
(75) and, when Pita finally achieves a full-time position in a government office, it is
merely to push a broom. To make matters worse, even though he has been an adult man

for years, his boss refers to him as a “boy.”

After the Second World War Pakeha policies of assimilation threatened Maori
identity and constrained the full development of the Maori community within the
modern society of New Zealand. The Pakeha establishment did not allow the Maori
population to have the social and economic privileges that the Pakeha community
enjoyed in the aftermath of war. Postwar New Zealand society was still a neo-colonial
one dominated by the white majority. The Pakeha hegemonic government undermined
Maori identity and imposed a blood quantum -classification based on biological
ethnicity, which affected the way in which Maori people perceived and defined
themselves. As Joan Metge states, The Maori Affairs Act of 1953 “defined a Maori as
‘a person belonging to the aboriginal race of New Zealand, including a half-caste and a
person intermediate between half-caste and a person of pure descent from the race’,
though it extended certain provisions to ‘any descendant of a Maori so defined’” (2004:

41). In this Act, Maori were classified on blood quantum for statistical purposes. The
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concept of ‘blood quantum’ is in itself problematic, because it relies on the false
assumption that races are biologically established, and thus neglects cultural processes
and identities. This categorization of humans as biological races is based on the genetic
differences of a number of human subspecies, which cannot be proved with any
certainty nor legitimized. Among other things, it claimed that Maori feel Maori because
of their biological predetermination, thus fully ignoring their cultural background. The
New Zealand Census also employed blood fractions to conclude whether or not a person
was Maori. It was used to enact legal identities in plain racial terms, and to maintain
Pakeha control on account of a racist ideology that fostered the western cultural style of
living as the best option in New Zealand. As is well known, blood quantum
requirements have often been imposed by numerous colonial governments across the
world, with a view to defining and subjecting the indigenous peoples that they had
colonized. The purpose of this politics of blood quantum is, therefore, to divide,
assimilate or extinguish the indigenous population in a country. As James Cowan

explains:

the Government Statistician, in commenting on the census figures, said that already
probably almost one half of the Maori community was no longer of pure Maori descent
and could never again contribute to the quota of pure Maori. The pure Maori remnant
must inevitably suffer attrition as members from time to time marry outside its ranks.
[...] One statistician considered it very doubtful whether the race could survive the
gradual infiltration of European strains. Its continuance as a separate entity for many
generations was assured, but its indefinite continuance was quite another matter. In
other words, there would most probably be in the future a complete blending of the two

races. (1930: 8-9)
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These techniques to determine the identity of Maori people clearly undermined Maori
culture. It was only in 1991 that the New Zealand Census gave Maori the possibility of
identifying themselves beyond the scope of blood quantum. Nevertheless, this

procedure still had some limitations. As Linda Tuhiwai Smith says:

I objected to being asked to nominate a primary iwi as I take seriously my rights to
claim bilineal descent and resent the state imposing definitions through census on how
our identity is shaped. In brief these external measurements of identity are significant at
an ideological level because they become normative, they set the norm for what it
means to be Maori [...] Identity is also inextricably bound to whanau and whenua
relationships, to the marae and the values system and language which holds these things

together. (2015: 49)

As is well known, many social scientists have asserted that the psychological self-
development of identity within an ethnic group is crucial. Social identity is constituted
in accordance with the sense of belonging to a group. Group identity therefore becomes
a quintessential abstraction that conditions people’s mental health, as people generally
assign a higher value to the group to which they belong and gain confidence from their
feeling of belonging to that group. As regards minority groups, ethnic identity and
group belonging are even more important, because these people rely more on each
other, if only to better cope with the traumas and discrimination that they often suffer.
Jeffrey C. Alexander presents a model of cultural trauma which involves paying
increasing attention to the constant exposure to violence and a racist discourse that
marginalizes collective minority groups. Alexander (2004: 1) infers that collective
trauma happens when members of a collective feel they have been subjected to a
horrendous event that leaves indelible marks upon their group consciousness, thus

marking their memories forever and changing their future identity in fundamental and
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irrevocable ways. Alexander identifies the need to acknowledge cultural traumas in
society in order to promote political activism, social change and individual healing as
opposed to early trauma theory based on melancholia and victimization. Collective
traumas are usually provoked by social, economic and political inequalities. As this
critic concludes, the trauma approach to collectivities can be a powerful method of

encouraging moral responsibility and political action:

It is by constructing cultural traumas that social groups, national societies, and
sometimes even entire civilizations not only cognitively identify the existence and
source of human suffering but ‘take on board’ some significant responsibility for it.
Insofar as they identify the cause of trauma, and thereby assume such moral
responsibility, members of collectivities define their solidary relationships in ways that,
in principle, allow them to share the suffering of others. Is the suffering of others also

our own? In thinking that it might in fact be, societies expand the circle of the we. (1)

In tune with this, traditionally in Aotearoa Maori people primarily identified
themselves through their tribal structures of whanau, hapii and iwi because they are
interwoven with Maori cultural practices, and this Maori social stratum in turn imbues
them with mana and enriches their cultural traditions. No wonder Tu refers to Benedict
and Rimini with the following words: “Please know how precious you are. [...] You are
the only ones. [...] It would’ve been the end of all of us if it weren’t for the existence of
the two of you” (280). Grace’s novel suggests that Tu will only start working through
his trauma when he attains his responsibility of unveiling to his nephew and niece the
secrets of their ancestors. They need to know who they really are, who their fathers
were and where their bodies rest in order to reestablish the quintessential Maori
genealogy of the family. Rimini and Benedict suffer what LaCapra calls “founding-

trauma,” which is based not on physical facts but on “events that pose the problematic
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question of identity” (2001: 23). Thus, Tu tries to help his nephew and niece to
understand why they believed that their relationship to each other was that of half-
brother and half-sister. Moreover, he claims that Rimini is really Rangi’s daughter,
which uncovers her whakapapa and her right line of descent, so important for Maori
culture. He also informs them that Pita and Rangi were killed in action while Rimini
and Benedict were born in New Zealand as Pita’s children. Now that Rimini and
Benedict’s true identities have been revealed, they can work through their founding
trauma, retrieve their dignity and move forward with confidence and reassurance. From
then on, Tu has a clear aim: to show not only Benedict and Rimini but also the whole
whanau where Pita and Rangi’s graves are in Italy, because they have become for them
sacred whenua and must therefore be venerated. As a matter of fact, after both World
Wars many Maori soldiers were buried in foreign countries, and many of their relatives
found it very difficult to visit their graves in Africa or Europe, as this required spending
a lot of money and travelling long distances. This was a problem for Maori because,
according to their eschatology, the sacred land where the ancestors remain must be
venerated by all the members of the whanau. Tu also insists that Rimini and Benedict
should “learn that the sacrifices of the Maori Battalion have not been forgotten in that
country” (281). They will eventually realize how fondly Italian people remember Maori
soldiers, and will consequently feel proud of their fathers and relatives. Like the
majority of the Maori community, Tu’s family has paid a high tribute to the war but,
surprisingly, Tu maintains an affectionate memory of Italy: the pages of his war
notebooks offer a positive picture of this country and its citizens. He perceives
similarities between Maori and Italian cultures, which strengthen his sense of belonging
and make him reconsider his Maori heritage, while defining a new direction in his life

after his return home. He empathizes with the Italian population because the war has
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also dispossessed them of their land. Like the colonized Maori, the Italians have been
murdered, raped and repressed by another culture which holds the upper hand with the
help of its superior armament. Tu’s affective relationship with Italian people is crucial
for the articulation of the counter-discourse that he develops when he returns to
Aotearoa; it is in Italy that he understands that culture cannot be destroyed by bombs
and tanks. One can be dispossessed of material things, but one’s cultural identity will

somehow remain.

To escape the evils of blame

If historical traumas such as the Holocaust have played an important role in the
extension of trauma studies in the humanities, the effects of trauma have been
specially studied as a set of symptoms that specific individuals, rather than
communities, suffer in their minds and bodies. This focus on an
individual/psychological perspective may pose the danger of separating facts
from their causes, thus blurring the importance of the historical and social
context, which is particularly relevant in postcolonial trauma narratives.

Dolores Herrero and Sonia Baelo-Allué, The Splintered
Glass: Facets of Trauma in the Post-Colony and
Beyond.

In writing Tu, Grace drew her inspiration from her father, Sergeant Edward Gunson,
who enlisted in 1944, served in Italy with the Maori Battalion, and left behind a brief
diary of his experiences. Grace explains that her novel 7u was inspired by her own
attempt to fill in the gaps left by her father’s experience in the war. The idea of the
novel arises from the twenty-five page diary kept by Gunson during his military service
and read by Grace twenty years after his death in 1983, as she explains in the author’s
notes. However, the diary did not satisfy Grace’s curiosity about the motives leading an
entire generation of Maori young men to voluntarily enlist and be so committed to a war

that, in the words of Tu, was not a Maori war (89). Grace stated that the 28" Maori
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Battalion’s unique story remains unknown to many people not only around the world
but also in Aotearoa and this, she thought, was another good reason for writing 7u.

The narrative consists of a doubled plot structure with chapters that alternate with
others employing the narration of Tu and a third person omniscient narrator. The main
narrative, including the Italian Campaign, is told in the first person by Tu through his
war diary and the second storyline of the novel deals with the accounts of the family.
Grace’s novel tells the story of a Maori extended family that lives within a traditional
rural community. Tu’s father served in the Te Hokowhitu-a-Tu Pioneer Battalion in the
First World War, where he was shot and gassed. The veterans of this war were received
as heroes, but they would never be the same men who had left the country. When he
returns from the war, he undergoes a lengthy recuperation in a hospital in Wellington.
Once he is discharged from hospital, the family realizes that he is not only physically
wounded but also severely traumatized. The father of the whanau, once a proud soldier,
is described now as an empty shell. After coming back from war he has lost his mind
and seldom speaks; instead he emits grunting noises and suffers violent outbursts. His
mental condition is similar to the “paralysis of mind” depicted by Robert Jay Lifton
after talking with people who suffered the dropping of the nuclear bomb in Hiroshima:

I came to call this general process psychic numbing [...]. It would continue over weeks,
months, or even years, and became associated with apathy, withdrawal, depression,
despair, or a kind of survivor half-life with highly diminished capacity for pleasure, joy,

or intense feelings in general. (1991: 101)

Moreover, Tu’s father has rage attacks in which he “launched himself out of the chair to
choke their mother, breaks their house to pieces and attempts to kill them all” (55). He
bears no resemblance to his photos prior to joining the army and Tu and his siblings are

not sure how to interact with him:
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Even with the chair empty in the mornings Pita and his brother walked through the
room without talking or hurrying, keeping their eyes away from this space where, later
in the morning, the man who was a soldier, a hero and also their father, would sit. This
man was nothing like the photograph on the mantelpiece with medals pinned into the
wallpaper above it that were to do with bravery; nothing like the photograph in the
album of the man in swimming togs with wet hair stuck down, laughing, holding up an
octopus that he’d pulled from a rock-pool and turned inside-out so that it couldn’t

strangle him (52).

This unfortunate man, who was once a happy father, is greatly damaged and this
trauma has severely affected his memory because, at this moment, he is unable to relate
either with his spouse or his children because he cannot recognize them. He lives in a
room that has become a “dead space in their house and in their lives” (51), and they all
know that some part of him died in the war. In one of the father’s rage attacks, Rangi
knocks him down with a punch and Ma says: “Just because he come home from war

don’t mean he never died there, your poor father” (60).

The narrative extends the description of the trauma experienced by the Maori
soldiers involved in both World Wars to that of their relatives, especially their children.
The main example in the novel is Pita. He suffers high emotional stress because it is he
who is sent to find his uncles, who live nearby, and can help to calm his father, when he
becomes violent and strikes his mother: “Ma’s face, smearing fat on her swellings and
bruises. It was the first time this happened that remained in Pita’s mind most clearly —
waking to the shouting and smashing and his mother in the doorway” (56). Similarly,
the novel conveys the intergenerational trauma that war caused through the character of
Pita, since he is deeply traumatized through the terror he feels that something horrible

might happen to his mother in his absence. He suffers not only the fear of his father’s
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violence but an overwhelming sense of helplessness due to the unpredictable nature of
that violence. As a consequence, as a child Pita rarely attends school or plays with
friends or siblings: “Sometimes he turned back at the school gates without even
remembering that he’d done it, only finding himself on the tracks, heading homeward”
(58). Soon afterwards, Pita’s uncles find employment in the city and he assumes the role
of “Little Father,” as he is the one who is in charge of helping his mother and aunty to
cope with his father on the bad days. When the father of the family eventually dies and a
funeral ceremony is celebrated, Pita discovers that his father was only thirty-nine years
old, and then “it was as though their father was now able to be the father he had never
been to them [...] that is, the man in the photographs” (62). Until the father’s death, the
family cannot move on because of a war trauma that affected all of them and, after his
death, they feel sorrowful on account of all their sad memories. In addition, the rural

environment offers no prospects for them and Ma starts to talk about a future in the city:

‘Too many sad memories,” she said. ‘No work for the family and no college for the little
one when he’s old enough. There’s no money to get the land going and no future for us
here. We’re going nowhere.” Then she told them she’d written a letter to her uncle who
worked in parliament asking him to find them a house in Wellington. ‘We want our
Tuboy to go to a good college, have a good job, get clean work with good pay like our

uncle in parliament,’ she said.

Tu, who had been sheltered from rage, was their hope for the future. (63)

One of the main purposes of the family is to provide Tu with a Pakeha education.
Accordingly, the family migrates from their rural community in the region of Taranaki
to urban Wellington, with the help of the uncle who works in Parliament and relocates
them in that new urban setting. In 7u the Maori urban whanau is formed by Ma, her

three sons: Pita, Rangi and Tu; and her two daughters: Sophie and Moana. Pita is the
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eldest and has the responsibility for holding the whanau together and playing the role of

a father figure after the death of his father.

Grace’s novel shows the effects of both World Wars on the Maori population, one
of the most drastic ones being the depopulation of whole rural communities. In the
Second World War, ‘manpower conscription’ forced people to work in a particular
workplace to keep essential industries going. This speeded the first phase of Maori
migration to towns; most of them were drawn by the hope of work and a better life, if
not pushed by rural poverty arising from a shortage of land. The novel depicts the
poverty that Tu’s family must endure in the countryside when they come to Wellington:
although they wear new clothes to help them belong to this new environment, the
narrator reveals that, with the exception of Ma, “none of them had had shoes before”
(70). Moreover, when this family arrives in Wellington, they also have to endure the
Maori segregation imposed by the government. They find that they are not allowed into
certain parts of theatres, restaurants and pubs. It might be concluded that this racist
management of the public sphere in a colonial white context does not allow dark natives
the possibility of being recognized by their Master within the Hegelian Master/Slave
dialectic. Maori cannot move freely in a neocolonial space, in which physical positions
are imposed due to the color of their skin as a clear simile of the status quo that prevails
in New Zealand. The Maori participation in the conflict and the massive urbanization of
the postwar period accelerated the profound transformation of Maori tribal life. The
social reality that Maori people, like this family in the novel, faced in this urban setting
was one of unbelonging and discrimination, because they faced several challenges when
trying to integrate into an urban environment that contrasted with the community ties
they were used to in their rural whanau. In this white urban environment, Pita feels out

of place and fears public spaces, a racist setting where “thousand eyes [...] made the
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colour of his skin a shame” (140). Fanon offered a powerful metaphor, not only of the
intimidating gaze that non-white people have borne in public spaces of colonized
territories, but also of the discrimination and segregation that they suffered in their own

countries:

I move slowly in the world, accustomed now to seeking no longer for upheaval. I
progress by crawling. And already I am being dissected under white eyes, the only real
eyes. | am fixed. Having adjusted their microtomes, they objectively cut away slices of
my reality. | am laid bare. I feel, I see in those white faces that it is not a new man who

has come in, but a new kind of man, a new genus. Whyj, it’s a Negro! (2008: 87)

Pita even harbours the false idea that he had felt more comfortable in the countryside,
while the real fact is that the core of his trauma resides in the countryside, where he
could not enjoy a free childhood due to his hyperarousal symptoms. In Wellington, Pita
tries to free himself from his deep trauma of “rage, hunger, hiding in trees, waiting,
lying awake and listening in the dark; from dreams of finding his mother dead,
strangled, chopped in half with an axe” (139-140), and does not trust Pakeha people,
who look at him “as though they thought he was lying to them even when he hadn’t said
anything” (170). The fact is that Pita becomes a ghostly figure throughout the narrative
because he does not describe his mental pain to anyone. Pita’s psychological condition
precludes a good relationship with his brothers and sisters, who abhor his constant

control over their lives.

Tu not only narrates a historic text firmly located in time and place but also describes
the impotence and inferiority complex of the Maori community in the urban
environment of New Zealand, on whose fringes they are made to dwell only on account

of their race. Herman claims the trauma that these people suffer as follows:
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Trauma impels people both to withdraw from close relationships and to seek them
desperately. The profound disruption in basic trust, the common feelings of shame,
guilt, and inferiority, and the need to avoid reminders of the trauma that might be found

in social life, all foster withdrawal from close relationships. (1992: 56)

This description can be clearly linked to Pita’s mental condition; he is unable to
establish a successful romantic relationship with Jess, a working-class Pakeha woman
with whom he has fallen in love, because he desperately tries to control their feelings so
as to create some sense of safety and dominate his permanent fears. Pita consoles
himself with the acceptance that Jess could never be anything but his dream, “not even
when the world was free,” a phrase which runs like a refrain throughout the novel (38,

119, 160, 185).

Likewise, Pita always bears in mind his uncle’s words about the attitude and effort
that Maori people must demonstrate in order to share some of the Pakeha privileges:
“the brown man has to be twice as good as the white man in order to be equal” (105).
Eventually, a turning point in the novel is reached when Pita joins the Ngati Poneke
Club because, for the first time in the narrative, he feels comfortable and enjoys
participating in Maori performances. Pita and his family are invited to become part of
the Ngati Poneke Club by Fred, a mate of his father in the First World War. There, Pita
can keep their Maori customs and traditions alive and it appears that his mental
condition changes for the better. He describes his belonging to the Club as “an end to
starvation” because here he feels safe and confident in contrast to the city, where he
feels so ignorant, and up-in-a-tree (88). He starts to build a new personal myth, helped
by his renovated pride in Maori culture and his position in it. Pita is warned by Fred of
the charms and temptations that the city offers to young Maori people due to their

loneliness:
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With no one to befriend them they seek out unworthy companions and become captives
of the unscrupulous. They become the destitute, inhabiting the vilest of quarters. The
evil, liquor, becomes their companion by day and by night, and with it comes

immorality, and disease of both body and mind. (42)

The prospects of Maori people in the city are very scarce, as they often end up feeling
bereft and abandoned in this urban space. Pita’s family becomes part of the Club’s
welfare committee, whose main aim is the creation of a space in Wellington where all
Maori can meet and support one another in this new and hostile environment that
systematically labels their culture and traditions as inferior. This organization, based on
traditional marae concepts and whose name comes from the cultural leader and
politician Apirana Ngata, also contributes with money and services to assisting other
Maori people suffering from the effects of economic depression. It is a kind of oasis in a
Pakeha discriminatory Wellington; in the club Maori can practice their culture and keep
their identity. The club, which still exists today, began as a way of fostering ‘a pride of
race’ in young Maori. Eventually, emboldened by his uncle’s words that “[m]aybe
fighting in their war will make the brown man equal to the white man” (155-56), Pita
decides to join the 28th Maori Battalion to escape his fears and traumas. He enlists
against the wishes of his family, who remind him of the mental condition of his father
after the First World War. Although he does not want to join this war, he internalizes
the thought that this is the only way in which they can gain equality and full citizenship

in this new environment.

The traumatic impact of war upon the character of Tu is also illustrated through the
horrible deeds he encounters during his participation in it, which takes place
approximately between August 1943 and December 1945. When Tu arrives at the

Maadi Camp, in Egypt, the base and headquarters of the 2" NZ Division where the
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battalions are preparing for combat, he faces death for the first time when, during
practice, something goes wrong and live ammo starts falling short. Subsequently, four
men are killed and others are wounded from a barrage of live ammo, which leads Tu to
confess: “that was my first sight of men gunned down. It made me sick. Our poor
Battalion. No one could say what went wrong, or no one would. We couldn’t make
sense of it (44). In this part of the story, Grace denounces the futility of warfare: as this
four men, murdered by their own comrades in one of their exercises, clearly show, in a
war innocent people can easily die for nothing. Yet, at this early stage of the conflict, Tu
must cling to his belonging to the Maori Battalion and invoke the traditional concept of
mana that warriors allegedly gained through warfare in precolonial times, if only to
overcome this absurd loss. After that, the 28" Battalion set off for southern Italy, to
begin the entry into the country with other Allied troops and free it from German
occupation forces. Allied divisions had landed in Sicily, the Italian fascist leader Benito
Mussolini had been removed from power, and the new Italian military government of
General Pietro Badoglio had opened negotiations with the Allies, leading to Italy’s
surrender and withdrawal from the war with the armistice signed in September 1943.
Next, a new stage of the war started and the Nazis, who had been previously allied to
the government of Mussolini, became enemies to be thrown out of the country. The
Italians welcomed the Allied troops as liberators from a dictatorial regime whose
foreign policy and war strategies had proved ruinous for the country, but were
overwhelmed by the hunger and poverty resulting from the devastation of their houses

under heavy bombings.

One of the first missions of the Maori Battalion will be to take a road through the
mountains to Orsogna which is occupied by the Germans because they are sustaining

many casualties in the Allied forces. By the end of the battle many soldiers are dead and
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Tu feels proud, not because he has killed men but because “I was able to do what I was
meant to do. I didn’t fall short of doing the job I set out to do, and it’s as though I’ve
now passed a test, become a true soldier justified in his existence at the front” (84). Tu
thinks that Maori have done their job to demonstrate their skill in the battlefield to white
men, and justifies killing in war as a kind of job: “It’s what has to be done so that you
can keep on living. It’s what you must do again and again. It’s real. In your own heart
you have to be as resilient as your blade. What job it is” (82). Although his words seem
to be uttered by a professional soldier who takes his military task as a simple job, at this
moment he does not understand the brutality of war: he is already psychologically
damaged, and the ghosts of war haunt him once and again: “We began talking about
k&hua we had encountered. These were ghosts that we’d seen ourselves [...] or ones
we’d been told about” (83). Tu starts hearing, even when awake, awful sounds in his
head, which are “accompanied by screams and the noise as of a moaning animal being
pulled from the bog by horse and chain. These are the worst sounds I’ve heard in all the

sounds of war so far” (84).

In 1946, the American War Department released a psychiatric document about
psychiatric disorders in the Second World War by doctors Appel and Beebe. It talked
specifically about the psychiatric breakdown suffered by the American soldiers who had
fought in the harsh battles at Cassino and Anzio in Italy. They concluded that the fact of
these soldiers knowing that they could be killed or mutilated at any moment imposed a
psychical effort so great that it caused them to break down. They found a relationship
between the intensity and duration of soldiers’ exposure and the magnitude of their
trauma: “men will break down in direct relation to the intensity and duration of their
exposure. Thus, psychiatric casualties are as inevitable as gunshot and shrapnel wounds

in warfare” (1946: 1470).
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The war continues and Tu begins to question the Maori role in this war: “what little
reasons there are for what we do” (110). Furthermore, two thirds of the Maori Battalion
who went to this battle have been killed. In one of these raids, Tu and his cousin Matey
are knocked by a blast, and thrown into a ditch where Matey lands on top of Tu, nearly

drowning him:

I had to shove him off, get my face out of the bog, spitting and gasping for air and
wondering how I came to be still alive. But Matey didn’t move, didn’t speak, and it took
me a little while to realize he was a goner [...]. It took me a little while to realize the
blood pouring all over me wasn’t my own. I was lying in a ditch, mud-covered but

unhurt, my cousin dead on top. (129-30)

After witnessing the death of his cousin and tasting the mixture of his cousin’s blood
and mud in that ditch, Tu experiences an intense feeling of guilt for being a survivor of
this outrage. This terrible incident provokes in him psychosomatic disorders, such as
nightmares and the incapacity to verbalize the situation that he and his comrades are
undergoing. At this precise moment, he feels remorse for the pain he is inflicting and
witnessing, and asks his mates to burn his notebooks because he does not want anyone
to read what he has written in them. Above all, he realizes the sad transformation that he

and his Maori comrades are suffering in this war:

We could all be dead men [...]. We should be dead after all that had happened. Yes, we
could be an assembly of the dead who, if touched by the light of the sun which we had
not seen for days, would melt back into earth’s formations. After all, we were not now
who were before. [...] Now we were pale ghosts of men whose bones were coming
through to live on the outsides of our skins. [...] It wasn’t the known world, so why
shouldn’t it have been inhabited by ghosts? Why should we not have been those ghosts?

(178-79)
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In this excerpt, Tu explains how these men have lost contact with reality and experience
many postwar post-traumatic symptoms, such as numbing, dissociation, psychosomatic
disorders, hyperarousal, unbelonging, nightmares, and the incapacity to articulate the
situation they are living. In this unknown world, they have become hollow men who
have lost contact with reality out of their very unwillingness to face up to so much

barbarity.

In Chapter 30, titled AWOL, which means “absent without leave,” Tu’s nightmares
continue, and he sees the ghost of his father with his face covered in blood calling him
Te Hokowhitu-a-Tu. He thinks that his father has come to take him to the world of the
dead, and is not at all surprised due to his state of numbness. In fact, it is Rangi who is
calling him to tell him that their brother Pita has died. After Pita’s death, Rangi is
deeply traumatized and drinks heavily in order to get dissociated from so much pain and
bring about the much-desired numbing that can alone allow him to forget the loss of his
brother and his very sense of helplessness. Tu wishes Rangi would go with Uncle Ju to
their mountain for a while, to camp out in the quiet of the hills. However, he knows that
Rangi would never leave him, nor their cousins, in that awful setting. Later on, the
Maori Battalion marches out of Cassino. At this point of the war, many of the members
of the Battalion “have developed nervous conditions and have been hospitalized too”
(212). Most of them are woken at nights by their noisy dreams, and Tu describes the
Battalion as “a pack of skeletons who could hardly recognize each other,” and asserts
that they “were all a bit mad in the head as well” (213). They are unable to cope with
the overwhelming experiences they are undergoing in this war. Consequently, they are
deeply traumatized and develop ‘“hyperarousal” as a result of their continuous

expectation of danger. As William P. Nash explains:
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arousal is necessary to adapt to threats, but arousal beyond a certain optimal point is
toxic. Hyperarousal reduces the efficiency of cognition and memory [...], and may
make it more difficult to make sense out of and master a given situation. Excessive
arousal can also promote physical damage to certain neurons in the brain, a process
known as “excitotoxicity” [...]. Excitotoxicity from excessive arousal has been
implicated in the degeneration of the brain in several mental disorders. It may also be a
mechanism by which traumatic stress damages neurons in the brain essential for
overcoming fear and integrating traumatic experiences and memories. (in Figley and

Nash 2011: 53)

As regards Maori participation in the occupation of Monte Cassino, Tu concludes
that the only plan that had a chance of success in damaging the German superior
defensive position there was carried out two months later, this time in suitable weather.
This plan included air support, the surprise factor and soldiers on the ground to set the

enemy back:

I know now that in Southern Italy, in and around Orsogna and Cassino, the New
Zealand Army, and all our battalions, took part in the most stupid and meaningless
sector of the whole business [...]. We were left in mid-winter with not enough of
anything to do the jobs we were sent to do, abandoned on roads and snowbound ridges,
on railways, in mud and on mountainsides and in the mess of a town. It wasn’t until our
whole force was fought to a standstill, after all this experimenting was over, that the real
plan was formulated, which would take the Allied Army beyond Cassino to final

victory. (277)

The commander of the New Zealand Division was Lieutenant-General Sir Bernard
Freyberg. It was he who ordered this frontal offensive action on the Monte Cassino
monastery, in spite of the fact that he had been warned by Major-General Francis
Tucker of the misconception of the plan. General Tucker opposed the frontal attack and
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recommended applying blockbuster bombs from the air because Monte Cassino was “a
modern fortress and must be dealt with modern means” (in Clement 2015: 172). Then,
on 17 February 1944, Freiberg decided to mount a larger-scale attack on a wider front
directly on the monastery and, although the commanders on the spot said that there was
not enough room between the huge crevices and steps and slopes to deploy their
battalion in the attack, Freyberg insisted and gave the order that at the same time the 2md
New Zealand Division should attack in the Rapido valley. The heavy rain that had fallen
from 4 February onwards had only worsened the situation, with much of the valley
under water rendering it quite impracticable to tanks and other armored vehicles. The
force chosen to initiate this mission was the 28" Maori Battalion, but the attack proved
to be ineffective and resulted in many casualties due to the better position that the
Germans enjoyed on the ground. This frontal offensive included different actions and
resulted in the Gurkhas soldiers from Nepal losing nearly all the commanders of the
company and nearly 250 soldiers. The Maori Battalion lost 130 out of 200 soldiers
during the assault on Cassino railway station. In consequence, Freyberg had no other
option but to admit that the attack was over. It was the worst attack of the entire
campaign, because in this offensive some of the Allies’ best troops had been murdered

In vain.

In Monte Cassino: the Story of One of the Hardest-Fought Battles of World War
Two, Matthew Parker explains that the officer James Aikman Cochrane, always called
Peter, was there on the day of the allied bombing and assault on Monte Cassino
monastery, and claimed that “Cassino was our first experience of an ‘allied’ battle and
we did not like it. We could and did respect our fellow soldiers of all nationalities, but
the command structure and staff work seemed to us below par” (2003: 195-96). These

accusations of flawed tactical decisions are relevant because, before the plan to combine
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an aerial bombardment with an infantry offensive, General Tucker had suggested an
attack through the French position to flank the monastery from the mountains.
However, Tucker became sick and Freyberg made the mistake of believing that the
apparently short distance between the established allied position and the monastery
could be covered with a single decisive attack. It was this misconception that explained
his decision to implement a frontal assault at Cassino, which was easily defended by the
Germans thanks to their well-established position there. 7u depicts the terrible

conditions that soldiers from colonized territories endured:

Then we noticed the steel helmets at the head of each grave and the small boots at each
end, and realized that they were the graves of Gurkha soldiers. Many of them died on
ol” man’s chest after eight days and nights in cruel conditions, and when it came time to
withdraw they were so beggared that they had to be pushed and hit and shoved to get

them down off the mountain. (221)

This quote testifies to the sad end of many Nepalese soldiers of the Ghurka battalions
who were fighting for western democracies, in spite of the fact that democracy meant
nothing to them, since Nepal was a feudal autocracy closed off from the outside world,
where education was forbidden. In Parker’s work there is also an interview with a
Gurkha veteran, in which he clearly states that no one told him that a war had started
and, “astonishingly, nearly a year passed before his British commanding officer let him
know that a war was happening, and that he was on his way to fight in it” (2003: 158-

59).

The fact that Freyberg is recognized as a war hero in New Zealand is considered to
be a serious offence by many Maori in the light of the decisions he made regarding
them. Although it is true that Freyberg ordered the bombing of the monastery, he did so
after having sent the Maori Battalion on a suicidal mission. The ultimate consequences
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were the many unnecessary deaths that the Maori community suffered. Tu tells Rimini
and Benedict that the more he reads and discovers, the more he understands “how ad
hoc our battles round Cassino were, how ill-conceived, and how much to do with the
whim and fancy and desiderata of politicians — as well as the blundering, indecision,

failure and ego of high command” (277).

Eventually, the Germans leave Monte Cassino and the 28" Battalion marches to their
‘pick-up’ place practically unopposed. After the recovering of Monte Cassino Rangi has
the possibility of returning back home, but refuses to have his name in the ballot to
come back because he wants to protect Tu. In Chapter 35, titled “Bleed,” the reader
discovers how Rangi manages to take Tu out of combat. Subsequently, Tu wakes up in
the hospital of Senigallia and tries to make sense of what happened to him to end up in
there. He remembers a German Tank and Rangi running off and destroying it with a
grenade. Later, he hears his brother Rangi calling his name Te Hokowhitu-a-Tu and,
when he is running towards Rangi’s call, Tu is shot by a Luger, a German pistol that his
brother also possesses. Tu falls down and someone carefully removes his clothes and
cuts him precisely with a bayonet, making a sufficient wound to take him out of battle.
In hospital, Tu continues to suffer the recurrent nightmares in which he sees blood

everywhere:

There are mountains which bleed, bleeding rivers, bloody snow like markings on
sheep’s backs, red flowers that push themselves up out of bloodiest fields. There’s ruby
mud. There are rusting hill-slopes, cities of garnet and ruddy angels, where men are
meat that low and bellow and bray. All this I see. Blood inhabits my dreams. There are

tourniquets made with gun barrels, olive boughs, arm-bones of the dead. (235)

These nightmares, evocative of the fear and destitution of war, depict aspects of
psychological trauma, such as intense fear, helplessness and loss of control. He has
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witnessed too much suffering and blood in this military campaign and feels guilty
because he cannot forget the fate of his cousins and brothers, as this has become a huge
psychological burden. He suffers post-war trauma and is haunted by the images of the
bloodstained relatives whom they could not rescue, as was the case of Bobby in
Cousins. Furthermore, in Senigallia Tu writes in his war diary that Rangi wounded him
to take him out of the fighting, and feels lost now that he is not a warrior and is far from
the Maori Battalion: “who am I now that I cannot be Te Hokowhitu-a-Tu?”” (236). Here,
Tu asks himself the question that for Fanon is symptomatic of the trauma of colonial
non-being: “because it is a systematic negation of the other person and a furious
determination to deny the other person all attributes of humanity, colonialism forces the
people it dominates to ask themselves the question constantly: ‘In reality, who am 1?°”
(1963: 250). Now, Tu feels despondent because he thinks he is a fraud and will no
longer have the pride of his Battalion; he feels ashamed because his wounds are
dishonest and is in hospital with many men that actually have serious injuries: “Now
I’m an impostor. Being removed from my job by dishonest wounds bears heavily on me
[...]. I envy the true wounds of the men around me, most of which are much worse than
my own. There are times when [ envy them their deaths” (237). Tu is ashamed because
he wrongly assumes that his brothers have decided that he is not ‘man enough’ to fight,
and is furious that Rangi’s actions have deprived him of being a member of his
Battalion. Later on, though, Tu admits that he has forgiven his brothers, because they
had no choice in what they did. They had to return Tu to Ma, just as Pita had returned a
German soldier boy to his mother. Months later, Tu remains in hospital and suffers
pneumonia and hepatitis, but his major fear is to go back home and be treated like a
hero. He also tells about his mental condition: “I don’t want anyone to know of the

clamour that goes on in my head, the places that thought and remembering take me to,
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for fear of where I'll end up” (238-39). The war ends while Tu is in a convalescent
home in Santo Spirito. At that time, although he still has headaches and giddiness from
time to time, his main problem is the effect of jaundice on his mood: “I must say I'm
not in a frame of mind to go home either” (241). The last blow, however, comes later
when he learns that Rangi has been found dead on the road to Rimini. Tu will later
rejoin his Battalion in Florence, meet a girl called Maddalena and consider staying in
Italy, but knows that he cannot leave his cousin Anzac to return home without him
“taking so many backhome deaths with him” (255). The war has deeply damaged Tu,
who feels a profound sense of unbelonging: “A feeling of impermanence inhabits me”
(256).

The Maori Battalion arrived in Wellington on 23 January 1946 and they were
welcomed as returning heroes, not only by their iwi and whanau, but also by the Ngati
Poneke Club and welcome parties. Tapu-lifting and mourning ceremonies were then
held, such as the Maori custom of kawe mate, which consists of taking the deceased

person’s memory home. As is described in the novel:

The calls that brought us forward were coming from the crowd from all directions —
from the old women of all tribes as we made our way in. They were calling the
ancestors to accompany the spirits of the dead, as we, the men of Tamatauenga, bore
these deaths home to them [...]. All around was the calling and crying, the keening and
wailing, and the pouring forth of sorrow for the faces not among us [...]. Following this
time of lamentation were the ceremonies, prayer and incantation that freed us from the
tapu of war and brought us out from under the mantle of Timatauenga, handing the men
of the Maori Battalion back to the people. There were speeches and songs. There were
actioned songs and haka by costumed groups that had come from all over the country,
foremost being performances by our Ngati Poneke Club, their voices as fine as ever.

(263-64)
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When describing this welcome ceremony celebrated in the wharf, Tu sadly states: “Of
the men of my generation there were none there to greet us at our home-place” (266).
The amount of Maori casualties in war was extraordinary, and the majority of Maori
soldiers were not only psychologically traumatized and physically injured, but also lost
many of their friends and relatives. To cap it all, they came to realize that they were still
regarded as second-class citizens in Aotearoa. Lieutenant-Colonel James Henare, the
commander of the Maori Battalion bid farewell to his men with these words: “Go back
to our mountains, go back to our people, go back to our marae. But this is my last
command to you all; stand as Maori, stand as Maori, stand as Maori.”* Many Maori
soldiers found it very testing to settle back into civilian life because they felt people
could not understand the things they had seen and lived through in that terrible war. Tu
cannot think of a life without his Battalion, because only these men know what this

awful war was like.

When Tu arrives in Wellington, he believes that someone should have warned them
of the loss and death they were going to undergo because, in his mind, there was never a
question of not going to war, even though he knew so little of its causes. Janet Wilson
(2008: 94) affirms that, after returning to New Zealand, Tu is in a maimed and
deracinated condition, just as his father was after coming back from the First World
War. The novel shows twenty year-old Tu returning from war after having lost his elder
brothers and many comrades as a devastated man who has realized that there is no
reward for all of his tremendous sacrifices. One of the central questions of the novel is
now posed: how has the initial feeling of pride and honor turn into a trauma of violence
and lost? Tu’s father returned from the First World War deeply damaged and

traumatized, and now it is Tu who mirrors his father’s story of mental fragmentation

59 http://28maoribattalion.org.nz/story-of-the-28th/after-the-war
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and must face the trauma of having lost his brothers and cousins on the battlefield of the
Second World War. This character denounces the sad reality that Maori soldiers had to
experience when they returned to Aotearoa only to realize that the equality that had
hoped for during the war had been quickly forgotten by the Pakeha authorities. And yet,
the main source of Tu’s trauma is no other than his feeling that his brothers and
comrades have died for a falsehood, in vain. All of them expected to be treated as equals
after the war but, when Tu returns to Aotearoa, he sadly realizes that all the prejudices
and discrimination that Maori bore in New Zealand before the war are still alive and

kicking, and are there to stay:

On the way down the gangway after the berthing of the Dominion Monarch, just as the
last of our Battalion disembarked, a voice drifted down to us from up on deck, ‘Back to
the pa® now boys?’ it called —which I think about sums it up: Now that you’re home,
know your place Maori boy. Yet during our time away the other Kiwi battalions had
been more than pleased to have us at their side. These things were quickly forgotten.

(279)

Tu is deeply traumatized because he can no longer recognize himself within
Master/Slave structures. On the one hand, he cannot identify with the white descendants
of the colonizers with whom he has fought in the war and, on the other, he cannot stay
in his Maori whanau because of his feeling of guilt as the only survivor of his brothers.
Tu’s mind has drastically changed in relation to the Maori participation in the war; he
wonders whether Maori people will ever be able to benefit from their sacrifice, as Maori
authorities and elders had argued. He also understands that ‘history’ is controlled by the
white people in command, because it is they who actually construct the historic

discourse in order to maintain themselves in a position of power while keeping the

5 From the Maori Dictionary Online entry on ‘pa’: 2. (noun) fortified village, fort, stockade, screen,
blockade, city.
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colonized ‘others’ subjugated. At this point of the novel, Tu understands, like Shane in
Baby No-Eyes, that they have been damaged by a colonial structure that has stripped
their past stories off. They are thus lost as Fanon described in “The Fact of Blackness™:
“Without a Negro Past, without a Negro future, it was impossible for me to live my
Negrohood. Not yet white, no longer wholly black, I was damned” (2008: 106). When
Tu comprehends the Hegelian Master/Slave dialectic at work in New Zealand, he is able
to better understand the trauma that it has generated, not only in himself, but in the

whole Maori community.

The white establishment failed to keep its welfare promises, and many Maori who
had fought in the war consequently lost themselves in alcohol, far from their families,
wondering what they had actually fought for. That is the case of Tu; he and his cousin
Anzac decide to stay for two months under their everlasting mountain. As Tu
complains, there were very few of them by then, since many had died or had gone to the
cities in search of work: “there was no work and we didn’t want to be a burden on the
home people” (266). They eventually return to Wellington, and Tu stays at Ma’s house,
where he finishes his last notebook and thinks of the traumatic legacy that the war has
left him: “a few scars, some reconstructed teeth and a mended jaw, a gammy arm that is
good enough to get by with, a troublesome stomach, exploding dreams, sometimes
tremors, and a kind of madness in his heart and legs that won’t allow him to be still”
(266-67). It is due to this severe physical and mental condition that he decides not to
stay there for long. Tu does not want his family to be the victim of his mental condition,
as his father had previously been: “I knew I was no good to anyone and didn’t want to
upset a peaceful household with my drunkenness, or to allow others to suffer the
consequences of a choice I have made. I’d rather be dead than to do that. I move on”

(271). Thus, he decides to leave the city and retire back in his rural marae. He is once
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again in search of his Maori roots, after having fought a Pakeha war thousands of miles
away. When he returns to his marae in the mountain, his bloody nightmares continue,
and feel as if those traumatic events were happening in the very moment of the dream. It
is then that Tu attempts to repress and avoid re-living those traumatic memories with
the help of alcohol, a common strategy to prompt the periods of numbness and
dissociation that, according to Herman, “keep the traumatic experience walled off from
ordinary consciousness” and “prevent the integration necessary for healing” (1992: 45).
As was mentioned before, Tu’s mental condition is similar to Bobby’s in Cousins. His
memories inevitably push him into a painful liminal space; for the next couple of years,
he wanders from place to place looking for the company of Battalion pals, as they are

the only men who can understand his traumatic state:

These were the men whose eyes I could look into and find understanding, where I could
detect a kind of knowing reflected back to me [...]. Also, these were the men who
understood how misshapen we had become, and how unable most of us were to
manoeuvre back into places where we had once belonged. This had become our

belonging now, with each other. (272)

Tu cannot carry out a normal life nor keep a permanent job, because now and then he
must go to hospital on account of his damaged psychological and physical condition.

To make matters even worse, Tu has a relationship with a girl called Doreen, but he
treats her badly, just as his father had mistreated his mother, thus wonderfully
encapsulating the contradictory nature of traumatized survivors’ relationships.

Because of their difficulty in modulating intense anger, survivors oscillate between
uncontrolled expressions of rage and intolerance of aggression in any form. Thus, on the
one hand, this man felt compassionate and protective toward others and could not stand

the thought of anyone being harmed, while on the other hand, he was explosively angry
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and irritable toward his family. His own inconsistency was one of the sources of his
torment. (Herman 1992: 56)

Furthermore, due to the long-term effects of his severe trauma Tu, like his father, has
violent impulses and suicidal drives: “One morning [ woke up, sick and stinking, on the
kitchen floor with blood up my arm, broken glass scattered and a hole in the wall. 1
wanted to be dead” (272). He suffers emotional numbing and often feels anger,
irritability and depression. Once the war is over, Tu feels that an important part of
himself has died, and consequently wishes that he were dead. Besides, he feels detached
from the others and can only experience a very restricted range of emotions; he thinks
that he is unable to love and feels utterly powerless. Inexorably trapped in his acting-out
process, he keeps on reliving his war traumatic experiences. The reason why he
unconsciously refuses to work through his trauma is his feeling that, if he overcomes his
past in a manner that allows him to connect again with his present life and an open
future, he is betraying the memory of his brothers and mates and breaking the
psychological bond that keeps all of them together. His blockage is very similar to those
experienced by Kura in relation to her cousin Riripeti and Te Paania with the spirit of
her little Baby. When Tu acknowledges his suicidal drives and understands that, unable
to come to terms with his feelings, he might gravely wound Doreen, he decides to
confine himself in a lunatic asylum to protect the ones he loves: “If I wanted to beat on
walls there were walls there that I could beat on. Any shouting that I did was easily
drowned out by the noise of others. My shakes, my blues, my raving dreams were mine
and mine alone [...]. I had put myself in a war, in a place, in a time. There had to be a
legacy” (274). This asylum will become some kind of refuge for Tu, a transitional space
halfway between his acting-out and working-through processes. Once there, he receives

the visit of his nephew and niece, whom he last saw long time ago. Ma tries to sign him

254



out, but he refuses to leave the asylum, as he is still afraid of a traumatic condition that
he cannot possibly control:

I laugh now, having read through the notebooks, regarding my boy’s impressions of
what it would be like to be scared, and of the ideas that I had of fear being simply a
physical thing. [...] However I’ve discovered terror to be a lonely and awful state, little

to do with day-to-day business of war as far as I’'m concerned. (274)

Rimini and Benedict go to the sanatorium to visit him, and Tu is given a shock when
seeing them; now he knows that he will live with the ghosts of the past for ever: “You
are your fathers’ memorials, the likeness being so strong that I thought I was being
visited by ghosts — which wouldn’t be the first time” (13). It is some time after the visit
from Ma, Rimini and Benedict that Tu understands that, if he wants to work through his
trauma, he must place himself in an environment of peace and spirituality that can allow
him to turn his traumatic memories into some kind of coherent narrative, and thus come

to terms with the ghosts of the past. As Herrero explains:

If the traumatized individual wants to work through his/her trauma, s/he must be able to
articulate/verbalize what happened, that is, must establish some critical distance
between him/herself, the traumatic event and its loss so that these phantoms can finally

be specified and mastered. (2016:102)

Accordingly, Tu decides to leave the asylum and move back to his whenua under his
Mount Taranaki, because it is there that he can find the inner peace necessary to
reconnect with his roots and work through his trauma with the help of his ancestors and
ancient Maori cosmology. This desire to be again under the protection of the mother
land that made Tu so happy in the past chimes with Stuart Hall’s description of the
feeling that “returning to ‘lost origins,” to be once again with the mother, to go back to

the beginning” (1990: 236) inevitably brings about.
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As was mentioned in previous chapters, Maori identify and introduce themselves as
tangata whenua, that is, people of the land, and their names often convey some
information about their origin, such as the canoe that brought their ancestors to
Aotearoa and any landmark of their region, like a river or a mountain. Moreover, Maori
believe they come from Papattianuku, the earth mother, which receives them upon their
death. When, after the burial of their brother, Tu and Rangi talk about life after death
and the Maori and Christian religions, Tu finally imagines his homeland and family
reunions there full of signing and laughter. These thoughts console him as he concludes

that, at that time, the only thing in which he believes is ‘earth’:

one day, if I live long enough, I might decide that this here on earth is all we get, that
there is no afterlife — no God on high with a long grey beard putting ticks and crosses in
a book. I may also decide that the ancestors have gone no further than the earth who is

called Papatiianuku. Earth is something I believe in (whatever that means). (203-204)

This paragraph testifies to the fact that Maori emotional and spiritual connection to the
land has a central place in Maori identity. For instance, Mount Taranaki, a cone-shaped
peak that stands alone in the far west of New Zealand’s North Island, is an intrinsic part
of Tu’s spirit, because Maori identity is closely associated with the physical location of
tribal boundaries. For Tu, this mount stands for the past he is entitled to, and for what he
can potentially become in the future. Italy is a long way from Aotearoa. Yet, it is there
that Tu refers to the Taranaki Mountain as his whanau, that is, he carries a living entity
within him which also conveys where his roots are located. He links himself to his

ancestral whenua through his mountain, which helps him to identify with his ancestors:

I am my mountain because my mountain is my ancestor, and by my mountain I am
identified. My mountain too has his colours, his contours, has imposing presence. He is

ever-present in my life. As though painted inside me, he is with me wherever I go. (112)
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Maori connection with nature is also shown in the way in which Maori soldiers
refer to the mountain near the village of Cassino as “Ol”’ man” (114) or “ol’ fella” (110).
They respect whenua everywhere and admire other people’s mountains, as they remind
them of their own mountains in Aotearoa. The reason why Maori venerate whenua is
that it provides food and resources to sustain people. This concept of whenua is crucial
in Grace’s novel, also as regards the Maori presence in Italy: in the Second World War
many Italians lost everything they possessed, and many of them died of starvation,
which led Maori soldiers to empathize with them and regard the recovery of these

people’s whenua as a vital must.

After spending some time in his ancestral land, Tu’s hands lose their shakes. He
describes himself living the life of an old man —although he is only 38 years old— who
writes when he feels like being alone. Nonetheless, it is in this situation of isolation that
Tu can explore his own self and discover parts of it that he did not know before. In this
liminal space he is not constrained by the prejudices of New Zealand’s society and now,
close to his ancestral roots, he is free to reconcile himself with his past and bring
together all the fragmented parts of his former self. It is in this environment that he
understands that any individual of the community is a vital part of their collective
cultural traumatic legacy, and that the only way to overcome his trauma is by telling his
story, not only to his family, but to the whole Maori community. Tu realizes that only
when the Maori community is fully aware of what happened in the war and its
consequences will they be able to assimilate and work through their collective trauma.
He consequently encapsulates the Derridean stage of mid-mourning, as he feels the need
to incorporate to his life the ghosts of Rangi, Pita and his cousins, knowing that these
absences cannot be forgotten. Following LaCapra’s words that “absence, along with the

anxiety it brings, could be worked through only in the sense that one may learn better to
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live with it and not convert it into a loss or lack that one believes could be made good”
(2001: 65), Tu has finally understood that the first stage of his mourning process is to
ontologize the ghosts of his relatives, to make them present in his life and thus be able
to start the healing process that can alone smooth his mental scars. He must do away
with his previous Pakeha vision of the world and go back to a primal Maori stage where
he can encounter his ghosts/ancestors. Only in this realm will he be able to integrate the
ghosts of all of his relatives and comrades into his life, and thus maintain an ongoing
conversation with them that will prevent him from forgetting the reasons why Maori
fought in that war and, more importantly, that the promise of equality that they received
from the Pakeha government was nothing but a lie. Once he acquires the resilience
necessary to work through his trauma more effectively, he will be able to come back to
his family, without fear and with enough strength to try and build a better future for
them. For many years, Tu believed that living far from his wha@nau would protect his
family from his rage and mental instability, but he finally realizes that, if he really wants
to retrieve his mental and spiritual health, he must become part of the whanau, of his

Maori roots and culture.

The Therapeutic Effect of Narrative

Equally as powerful as the desire to deny atrocities is the conviction that denial
does not work. Folk wisdom is filled with ghosts who refuse to rest in their
graves until their stories are told. Murder will out. Remembering and telling the
truth about terrible events are prerequisites both for the restoration of the social
order and for the healing of individual victims. The conflict between the will to
deny horrible events and the will to proclaim them aloud is the central dialectic
of psychological trauma.

Judith Lewis Herman, Trauma and Recovery: The
Aftermath of Violence—from Domestic Abuse to
Political Terror.
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As Irene Visser aptly reminds us, “a crucial concern in the decolonizing project has
been the debate about early trauma theory’s deconstructionist approach to narrative, in
particular its aesthetics of the indeterminacy or impossibility of meaning” (2016: 13).
This is important because it refers to literature’s potential to prompt recovery in the
post-traumatic stage. As has often been stated, early trauma theorists, in particular
scholars such as Cathy Caruth, Shoshana Felman and Dori Laub, posed the theory of
“undecidability” or “unspeakability,” which clearly questioned narrative’s power to
represent trauma. To give but some examples, events such as the Holocaust and the
atomic bombing of Hiroshima and Nagasaki are regarded as simply impossible to

verbalize and articulate. As Shoshana Felman put it:

Testimony seems to be composed of bits and pieces of a memory that has been
overwhelmed by occurrences that have not settled into understanding or remembrance,
acts that cannot be construed as knowledge nor assimilated into full cognition, events in

excess of our frames of reference. (1995: 16)

Moreover, although Caruth claimed that “trauma [...] requires integration, both for the
sake of testimony and for the sake of cure,” she also asserted that “the transformation of
the trauma into a narrative memory that allows the story to be verbalized and
communicated, to be integrated into one’s own and others’ knowledge of the past, may
lose both the precision and the force that characterizes traumatic recall” (1995: 153). As
this critic saw it, narrative reinforces an indefinite state, thus neglecting the possibility
of improvement and recovery. Nonetheless, from the mid-1990s onwards, this theory
began to be seriously questioned, among others by psychiatrist Judith Herman who, in
her book Trauma and Recovery, offered an interesting alternative to the former trauma
proposal. Herman regards narrative as an empowering and productive therapeutic tool in

the treatment of trauma victims because, as she argues, the reconstruction of the trauma
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story undoubtedly contributes to healing and recovery: “This exploration provides a
context within which the particular meaning of the trauma can be understood” (1992:
176). Therefore, trauma narrative enables the reconstruction of psychic fragmentation
and the immersion in the process of trauma resolution. In tune with Herman’s ideas,
Luckhurst claims that “trauma, in effect, issues a challenge to the capacities of narrative
knowledge. In its shock impact trauma is anti-narrative, but it also generates the manic
production of retrospective narratives that seek to explicate the trauma” (2008: 79).
Thus, it could be asserted that the first step in order to overcome the traumatic condition
is the capacity to articulate trauma experience, because it ensures that the traumatized
person has gained control over her/his own narrative, thus paving the way for the
healing of that trauma. Previous chapters have shown how oral tradition is
quintessential to transmit the traces of Maori culture and start the process of trauma
healing. Now, the focus will be on the potential that writing gives to trauma victims for
recovering the control of their lives. Suzette A. Henke considers the writing of trauma
as follows: “the act of life-writing serves as its own testimony and, in so doing, carries
through the work of reinventing the shattered self as a coherent subject capable of
meaningful resistance to received ideologies and effective agency in the world” (2000:

Xix).

Literature can actually be used, not only to express trauma, but also to analyze it.
Even Caruth claimed that Freud employed literature to describe traumatic experiences.

She concluded that

literature, like psychoanalysis, is interested in the complex relation between knowing
and not knowing. And it is at the specific point at which knowing and not knowing
intersect that the language of literature and the psychoanalytic theory of traumatic

experience precisely meet. (1996: 3)
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LaCapra’s distinction between writing trauma and writing about trauma must also be
taken into consideration. According to this critic, “writing about trauma is an aspect of
historiography related to the project of reconstructing the past as objectively as
possible,” while writing trauma “involves processes of acting-out, working over, and to
some extent working through in analyzing and ‘giving voice’ to the past — processes of
coming to terms with traumatic ‘experiences’” (2001: 186). Tu might be given as an
example of writing trauma, since the traumatic events of Tu’s story fully determine and
affect the process of working through the characters’ trauma. In this novel, Grace
accomplishes a critical revision of the western official version of the Second World
War, and mixes the factual field of history with the field of narrative fiction so as to
empower a peripheral Maori character who did not have the opportunity to convey his
own perspective of the terrible facts that happened in that war. Thus, Grace gives Tu the
chance to offer his own version of the war and the situation of Maori people in New
Zealand at that time. Tu starts writing with the purpose of better understanding himself
and what is happening around him, and introduces himself as an author who writes his

war experiences in a diary that he put to paper while he was at the front.

When 1 first began the notes I intended them to be simple recordings of times and
places, jottings to do with my journeys and experiences of war, which for me took place
in Southern Italy. [...] But the notebooks came to mean much more to me than just
somewhere where I could doodle a few dates and places names. (12-13)

Tu writes a war diary in which he bears testimony to the terrible loss of human lives,
and offers his own version of what happened in the military campaign he was involved
in, which keeps on haunting him to date. As LaCapra claims, in traumatic memory, the
past can be “uncontrollably relived, it is as if there were no difference between it and

the present” (2001: 89). One possible way to overcome trauma and make a clear
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distinction between past and present is by expressing it in the form of narration. Telling
a story gives the victim the opportunity to arrange the traumatic events in chronological
order, thus breaking the circularity of trauma. Dori Laub and Shoshana Felman explain

this circularity of trauma as follows:

the traumatic event, although real, took place outside the parameters of “normal reality,”
such as causality, sequence, place and time. The trauma is thus an event that has no
beginning, no ending, no before, no during and no after. This absence of categories that
define it lends it a quality of “otherness,” a salience, a timelessness and a ubiquity that
puts it outside the range of associatively linked experiences, outside the range of
comprehension, of recounting and of mastery. Trauma survivors live not with memories
of the past, but with an event that could not and did not proceed through its completion,
has no ending, attained no closure, and therefore, as far as its survivors are concerned,

continues into the present and is current in every respect. (1991: 69)

They also regard the telling of trauma as the best way to free trauma victims from their
awful memories. Testimony is also seen as an essential element to begin the process of
healing, because traumatized people “need to tell their stories in order to survive. There
is, in each survivor, an imperative need to tell and thus to come to know one’s story”

(Laub 1995: 63).

Trauma victims usually have no possibility to act owing to their situation of
powerlessness. However, the act of writing is an intentional task that works to undo the
psychological pain caused by the traumatic events. This act of narrating, writing in this
case, allows survivors of trauma to claim and demand the ownership of their
troublesome experiences instead of being just passive sufferers. It is resilience that

allows trauma victims to become active agents in the planning of their future lives. In
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the hospital of Senigallia, Tu writes about what happened in the past in order to

discover how he has ended up in this place:

Today I’ll write. I’ll write because it’ll help me sort out what took place and how it all
happened. Now that I’ve begun to remember, there’s nothing I can do to keep half-
formed recollections from making their way into my head, and nothing to prevent these
scraps from gathering themselves together and becoming whole memories. It’s too late

to forget. (232)

After some time putting the atrocities he experienced in war into words, he begins to
give meaning and historical context to his formerly meaningless fragmented memories
and understands that, although he cannot control past events, he can now define his
present narrative. This retrospective effort allows for the reconstruction of the chaotic
parts of his traumatic memory, and he goes as far as to admit that writing has put him in
the narrator’s position, with all the power that this entails, because now he is able to
create and define reality through his own words: “I know what happened to me. Once I
write it I know it will be true” (235). Now Tu must unwrap the bandages of violence
and othering that cover up his trauma, just as Gran Kura removes the layers from the

little ball which encapsulates her insidious trauma.

Writing is vital for groups of people that have been silenced due to their peripheral
position in society. The open verbalization of painful events can help them to accept
what happened and trigger the working through of their traumas as an ongoing process
which provides them with mental stability. Herman describes the process of trauma
recovery as having three major stages: “establishing safety, reconstructing the trauma
story, and restoring the connection between survivors and their community” (1992: 3).
According to this critic, after the re-establishment of safety, the traumatized person who
desperately wants to recover must strive to reorganize the traumatic events, giving voice
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to her/his shattering emotions and trying to integrate the fragmented episodes into a
historical context. She asserts that the recounting of trauma is an essential stage in this
recovery process, because post-traumatic refusal and dissociation can be counteracted
by the “restorative power of truth-telling” (1992: 181). When traumatized people give
public testimony of their trauma, the trauma story is transmuted from being shameful
and embarrassing to an affirmation of the survivor’s self-respect and confidence. Thus,
this public testimony, as Herman goes on to argue, is crucial because it triggers the last
stage of trauma recovery, namely, the reestablishment of the social ties between

traumatized people and their communities.

After coming back to Aotearoa from war, Tu is at the first stage of Herman’s
classification; his physical safety has now been re-established. Now he can enter the
second stage, that is, he can revise his war diaries, rearrange facts and rewrite what
according to him happened so that he can finally reach the third stage, whereby he and
his Maori community can become one and start working through their traumatic

situation.

Never mind. I’ll write.

I’1l write to occupy time. I’ll write to keep fear and madness out of my heart. Writing
will settle me, then I’ll rejoin my friends. Maybe there are words that I can find that will
help me untangle the jumble of questions and contradictions to do with my experiences

of the past two and a half years. (257-58)

The revision of his war diary functions as a catalyst for Tu’s change of attitude towards

his traumatic condition. As Maria Root asserts:

The disorganization created by this upheaval motivates the individual to attempt to find

meaning in the experience so that she or he can reorganize the experience and integrate
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it into her or his perception of self, and self in relationship to others and the world. The
greater the number of dimensions of security that are shattered, the bigger the task of

reorganization. (1992: 260)

Tu discovers that, by creating a coherent story, he can adjust his traumatic memories
within his present life, thereby mitigating the stagnation and fragmentation of his mind
since he is now able to analyze them in a more objective way. Furthermore, he reads his
own texts as a means to explore his inner self, in a desperate attempt to comprehend his
feelings and fears more clearly. As Fanon put it: “It is through the effort to recapture the
self and to scrutinize the self, it is through the lasting tension of their freedom that men
will be able to create the ideal conditions of existence for a human world” (2008: 181).
By carefully examining himself and his past he realizes that the colonial discourse of
war glory and full citizenship for the Maori population has only caused untold harm to

him and his people.

Tu’s thorough analysis of past events triggers his awareness of the Maori tendency to
adapt to colonial narratives which neither represent them nor are beneficial for them.
This new viewpoint frees Tu and gives him the necessary liberty to revise his past
memories in a more accurate way. Now he begins to feel that he is the creator of his
own present life, no longer the embodiment of an identity built up by colonial discourse.
This new ability of Tu to create and develop a healing narrative subsequently allows for
the revision of his colonial identity, which has caused him so much pain. Once Tu has

freed himself from the colonial version of war, his narrative becomes more powerful.

The active role that Tu plays in the narration brings him to the last stage of Herman’s
classification, as his testimony involves the recovery of both confidence and self-
esteem. By the same token, his feelings of guilt and shame gradually disappear. In this

process, Tu is enduring what Caruth believes is at the core of many traumatic narratives:
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“a kind of double telling, the oscillation between a crisis of death and the correlative
crisis of life: between the story of the unbearable nature of an event and the story of the
unbearable nature of its survival” (1996: 7). Eventually, Tu is able to overcome this
double crisis of life and death through the articulation of the public testimony of his
trauma, which allows him to restore his connections with the Maori community and
start the process of recovery. Laub claims that “repossessing one’s life story through
giving testimony is itself a form of action, of change which one has to actually pass
through, in order to continue and complete the process of survival” (1995: 70). In Tu’s
case, it is only when he is able to utter the painful deeds of war and confront the loss of
his brothers and cousins that he can actually face the mid-mourning stage and become a

useful member of the Maori community.

John H. Harvey proposes a story-action model which includes the following set of
events: “A major loss leads to the development of a story about or understanding of the
loss, which leads to identifying possibilities for change, which leads to some sort of
action that addresses the loss in some constructive way” (2002: 260). In tune with this,
Tu’s narrative changes and evolves as his experiences transform and change him, as he
struggles, is blasted, wounded and traumatized. Moreover, in this process Tu also learns
how to disengage from the colonial narrative told to him as the one and only true story,
which he submissively accepted at school in the absence of other options. He
understands their traumatic legacy and actual neo-colonial situation, and feels entitled to
write his story in order to inform his family and the whole Maori community of the lies
spread by Pakeha in the past. Significantly, although the events told are especially
painful to him, acknowledging them in his new narrative is less psychologically harmful

than preserving the dominant colonial narrative. In the course of his self-reflection, Tu
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realizes that the colonial discourse about equality that he learnt in his childhood was a

falsehood emanated from an unethical government.

For a long time Tu has been unable to tackle his traumatic memories, but he
eventually realizes that writing allows him to be honest with himself and his family.
Exhausted as he was from the negative emotional energy that he accumulated by way of
his desire to be alone and away from others, he now feels powerful enough to regain his
own story through writing, and feels that he has recuperated his sense of agency, that he
can be useful for his people. In his introduction to Trauma a Social Theory (2012),
Alexander admits that the cultural construction of collective trauma is supported by
individual experiences of pain and suffering, and that the victims of a collectivity react
to traumatic events through the creation of stories: “A ‘we’ must be constructed via
narrative and coding, and it is this collective identity that experiences and confronts the
danger” (2012: 3). Tu’s current narrative allows him to discern what were the causes
and effects that brought him to his traumatic situation. Subsequently, by acknowledging
the terrible actions he committed in war, he will be forced to acknowledge fragmented
parts of himself that he did not want to admit. When he shares his narrative with Rimini
and Benedict, he undoubtedly has to remember events he is trying to overcome and,
although this obviously causes him pain, it will eventually help him to work through his
traumatic condition.

This therapeutic process enables Tu to distance himself from his traumatic
memories, while coping with them at the same time. This new perspective changes his
thoughts, his feelings, and the way in which he defines himself in relation to others and
the personal tragedies he has lived through. For their part, Rimini and Benedict become
quintessential in Tu’s process of healing: on the one hand, they function as witnesses of

their uncle’s traumatic memories; on the other, this sharing contributes to granting their
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uncle’s story the external validation that can alone pave the way for his recovery. After
having meditated on the purpose of Maori participation in the war, he concludes that
there should never have been a Maori Battalion, as they were used by politicians and

high command to achieve their own purposes.

No wonder it has taken Tu a long time to reach this conclusion. All the events that
have happened, not only in war but also after the war, have been so overwhelming that
Tu could not consciously acknowledge them as they occurred. After revising his
notebooks he realizes that Maori were used by the high command as if they were
playing marbles. They thought they were fighting for the pride of their race and for
being equal citizens in their own country once and for all, but this proved to be a great
mistake. The main reason why they went to war was an extended thought in the Maori
community that, if their Battalion did not fight in that war, Maori would be shamed to
death and never worthy of a good life. As Tu claims: “we would be doomed,
scrapwood, unable to be citizens in our own land” (279). Afterwards he has to face up to
a new situation, reconsider his previous thoughts about war, and enter a harsh process of
transformation when he explains to his family and community that the men of the Maori
Battalion were nothing but puppets in the hands of white people who sent them to an
unnecessary death. By sharing his notebooks with his niece and nephew, Tu not only
indicates that he needs to explain to future Maori generations how futile those battles
were, but also that he has contributed to creating something useful for his community

out of the destruction of that awful war.

They had gone to Europe to fight Nazism and the treatment they received upon their
return was, paradoxically, the racial discrimination that the Allies side had confronted.
The reality was that, after the war, they were not “able to take full part in peace” (279).
In the light of this, Tu wants Rimini and Benedict not to commit the same mistakes that
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he and his brothers made; that is why he decides to give them his war notebooks. In his
final letter to them, he makes it clear that he is against all kinds of wars and that Maori
young generations should not perpetuate their past mistakes, because the price paid was
too high. The next Maori generations must on the contrary cherish their Maori culture
and heritage as the only way to survive in the unfair white society of New Zealand. Tu
pleads with them not to follow in the footsteps of their fathers or himself; if they concur
with his plea, if they listen to his story of their whakapapa, this will ultimately endow

his life with meaning.

If you agree I’ll know there’s a reason why I am alive, and even if I did not need words
from me to persuade you, just knowing that I have lived to speak becomes worthwhile.
Having kept the stories, which tell of your fathers, and having lived long enough to
hand them over to you. I am now able to feel that I may not be an entirely useless piece

of rubbish taking up space on the planet. (281)

In the end, Tu has understood that the whakapapa of his family is the key to the
recovery from the trauma that war has left in them. He plans a trip to Italy with his
family to pay homage to their dead relatives who were buried there, because this is
another vital responsibility within Maori culture. Now, Tu is sure that the lives of his
brothers cannot be forgotten, because their stories have been told. In tune with
Herman’s theory, we can affirm that the story that Tu has built “actually transforms the
traumatic memory, so that it can be integrated into the survivor’s life story” (1992:
175). Thus, traumatic narratives possess not only a personal therapeutic value, but a
public and collective one as well, because Tu’s personal testimony is inherently political
and also involves the Maori collective memory of the war trauma. In his article
“Culture, Trauma, Morality and Solidarity: The Social Construction of ‘Holocaust’ and

Other Mass Murders,” Alexander defends that some of the most important
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developments in the post-World War II world had to do with the tackling of traumas,
which expanded solidarity and broadened social criticism:

If traumas can be re-imagined and re-presented, the collective identity will shift. There
will be a searching re-remembering of the collective past, solidarity can be expanded,
and much needed civil repairs can be made. Only such a full enunciated trauma process
can prevent the same terrors from ever happening again. (2016: 14)

Tu ends his last letter of the novel with a positive message of hope; he has become an
author-narrator-reader who will keep on writing as a means to transform the world that

surrounds him for the better:

It’s good to be alive as I end this letter with a warmed-up pen, which I now mean to
keep on using. I had forgotten my pen. In between planning and making a journey, and
no matter what else happens, writing is what I’ll do from now on. There are more stories
to tell, more to pass on. When we return I’ll rebuild the herd. I’ll renovate the house and
keep it warm for family. There’s much to do as I end this letter with a warmed-up heart

— and a new dream. I hope I have honoured my brothers. (281-82)

The final image of Tu returning to his whanau and rebuilding the herd and house is
convincing evidence that he is on the path to recovery. Tu has come back to the

community and shared the knowledge he has acquired through writing.

In conclusion, Grace’s novel describes that Maori people fought in both World Wars
not only to gain social, economic and political equality in their country, but also to free
themselves from the objectification imposed on them by the descendants of the
colonizers. It could be argued that the denial of Maori recognition after the war
originated the trauma and alienation of their community, which testified to their
impossibility to break the Master/Slave dialectic, posed initially by Hegel and later

developed by Fanon in colonial terms. As Tu suggests, recognition was not achieved
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because it can never occur within a racist structure that denies the colonized the right to

be the agents of their own history.

This chapter has criticized the way in which the government of New Zealand
imposed their false discourse of equality, transmitted from the time of the signing of the
Treaty of Waitangi onwards. Maori were used to bearing prejudice and discrimination
in their own land, but were devastated when they realized that their relatives and friends
had died for a lie, that they were neither socially nor politically recognized, which
contributed to worsening Maori collective trauma. Tu depicts how the trauma of war
transcends individuals to end up affecting the whole community; collective trauma

impacts not only on the structures of the whanau but also on the future of Maori society.

This chapter has also brought to light the way in which Maori experienced problems
of disavowal as a result of urbanization, and how they suffered discrimination and
received a different treatment from Pakeha as regards family wages and pension,
notwithstanding the fact that the Treaty of Waitangi theoretically made Maori and
Pakeha equal before the law. Tu comprehends that the Maori community must fight in
order to preserve and transfer to the next generations a reevaluated Maori identity which
can foster the pride of their race. Only then will the Treaty of Waitangi be respected and
Maori will enjoy the same socioeconomic rights of the Pakeha citizens in Aotearoa.
Maori need to improve their economic situation, be recognized on social and cultural
grounds, and be truly represented politically in order to be treated as fairly as they

deserve.

Maori created their own Battalion to demonstrate that Maori culture was a valuable
element, to show the world that they were equal to white people in any aspect, not just

noble savages in need of civilization. Many Maori volunteers, like the three brothers of
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the novel, sought a new identity by joining the 28th Maori Battalion; they thought that
they could restore their mana by relying on their warfare tradition, a Maori source of
identification and ethnic pride for centuries. They wanted to show the pride of their race
and accepted risking their lives and paying the price supposedly needed to achieve full
equality. When the men of the 28™ Battalion came back to Aotearoa, they demanded
equal citizenship by claiming that they had bled together with Pakeha in the trenches of
Africa and Europe, but sadly realized that nothing had changed about their social status,
that they were still regarded as second-class citizens, which worsened their traumatic
mental condition as they realized they had been fighting in vain. Consequently, Maori
collective identity stagnated, and Maori soldiers were psychologically annihilated on

account of their trauma.

Pakeha authorities also neglected the Maori cultural background and deprived Maori
of their cultural identity by imposing a blood quantum categorization exclusively based
on biological ethnicity. This racist methodology of blood quantum was used in the New
Zealand Census as a way, not only to maintain the colonial control over the indigenous
populations, but also to assimilate and wipe them out as time went by. The legal
discrimination imposed by the descendants of the colonizers caused serious identity
problems and distress among Maori, because ethnic identity is quintessential to the
healthy emotional evolution, not only of individual identity, but also of the collective
identity in relation with an ethnic group. This sense of belonging to a group becomes
even more important in colonized people who are oppressed, as reliance on one another
becomes vital in their everyday life. As has been shown, the disclosure of Rimini and
Benedict’s genealogy is crucial to Tu’s process of trauma healing, because this allows
him to demonstrate that he is able to carry out his cultural responsibilities. After the

unveiling of their true identities, Rimini and Benedict know precisely what their
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ancestral line of descent is, and can embrace their cultural roots and feel the pride of
their race. By the end of the story, Tu, like Mata in Cousins, has understood that healing
is impossible in isolation, and decides to join his whanau and go to Italy to honor the
graves of their relatives so as to restore their collective cultural identity.

This chapter has also explored the psychological therapeutic effects that narrative has
on traumatized people because, if mental fragmentation is usually one of the main
consequences of trauma, the reorganization and confrontation of painful memories
becomes quintessential in working them through and providing psychological balance.
Populations that have been rendered powerless by traumatic events and silenced by
oppressive regimes need to find a way to feel newly empowered, and narrative can grant
these people the confidence and pride of race they so desperately need to recover. Tu
points out that the Maori version of what happened in both World Wars has not been
included in the New Zealand official version of history. Hence, the Maori traumatic
story regarding these wars has been systematically suppressed in the collective memory
of the country. Tu realizes that he must integrate and reconstruct the story of his trauma
in order to honor his brothers and become a useful member of the Maori community
once again. Accordingly, he plays an active part in the retrieval of his traumatic past as
a way to achieve the control of his life. It is this new attitude that triggers a healing
process which allows Tu to move from anger and pain to the understanding and
acceptance of past events. The novel’s closure emphasizes that Tu has been able to
honor the memory of his brothers and cousins, who are now part of his ancestors, and
this is highly beneficial for the whanau, because it means that their whakapapa will not

go to waste.

Tu does not evade his responsibility to preserve Maori culture and pride of race. The

main legacy that Tu leaves is his narrative, his personal anti-war discourse that he
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transmits to Rimini and Benedict, who will henceforth be free from uncertainty thanks
to their uncle. They will probably fight for the recognition of Maori rights in Aotearoa.
After all, they will reach maturity during the 1970s Maori Renaissance, the cultural
movement that fostered Maori rights, Maori consciousness and Maori cultural identity,

unceasingly undermined by Pakeha authorities during and after colonial times.

274



CONCLUSION

In the final part of this dissertation, it seems not only advisable but also necessary to
try and make a comprehensive summary of the main issues which have been raised,
especially those related to the analysis of Grace’s novels, in order to draw some
conclusions. I must confess that, being a Spaniard, I have often felt like an intruder
when researching on the Maori political, social and economic conditions in
Aotearoa/New Zealand, and their relationship with Pakeha, all the more so when
considering Spain’s shameful practices in some of its colonies in the past. Nowadays,
global conflicts and the suffering they inexorably bring about are being reported almost
instantaneously in the media. People are used to witnessing horrible things. However,
many of them seem to be unaware of the long-term traumatic effects that they can have
on the survivors of such events. The widespread visibility of violence and its
consequences has resulted in certain passivity as regards the questioning of power
structures and their responsibility for numerous injustices around the globe. My analysis
of Patricia Grace’s novels has tried to address such delicate matters; in particular, it has
aimed to denounce how colonial power generates trauma, not only through oppression
and marginalization, but also through the erasing of indigenous cultures and traditions,
thus making it clear that the prefix ‘post’ in the term ‘postcolonial’ does not mean that
colonial policies are over, as colonial domination still lingers in these places, although
in subtler ways.

On the one hand, I take it that some Maori academics might oppose my analysis of
Maori culture and literature; given my European background, they might conclude that
my use of western critical theories when studying Grace’s novels is nothing but yet

another neocolonial attempt to keep their culture under western control. On the other
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hand, it could be argued that, as a Spanish scholar who belongs to neither British nor
Maori culture, I can offer a rather more independent perspective, which might somehow
contribute to granting the Maori community more visibility across national borders, and
thus to bringing to the surface their present-day grievances, still to be redressed. It is
only when the remaining racist social, political and economic structures in
Aotearoa/New Zealand are definitely done away with that the way for a more equitable
future can be paved.

As was argued in the introduction, the history of the colonization of Aotearoa/New
Zealand is a traumatic one, especially as regards its effects on the Maori community.
This Thesis has tried to explain and denounce the long-term traumatic experiences that
Maori have suffered, both during the colonization period and afterwards, as reflected in
the three novels by Patricia Grace that most overtly deal with this issue. Although this
author could be said to partake of both Maori and Pakeha cultures, she writes her novels
from the worldview of the Maori community, which was silenced by colonial
authorities for so many decades. Maori literature can undoubtedly help people to better
understand the traumatic effects of colonialism and its aftermath on the colonized, as
these novels contain testimonies that remind us of those of real colonial survivors.

The first chapter of this Thesis was dedicated to offering a brief summary of the
history of the Maori that came to Aotearoa, the subsequent colonization of this territory
by westerners and the creation of a new nation called New Zealand, so that the specific
socio-historical factors that originated Maori trauma can be better understood. It also
offered a brief outline of the Maori Renaissance that took place in New Zealand in the
1970s, and a final section on Patricia Grace, her life and work. In the following
chapters, an analysis of Maori trauma as reflected in Cousins, Baby-No-Eyes and Tu

was carried out. In order to do that, Michael Rothberg’s notion of the decolonization of
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trauma theory, among other things, was introduced and taken into consideration to
question the scope and usefulness of Eurocentric approaches in the analysis of non-
western traumas. As Rothberg (2008) argues, early trauma theory must be reevaluated
through a decolonization process that tackles a productive investigation of trauma in
non-western peripheral cultures from an inclusive and culturally sensitive perspective.
Other scholars such as Judith Herman (1992), Stef Craps and Gert Buelens (2008),
Herrero and Baelo-Allué (2011) and Irene Visser (2016), have also acknowledged the
complexity of trauma which, on the one hand, can seriously damage individuals and
whole groups but, on the other, can dovetail into resilience and the consolidation of a
collective sense of cultural pride and identity when being accurately faced. The
decolonized model put forward by Rothberg tends to incorporate other non-western
beliefs and practices, and strives to question and expand the current western trauma
canon. Accordingly, Caruth’s well-known event-based model of trauma, according to
which trauma results from a single, extraordinary, catastrophic event, such as the
Holocaust, is discarded in favour of the introduction of what Maria Root (1992) defined
as ‘insidious trauma,” a concept rather more useful and pertinent when it comes to
analyzing the trauma suffered by non-western populations in colonial and postcolonial
contexts. As was explained before, this new model describes a prolonged traumatic
situation resulting from long periods of injustices suffered by individuals and whole
communities. In tune with this, Grace’s novels show the insidious trauma that the Maori
community has undergone as a result of British colonization; a trauma which transcends
individuals in order to become a cultural collective trauma, as Maori have preserved the
memories of these events and passed them on to the next generations. The
decolonization of trauma theory is thus a complex issue, which requires the

acknowledgement of the culture and identity of indigenous communities, and by
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extension of their idiosyncratic epistemologies and ontologies, many times in conflict
with mainstream western interpretations and approaches to trauma. This Thesis has
analyzed Cousins (1992), Baby No-Eyes (1998) and Tu (2004) in order to explain how
British colonial policies have systematically impoverished colonized peoples; how the
laws passed by colonial power have oppressed non-western members of society; and
how education systems have been used to damage the confidence and self-esteem of
non-white peoples in New Zealand’s society.

A decolonized trauma theory must explore not only the mental condition of people,
but also the sources of their specific traumas. As has been shown in this Thesis, Grace’s
narratives denounce how colonial institutions operate by means of othering, oppressing
and silencing Maori, by infringing upon their physical and mental health and, last but
not least, by depriving them of a space of their own. Maori readers can connect their
own experiences with those of the protagonists of these novels, and non-Maori readers
can empathize with these people by feeling the pain they have suffered for such a long
time. This Thesis has employed trauma theory to denounce the atrocities resulting from
the imposition of colonial religion and policies in New Zealand, and also to study the
different techniques used by the Maori community to heal and empower their people,
which can alone pave the way for renewed life and expectations in the community. This
analysis has therefore questioned the validity of Eurocentric trauma theories, to focus
instead on Maori cultural values and tools, such as Maori language, rituals and
traditions, as the best means to provide alternative and effective solutions to the
characters’ traumas. This Maori cultural approach has therefore been extremely
important for the analysis of these novels, as it is fundamental, not only to acknowledge
and represent Maori fragmented identities, but also the process of working through their

traumatic condition.
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In Michael King’s Tihe Mauri Ora: Aspects of Maoritanga, Grace highlights the
importance of conveying the Maori perspective:

I think it is important for me and other Maori writers to write about us in all our

variousness, our feelings and aspirations and values; attitudes to life and death, affinity

for land and land issues, about kinship and social orders and status; about the concept of

aroha embracing awhina®' and manaaki®; attitudes towards learning and work [...]. And

most especially about the spiritual aspect of all these things. (1978: 81)

Grace’s work denounces that the colonial government of New Zealand brought about
Maori cultural trauma and problematized Maori identity through its power/knowledge
and discourse, which forced Maori to believe that their race and culture were synonym
of ‘evil” and ‘wickedness.” No wonder her work has been analyzed in tune with Fanon’s
harsh critique of the colonialist belief that colonialism came to ‘lighten’ the native
darkness. Grace’s narratives are paradigmatic of the Maori situation because, not only
do they illustrate how Maori have been forced to wear the ‘mask’ of hegemonic Pakeha
culture for so long, but they also demonstrate that Maori people can counter this racist
colonial discourse against them and their culture by recovering their cultural fabric, that
is, by strengthening the links between Maori generations, their genealogy, their land and
their ancient fe reo Maori, with the help of which they can work through their
transgenerational insidious trauma. As Irene Visser asserts in her article “Decolonizing
Trauma Theory: Retrospect and Prospects”:

A response to trauma from a respectful cognition of culturally specific spiritual and

religious perspectives, analogous to the recognition of historical, national, and ethnic

%! From the Maori Dictionary Online entry for ‘awhina’: 1. (verb) to assist, help, support, benefit.

62 From the Maori Dictionary Online entry for ‘manaaki’: 1. (verb) to support, take care of, give
hospitality to, protect, look out for - show respect, generosity and care for others.
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diversification, is necessary for a postcolonial theory of trauma to be truly decolonized.

(2016: 16)
Maori spiritual beliefs, mythology and traditions are key concepts on which Patricia
Grace relies in order to raise awareness of crucial aspects of Maori culture that can be
used as therapeutic means of healing. The exploration and conceptualization of all of
these Maori cultural issues accordingly acquire special significance when trying to
decolonize western trauma theories. As was argued before, spiritual and cultural Maori
beliefs have received little or no attention on the part of early trauma scholars, who
failed to realize how helpful such an approach can be in order to help us better
understand non-western epistemologies vis-a-vis western modernity.

The importance of the past and tradition in Maori lives and stories is seen, for
instance, in the carvings of their wharenui, which testify to the proximity of their
ancestors and the relevance of maintaining the whanau and whakapapa at the core of
the community. This idea is clearly embodied by Hemi and Gary in 7u, when they draw
moko on their faces while reciting their whakapapa, or by the carver that appears in the
prologue of Potiki, in which Grace describes the role of the carver in Maori society as
an example of what Maori people traditionally represented in their community:

When the carver dies he leaves behind him a house for the people. He leaves also, part
of himself — shavings of heart and being, hunger and anger, love, mischief, hope, desire,
elation or despair. He has given the people himself, and he has given the people his
ancestors and their own. (1995: 8)
As has been previously stated, genealogy influences the life and philosophy of the
Maori community because, according to their cosmology, everything is interconnected.
As their belief system claims, spiritually speaking, we are part of God because we are
all one within the oneness of the universe, which in turn implies that healing and ethical

decisions can only be taken by connecting with that oneness. The need to protect and
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worship genealogy and the ancestors is quintessential in Maori culture, as Ned &
Katina: A True Love Story (2009), another novel by Grace, shows. This novel takes
place during the Second World War, and relates the true story of a Maori Battalion
soldier, who fell in love with a young woman from Crete after he was sheltered by her
family. This story highlights, not only the strong comradeship between the soldiers of
the 28th Maori Battalion, but also the pride of race and whakapapa that prevails in the

Maori community:

They were young men like Ned, from chiefly or leading families, expected now to keep
up the mana of their families and their groups. Because of his genealogy a man could
not fail his brothers. He could not fail his family or his ancestry or his warrior tradition.
(2009: 41)

This Thesis has also showed literature’s potential to help people work through their
traumas and initiate the healing process that will eventually enable them to reach some
psychological balance. In tune with this, it has also proved that stories can contribute to
reorganizing and facing the painful memories of colonial wounding. Grace’s characters
regain their voices through the telling of their traumatic experiences, which eventually
allow them to find their place in their whanau and integrate the fragmented parts of their
own traumatized selves. In Grace’s works, characters such as Mata, Gran Kura and Tu
articulate their own on-going narratives of their painful traumas, which bestow the
necessary confidence and pride of race on them. Narrative has therapeutic effects, as it
alone allows them to eventually articulate and verbalize the events that caused their
trauma. It could therefore be argued that these novels, in clear contrast to Felman, Laub
and Caruth’s aporetic theory of ‘undecidability,” foster Herman and Visser’s model of

telling because, as they seem to suggest, narration empowers trauma victims because it
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helps them to cope with their traumas, and this, together with individual and collective
memory, is crucial for Maori cultural survival.

In addition, Derrida’s notion of mid-mourning has also been used as a fruitful
weapon to understand Grace’s work, which shows the multiple ways in which the
ghosts of the past can help the Maori community to denounce colonial injustices and
maintain alive the collective memory that will help them regain their pride of race and
foster a resilience based on their own cultural beliefs. As has often been stated, Grace’s
novels put the emphasis on the way in which Maori acknowledge the presence of their
ancestors in the whanau, and on how Maori fight in order not to leave their losses
behind. Besides, the process of mid-mourning is considered to be never-ending, to such
an extent that the living must learn how to live with their dead, which in turn enhances
transgenerational relationships based on responsibility and respect between the
mourners and the mourned. In this sense, mid-mourning fosters the conception of
community as a social fabric, which can improve people’s lives, and rejects the western
dominant philosophy of individualism as the supreme mantra. In Cousins, Mata must
cope with the loss of her mother first, and then with Makareta’s death, till she
eventually meets up with the spirit of her mother in Makareta’s burial ceremony. This
relationship/connection with the ancestors might be said to wonderfully encapsulate
Derrida’s mid-mourning stage, because it permits Mata to reconcile herself with her
past and become a valuable member of her community.

In Baby No-Eyes, Te Paania is able to better cope with the death of Shane and their
little baby by living for a while with the spirit of her daughter; this coexistence is yet
another example of mid-mourning and connection with the ghosts of the past. The
acceptance of Baby’s presence in the whanau is rooted in the Maori traditional belief in

the afterlife of the human spirit, an essential part of Maori culture. As was stated in the

282



second chapter of this Thesis, Te Wairua is the spiritual essence of a person, the
cornerstone of the Maori health system. Furthermore, it determines who and what you
are, where you come from and where you are going, and provides a vital link with the
ancestors. Gran Kura realizes that Pakeha are responsible, not only for the painful death
of her cousin Riripeti, but also for the profanation of Baby’s body, which will
paradoxically prompt her reconciliation with her Maori roots. She can now confront the
loss of her relatives and become a relevant member of her community. In 7u, Tu is
affected by many traumatic symptoms, such as numbing, dissociation, hyperarousal and
nightmares, which account for the war-combatant-condition that Maori soldiers
developed as a consequence of their participation in the Second World War.
Furthermore, as was the case of the Maori soldiers who fought in the North of Africa
and Italy, the death of his relatives at war and his physical and psychological incapacity,
together with the denial of Maori recognition after the war, contribute to emphasizing
his anger and disillusionment towards the Pakeha government and the British Empire.
Tu then tries to smooth his rage and cope with the suffering he has experienced at war
by taking refuge in his ancestral whenua under Mount Taranaki. In this environment he
is able to build up a narrative that helps him to understand the horrible facts of war and
the pitiful situation of Maori soldiers and their families after these combatants came
back home. He can now assimilate the loss of his brothers, which allows him to become
a beneficial figure in the Maori community; he will transmit his anti-war discourse to
Rimini and Benedict, and finally honor and connect with his ancestors. In Potiki,
Pakeha burn Hemi and Roimata’s house and murder Toko in order to intimidate them
and grab their land. Nonetheless, Roimata explains that what torments her is not death
but the way in which the white people committed the crime: “it was not easy to turn to

the living [...]. Not easy even though there was exhaustion, and acceptance of death.
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Because although our child’s death had been with us a long time [...] and although it is
true that there is much that is right in death, it was the manner of the death that gave,
gives pain” (1995: 162). She is able to confront the loss of her child but, like Te Paania
and her family, she is not able to forget the crime, because they know that there will be
no punishment for the white criminals who dare to kill or profane a little Maori child.
The characters of Baby and Toko fulfill the essential task of binding their people
together, linking not only the past and the present, but also the spiritual and physical
worlds.

In keeping with Derrida, who introduces the figure of the ‘scholar of the future’ as an
intellectual whose fundamental goal is learning from the ghosts of the past in order to
build up a more ethical and fairer society, Grace’s novels point to this principle of
responsibility as the catalyzer that can mainly encourage Maori to fight for their rights
in their own country. Thus, characters such as Makareta, Gran Kura, Te Paania, Tawera
and Tu become both Derrida’s ‘scholars of the future’ and Fanon’s ‘native
intellectuals,” because they inherit the intergenerational trauma of colonization, but are
nonetheless able to work it through in order to give voice to Maori collective memory
and fill in the historical gaps that the Pakeha version of history has intentionally

obscured.

The study undertaken in this Thesis has also shed light on the broader topic of
identity problems in indigenous populations during and after the colonization of their
lands. Needless to say, in the aftermath of colonization, with the establishment not only
of the colonial power in Aotearoa but also of its unfair liberal democracy, many
indigenous values and traditions were eroded, and the people who practised them
suffered a harsh fragmentation of their selves and a serious alteration of their lives. In

his theory about the discourses of discipline and punishment, Foucault (1975) states the
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complex connections between language, power and truth, and their effects as regards the
handling of psychological trauma and identity problems. Grace’s narratives also
establish connections between trauma, identity problems, and the ongoing power of
governmental institutions that perpetuate their supremacy over indigenous populations
by means of violence. One example of this neocolonial attitude is the genetic research
project, as shown in Baby No-Eyes, whose main intention is no other than owning and
patenting the indigenous DNA. Grace’s work denounces Pakeha abuse on account of
the fact that this dominant white community sees indigenous peoples as mere objects.
One of the main lessons that Grace’s novels teach readers is that colonial national
identities are nothing but the outcome of the knowledge generated by hegemonic
governments that strive to dominate indigenous populations. Moreover, they show that
two of the most traumatic effects of colonialism upon the Maori population were: their
participation in the two World Wars in the belief that they would obtain rights and
freedoms on an equal standing to Pakeha, which eventually turned out to be a fallacy;
and their migration to urban centers and subsequent loss of the whanau traditional
structures and te reo Maori. As was argued before, their participation in the war did not
contribute to their socio-economic development and the acknowledgement of their
rights, but to the social deterioration of the Maori-Pakeha relationships instead. Grace’s
texts clearly denounce the falsity of the colonial power discourse that asserts that Maori
have the same rights as Pakeha with slogans such as “we are not Maori, we are not
European; we are all New Zealanders” (1974: 2326) or “We are one People,” (in
Walker 1990: 96) which were systematically used to imprint on Maori people a sense of
national identity and mask the reality of a violent history of unfinished oppression and
dispossession. The Pakeha government has never acknowledged the ongoing impact of

both World Wars upon the Maori population, which has worsened Maori collective
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trauma. The great loss of Maori men during both World Wars was the source of great
grief in the Maori community, as they felt that all their sacrifices had not been
acknowledged by the very people with whom they had shed blood in battle.

Tu puts the emphasis on the utmost significance that being recognized as full citizens
—with the same rights as Pakeha— had for the Maori community after the Second World
War. Likewise, Grace’s novel makes it clear that, without this recognition, the whanau
and whakapapa remain incomplete; that is why Tu’s main concern is to honor his
relatives and the legacy of his family. As Hegel’s Master/Slave paradigm claims,
Masters will always deny social and economic equality to Slaves because they might
empower them, which could in turn lead Slaves towards self-determination. In the
Maori case, as has already been stated, the recognition of their rights was never granted,
because the colonizers and their descendants feared that it might trigger Maori
emancipation from Pakeha domination and objectification. Masters want to maintain
their position of power, and therefore cannot even think of the Slaves’ rights to be
regarded as equals. Consequently, Grace’s fiction shows that the only way to achieve
this social, economic and political equality is through the struggle against the very
structures of colonial institutions.

One of the main colonial techniques employed to accomplish the dissolution of
Maori culture was the imposition of the English language as the one and only means to
define the current reality. English was, therefore, the tool used by Pakeha
power/knowledge to reach their colonial aspirations of building another white nation in
the Pacific. The colonial establishment tried to erase te reo Maori and its oral tradition,
as they were crucial elements of Maori culture. As has been shown in this analysis,
Grace’s novels denounce that Maori children were not allowed to speak Maori, which

inexorably means that some generations lost a fundamental mark of their indigenous
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identity (this was the case of Patricia Grace herself, who did not learn Maori at school).
Her fiction shows that the hostile linguistic politics of colonial authorities can even kill,
as is the case of Riripeti in Baby No-Eyes.

Although Grace writes in standard English, she is nonetheless fond of introducing in
her novels a combination of English and Maori. She employs the English language to
reach a greater number of readers, and thus more effectively counter the racist discourse
enforced by colonial power. Furthermore, she uses a colloquial language register that is
very close to oral discourse, and very frequently introduces untranslated words,
expressions, chants and short dialogues in Maori. This appropriation of English for
Maori purposes is, quoting Salman Rushdie (1982), a way of ‘writing back against the
empire’ because, from that moment onwards, the English language will not exclusively
belong to the colonizers’ descendants, but will become instead yet another weapon to
struggle against colonial established institutions. In a word, in her novels Grace uses the
language of the colonizer to undermine hegemonic settler culture from within; not only
does this strategy become a form of resistance against the imposed Pakeha culture, but it
also propitiates the return of her Maori characters to their own roots, which will alone
help them to develop their personal Maori identity and find their own true voices. At
one point, Grace claimed that she uses this affected English language in order to imprint
reality upon her work: “I use Maori language in my work where I believe it is right and
natural to do so, where the people that I’ve created demand that I do so because the
words are their words” (in Hereniko and Wilson 1999: 72). From the publication of her
second novel Potiki in 1986, Grace’s work has not included glossaries with translations
of Maori words and concepts. She decided not to provide these translations on account
of the ever-growing wave of self-assertion prompted by the Maori Renaissance. In fact,

in 1987, Maori became an official language in Aotearoa/New Zealand, which meant an
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essential step towards the promotion of Maori culture. Grace has defined her linguistic

choices and political views regarding writing and literature as follows:
writers of small population cultures must have the same freedom as other writers to be
true to what they know and true to who they are. I need to be free to write in the way
that I judge best for the stories I want to tell. I want my writing to be able to stand with
the rest of the writing of the world without encumbrances such as glossaries, italics,
footnotes, asides, sentences in brackets, introductory notes, or explanatory paragraphs
disguised as plot. (in Hereniko and Wilson 1999: 71)

Grace’s narrative techniques are clearly inherited from the Maori oral tradition.
Thus, the circularity of her novels and short stories and the variety of narrators and
points of view that they contain are the direct outcome of the Maori way of telling
ancestral stories. The never-ending cyclical conception of life and death shared by
Polynesian peoples symbolizes the continuity between the Maori past, present and
future; a Maori idea which is difficult to understand from a western perspective because,
in our worldview, the past is gone and does not necessarily affect present events. Potiki
ends up with a final “ka huri,” which means “I have finished and now it is over to you.”
This is a phrase used to mark the end of a speech or a letter; now readers know that it is
their turn to raise their voice against indigenous mistreatment. In the final part of
Cousins, it is Makareta who gives Mata the floor so that she can finally occupy a
prominent position in her whanau and be able to utter her own voice without fear. At
the end of Baby No-Eyes, Tawera takes control of the narrative after Kura’s death and,
from that moment onwards, he is in charge of upgrading Maori culture in Aotearoa. In
the conclusion of Tu, Tu feels that he has honored the memory of his relatives, who
have finally joined his ancestors, and that he can now transmit the responsibility to

preserve the family whakapapa to Rimini and Benedict.
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This Thesis has also shown how Grace retrieves the silenced voices of Maori
characters of different ages and gender in order to illustrate and uphold both traditional
and modern Maori worldviews. Young female characters, such as Tangimoana,
Makareta and Te Paania, to mention but a few, are in charge of preserving and
continuing the cultural traditions of their whanau. They find the way to incorporate
ancestral Maori culture into modern white society, so often hostile to them. They find
their voice in resilience, and are able to become passionate leaders who strive to provide
their people with the hope they need. Grace’s novels claim that there is always a chance
for people to believe that there is hope for the future and reasons to struggle. Grace’s
characters end up feeling proud of their Maori cultural identity; they understand that
their cultural roots define and protect them and that only by cementing the unity of their
community will their grievances be eventually redressed.

Patricia Grace’s novels also put the emphasis on the social and political
consequences of the expropriation of Maori land by British settlers, as they emphasize
the strong spiritual link that exists between the land and the Maori community. The
outcome of these disputes over land claims was the establishment in 1975 of the
Waitangi Tribunal, in charge of protecting their ancestral ground. This being said, this
problem has not been solved yet. In her essay “Influences on Writing,” Grace tells about
her tribal land and denounces the land dispossession that Maori suffered at the hands of
the British:

The place where we live is a remnant of tribal land that was not confiscated, deviously
purchased, or legally stolen through Public Works acts or government legislation, and it
is still in our ownership, a situation that has become more and more unique since the
signing of the treaty of Waitangi in 1840. (1999: 65-66)

What Grace makes clear is that the recovery of Maori land implies the recovery of one
crucial part of their identity. Similarly, as is shown in her novels, the permanence of
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Maori families in their land is continuously threatened by Pakeha land developers with
the connivance of the government’s institutions and police. To achieve their aim,
Pakeha developers have no other recourse but violence and the use of a highly biased
judicial system. In Cousins, it is Keita who represents the role of guardian and carer of
the land, while in Potiki it is Hemi who maintains his attachment to the land and feels
that the land is all that he and his people need in order to survive. He expresses this
crucial connection as follows:

And people were looking to their land again. They knew that they belonged to the land,
had known all along that there had to be a foothold, otherwise you were dust blowing
here, there and anywhere - you were lost, gone. It was good there was more focus on it
now, and more hope. (1995: 61)

One of the ideas that Grace’s novels insist upon is this belief in the reciprocity and
communion between Maori and Nature; as direct descendants of Mother Earth, they see
themselves as one with the natural environment. Governments all over the world should
learn from this reciprocal relationship, which should be respected and worshipped by all
humans if we want to survive the current disastrous effects of climate change and global
warming. The dominant material global philosophy which dictates that the earth and
natural resources are only something that we can use and abuse will only lead to our
final destruction.

Patricia Grace’s fiction evidences that the loss of Maori traditional values and ways
of life came, firstly with colonization in the early nineteenth century, and secondly with
modernization in the mid-twentieth century, especially with the forced move to the
cities by many members of their community. The traumatic circumstances of urban
migration have been abundantly described in Grace’s novels and short stories, such as
Mutuwhenua: The Moon Sleeps (1978), The Dream Sleepers (1980), Electric city and
Others Stories (1987), Cousins (1992), Baby No-Eyes (1998) and Tu (2004). They all
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portray the move of Maori people to the city in search of a better life, only to soon
afterwards realize that Pakeha individualism only brings about alienation. This exodus
meant the rupture of the traditional Maori community and the creation of an
increasingly alienated urban underclass. Cousins masterfully illustrates this feeling in
the character of Mata walking on an empty road with no destination; in this new
environment the Maori concept of whanau disappears and, as Maori see it, without a
familiar network, there is only ‘nothing’ and ‘nowhere.” Many of those who went to the
cities did not find what they sought, only poverty and discrimination. Maori were aliens
in a hostile environment that was troublesome, impersonal, and unfriendly. Moreover,
although in theory the Treaty of Waitangi make Maori and Pakeha equal before the law,
Maori people kept on suffering discrimination and receiving a different treatment,
especially as regards family wages and pensions. Grace’s fiction provides many
examples of the racist environment that Maori encountered when they moved to the
cities. In Cousins, Makareta and Polly suffer the discrimination and prejudice of Pakeha
landlords, who do not want to rent their houses to them because they are Maori women.
Besides, this patriarchal urban racist society questions Te Paania because she is a single
mother and, to make matters even worse, her chief undermines her skills because she is
a Maori woman. In this urban neocolonial space, the traditional whanau, as Maori knew
it, was not at all possible. To counter this, Maori created new ways of being together in
a desperate attempt to preserve their culture. As is depicted in 7u, Maori set up clubs
like the Ngati Poneke Club in order to escape the unfamiliar and threatening
environment of the cities. As Walker claims:

In the alien and hostile environment of impersonal cities, kinship bonds were formalized
by the formation of family clubs, adoption of a constitution, and election of an executive

for the collection of subscriptions and disbursement of funds against the contingencies
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of illness, unemployment and the underwriting of expenses incurred in returning the
bodies of deceased persons to their home marae. (1990: 199)

In sum, Grace’s novels, through various means and in varying degrees, provide
different representations of Maori strength and resilience in the face of adversity, and
the communal strategies they developed to work through their traumas, which
undoubtedly contributes to questioning many ideas posed by early western trauma
theories, according to which trauma is a quintessentially individual phenomenon which
cannot be fully overcome. Although indigenous people are still considered to be inferior
races in the twenty-first century, and Maori do not enjoy the same privileges as Pakeha
in Aotearoa/New Zealand, they have developed a sense of subjective agency as regards
their collective identity, and this clearly shows in their adamant reappraisal of Maori
culture and their activist resistance to on-going colonial mistreatment. Grace’s novels
show, not only the complexity of the trauma suffered by the Maori community in its
specific cultural, political and historical context, but also how the old and young Maori
generations, despite the temporal and cultural distance between them, demand political,
social and cultural reparation from the colonial power that humiliated them for so long.

This Thesis has brought to the surface the impunity with which Pakeha people
committed their abuses in New Zealand, always supported by the laws passed by a
parliament they always controlled. As Thema Bryant-Davis asserts in the introduction
to her book Thriving in the Wake of Trauma: A Multicultural Guide:

There is a need to give ear to the hardships endured by many and the ways in which
they have coped with their experiences. The stories these survivors tell highlight the
remarkable recovery of many and simultaneously give attention to the pitfalls that
impede the progress of others. (2005:1)

Political activism is their only means to pave the way for a fairer and more egalitarian

society. In Cousins, Makareta shows great commitment towards the Maori community;
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she wants Maori people to understand that they have to fight in order to regain their
rights in this neocolonial space. Similarly, Dogside Story (2001) tackles the
deterioration of Maori tradition and culture due to Pakeha cultural and economic
influence. In this novel, Dion, a young Maori man, embodies the distrust of younger
generations towards Pakeha lifestyle and their materialistic worldview. This is what he
thinks about the celebration of the year 2000 in his community:
All this 2000 business. What is it anyway? It’s a Christian celebration, that’s what. So
why are we celebrating it. What’s “New Year” to us—nothing to do with our people,
our culture. If we want to be celebrating then we should celebrate our own survival in
our own Matariki star time. Never mind all this other rubbish dumped on us by
missionaries and colonizers—all eyes to heaven while they take the land from under
your feet. We got to decolonize ourselves, unpick our brains because they been stitched
up too long. We need politicization and decolonization if we’re going to claim tino
rangatiratanga, otherwise nothing’s gunna change, gunna keep on being bad statistics,
our kids are gunna keep being kicked out of school, keep going to jail, keep killing
themselves. Babies are gunna keep on dying, people are gunna keep on being sick, poor,
kicked around. Shit-all happens unless we get rid of this shit out of our heads. We been
messed with long enough. (2001: 146)
The conclusion is that the whole Maori community must fight for their own self-
determination and recognition in their own land. Dion is yet another instance of Grace’s
characters: he is not a passive victim of colonial oppression, but makes his own
decisions to preserve the Maori cultural system and their ancestral way of life. The main
concern of this Thesis has therefore been to make visible and audible the traumatic

experiences of people who have no place in official history accounts. As Makareta

states in Cousins, there is still much work to be done, because people need to know that
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indigenous populations fought bravely in the past to achieve their collective rights, and
that they will go on fighting, now and in the future.

As has often been stated, the decolonization of trauma theory must begin by
acknowledging the insidious trauma that colonization caused in the indigenous
populations because, if not, this field of study will never be able to deal with the
structural and historical traumas that have been transmitted from the colonial period till
the present moment and, consequently, will never be the inclusive theoretical paradigm
necessary to analyze the diverse traumas of our globalized world. Another purpose of
the decolonization of trauma must be the eradication of the blatant paternalism of
western theories towards indigenous knowledge. This Thesis has defended, not only that
a decolonized trauma theory can be a useful tool to denounce contemporary injustices in
societies in which a richer minority dominates the majority of the population, but it has
also tried to bring to the fore the potential power of fiction to challenge established
hegemonies and prompt the social recognition of the subaltern, silenced for such a long
time. Furthermore, this Thesis has shown that Grace’s novels encourage the Maori fight
for the rights inherent in the Treaty of Waitangi, thus creating a context where Maori
can struggle for recognition in the social, political and economic arena of New Zealand.
It is high time that a politics of negotiation that articulates and brings together a real
multicultural society in Aotearoa/New Zealand was enforced. The racist reminiscences
of New Zealand’s society should therefore be done away with so that a multicultural
country, which redistributes the resources equally between all of its citizens, can be
possible. For sure, this task will be not easy to accomplish, but it is absolutely necessary
in order to amend all the physical and psychological suffering undergone by the

colonized.
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The neocolonialism that has been institutionalized in Aotearoa/New Zealand
prioritizes individualism and freedom of choice over group allegiance, and this clearly
disrupts Maori traditional and cultural communitarian concerns. An exclusively
individual conception of existence is certainly not desirable, given that interpersonal
relationships are quintessential to encourage everybody’s psychological and personal
development, not only as individuals, but also as a global community. A decolonized
trauma theory must tackle this thorny issue and explore the ways in which atomized
individualism is discarded in favor of communal ways of thinking and feeling; the
nationalistic obsession with building barriers and frontiers between humans should be
replaced by global dynamics that strive to make them disappear. In this respect, my
analysis of Grace’s novels suggests that communities like the Maori must be respected
and cared for, since they are in possession of knowledge that can help humanity
question their materialistic approach to life. Western culture should learn from the sense
of collectivity developed in indigenous communities, which think of past, present and
future as wholly interdependent on one another. The characters of Grace’s novels
understand that embracing Pakeha greed and consumerism will definitely damage their
lives and values; if they forget that they depend on nature and its sustainability for their
own survival, they will become part of the system that fosters social and environmental
injustices. Grace’s narratives are, therefore, a warning to the Maori community against
them being trapped by modern materialistic culture and individualism, which can only
lead to intense feelings of unbelonging and acute mental distress. Instead, the so-called
‘developed’ cultures must look forward to a collaborative world that can bring together
different modes of living in contemporary societies with a view to guaranteeing a future
for ourselves and our planet. I take it that human beings must enhance a family-centered

lifestyle because our contemporary philosophy of consumerism and materialism will do
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away with essential values such as love, tolerance, solidarity and commitment to nature.
Western cultures should question their Eurocentric attitudes so that they can open
themselves up to other cultures, more based on communal ties and spirituality. As
Onega (2014: 500) asserts, we must assume an ethical position in order to change
present dynamics and promote a world ruled by love for the Other and nature as a life-
enhancing alternative to our violent, greedy and traumatized world. If we do nothing
against present-day injustices, we are somehow responsible for them. As Rothberg
argues, it is necessary to conceive of alternative ways to approach colonial traumas in
order to better fight racial and political violence: “The essays in “Postcolonial Trauma
Novels” offer many of the tools we will need in the simultaneously intellectual, ethical,
and political task of standing against ongoing forms of racial and colonial violence”
(2008: 232). As this Thesis has tried to demonstrate by analyzing Grace’s novels, a truly
decolonized trauma theory is the best weapon whereby indigenous minorities can
become audible and visible in their demand that past —and present— injustices should be
redressed and, last but not least, in their fight for equality, freedom and recognition as

strategic action on behalf of a radical social transformation.
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APPENDIX: RESUMEN Y CONCLUSIONES

Esta Tesis Doctoral pretende contribuir al proyecto de descolonizacion de los
estudios de trauma llevando a cabo un andlisis de las novelas de la escritora
neozelandesa Patricia Grace, a saber, Cousins (1992), Baby No-Eyes (1998) y Tu
(2004), teniendo en cuenta las condiciones culturales, sociales, politicas e historicas que
han hecho posible el trauma colectivo existente en la comunidad maori, y denunciando
asi los abusos que han perpetuado el dolor y las injusticias de esta comunidad hasta el
dia de hoy. Las novelas de Grace elegidas en esta Tesis son un paradigma de la
situacion maori en su pais porque muestran como las instituciones coloniales han
oprimido, alienado y silenciado a esta comunidad, danando su salud mental y fisica y

negandole incluso un espacio propio digno dentro de la sociedad neozelandesa.

Dicho de otra manera, esta Tesis intenta contribuir al proyecto de descolonizaciéon de
los estudios de trauma ya iniciado por Michael Rothberg (2008), en el que se explora,
no solo el estado mental de la gente, sino también el origen de sus traumas, porque es
necesario concebir maneras alternativas de analizar el trauma causado por la
colonizacion si queremos erradicar el racismo y la violencia en los territorios

colonizados.

Como explico en el capitulo introductorio de mi Tesis, el proceso de colonizacion de
Nueva Zelanda por parte de britanicos y franceses forzé a un grupo de jefes maories a
buscar la proteccion del rey de Inglaterra, Guillermo IV. El 28 de octubre de 1835
James Busby, uno de los oficiales britanicos enviados a Nueva Zelanda para controlar la
expansion, convocoé una reuniéon en Waitangi con muchos de los jefes de las
comunidades maories. Alli se firm6 la Declaracion de Independencia de Nueva Zelanda

bajo la proteccion del rey Guillermo IV. Posteriormente, el gobierno britanico decidio

297



negociar un acuerdo formal con los jefes maories con el objetivo principal de convertir
Nueva Zelanda en una colonia britanica. La firma del Tratado de Waitangi es uno de los
hitos de la historia neozelandesa y ha suscitado gran debate en el pais desde su firma
hasta el dia de hoy, ya que la comunidad maori pens6 que tendrian los mismos derechos
que los britanicos y que podrian mantener la soberania sobre su tierra. Se realizaron dos
versiones, una redactada en maori y otra en inglés, que contenian algunas diferencias
sustanciales que posteriormente determinarian el futuro del pueblo maori. La version
maori fue firmada por 46 jefes el 6 de febrero de 1840 y en ella estos pensaron que no
cedian la soberania de sus posesiones y recursos. Aceptaban la permanencia de los
britanicos en su territorio a cambio de proteccion permanente por parte de la corona. Sin
embargo, en la version redactada en inglés, los maories cedian su soberania a la corona
britdnica a cambio de su proteccion. A su modo de ver, el articulo tres del tratado
aseguraba que ellos tendrian los mismos derechos y obligaciones que los ciudadanos
britanicos. Sin embargo, los ciudadanos maories nunca disfrutaron los mismos derechos

y beneficios economicos, sociales y politicos que los colonizares y sus descendientes.

Posteriormente, los maories vieron amenazado su derecho a la propiedad de sus
tierras por la corona britanica, que argument6 que el derecho a la propiedad de la tierra
estaba ligado a trabajarla. El objetivo de la politica britdnica de propiedad era,
claramente, asegurar mas tierra para los colonizadores. El gobierno de la corona
compraba los terrenos a los maories por poco dinero y obtenia grandes beneficios de la
venta de la tierra a los colonizadores. La consecuencia final de esta necesidad de tierras
por parte del imperio britanico fueron las llamadas “Land Wars” del siglo XIX. En
1863, el ejército britanico declaro la guerra a los maories con el pretexto de que algunas
tribus se oponian a la venta de tierras, si bien en realidad millones de acres ya habian

sido vendidos a la corona, mayormente en la isla sur, y ya no habia necesidad de mas
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tierras para los colonizadores. El resultado fue la expropiacion masiva de las tierras
ancestrales de los maories, también en la isla norte. En 1863, con la ayuda del “New
Zealand Settlement Act,” el gobierno hizo efectiva su capacidad de confiscar tierra para
uso publico siempre que quisiera. Ademas, la propiedad de la tierra se perdia y pasaba a
ser patrimonio de la corona si el propietario era declarado rebelde al gobierno britanico.
Asimismo, estas guerras no se produjeron unicamente para despojar a los maories de
sus tierras, sino que el gobierno britdnico estaba también decidido a destruir cualquier
apice de autonomia e independencia por parte de esta comunidad. Mientras que en
Australia los aborigenes eran marginados a cuenta de la idea de ferra nullius, que
otorgaba a los colonizadores blancos y sus descendientes el derecho a establecerse y
poseer la tierra dado que esta no era de nadie, en Nueva Zelanda las instituciones
coloniales fomentaban la supresion del “Maori Native Title” (derecho de propiedad de
los maories) a pesar de las supuestas garantias del Tratado de Waitangi. Desde 1865, los
maories se habian convertido en una minoria dentro de su propio pais y tenian que
apelar a la Native Land Court (Corte/Tribunal de Tierras Indigenas) para justificar la

propiedad de sus tierras.

El proceso de aculturacién y asimilacion llevado a cabo por las autoridades
coloniales en Nueva Zelanda tuvo un impacto terrible en la identidad cultural de los
maories, a menudo provocando en estos un hondo sentimiento de desarraigo y negacion
de su identidad y cultura. Las politicas de asimilacion en Nueva Zelanda han ocasionado
en gran parte la destruccion de la cultura indigena, ya que el gobierno abordo la relacion
con esta comunidad mas como un problema que debia ser resuelto que como una
relacion que debia ser favorecida y preservada. Los maories fueron forzados a adoptar el
modo de vida de los blancos descendientes de los colonizadores europeos, y esta

presion caus6 mucho dolor y trauma debido a la pérdida de cultura y valores esenciales
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para ellos. Hoy en dia la mayor parte de la comunidad maori sigue engrosando los

sectores mas desfavorecidos de la sociedad.

En los afios setenta, la cultura y artes maories experimentaron un extraordinario
florecimiento conocido como ‘el Renacimiento Maori.” Dentro de la narrativa maori,
escritores como Patricia Grace, Witi Thimaera, Keri Hulme, y Alan Duff fueron capaces
de transformar los géneros occidentales imperantes y narrar asi experiencias maories
desde su propia perspectiva. El proposito principal de los artistas del Renacimiento
Maori fue dar prioridad en sus obras a los temas y preocupaciones de su comunidad.
Uno de los elementos que caracterizd este movimiento fue su habilidad para
descolonizar los géneros literarios que provenian de occidente, como la novela y el
relato corto, y usar estas formas literarias para describir y expresar las nociones
culturales del pueblo y la cultura maories. Dicho movimiento no podria entenderse sin
tener en cuenta su contexto historico y politico, asi como las desigualdades sociales y
econdmicas emanadas de las decisiones de gobiernos continuistas con las politicas del
imperio. La literatura fue sin duda una de las manifestaciones culturales utilizadas por
estos artistas para introducir voces indigenas en el discurso del establishment
neozelandés. Estas obras ahondan, no solo en los traumas individuales, sino también en
el trauma colectivo y cultural derivado del proceso de colonizacién y su posterior
consolidacion. La literatura maori puede sin duda ayudar a la gente a entender mejor los
efectos traumaticos del colonialismo y su repercusion en las comunidades colonizadas,
ya que estas obras contienen testimonios que denuncian los abusos y las injusticias

cometidas durante todo ese tiempo.

Patricia Grace ha desarrollado una prolifica obra en la que examina una gran
variedad de temas: la pérdida de valores culturales de la comunidad maori; la

expropiacion violenta de su tierra ancestral, no solo durante el periodo de colonizacion
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sino también posteriormente; el racismo existente en Nueva Zelanda y las desigualdades
sociales que este propicia, etc. De entre todos ellos, sin duda alguna la pérdida, ya sea
de sus seres queridos, sus raices culturales o las tierras de sus ancestros, asi como el
trauma que estas pérdidas conllevan, podrian ser considerados como los temas
principales en las tres novelas analizadas en esta Tesis. La obra de Patricia Grace y en
concreto sus novelas Cousins (1992), Baby No-Eyes (1998) y Tu (2004), tratan no solo
el trauma individual y colectivo acumulado por la comunidad maori desde que se
iniciara el proceso de colonizacion en Nueva Zelanda, sino también como los maories
son capaces de apoyarse en la fuerza que les da su propia cultura para reparar sus
identidades fragmentadas e iniciar un proceso de recuperacion con el apoyo y amor de
sus familias y comunidades. El objetivo de esta Tesis es denunciar como el poder
hegemonico de los descendientes de los colonizadores genera atin hoy en dia traumas,
no solo a causa de la opresion y marginalizacion a la que se somete a los colonizados,

sino también de la aniquilacion de las culturas y tradiciones de estos pueblos.

Como es bien sabido, los primeros estudios de trauma se centraron principalmente en
el trauma del holocausto judio. Por este motivo, estos estudios han sido a menudo
acusados de ofrecer una version exclusivamente eurocéntrica del trauma, que tiende a
despreciar la memoria y el estudio de otros genocidios y situaciones traumaticas, tales
como los abusos y maltrato perpetrados en los diferentes territorios colonizados y el
trauma colectivo que originaron. La vision parcial que este modelo ofrece contribuye a
la perpetuacion del pensamiento y practicas occidentales, que en muchas ocasiones
perpetuan las injusticias y desigualdades que en un principio se querian evitar. Criticos
como Judith Herman (1992), Michael Rothberg (2008), Stef Craps y Gert Buelens
(2008), Dolores Herrero (2011) e Irene Visser (2016) han reconocido la complejidad del

trauma ya que, por una parte, puede dafiar enormemente a individuos y colectivos pero,
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por otra, puede generar resiliencia y la consolidacion de un sentimiento colectivo de
orgullo e identidad cuando se afronta correctamente. La resiliencia maori ha jugado un
papel primordial en los movimientos activistas y dindmicas de protesta y ocupacion que
tuvieron lugar en Nueva Zelanda, y cuyo objetivo principal era demandar protagonismo
cultural, social y politico. Las novelas de Grace dejan claro que la resiliencia y el
compromiso politico son los uUnicos medios para conseguir objetivos sociales y

politicos.

El modelo de descolonizacion establecido por Rothberg tiende a incorporar creencias
y practicas culturales no occidentales con el fin de expandir el marco del canon de los
estudios de trauma clasicos. Se plantea asi un proceso de descolonizacion de la teoria
del trauma inicial, que invita a explorar los traumas de las comunidades asi llamadas
periféricas. Esta transformacion, afirma Rothberg, permitira crear un modelo
transnacional mas inclusivo y solidario, que trascienda el modelo europeo etnocéntrico
y desde el que se pueda analizar e interpretar el trauma cultural y colectivo de diversas
comunidades, ofreciendo asi una alternativa al legado de violencia existente a dia de
hoy en los territorios colonizados. Conseguir implementar unos estudios de trauma mas
integradores es la unica manera de descolonizar el trauma y conseguir una teoria mas

acorde con la globalizacion actual.

La descolonizacion de los estudios de trauma es un proceso complejo que requiere el
conocimiento de la cultura e identidad de las comunidades que se estan analizando, ya
que en muchas ocasiones estas estan en conflicto con las interpretaciones y enfoques
que la corriente occidental dominante ofrece. El trauma tiene lugar en un contexto
social, historico y politico especifico. Por ello, un enfoque cultural resulta necesario
para conseguir la verdadera descolonizacion de las teorias iniciales de trauma. Esta

Tesis pone de manifiesto que los estudios de trauma deben reconocer la importancia del
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ambito espiritual como campo relevante para conseguir la deseada descolonizacion, ya
que la parte espiritual del ser humano es tan importante y significativa para muchas
culturas como lo es la parte fisica. Las creencias, valores y tradiciones maories aseguran
que tanto el ambito fisico como el espiritual son reconocidos, promovidos y apoyados
como un uUnico elemento dentro de su cosmovision holistica. Por ello, las novelas de
Grace ponen de relieve la espiritualidad como herramienta fundamental para generar
resiliencia, ayudar a restaurar identidades fragmentadas y superar experiencias

traumaticas.

Esta Tesis insiste en que el trauma experimentado por los maories no es el trauma
entendido exclusivamente por Freud (1915) como duelo y melancolia, o el trauma
resultante de un tnico, insdlito y catastrofico evento segun Caruth (1995; 1996), sino el
‘trauma insidioso,’ tal y como lo definié Maria Root (1992). Este ultimo resulta mucho
mas pertinente a la hora de analizar los traumas de poblaciones colonizadas, ya que
incluye experiencias traumaticas prolongadas en el tiempo y sufridas, no solo por
individuos, sino también por comunidades enteras. En el caso de los maories, las
injusticias sufridas han sido continuas y han generado impotencia ante el racismo
blanco dominante que les ha desposeido de su cultura, sus tierras y sus seres queridos
enterrados en ellas. Esta afliccion psiquica es normalmente sufrida por los miembros
mas débiles y desfavorecidos de la sociedad, victimas de numerosas injusticias sociales
y politicas. Los maories han sido alienados, silenciados y oprimidos durante demasiado
tiempo y los efectos del colonialismo estan todavia muy presentes en la sociedad
neozelandesa. En las novelas de Grace, los descendientes de los colonizadores no dudan
en usar la violencia para validar y reforzar la ideologia colonial y mantener el tipo de
sociedad que ellos establecieron en Nueva Zelanda. Por ello, en esa sociedad las

creencias religiosas y culturales de los maories han sido socavadas, y en la concepcion
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hegemonica de la historia construida por los colonizadores, los indigenas son descritos
como los ‘otros’ en su propia tierra. Como Dolores Herrero y Sonia Baelo-Allué¢ (2011)
afirman, la recuperacion psicoldgica es solo posible cuando las injustas estructuras
sociales, politicas y econdmicas son radicalmente cuestionadas y transformadas. Sin esa
lucha por la igualdad, libertad y reconocimiento, la superacion del trauma se antoja

imposible.

El primer capitulo, titulado “Patricia Grace and the Rise of the Maori Renaissance in
the Land of the Long White Cloud” (“Patricia Grace y el resurgir del renacimiento
maori en la tierra de la gran nube blanca”), proporciona una breve descripcion historica
de los momentos clave que tuvieron lugar en Aotearoa/Nueva Zelanda. Esta vision de
conjunto permite entender mejor las razones que desencadenaron el ‘trauma insidioso’
que trasciende a los individuos y se ha convertido en un trauma cultural colectivo,
debido a que los maories han preservado los recuerdos de esos sucesos traumaticos y los
han transmitido a través de generaciones. Estas experiencias traumaticas se transmiten
como una angustia latente a través del inconsciente colectivo, traspasando asi las
generaciones y los limites de la consciencia individual. La segunda parte de este
capitulo se centra en el Renacimiento Maori que tuvo lugar en los afios setenta y en el
contexto historico, politico y social en el que este movimiento artistico se origino. El
Renacimiento Maori trat6 de ofrecer una version propia de los acontecimientos
historicos, muy diferente a la ofrecida por el gobierno neozelandés. Para ello utilizo las
voces y experiencias del pueblo maori, que habia permanecido silenciado durante tanto
tiempo. Este movimiento recreé una epistemologia maori en la que su propia cultura
ocupa un puesto central. De esta forma proclama la necesidad de dar una respuesta

politica y social al maltrato sufrido durante tantos afos.
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El segundo capitulo, “Insidious Trauma, Blood and the Healing Function of Aroha
and Resilience in Patricia Grace’s Cousins” (“El trauma insidioso, la sangre y la funcion
sanadora del Aroha y la resiliencia en la novela Cousins, de Patricia Grace”), analiza el
tratamiento que esta novela da al trauma prolongado de la comunidad maori, dejando
claro que dicho trauma no es el resultado de un tUnico evento horrible, sino la
consecuencia de una vida repleta de abusos y maltrato. Ademas, este capitulo explica
como los colonizadores trataron de erradicar la cultura y tradiciones maories mediante
la imposicion de una educacion colonial racista, basada en el abuso fisico y psicologico
y cuyo unico objetivo era preservar la posicion privilegiada de los blancos dentro del
status quo de la sociedad neozelandesa. Frantz Fanon (1952) afirm6 que la civilizacion
occidental y su cultura impusieron su racismo en los territorios colonizados, ¢ insistio
en que el continuo desempoderamiento y negacion de autonomia hacen que los grupos
mas desfavorecidos desarrollen e internalicen un proceso psicoldgico autodestructivo
que acarrea numerosos problemas de identidad. Cousins nos muestra como las victimas
del trauma generado por las élites colonizadoras internalizan la culpa de no ser blancos
en este nuevo contexto colonial. Kali Tal (1996) llegd incluso a afirmar que estas

victimas acaban creyendo que son ellos los culpables de su sufrimiento.

El tercer capitulo, “The Transgenerational Transmission of Trauma, Identity and
Language in Patricia Grace’s Baby No-Eyes” (“La transmision transgeneracional del
trauma, identidad y lenguaje en Baby No-Eyes, de Patricia Grace”) denuncia el
controvertido tema del bio-colonialismo en el mundo contemporaneo. La historia esta
basada en un hecho real, y trata de la apropiacion de los ojos de un bebe maori por parte
de los blancos en un hospital de Nueva Zelanda. Estos no se preocupan por las
implicaciones morales de sus actos, y se apropian en el presente de partes del cuerpo de

los indigenas, al igual que en el pasado saquearon sus tierras y los recursos del pais. La
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novela denuncia el hecho de que la comunidad blanca en Nueva Zelanda considera a los
nativos como simples objetos. Ademas, Baby No-Eyes hace referencia a las teorias de
Freud y LaCapra con el fin de entender mejor el concepto de demi-deuil creado por
Derrida, que insiste en la necesidad de no olvidar los fantasmas del pasado. Por otra
parte, este capitulo incluye la perspectiva de Stuart Hall sobre las teorias de Michel
Foucault acerca de la estrecha conexion entre el discurso, el poder y la verdad, con la
intencion de explicar como las instituciones coloniales impusieron su discurso sobre
identidad nacional y cultural basado en el supremacismo blanco, para poder asi
controlar a las poblaciones que colonizaban. Este discurso hegemonico describe a los
indigenas y sus culturas como simbolos de maldad y sefiala que la unica opciéon para
estas comunidades inferiores es la asimilacion de la cultura occidental. El trauma
resultante de la internalizacion de estas ideas inevitablemente trajo consigo problemas
de autoestima e identidad. El resultado de todas estas injusticias es un trauma insidioso
que bloquea la mente de los maories y les empuja a desarrollar ceguera cultural como

estrategia para sobrevivir.

Una de las principales estrategias de las autoridades coloniales para perpetuar su
supremacia sobre las poblaciones indigenas fue prohibir la lengua nativa. En el caso de
Nueva Zelanda se prohibio el te reo Maori (la lengua maori) con la excusa de que este
lenguaje primitivo no podia transmitir de modo fehaciente el conocimiento propio de la
cultura occidental impartida en las escuelas establecidas en el pais. Esta prohibicion
implicé que algunas generaciones de maories perdieran un elemento fundamental de su
identidad indigena. Este fue, por ejemplo, el caso de Patricia Grace, que no pudo
aprender maori en la escuela. La técnica utilizada para conseguir la disolucion de la
cultura maori fue la imposicion del inglés como tinico medio para definir la nueva

realidad de Nueva Zelanda. El inglés fue, por lo tanto, la herramienta usada por los
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blancos como lengua de poder y conocimiento, que les permitiera asi alcanzar sus
aspiraciones coloniales de construir una identidad nacional blanca que ejerciera control
absoluto sobre la poblacion indigena. Ademas, el discurso de disciplina y castigo que
todo esto implicaba impregno a la sociedad de miedo al diferente, en otras palabras, a
los indigenas, lo que a su vez genero6 violencia, tal y como constata el tratamiento que

los maories recibian en escuelas, hospitales y juzgados.

Sin embargo, este capitulo también analiza el papel de las lenguas como
herramientas de resistencia en contra del poder establecido. Las lenguas tienen el poder
no solo de oprimir y alienar sino también de liberar. Como entidades vivas y siempre
abiertas a cambios historicos y politicos, las lenguas tienen el poder de subvertir y
contrarrestar el discurso de los tiranos. Baby No-Eyes nos muestra la politica lingiistica
hostil desplegada por los colonizadores en Aotearoa a través de la historia de Riripeti,
para dejar de manifiesto que las lenguas pueden incluso matar. Con la ayuda de las
teorias ofrecidas por criticos como bell hooks (1989, 1994), Gloria Anzaldua (1987) y
Bill Ashcroft (1989), y obras literarias tan conocidas como The Tempest (1610-11) de
William Shakespeare, este capitulo demuestra que incluso los mas débiles y
desfavorecidos pueden utilizar la lengua de los tiranos para socavar el orden establecido
desde dentro. Esta Tesis analiza el lenguaje como un elemento primordial en la
configuracion de una cosmovision propia, porque si un individuo no puede usar su
lengua materna, no podra definirse y en consecuencia tendra problemas de identidad.
Como ya se ha dicho anteriormente, la comunidad maori casi llego a perder su lengua a
resultas de los continuos ataques contra su cultura por parte de los colonizadores y sus
descendientes, lo que derivo en una profunda crisis de identidad. Sin embargo, Baby
No-Eyes muestra como a través de la recuperacion y transmision de la tradicion oral se

crea un vinculo alrededor del cual la comunidad puede focalizar su lucha contra el
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sistema hegemodnico opresor. Asimismo, la lengua maori y su tradicion oral tienen
implicaciones esenciales a la hora de afrontar el trauma. Estos elementos deben ser
tomados en consideracion debido a su potencial curativo, estrechamente ligado al
reconocimiento y respeto de su cultura. Esta novela demuestra que la hegemonia
lingiiistica y cultural puede ser desafiada por la tradicion oral maori, porque sus
historias, junto con la resiliencia que estas potencian, son cruciales para que las nuevas
generaciones tomen conciencia de la lucha que han de llevar a cabo para que los
crimenes cometidos por los colonizadores y sus descendientes sean recordados y no se
vuelvan a repetir. En la novela, los protagonistas parecen darse cuenta de que, después
de un largo periodo de subyugacion, ha llegado la hora de revelarse contra el poder
establecido, reivindicar su dignidad y cultura, y quitarse cualquier resquicio de
complejo de inferioridad. Aunque todavia quedan muchas injusticias y abusos contra los
que luchar, la batalla debe ser realizada con la ayuda del poder y el espiritu de toda la
comunidad maori, lo que dara lugar a una sociedad més justa e igualitaria. Baby No-
Eyes explora el modo en el que la poblacion maori ha sido capaz, no solo de sobrevivir
a la represion y abusos de los colonizadores, sino también de resurgir mas fuerte y
segura de si misma gracias a la confianza en su legado cultural, su dignidad, sus

tradiciones y su orgullo de raza.

Por ultimo, el cuarto capitulo, “Traumatic Lack of Recognition, Postwar
Annihilation and the Therapeutic Effect of Narrative in Patricia Grace’s Tu” (“El trauma
de la falta de reconocimiento, la devastacion de posguerra y el efecto terapéutico de la
narracion en 7Tu, de Patricia Grace™) analiza el impacto psicologico sufrido por la
comunidad maori después de negarsele el derecho a la igualdad recogido en el articulo
tres del Tratado de Waitangi después de su participacion, no en una, sino en dos

sangrientas y horribles guerras. El capitulo analiza el trauma de Tu y sus hermanos
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teniendo en cuenta la dialéctica ‘amo contra esclavo’ postulada inicialmente por Hegel y
posteriormente desarrollada por Fanon y Lacan con respecto a los problemas de
identidad que los sujetos colonizados sufren como consecuencia de su deseo de ser
reconocidos por los colonizadores. El paradigma del amo y el esclavo afirma que el amo
niega el reconocimiento social y econoémico al esclavo, ya que esto podria animarle a
demandar su derecho de autodeterminacion. En el caso de los maories, el
reconocimiento real de sus derechos nunca ha tenido lugar, porque los colonizadores y
sus descendientes han temido que esto pudiera desencadenar la emancipacion maori del
dominio ejercido por los blancos en Nueva Zelanda. Las novelas de Grace muestran que
la tinica manera de lograr la igualdad social, econdmica y politica es a través de la lucha
contra las propias estructuras e instituciones del sistema colonial. Asimismo, este
capitulo introduce las teorias de Nancy Fraser (2005; 2009), que describen un proyecto
de justicia social en el que destacan los conceptos de redistribucion (de los recursos
econdmicos), reconocimiento (de la cultura y los derechos sociales de los mas
desfavorecidos), y representacion (politica de todos los individuos de la sociedad). De
acuerdo con el estudio de las novelas llevado a cabo, se puede afirmar que solo a través
del activismo politico sera la comunidad maori capaz de cambiar las relaciones de poder

existentes en Nueva Zelanda.

Este capitulo también muestra como la comunidad maori cre6 su propio batallon
para demostrarle al mundo entero que no eran nobles salvajes necesitados de
civilizacion, ya que la cultura maori era tan valiosa como cualquier otra cultura
occidental. Ellos pensaron que a través de su tradicion como guerreros podrian restaurar
su soberania y autonomia en la tierra donde yacian sus ancestros. El batallon maori se
convirtié en una potente fuente de identificacion y orgullo étnico para la mayor parte de

la comunidad. Querian mostrar el orgullo de su raza, y aceptaron arriesgar sus vidas y
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pagar un precio supuestamente necesario para alcanzar finalmente el reconocimiento
social y cultural que les asegurara la igualdad. Sin embargo, cuando los hombres del 28
Batallon regresaron a su pais y demandaron esta igualdad social, afirmando que ellos
habian derramado su sangre junto a los blancos en las trincheras de Africa y Europa, se
dieron cuenta de que todas las promesas de igualdad por parte de los descendientes de
los colonizadores no eran mas que una mentira, y que ellos seguian siendo ciudadanos
de segunda clase en Nueva Zelanda. Darse cuenta de que habian perdido familiares y
amigos en vano empeord su maltrecha condicién mental atin mas después de la guerra

encarnizada y horrible que padecieron.

Estas novelas analizan también el potencial terapéutico que la narracion ofrece a los
individuos y comunidades traumatizadas, segin Judith Herman (1992) e Irene Visser
(2016), que argumentan que la verbalizacion de los recuerdos traumaticos puede ayudar
a las victimas a superar sus traumas. Teniendo en cuenta que la fragmentacion de la
mente es normalmente una de las principales consecuencias del trauma, la
reorganizacion de los recuerdos dolorosos y su confrontacion resultan cruciales para
superarlos y conseguir equilibrio psicolégico. Poblaciones como la maori, silenciadas y
desprovistas de su soberania por regimenes opresores, necesitan encontrar la manera de
sentirse nuevamente empoderadas, y solo la narracion de las injusticias sufridas puede
conferirles de nuevo la voz que pueda ser escuchada dentro y fuera del pais, lo que les
otorgaria la confianza y el orgullo de pertenencia a su comunidad que tan
desesperadamente necesitan recuperar. Los personajes de estas novelas articulan y
verbalizan los sucesos que causaron sus dolorosos traumas, lo que les confiere la
confianza necesaria para iniciar el proceso de sanacion de sus mentes fragmentadas.
Como muestra la Tesis, estas novelas contrastan con las teorias aporéticas de Caruth

(1995; 1996) y Felman y Laub (1991) en los estudios iniciales de trauma. Segun estos
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criticos, el evento traumatico no es experimentado directamente por el individuo cuando
este ocurre, sino que se rememora mas tarde de forma inconsciente, ocasionando asi el
trauma. El caso de Tu es un buen ejemplo del poder sanador de la narracion, ya que las
experiencias traumaticas narradas por las victimas de un trauma contribuyen sin duda
alguna a potenciar el proceso de recuperacion de su estado mental. El legado principal
que Tu deja es su narracion, defensora de un discurso antibelicista que ¢l quiere
transmitir a sus sobrinos Rimini y Benedict. Como Herman y Visser sugieren, la
narracion empodera a las victimas del trauma porque les ayuda a hacerle frente y esto,

junto con la memoria individual y colectiva, es crucial para la supervivencia maori.

Como ya se ha dicho, las novelas analizadas en la Tesis hacen uso del paradigma de
demi-deuil, ya que los ancestros resultan vitales en la cultura maori para reivindicar las
injusticias del pasado y sentar las bases de un futuro mejor. Ademas, este proceso es
considerado inextinguible, de modo que los vivos deben aprender a convivir con sus
muertos, manteniendo asi un vinculo transgeneracional, basado en la responsabilidad y
el respeto. Este proceso es una herramienta muy util para entender el trabajo de Grace,
que muestra de multiples maneras como los fantasmas del pasado (ancestros) pueden
ayudar a la comunidad maori a denunciar las injusticias de la colonizacion y a mantener
viva la memoria colectiva que ayudara a recuperar el orgullo perdido. Las novelas
analizadas en esta Tesis subrayan la manera en la que los maoris reconocen la presencia
de sus ancestros en sus vidas cotidianas, y cémo luchan para no dejar atrds los
fantasmas del pasado. Hay que resaltar que, en la cultura maori, los fantasmas no tienen
la concepcion negativa que se les da en la occidental, sino que son figuras positivas que
pueden ensefar a la comunidad a corregir los errores que se cometieron en el pasado. En
este sentido, el demi-deuil fomenta la idea de comunidad como una estructura social que

puede mejorar la vida, y rechaza la filosofia occidental dominante que tiene al
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individualismo como mantra supremo. En Cousins, Mata debe hacer frente a la pérdida
de su madre primero, y después a la muerte de Makareta. Es en el funeral de Makareta
donde Mata se encuentra con el espiritu de su madre; esto le permite reconciliarse con
su pasado y convertirse en un miembro valioso de su comunidad. Del mismo modo, es
solo cuando Tu asimila la muerte de sus hermanos y decide honrarles, cuando puede por
fin conectar con sus ancestros y convertirse en un miembro util y beneficioso para su
comunidad. En Baby No-Eyes, Te Paania es capaz de afrontar la muerte de su pareja y
su bebé gracias a la comunion con el espiritu de su hija. Esta coexistencia es otro
ejemplo del proceso de duelo ideado por Derrida. La aceptacion de la presencia de Baby
en la familia estd enraizada en la creencia tradicional de que existe vida después de la
muerte, un elemento esencial de la cultura maori. En el caso de Tawera, €l hereda el
trauma intergeneracional derivado de los abusos coloniales a su familia, pero consigue
superar este trauma dando voz a la memoria colectiva de los maories y cuestionando la
version colonial ofrecida por los blancos a través de su arte. Tawera ha sido capaz de
incorporar a su vida el fantasma de su hermana desde el mismo momento de su
nacimiento, y esto le ayuda a desvelar ptublicamente los abusos sufridos en el pasado

por su comunidad.

En suma, mi analisis ha mostrado las estrategias de la comunidad maori para superar
su trauma insidioso por medio de la resiliencia y la reafirmacion de sus creencias y
cultura, en contraposicion a la afirmacion realizada por los estudios de trauma iniciales
sobre la imposibilidad de superar el trauma, entendido este como un fenémeno singular
e individual. Aunque a dia de hoy los maories son todavia considerados como una raza
inferior por los blancos y no comparten sus mismos derechos y privilegios, la
comunidad maori ha desarrollado un sentimiento de identidad colectiva que claramente

fomenta confianza renovada en su cultura, asi como la necesidad de fomentar un
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activismo politico que demande algun tipo de reparacion social, cultural y politica por

parte del gobierno neozelandés.

La descolonizacion de los estudios de trauma debe comenzar por reconocer el trauma
insidioso causado a muchas poblaciones por los procesos colonizadores porque, si no lo
hacemos, este campo de estudio nunca serd capaz de encargarse de los traumas
estructurales transmitidos a través de generaciones y, consecuentemente, nunca seria el
paradigma tedrico inclusivo necesario para analizar los diversos tramas del mundo
globalizado actual. Solo unos estudios de trauma descolonizados podrian cambiar las
dindmicas occidentales existentes en el presente, basadas en el individualismo y el
materialismo, para fomentar en su lugar un mundo regido por los afectos y el respecto a
la naturaleza. Si no hacemos nada para detener las injusticias existentes en el presente
somos de algin modo también responsables. Por ello, esta tesis ha querido demostrar
que una verdadera descolonizacion de la teoria de trauma es la mejor arma para que las
minorias colonizadas puedan ser oidas y visibilizadas en su demanda de reparacion a

cuenta de las injusticias sufridas, tanto presentes como pasadas.
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