























































































































just another gang that interferes with their
activities. Even when gangs go about harmless
peaceful pursuits, such as a convention on a
marae called by responsible Maori leaders to
relate them to Maoritanga, they are subject to
police observation by ‘shadow’ patrols. One such
patrol was brought to a halt by gang retaliation.
The police car was smashed and the policemen
assaulted.

Failure to understand gangs has created white
paranoia: the gangs are seen as a Maori
revolutionary front; a recruiting ground for
urban guerillas. The current police response is to
keep close watch on gangs and to arrest them for
unlawful assembly, especially when there is an
outbreak of fighting at hotels. As recently as
March 1979 police arrested 108 gang members in
Auckland on a charge of unlawful assembly after
a gang brawl. The 39 Mongrels and 69 Black
Power rivals were charged at 2 separate sittings
of the Magistrate’s Court and the cases
adjourned. Whether this increases respect or
contempt for the law remains to be seen.

In the transformation which took place in the
25 years after World War II, the urban Maori
met the dual challenge of adapting to the
demands of the urban industrial system and
successfully transplanting their culture into the
urban centres. But the first and second
generations born in the city face a new crisis of
identity. It manifests itself in gang and anti-
social behaviour.

The next task facing the early migrants is to
wrest some of the power from the Pakeha in the
hierarchy of New Zealand’s social institutions
and transform them from monocultural to
multicultural ones. This challenge was taken up
at the beginning of the sixties for education, and
gathered momentum in the seventies. Today, the



Maori language is taught in both primary and
secondary schools to at least a quarter of all
pupils.

It is hoped this shift towards cultural
pluralism is more than superficial. That it will
not be too little too late. The Department of
Maori Affairs has been transformed by Maiori
people themselves. It is more responsive to
Maori needs than it was even 2 years ago. The
same task has to be accomplished with other
institutions such as the Department of Justice,
the Department of Social Welfare, the Police
Department, and the Public Service in general. It
is a formidable task. Success will depend on
Maoris acquiring the knowledge and skills to
work in them and bring about changes from
within.

There is a tremendous inertia in bureaucratic
systems so what has been accomplished by the
efforts of one generation is encouraging. If the
momentum continues New Zealand may become
a model of the new multicultural society. If it
falters, then New Zealand may very well in the
next 20 years follow the route of urban violence
charted by America.
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Urbanisation has brought many changes. One of
them has been the role of women in Maori
society. Tilly Te Koingo Reedy picks up the
challenge thrown out by Rangi Walker. She
believes that Maori women hold the key to
influence the future—if they have a mind to use
1t.

Tilly Reedy, a curriculum officer with the
Department of Education, was on secondment to
the Planning Council during 1979. Her main
concern is for those who face a dead-end in the
cities; for those who do not share the privileged
position of other women; for those who cannot
draw on a Maori strength for support.

The response to such a situation calls for the
establishment of personal goals. Tilly Reedy has
several on her list. The first step must be to learn
to love again. Next is the need for a positive seli-
image reflected in pride in one’s appearance, and
to care for one’s health. She stresses the need for
economic success so that Maoris can afford to
express their taha Maori. She offers some of her
Maori values as a possible salvation.
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The Maori in the Future: A Woman’s View

Tilly Reedy

When we the Maori turn to discuss our future it
is vital that the women make their voices heard.
Have we not always had the power to influence
our men? Our whakatauki proclaim this:

He wahine, he whenua Women and land
E ea ai te pakanga Are the causes of war

There is also the Pakeha saying ‘The hand that
rocks the cradle rules the world.’ If these sayings
are true then we hold the key to influence the
future. If they are true, we have a lot to answer
for and a lot of hard work to help ourselves and
our children into the future.

As a girl growing up in Hiruharama on the
East Coast, I never imagined that one day I
would move away from the roots of my strongly
Maori environment to live in a city. I never
thought that I would be involved with Maori
affairs, educationally and socially, at the national
level. It happened because my parents gave their
time and their love to help Tamati and me
further our Pakeha qualifications so that their
grandchildren would have a future in this land.

I know how lucky I am that as a woman of the
Ngati Porou tribe I know my roots, my identity
and those strands of my life that no one can take
from me—my Maiori influences. They link me

with my tribe—with those who have passed on
and those that are to come. They highlight the
extended family ties that support me, mry eight
children, and our grandchildren.

This Maoriness, which is at once a strength,
can also be my greatest obstacle. It can give me
mental agonies, but I have learnt to come to
terms with it, to adapt and to adjust my urban
Wellington life to fit into those values which I
bring from my Maori source, my Maiori
beginnings. In my own home, for instance, the
men are always served before the women.

What will I take into the future with me? First
I would take my belief in a spiritual force greater
than myself. It gives me strength and stops me
from going under. I am reassured that no matter
how black the day, it will pass and the light will
shine again. Perhaps one of the reasons for the
gang phenomenon we have today is their lack of
spiritual strength. Dare one suggest that they
group together to counter the mental and
emotional violence they experience in the society
we have created for them? Can we escape this
criticism?

I also believe that my ancestors are always
there as part of the environment of this spiritual
force, yet quite separate and identifiable. This
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enables me to be protected by them. However, I
realise that in today’s society there are many who
cannot draw on these strengths. Many women
have had to bring up their children in a setting
where their links with the past were no longer
available. Instead there was television, work,
housie, and the pub. No old people nearby to
pick up the young. No spare hands to help with
the jobs. No one for the kids to talk to. Just the
fragments of a Pakeha world that shouted at
them from the ‘box’.

This world, as I see it, is a world of paradoxes.
On the one hand individual rights are glorified,
and on the other we are told we should care more
for others. The fact is most people nowadays see
themselves as individuals nurtured in an
individualistic society. It takes money to do
something for others and it is easier simply to
mouth philanthropy because words are cheap!

Paradoxes can also create conflict in a world of
differing cultural obligations—Maiori or West-
ern. Often the choice is not easy. For instance, do
we go to my grandfather’s tangi tonight or wait
till the weekend? If we wait, the children will get
their schooling but we miss the funeral. If we go
tonight, the children will miss their school exams
but our taha Maori is satisfied.



Also, what about the conflict between what I
want to take into the future with me and what I
will be allowed to take? At what point do I make
a stand? How far do I allow myself to be
compromised? In a democracy, so I am told, we
can all have a say and our opinions should count.
Will my voice be heard? The political reality is
that a democracy can breed an elite group who
stand apart with the power of wealth and
decision-making in their hands. They can be
found anywhere, even in Maioridom! Graham
Latimer, President of the New Zealand Maori
Council, reminded us of this when he repeated
the advice given to him by his kaumatua: ‘The
only successful leader is the one who arrives at
his destination with his people beside him—
never on his own. Leadership therefore is an
important consideration for us at this time.

What do I look for in a leader? The person,
man or woman, must be someone I can trust;
someone who will be honest; someone who will
research the facts, encourage discussion, and
make a decision when required. Someone who
listens and is able to offer alternatives when this
is required. Someone who is sensitive to the
group that he or she leads. Someone who gives a
helping hand when it is needed and a kick in the
right place when that is needed. Someone I am
willing to follow.

An alternative path for leadership is to gather
a group of experts who can influence the system.
For this we should educate ourselves about the
political pressure points and harness our talents
in a co-operative way. This would prepare us for
a future we can control. We must learn about
western politics, high finance, and professional
lobbying. Without political power we are
nothing. We must develop the social and political
skills and talents in our groups, but we must not

leave them there. We must move up and out to
where the decisions are made. Quite simply, it
means being more political and getting more
involved.

We must also build up an economic security,
an economic strength, and an economic stability.
Without these things we are nothing. We should
rise above the belief that to be well-off is contrary
to the best Maori traditions. Rubbish! It is only
by being materially well-off that we can indulge
in our taha Maori.

Today the women in Maori society must speak
up and reach out to touch and influence other
groups, other organisations, and other people.
We have always had the power to influence our
men, though tradition decreed we stand behind
them. Today we should not stand in their
shadow, but with them. We need to be seen up
front with them, adding our voice to theirs.
When they move, we move forward with them.
Strength can only come with this sharing. For me
this can only be possible if our men recognise and
accept the contribution we women can make to
Maori society.

What is it to be a Maori woman in New
Zealand society today? Well, whatever it is, we
should never allow ourselves to be token
gestures—token women, token Maori. We are
only as token as we allow ourselves to be, so we
must do our homework and be up with the play.
We can be doubly disadvantaged or twice as
good; it is up to us. If we think that being a
Maiori woman is a double disadvantage then we
have lost the race before we start. However, if we
believe that being a Maori woman is to be doubly
endowed, that we have something special to
contribute not only to the Maori world but to
New Zealand society generally, then we create a
positive role for ourselves.



There will be conflicts which we as women,
and we as Maori, must resolve. Some decisions
will come easily; others will not be so clear cut. It
will help if we are true to ourselves and act
according to what we are most comfortable with
at the time. If in looking back we remain
comfortable then we have added another
dimension, another decision to our lifestyle. I
think you should find your equilibrium in one
aspect of your life at a time. Establish a point of
security and build on it. When we are secure in
one particular social context, only then are we
more free to explore our identity beyond it. A
basic need for human beings is a sense of
belonging.

The 1976 Census figures reveal a big drop in
the birth rate, but on average Maori families are
still larger than European families. Since the
average Maori parent earns less and has a larger
family than a non-Maori the stress factor is
compounded. Many of us experience difficulty in
coping with day-to-day life let alone preparing
for our future and those of our children. Our
struggle is the same as for women everywhere,
but we start from a weaker position—bigger
families and lower incomes.

This economic pressure has forced Miori
women, especially those in the cities, to take a job
so that their families can live more comfortably.
The tragedy is that we return to work without the
extended family support, and often at a time
when our children are most dependent on us.
Juvenile crime has risen steadily. The numbers of
Maori women admitted to psychiatric hospitals
has increased sharply. Today, the responsibility
on women, Maori women, is greater than it has
ever been.

We must learn to love again because we will
need a lot of love to survive the tomorrows that

are to come. We need to learn to care for
ourselves before we can begin to try with others.
We need to believe in ourselves as women, as
Maori, as people. A positive self-image is the first
requirement. We need to care for our health and
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for our appearance. We must learn to listen, to
understand, and to be tolerant of others. We
have to accept also the responsibility to teach
tolerance. We must try to broaden our activities
and encourage families to go out together again.



We must break down the barriers created by
society that make it impossible to go to some
places with our children and our grandchildren.

No one can tell us what the future holds but we
can at least make an attempt to decide what it is
we as a people want to take into the future with
us. The colour of our skin as an identification
could become less important. But right now it
could be used to positive effect in a non-white
world by the New Zealand Government. What
about Miori representation in ‘black’ countries,
third-world countries, on South Pacific commis-
sions and at international conferences?

Whatever it is you decide to take with you into
the future there is no doubt in my mind that I
want to take my taha Maori with me. The many
facets of my Maoritanga are so much a part of me
that I could not divest myself of them even if 1
wanted to. These traditional values can also
provide us with an escape route from our
suburban struggle to suburban survival. What
are some of these values?

Te Reo Maori. Our language can be revived and
maintained but it will only be as important as we
allow it. What about compulsory Maori
language for all Miori—especially those seeking
assistance as Maori? No salving our conscience
by making Maori compulsory for our children
and not for us! No English language at a formal
function on a marae or other Maori occasion!

Te Whenua. Land structures will change with a
possibility of reverting back to common ower-
ship. But what about the beliefs and values
associated with land? I believe we are only
caretakers of our family lands and that no law
has the right, under the guise of uneconomic
shares, to take that role from us. However, we do
not have the right, either, to sell this role.




Whanaungatanga. Extended family links are a
very real strength and the need for this support
system, especially in the cities, is clear. This need
will increase with continued economic recession
and unemployment.

Manaakitanga. To be courteous, to respect
people and to offer hospitality is a human need
that industrial urbanisation has highlighted.
This we must retain and maintain. Community
involvement and decision-making is an area that
we as people have been involved with for
centuries. The return to this level of government
gives us an opportunity to lead, and to offer an
expertise learnt from practice and not theory.
Beware of the book writer and the speech maker
who become instant experts at your expense!

Aroha. Aroha is an overworked and misunder-
stood concept. Often in the past and very likely
into the future this word will be used as a whip
on the Maori back. Misuse of this word is a result
of our lack of responsibility to teach the rule of
reciprocity on which aroha flourishes. Aroha is
not something anyone can expect to command
from others because they imagine it’s their right.
To accept and enjoy the loving, the sharing, the
caring of aroha means you give back a little more
that you received. This keeps the networks alive
and functioning. The acceptance of aroha in any
shape or form places one unequivocally under
obligation to that person, that family, that group.
Perhaps it is not too late for us to spell out the
meaning of aroha, more especially the obligation
and responsibility that go with it. This applies to
governments and their departments as well. No
one should expect God in the world-to-come to
be the only one to hand out the rewards. That is
our responsibility in this world also.

Te Marae. The marae for me is the last bastion
against annihilation of my taha Maori. So, given
a choice, I would choose this because it not only
embodies all the above and many more of the
facets of my taha Maori but also much that is
immeasurable. It will be a physical reminder of
my identity, my roots. The marae will be my
turangawaewae, my strength, but if our culture is
to survive into the future then we must entrust
the information to our young. We will teach them
te-kawa-o-te-marae—the disciplines, the roles,
the structures, and acceptable and unacceptable
behaviour. Time has changed, and will continue
to change, the shape of the marae and its
functions, but whatever the changes, these can be
with our co-operation, and with the knowledge
and understanding of our young. Sources for the
upkeep and maintenance of every marae must be
part of its plans to ensure its future and avoid the
resentment of our coming generations.

What sort of future do I want for myself, for
my family, for all of us? I can only answer for
myself. I would like a future where people will
accept me for what I am—a woman, a Miori, a
member of the Ngati Porou tribe of New
Zealand; accept me for my differences as much as
for my similarities; respect me and what is mine,
my differences as much as my similarities;
recognise that I am human with all the strengths
and weaknesses of a human being; concede that
my spiritual beliefs, my need for my taha Maori
and all that that embodies, cannot be separated
from me.

What I ask for in my future are those things
that I am most willing to give—to accept and
respect people for what they are and not what I
would like them to be.
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I It may well be that the solutions put forward so
il far will not reach some of the groups who resent
‘ \/ the system and who show this in anti-social or
‘H criminal behaviour. In his introduction Paul
i Reeves reminded us that Maoridom accepts
| what you have to offer. This has been the basic
philosophy of those working with the gangs and
urban drop-outs. One such person is Bruce
Stewart, founder of a self-help marae, Tapu-
teranga, at Island Bay near Wellington.

Bruce Stewart’s article reveals a stark picture
of where the young Maori people are at; it echoes
Rangi Walker’s warnings and Tilly Reedy’s
concerns. No economic security; no aroha; no
identity; unable to cope—gang groupings offer-
ing security. Through his Taputeranga Trust,
Bruce Stewart offers some answers and gives us
hope for the future. In practical terms dislocated
youth are taught self-help and given back the
dignity to pull themselves up by their boot-
straps—but first he gives them the boots!

Bruce sees aroha and a long hard haul as the
main ingredients for a successful co-operative.
His message is clear. If you ask anyone to give up
something you must offer something better.
Never expect anyone to give up something for
nothing. Therein lies the problem: therein lies
the answer.
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He Po! He Po! Ka Awatea!: Darkness! Darkness! Daylight!

Bruce Stewart

Today very few of our people are strong and have
a firm belief. We’re a people in darkness who
don’t see very much, who are limited to a small
space. It’s probably because so many of our
people have been put down hard, really hard,
and now there’s no spirituality, no family
strength, no culture, no economic base. There
are very few strong ones left, and our kids don’t
have an example to live up to. So we must
dedicate ourselves to teaching the little ones in
darkness, to help them understand and see much
wider.

From what I've seen in 5 years at Taputeranga
I reckon it’s the girls that have the toughest time,
especially the ones with little children. They have
a hell of a tough time and have to put up with a
lot of hardship. They won’t go home because
there’s probably nothing there, so there has to be
a place for them.

The young girls are the hardest to deal with.
They tell lies, thieve, are pretty useless in the
house, and a lot of them can’t have babies—they
can’t conceive. The terror the little ones go
through. That’s what I mean by darkness—
there’s no life, no love, nothing. They can’t even
have children because they’re in darkness.

Ask the boys and they’ll tell you they’re not

going to have kids, they’re going to look after
Number One. Maybe it’s God’s way to wipe out
some of our lines. The women aren’t having any
more children, the men don’t want children, just
a good time, so the roots are severed.

We need aroha. Aroha! That to me is the
essence of Maoritanga. It’s not the language, not
the land, not the buildings, but to love and share
and mean it truthfully. The way of love is the
longest way and the best way, but it’s also the
hardest way. If we’re going to teach aroha then
we’ve got to set an example. Short cuts like
bashing people up, putting them in prison, giving
them a hiding, are so much easier. It’s much
harder to put in time and effort—to wash dishes,
to talk to people. I believe that with a lot of aroha
the people will grow strong and everything else
will fall into place. The buildings will get built,
the language and the culture will be learnt. But
don’t let’s romanticise that it’s all loving and
sharing in Maoridom. There are some who don’t
want to share. It’s a power game to them and
they don’t want to lose their power; there’s no
real love there. To me, if we want to teach aroha
we’ve got to set an example.

The boys work harder at Taputeranga than
they did for any boss because there’s a lot of
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aroha around here. They all have a share in the
place. Some of the young people come from the
country. You would think that they would come
with the teachings from home, but in fact they
don’t. Others come from some of our best
families. There are two here—their eyes are wide
open. They see and they know why they’re
disillusioned with society. They can’t fit into any
niche, but they’re searching, so they come here.
Kids want to know what’s over the horizon, but if
they have no example, no one to lead them or
show them how to do things, what happens? I’ll
tell you.

Our kids are smart, smarter than us. They do
very well for themselves. ‘Man, you don’t have to
work. We do all right cashing a dole cheque,
pinching gear, spending the dole on dope. We’ve
got a cool pad, got a good stereo. What’s the
system got to beat that?”” You can’t tell me that’s
stupid. That’s clever. They’re dead—but they’re
clever!

It’s very hard to convince someone who can
live better than you without working his guts out
that there is another way. It’s very hard to
convince them because in a lot of cases we’ve
become dependent on handouts and social
security all our lives until now we’re dead. And



because we’re dead on our feet we’re bringing
our children up to be social security cripples.
That’s the example we’ve given them. They’ll
never be warriors unless we show them a new
way of life with love. Our kids are looking for
something to believe in, but they have to be
actually shown it to believe in it.

So, I've started something new here at
Taputeranga for these young people who are
searching and fighting for their survival, for the
new ones coming up, especially the babies. It’s
hard to worry about the dead ones. Here we have
our own family house, our own spirituality, our
own marae. I had to leave the established
hapii—it’s too much, too big, too dead. There are
too many power games going on. My tribe means
nothing to my children and my grandchildren,
because they haven’t been brought up on our
tribal land. So what I’ve got to do is to set an
example here with new rules, new kawa. For me
the institutions and structures are not the
essential part. In order to .live the values
important to me I have had to remove myself

from those old structures. So we have our own
marae, our own structure—one that suits our
way of living.

We had to get back to Mother Earth too—to
the belief that she has mana and she supplies us.
We have established a strong economic base,
because one of the essentials is to do most of the
things for ourselves. We grow our own food, and
if we don’t get any jobs—so what?—we can still
live. In the old days you had to get your seeds in
so you could live. Well, it’s the same today.
We’ve got to get our seeds in to live. Gardens
were quite normal for our people, but now there
aren’t any. There’s no living off the land. To
grow vegies is a whole life study. Some people
pooh-pooh the idea, but we’ve got to keep our
children in touch with nature—the worms in the
soil, the first harvest. We’ve got to learn to help
ourselves because that’s not only good for us, but
it’s good for the country as a whole. We have to
teach our young people that hot water doesn’t
just come out of the tap, they must pay for it not
by social security but by what they can
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contribute. A lot of our kids are missing out on
nature and on making a contribution, because we
aren’t teaching them anything.

Here at Taputeranga the boys have to think,
act, and contribute as part of our community.
We’re a co-operative. We talk things through,
make decisions, allocate responsibility gradually.
Our people like to talk things through and be
given responsibility, but they have to earn the
responsibility, earn the respect, earn the love—
even the leader.

We as a people need a leader we can trust.
Everyone can have a talk but in the end the
leader makes the decision. All the gangs are like
that. The leader decides, and if he’s wrong he
won’t get away with it. He’s got to be in an
honest frame of mind, honest to the cause, and if
he is, he won’t make a wrong decision. I can’t
find better friends than the boys here, they’re
honest, and they’re staunch. If I fall my boys will
pick me up or stand for me.

Our young ones want a leader, that’s why you
get gangs. The gang leader can tell them, ‘Go
and get some toilet paper and wipe my bum’, and
the boys will do it because they have to. But the
publicity the gangs get doesn’t help those boys. If
you’re in a gang and you're nobody and
somebody shouts you an aeroplane trip and
dinner at Bellamy’s, suddenly you’re some-
body—names in the paper and all that. Those
boys love Truth, they want to see if they’ve made
it. If the whole country knows about it they feel
really good. Sensationalism makes it for those
boys—‘role playing’ they call it.

In the cities there are a lot of well-intentioned
people who fail to help our kids. The people in
charge of the handouts and the temporary work
schemes don’t really know what the kids are up
against because they’ve never been unemployed,



and they haven’t the background of these kids.
So the kids are conning and fleecing the very
people who want to help them. There are some
people who are helping our dislocated youth—
mostly women, hardly any men. Women like
Julia up the Wanganui, doing good things for our
boys, looking after them and getting them jobs.
She’s a great woman. But there are a lot of others
coming to this type of work, especially Pakehas
but some Maori people too. They try to put their
coat on to the other person, you know, trying to
make it fit without listening to the other person’s
point of view. I hate that, I really hate it.

For instance, I can’t expect the kids to like my
kind of music, just as they can’t expect me to like
theirs. When they have it on all the time, I tell
them ‘You’re forcing, you’re forcing.” You see,
we have to make way for one another. The
extreme is when someone says, “‘You’ve got to be
like this, you’ve got to be like that. Now will you
sign a truce? Now everything will be all right.
Now shake hands.” That’s nonsense!

If you give up something you’ve got to have
something else to take its place. That’s one of the
most important things to remember. If you ask
anyone to give up something you must replace it
with something better. Never expect anyone to
give up something for nothing. You only throw
something away because you’ve got something
better. You can’t just sign a piece of paper and
say I’m going to give up such and such. That’s
negative. You must have something better.

So I suggest that we ought to be supporting
those people who are already doing things on
their own. We don’t need to start more
government-run things. We have to teach the
young ones who are willing. Give our expertise to
help them. They need meaning for what they do.




It Everyone knows about the importance of land to
:‘ the Maori. This is not to say that land is not
bl important to others. Bruce Stewart showed us
‘ that even in the detribalised urban situation land
can be the one link that can count.

The loss of land, the loss of a tirangawaewae
i brought into focus the Bastion Point confronta-

tion. Here was an enclave of prime real estate in

the centre of Auckland’s most affluent suburbs

under dispute. The Ngati Whatua of Orakei who
| reached a settlement with the Government
‘ received little publicity. More attention went to
i the protest camp and its final eviction.
i \ Professor Hugh Kawharu, Anthropology
il Department, Massey University, is a member of
| the Ngati Whatua tribe. He was, and still is,
| directly involved with the land at Orakei which is
f now held in perpetuity. He restates what Maori

(| history reveals, that as a people they can lose
their land, their tribal state or tirangawaewae,
through individual title. He firmly believes that a
successful negotiation and settlement with the
Crown was necessary in order to get Ngati
Whatua’s tirangawaewae back. This will enable
the rebirth of Ngati Whatuatanga in our largest
city.

Bruce Stewart has a plan in action in Wel-
lington. Hugh Kawharu offers a similar plan for
Ngati Whatua in Auckland—land as a turan-
gawaewae.

A fuller version of this article is available from the
New Zealand Planning Council (see page 80).
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Land as a Turangawaewae: Ngati Whatua’s Destiny at Orakei

Hugh Kawharu

The history of the Ngati Whiatua of Orakei over
this past century is typical of the fate that can
befall a tribal group when titles to its landed
estate pass to individuals. By the 1970s the bulk
of the community knew little or nothing of their
origins, their language, or their lore. At Orakei,
Ngati Whatua had no land, no marae, and no
identity save that given them by the mortal
remains of their relatives and ancestors lying at
rest in the Okahu Bay urupa.

Now, however, they have title to land with
individuals able to claim the right to use it on
proof of lineage; and the whole is grounded in a
statute—protected trusteeship. It may not be
much, but it is enough to give them back their
identity and their self respect: a tiirangawaewae
upon which they and their children may resolve
the problems of being Ngati Whatua in a Pakeha
world and so find a richer, more creative life.

This discussion is thus about the rebirth of
Ngati Whatuatanga in the Orakei hapi. It is not
an article of protest but a personal perspective. It
1s not the statement of a kaumatua but a sketch of
cause and effect as seen by one who belongs.
Nevertheless, that there might be something
more to be said about Bastion Point itself justifies
a preliminary explanation.

While the media did their best with the facts as
they saw them, Bastion Point will be remem-
bered as a prize example of the folly in assuming
that one can understand, interpret, or even
report Maori issues in terms of Pakeha categories
of thought and action. For Maori owners, land is
now as it has always been, part and parcel of
tribal and sub-tribal politics. In the end, elders
articulate the majority view; the idiom is Maori,
the stage is the marae.

In 1977-78, the elders of the Orakei hapii were
no exception to this. They felt under no
obligation to give press conferences, submit to
television interviews, write letters to newspapers,
or explain themselves to anybody, least of all in
English. In their view, their responsibility lay
firstly with their people—to help shape opinions
and reach a consensus. After that, they were
determined to see their people’s case presented to
the Government. But in achieving this, they did
not deem it necessary to enter the lists of
political-party or local-body politics. Their
adversary was simply the Crown. For it was the
Crown that, at Waitangi, had guaranteed them
undisturbed possession of their lands. It was the
Crown that had given them inalienable title at
Orakei. It was the Crown that had taken it away,

53

and so it was the Crown that was being asked to
give it back. The matter was at once public and
private; either way mana was on trial but with
the enticing prospect of there being no losers.

For the purpose of this volume, I would like to
summarise the main historical threads in order to
show that land, even in an urban setting, can
offer a channel for rediscovery of Maori identity
and tribal identity. First, the chronology of the
claim is set out.

1740 Ngati Whatua occupy Auckland Isthmus
by right of conquest.

1868 Title of 280 hectare Orakei Block granted
by the Maori Land Court to Te Taou,
Ngaoho, and Te Uringutu hapi of Ngati
Whatua.

1873 By Crown grant—ownership of the land
vested in the chief of these hapu, Apihai
Te Kawau, and 12 others as trustees for
Ngati Whatua. Apihai was however
already deceased and the law only
provided for 10 trustees, not 13. Despite
this anomaly the land was declared
inalienable.

1882 Act passed which allowed for 42-year
leases.



parts allocated to the trustees as beneficial
owners.

1909 Native Land Act gave beneficial owners
increased freedom to sell (despite finding
of the Stout-Ngata Commission that the
Court’s partitioning was illegal and void).

1913-

1918 Bulk of land sold to the Crown.

‘ 1l 1898 Estate partitioned by the Court and the

Throughout the 1930s and 1940s attention
focused on the papakainga, the 16-or-so hectare
Okahu Bay flat encompassing the marae, most of
which had been sold. By now the full realisation
of the consequences of their actions, and the
actions of the elders, had become apparent to
Ngiti Whitua, and in some desperation they
appealed to the Crown for the return of this land.
With their kinswoman Te Puea Hérangi, as their
most ardent supporter and advocate, they
promised the world at large a ‘model village’ at
Okahu Bay. But the world at large was not
interested. World War II intervened and when it
was over the once sympathetic Labour Govern-
ment was now seen to be out of sympathy with
Ngati Whitua’s aspirations. In 1949 a National
Government came to power but appeared to be
even less sympathetic. And so Labour’s plans to
tidy up Ngati Whatua’s ‘blot on the landscape’
were in the end executed by a National
Government. But such combination of responsi-
bility mattered little to Ngati Whatua; what did
matter was that owners of freehold title and
squatters were, in the ‘public interest’, parted
from the last vestige of their tirangawaewae.
This extraordinary event, of barely a generation
ago, but inconceivable in today’s political
climate, marks the nadir of Ngati Whatua’s
fortunes in Tamaki.
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By the early 1950s, Te Taou, Ngioho, and Te
Uringutu hapti of Ngati Whatua found them-
selves stripped of their land and stripped of their
mana. Yet paradoxically they were still together.
It was this that 25 years later made it possible for
them to emerge again as a coherent group.

Before the 1950s ended, two organisations
relevant to the Bastion Point debate of 1977-78
had made their appearance at Orikei. One was
the Orakei Tribal Committee, the other the
Orakei Marae Trust Board. The first (later to
become the Orakei Maori Committee and later
still to include a subcommittee on land known as
the Action Group), was like all such committees,
a statutory body elected triennially to assist

Maori people advance their welfare and cultural
interests. Such a body, however, does not have
the right to speak out on tribal land issues ahead
of the actual owners, or former owners.

And the same underlying principle has at least
as much relevance to the position of the Orakei
Marae Trust Board. When the Crown took Ngati
Whatua’s marae in 1951, it offered them an
alternative site above and behind Kitemoana
Street. But the elders rejected the offer outright.
They held fast to the view that the sanctity of
their traditional marae was irreplaceable. The
Crown thereupon turned its offer into a reserve
for the ‘use and benefit of Mioris’; and in 1959 a
board representing ‘Maoris’ was duly appointed
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to administer it. Hence by no stretch of the
imagination can the Orikei marae be regarded
as a Ngati Whatua marae, nor the Orakei Marae
Trust Board as being comprised of only Ngati
Whatua trustees. Above all, the land is now, as it
has been since 1913, Crown land.

Between 1957 and 1976, Bastion Point had
been the subject of a number of planning
exercises carried out at the instigation of
successive governments. In September 1976 the
Minister of Lands released plans for the use of 24
hectares for public reserves and housing; the
latter being divided between private housing,
Maori State housing, and a welfare trust home
known as Youthline. The plans at once excited
controversy among ratepayer and neighbour-
hood organisations, environmentalists, political
parties, architects, religious bodies, and indi-
viduals. But none went as far or as fast as the
land subcommittee of the Orikei Mazori
Committee (the Action Group) which reacted by
setting up a camp as a mark of protest on part of
the land designated for development. This
committee was led by a Matakite activist, Joe
Hawke, whose mother had once been a
beneficiary in the papakiinga. It had mobilised
support from most of the Ngiti Whitua in
Orakei by the end of the year to claim for the
return of ancestral land wrongfully taken in the
past.

The elders and former owners made their
specific requests to the Crown for the return of
certain areas. After acknowledging the Action
Group for their stand the elders suggested they
be allowed to press for the official answer. It was
at this point that the split emerged between the
two factions. The point at issue was whether land
was to be regarded as a political end in itself—a
platform for machismo and for agitators; or



whether it was to be regarded as a means to an
end, namely to regain turangawaewae and Ngati
Whitua identity. If it was to be the latter, then a
clear distinction had to be made between land
that had been freely sold and land that had been
taken, lest by asking for the return of the first as
well as the second, Ngati Whatua should lose
both.

In short, there had to be a consensus, which at
the very least included the former owners and the
elders. Accordingly, Ngati Whatua’s trauma in
the early months of 1977 arose not from outside,
but from within their ranks. In the end, more
than 90 percent of the community in Orakei, plus
those entitled to live there while domiciled
elsewhere, chose to adhere to the principles
embedded in tirangawaewae rather than sup-
port the militant intransigence of the Action
Group. What was seen to be at stake was not so
much land, as Ngati Whatuatanga; the very
existence of the Ngati Whatua hapi of Orakei as
a social and cultural entity.

The main body of Ngati Whatua and the
Action Group were not the only Maori people to
put ideas to the Government by word or deed.
The Orakei Marae Trust Board produced a
massive document at a public meeting on its
marae in March. The Board, having already
acquired capital assets worth more than
$250,000, was struggling with major financial
and administrative burdens in promoting its
multi-racial urban marae programme. Since the
so-called marae was on Crown land and Ngati
Whatua were in nearby rental houses also owned
by the Crown, the Board came to the not illogical
conclusion that by taking over Ngati Whatua’s
houses, and more especially their rents, they
could make ends meet. Little wonder then, that
Ngiti Whitua whose rights in Orakei have

needed neither embellishment nor reinterpreta-
tion for almost 250 years, found themselves out of
sympathy with the Orakei Marae Trust Board.

Ngati Whitua then entered a phase of direct
negotiating with the Government. The group of
12 people who could demonstrate that either they
themselves had been owners or they had direct
genealogical connections with owners whose land
had been taken under the Public Works Act and
not used for the intended purposes, made their
proposals to the Minister of Maiori Affairs. Of all
the millions of words that issued over the Maori
dimension of the Bastion Point controversy, no
other group offered bona fides of this order.

The Government’s response was to offer the
return of various parcels amounting to 10
hectares to be held by a Ngati Whatua trust with
statutory protection. It was recognised, however,
that the Trust would have to pay a sum covering
the improvements to the land. All other claims
against the Crown at Orakei would be forgone.
When settlement was finally reached in February
1978, the sum for improvements was set at
$257,000 (an amount subsequently reduced to
$200,000).

The agreement was enshrined in the Orakei
Block (Vesting and Use) Act 1978. Itis based on
two related articles of faith, that fundamental
Maori values can be secured in Pakeha statutes,
and that Maori goals can be achieved by Pakeha
techniques. The principal sections of the Act are
those which refer to:

(a) the Ngiti Whatua or Orakei Trust Board
(b) the duties and powers of the Board

(c) the beneficiaries of the Board

(d) the specific blocks which are to be subject to

Board control and the payment to the Crown

by the Board of $200,000 by way of

‘equalisation’.
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So much for Ngati Whatua’s charter at Orakei.
It seems to me that it places the Orakei hapi at
the threshold of its reintegration as a tribal entity
of tangata whenua status in Tamaki. Conceiv-
ably, this can take place on at least six different
levels.

Decision-making. To begin with the Trust Board,
an interim board, came directly from the core of
the Elders Group. It comprised the principal
kaumatua, Mr Reweti, and six others ranging in
age from 65 down to 50 years. Then at its first
meeting in February 1979 the Board decided to
retain as far as possible the techniques of
consensus and collective responsibility which
had emerged during the dispute. It has
appointed all the elders not on the Board to a
kaumatua committee and upwards of a dozen
younger people from a ‘support group’ to an
advisory committee.

Resource personnel. All Orakei families have in the
past subscribed to a belief in the benefits of
education. But the benefits have always been
couched in terms of the stay-on-at-school-to-get-
a-good-job syndrome, which is, perhaps, under-
standable. Suddenly, as a result of the dispute
the realisation has emerged that the hapu has
among its younger members a registrar of the
Miori Land Court, a surveyor, a business studies
graduate, a deputy-chairman of the management
committee of a multi-million dollar incorpora-
tion, and others with professional expertise that
can now be brought to bear on policy decisions.
As is now realised this development has been
entirely fortuitous. Accordingly the hapu needs
to deepen and broaden the range of its expertise
in some systematic way—and keep it available
for consultation.



Community Development. There are two senses in
which the community may develop, and both
entail problems of integration. First, there is
potential for building upwards of 175-200 town
houses at Orakei, for a hapi of maybe 700-800.
Since this is around four times the present
numerical strength of the community there will
be questions of scale and of optimum size to be
resolved. There is scope here for a type of co-
operative housing for which there is no precedent
in New Zealand or, so far, among tribal
minorities anywhere. Second, there are the
human resources in the present community
which can now be mobilised to pursue
community goals. The advent of a totally new
Government-sponsored programme of Maori
community development (the Marae Enterprises
scheme) should encourage the community
approach. Some of the land which is not built on
could be used for commercial cropping, as an
interim measure to pay the rates. Craft skills in
the community could also be developed.
Doubtless other possibilities will emerge.

A marae. For almost 30 years the hapi has
resorted to tents, garages, front lawns, back
lawns, and rooms in private homes as settings for
their most cherished customs. They need a place
to stand as the Orakei hapii of Ngati Whitua, an
institution in which to reassemble and nurture
their Ngati Whatua lore. Somewhere, somehow,
they must acquire a marae. Meanwhile they are
laying the foundations for its use by revising their
genealogies. In particular they are tracing the
descendants of their acknowledged ancestor,
Tuperiri, all of whom have rights in the Orakei
tirangawaewae and the obligation to help
sustain it.

Orakei and Ngati Whatua. While Orakei is
certainly an enclave in the Pakeha world, it is at
the same time a unit in a small network of
communities in the Ngati Whatua world. These
communities are mainly of Taou stock in the
southern Kaipara, 40 to 55 kilometres to the
north-west of Orakei. They are communities
where almost every Orakei household still has
small land interests intact. It may be expected
that reciprocity between them will find a new
vitality in the future, and serve the needs of Ngati
Whatua migrants to Auckland, whether or not
they live at Orakei.

Orakei and the Maori World. Although other tribal
and non-tribal groups in Auckland are pursuing
various social and cultural interests, there is a

traditional obligation on the tangata whenua to

establish a clear basis upon which to relate to
others who come to their area. Since 1950 there
has always been an element of uncertainty in
Auckland: did Ngati Whatua still exist or didn’t
they, and if they did, where was their marae? The
sheer size of Maori immigration to Auckland,
and the growing permanency of that population,
presents problems of scale that are unique to
Auckland, as well as to Ngati Whatua.

The return of 10 hectares of land in 1978 has
given back to the Ngati Whatua of Orikei their
turangawaewae. They can now shape their
destiny at Orakei. They must initiate and
reinterpret for the twentieth and twenty-first
centuries the symbolism in the name ‘Tamaki
makaurau’—Tamaki of the hundred lovers. I
look forward to the day when Auckland is a place
where all may feel they belong, not despite but
because of Ngati Whatua.




The future which Ngati Whatua now look
forward to could be part of a broader future for
Maori development. There are however impor- 2 N2 e @ o B ——= o, AN
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‘ ‘ be resolved. How far are we prepared to promote
‘ N,

‘ separate paths for Maori development?

i After many years of academic study overseas,
‘ Professor Hirini Moko Mead, Professor of Maori,
Victoria University of Wellington, returns to test
us and our conscience with some forthright
| propositions about where we’re heading. He
discusses but rejects the notion of separatism—
the creation of two nations. He discusses a
pathway by which the Maori could have greater
I influence in controlling his own affairs. This
l could be achieved through a form of autonomy.
‘ In this ideology Sid Mead promotes the ‘two
people, one nation’ concept.

.

A fuller version of this article is available from the
New Zealand Planning Council (see page 80).
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He Ara ki te Aomarama: A Pathway to the Future

Sid Mead
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According to myth, the old sun, Tama-nui-te-ra,
traversed the sky in too big a hurry and he gave
out more energy than mankind needed or
planner supreme of Polynesian mythology, held a
one-man meeting and decided on a plan by
which order could be brought into the lives of
long suffering mortals. His plan required
imagination, cunning and drastic action which
like other revolutionaries he felt was entirely
justified because of the benefits it brought to
mankind. Out of the pain suffered by Tama-nui-
te-ra was born a world of order and certainty, or
so the myth would have us believe.

Today, as our ancestor looks down at us, he
must shake his head in disbelief. Now it is
mankind that is throwing confusion into the
world. Man is using up the resources of the earth
at too fast a rate. He is building a technology of
war which is becoming too hot to handle and a
microprocessing technology which is making
man redundant. Now it is possible to visualise
the total destruction of human civilisation. We
need a Maui-like plan to help guide us into the
twenty-first century, and we need to begin the
search for such a plan now. It would be
unrealistic to merely wait and hope that
something from heaven will drop into our laps.
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