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Introduction:

This report was commissioned by ‘Nga Uri O Te Taou Mai Kaipara Ki Tamaki
Makaurau’, under the auspices of Claim Wai 756. My name is Lily George and 1 hold a
Bachelor of Arts degree with a double major in social anthropology and sociology. At present
I am completing a BA Honours degree in social anthropology. My whakapapa links are

primarily to Te Kapotai and Ngapuhi.

Over the course of this project, I conducted seven formal interviews with Te Taou
members. Transcripts of these will be presented as Briefs to the Tribunal. Additionally,
through my involvement with Claim Wai 756, 1 have spoken informally with several other
people who have connections to this Claim at some length. These ‘conversations’, both
formal and informal, have provided a wealth of information for this project that adds richness
and depth. The personal experiences of Te Taou peoples in our modern world speak not only
of the historical achievements and losses of this proud tribe, but also to visions of reclamation

and hope for the future.

It must be pointed out that while every endeavour has been made to do justice to this
project, due to constraints of time and funding, this report is not as comprehensive as it could
have been. What has been achieved is due only to the co-operation, collaboration and
atmosphere of support engendered by those directly involved with Claim Wai 756. It is the
hope of this author that sufficient honour has been paid to the memory of nga tupuna of Te
Taou as well as the descendants alive today that carry the challenges and tasks of their

ancestors.

The korero of nga tupuna of Te Taou clearly document their assertions, hopes and desires for

their people, both at that time and into the future. Throughout the changes




engendered by the arrival and entrenchment of Europeans to this land, tupuna such as Te
Otene Kikokiko and Paora Kawharu endeavoured to retain, as they saw fit, the autonomy and
resources of Te Taou. The Southern Kaipara was indeed a land rich in natural and spiritual
resources', and one that had sustained Te Taou peoples since their conquest and occupation of
the Kaipara in the early 18th century. Among the assertions repeatedly made by those such as

Te Otene Kikokiko was the distinction between Te Taou and Ngati Whatua.

Yet events were to follow that saw the subsumation of the autonomy of Te Taou under
that of the newly created iwi of Ngati Whatua. This was to have devastating effects on the
peoples of Te Taou. One of the eventual effects of this was the loss of the purpose and roles
as kaitiaki of the whenua previbusly under Te Taou guardianship. Lands that Te Taou had
fought courageous battles for were taken from them through colonial administrative
procedures such as those employed by the Native Land Courts of the late 19th century.
Further land losses occurred through lack of recognition of Te Taou as an autonomous entity.
Instead some of these lands came to be seen as those of the iwi of Ngati Whatua, of which Te
Taou was supposedly a part. The ability of the peoples of Te Taou to exist in physical,

material, cultural and spiritual strength was thus diminished considerably.

Further effects flowed from the loss of autonomy for Te Taou. Of great importance in
this Claim (Wai 756) is the loss of identity as Te Taou. This includes the loss of historical
knowledge as the exploits of Te Taou leaders came to be recounted as those of Ngati Whatua.
Eventually Te Taou came to be rarely mentioned in contemporary literature, reflecting the
latter day emphasis on the entity known as Ngati Whatua. Tragedies such as the Brynderwyn
crash of the early 1970s saw the loss of several kaumatua and kuia of Te Taou. This
exacerbated the existing dearth of these revered “repositories of mythology, folklore and
traditions™ engendered partly by the historical denial of tupuna such as Te Otene Kikokiko.
Te Taou, it seemed, no longer had a “long unbroken line of ancestors™ from which to draw

guidance and strength.



Although the story of Te Taou is unique, there are nevertheless parallels that may be
drawn to other Maori groups in Aotearoa/New Zealand. These events did not occur in a
vacuum, and belong also to a context of colonisation and its effects. The effects of
colonisation for Maori peoples are widely recorded, not the least of which was and still
remains the loss of cultural integrity for many. When set alongside loss of land and resources,
loss of culture produced negative effects such as loss of identity, lack of education, poverty,
and lack of ability to provide adequately for whanau. Indeed it may be said that cultural

decimation was heavily influenced by material losses, resulting in spiritual decimation.

For many Maori who suffered from the varied effects of the colonisation of our lands
and peoples, healing is a vital necessity. Many carry within them forgotten and unclaimed
‘skeletons’ that are buried in inappropriate places. The effects of this becomes manifest in a
variety of ways. Healing of the spirit, mind and body can often only occur once these
‘skeletons’ are exhumed, acknowledged and honoured, spiritually cleansed, then re-interred in
a more appropriate place. For the peoples of Te Taou, the reinstatement of their true identity
as Te Taou, the acknowledgement and honouring of their ancestors is of great importance for
the healing of the people, the land, and past conflict. This then leads to positive visions for

the future.

Future visions for Te Taou include the entrenchment of a strong Te Taou identity.
This comes partly from the provision of an easily accessible historical record written from a
Te Taou perspective. At the very least, this will be achieved by Claim Wai 756. Re-
education of the people as to who they are and where they belong will go a long way towards
strengthening the whanau and tribe of Te Taou. Of necessity here also is the strengthening
Reweti as the matua marae of Te Taou as part of the fortification of the people. Restoration

of the social, cultural and physical environments will also ensure the nurturing of the people.
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Introduction Endnotes:

! for example, see the archaeological evidence presented by Dr Caroline Phillips, Claim Wai
756.
2 Ranginui Walker, 1987, Nga Tau Tohetohe: Years of Anger, p153.

3 Witi Thimaera, 1992, Te Ao Marama: Contemporary Maori Writing Volume 1, p352.



The source of our rights is that,
Like the Kauri,

We are grounded here,

We were nurtured here,

We are the people of this land'.

When Te Taou under Hakiriri and Tumupakihi first moved their people into the
Kaipara region in the early 18th Century, it was to a land abundant with natural resources.
Westward lay the ocean and the bounties it contained, while the beach at Muriwai offered the
sweetness of toheroa and other delicacies. An undulating landscape was covered at times
with forests of kohekohe, kauri and puriri amongst others; providing timber and supporting
bird life. Springs, streams and small lakes provided necessary water. The Kaipara River was
a source not only of foodstuffs, but also as a means of transport and trade. Flax, Cabbage

trees and ferns abounded, as did eels in the swampier areas?.

It was here that Te Taou settled by right of conquest®. While further battles ensued,
for the most part the energies of the peoples were dedicated to creating and strengthening
their turangawaewae in the Kaipara. Through living and interacting with the natural
environment around them, Te Taou peoples came to know intimately the lands on which they
lived. In this way, their roles as kaitiaki* of the land and its resources were affirmed. While
later battles with the Waiohua peoples saw the spread of Te Taou into the Tamaki Makaurau

region, the Kaipara remained a place of vital importance to Te Taou.

The arrival of European whalers, traders and settlers was to introduce many changes to
the lives of Te Taou and other tribal groups living in these areas. Some of these were

positive, such as the increase in trade between Maori and the newcomers®. With they’re easy




accessibility to waterways such as the Kaipara River and those around Tamaki Makaurau, Te
Taou were in a prime position to capitalise on these developments. Additionally, the
abundance of resources within the Kaipara region, coupled with their position as a major
force in these areas, meant that Te Taou looked set to gain much economically from the

flourishing of trade.

However, trade was also rife in new weapons of warfare, especially in the far North
with rangitira such as Hongi Hika. According to E.T. Durie, the “musket unleashed tribal
rivalry because, being unevenly distributed, it upset the established balance of power™®. The
Battle of Tka-Rangi-Nui between Ngapuhi and primafily Ngati Whatua forces in 1825, was an
- unqualified success for Ngapuhi forces lead by those such as Hika, Patuone and Whareumu.
Many of the inhabitants were thus exiled from the Kaipara and Tamaki Makaurau regions, as
pursuing Ngapuhi forces chased them deeper into the Waikato’. While it was written that Te
Taou were also exiled to the Waikato %, ina biography on the life of Te Taou chief, Te Otene
Kikokiko, Richard Hoe asserted that Te Otene and a party of warriors remained in the Kaipara
defending the lands of their people’. Thus, Te Taou were never conquered and retained the

rights to their lands in the Kaipara.

Following the signing of the Treaty of Waitangi in 1840 however, Te Taou’s lands
and people came under increasing threat as the colonial government created new laws for the
governance of this country. As noted in the Manawhenua and Historical Reports (Wai 756),
through these agencies and the writings of early ethnographers such as Ernest Dieffenbach,
there arose a simplified version of Maori society'®. This was seen as a necessity by colonial

agents in order to assist in the co modification and alienation of Maori land and resources.

The Native Land Courts of the late 19th Century were one of the main arenas within
which these aims were achieved. Lands were surveyed, marked and numbered, and maps

were drawn to define boundaries between one block and another. This followed the



Euro centric assumption that “’real’ nations are fixed in space and ‘recognisable’ on a map™''.
Further, ‘owners’ of these blocks were assigned; designated as such following evidential
hearings in the Native Land Courts. While much valuable historical evidence was recorded in
Natfve Land Court minutes, some of it was questionable. As Angela Ballara notes,
“Witnesses rapidly learned what judges wanted to hear and often framed their evidence in

accordance with it”'?

. Sadly too, some witnesses saw the opportunity for personal gain or to
settle old rivalries. Nevertheless, just as boundaries were created for the land, so too were

fixed parameters instituted for Maori peoples and their culture.

One of the major events to occur through the Native Land Courts with relation to Te
Taou was the creation of the iwi Ngati Whatua. This iwi, according to Chief Judge Francis
Dart Fenton, consisted of 3 hapu namely Te Taou, Ngaoho and Te Uringutu. Thus was the
mana of Te Taou subsumed under that of Ngati Whatua. Historical evidence shows however

that “Te Taou was a progenitor, and not a subordinate of Ngati Whatua”'’.

Despite vocal
protests by Te Taou leaders such as Te Otene Kikokiko and Te Waaka Tuaea that Te Taou
was a distinctive tribe with its own autonomy'*, Judge Fenton’s 1868 decision set in place and

entrenched Te Taou’s decline as a separate corporate unit.

E.T. Durie writes that “Some historians have described Maori history, correctly in my
view, in terms of the pursuit or maintenance of mana”'>. The subsumation of the mana of Te
Taou under that of Ngati Whatua, made it increasingly difficult for Te Taou to pursue or
maintain their own mana. Although initial evidence given in Native Land Courts declared
that some land blocks such as Ongarahu, Ururua and Pukeatua belonged to ‘the whole tribe of
Te Taou’'®, over time much of this land passed out of Te Taou ownership, often by dubious

means'’. As Mason Durie states:

Maori society depended on common interests in traditional lands for cohesion

and purpose. As land was transferred, through one means or another, so Maori




identity and well-being were rendered vulnerable until eventually even survival
appeared unlikelyls.

- While land on its own is not a source of mana for the people belonging to it, it was “necessary
for spiritual growth and economic survival”'®. The relationship between the land and the

people was vital for ensuring that a strong and secure identity was maintained.

The concept of kaitiakitanga was central to a Maori worldview. Maori considered
themselves as guardians only of a land that provided resources as well as being a living
representation of Papatuanuku. Ranginui Walker states that the earth “was loved as a mother
is loved, because the bounty that sprang from her breast nurtured and sustained her
children®. The people believed they did not own the land - they belonged to it. *Whenua’
translates as both placenta and land; for as the placenta “embraces and cherishes”, so too does
the land, thereby showing the interconnectedness of land and people.?' Conservation policies
were integral to the notions of kaitiakitanga; not only as a means through which to appease

spiritual guardians, but as a way in which to ensure the nurturing of future generations®.

Although not overtly stated to Maori, one of the purposes of the Native Land Courts,
according to Henry Sewell, “was the detribalisation of Maoris - to destroy, if it were possible,
the principles of communism which ran through the whole of their insitiutions™. This
included the dismantling of Maori culture, or at least the overlaying of a simplified version
that suited the purposes of the settler government. Policies of assimilation and ruling
hegemonic influences impressed upon many Maori that they were inferior and that their
culture was of little significance. By 1896, the European population had grown to
approximately 15 times that of Maori, which had declined rapidly**. The drive for integration
into the increasingly dominant monoculture meant the enervation or denial of cultural identity
for many Maori. Beatson describes this as “probably the most monstrous psychological

9925

mutilation”™*. Many of colonial and subsequent generations being trapped in a “cultural-no-

mans-land [where] people are caught in a crossfire of conflicting values, languages and ways

of being”?.
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Maori cultural negation was achieved in several ways apart from the alienation of
lands, some of which are outlined below. Although many Maori embraced the tenets of
Christianity, incorporating them with Maori spiritual beliefs, the advent of Christianity
contributed to the decimation of Maori culture. Missionaries came with their own agendas
that sought to undermine Maori culture and beliefs. Walker describes them as “the cutting

edge of colonisation” and “the advance party of cultural invasion™’.

While many
missionaries endeavoured to minimise the impacts of colonisation on Maori, they often came
with very set beliefs of the superiority of their ‘race’ and religion. Maori were deemed to be
‘uncivilised’, ‘heathen’ and ‘barbarous’. The missionaries therefore sought to replace these
heathen beliefs with their own, that is, they wished to assimilate Maori to European culture®®.

These racist notions set the scene for the direction of schooling for Maori.

The ancient whakatauki - ‘Ko te manu ka kai i te matauranga nona te ao’ (the bird that
draws sustenance from knowledge will inherit the world) - gives an indication of the value
that traditional Maori society placed on the acquisition of knowledge. Knowledge in and of
itself was sacred and held power. It is no surprise then that in the early ears of
Maori/European contact, Maori aspired to gain access to European knowledge of
technology”®. Consequently, with the opening of mission schools in 1816, any Maori were
avid and enthusiastic pupils. European knowledge was sought as a way in which to add to
traditional society, not replace it°. Maori leaders in the early 20th Century such as Maui
Pomare and Apirana Ngata sought to strengthen Maori cultural identity while using “that as a

platform for accessing the best of Western technology and education™'.

At first mission schools were taught in Maori, with a curriculum that embraced
Christian and European teachings only. Conversion to Christianity and the prevalence of pro-
European cultural teachings meant that by the 1830’s, Maori traditional culture was already
being marginalised32. Following the Treaty of Waitangi, the government for mission schools

through the Education Ordinance Act of 1847 provided funding. Walker states




T

11.

that “the agenda of the mission schools was broadened to accommodate the needs of the

»33  The drive for assimilation was added to with the Native Schools

emerging nation state
Act of 1867, and the Education Act of 1877, with the need for assimilation of Maori being
attributed to economic reasons. Maori were seen as a ‘problem’ and an “impediment to
progress” with their collective values that interfered with the efficiency of land aquisition®.
Even then, education was being used as a means of promoting Maori subjection and Pakeha
dominance. Walker asserts that subsequent “institutional arrangements” have worked to

“maintain that structural relationship”*’.

Further curriculum manipulation arose with the introduction of industrial training for
Maori, recommended by George Hogben, Director of Education in the first decade of the 20th
century. The objective of education for Maori was therefore to furnish them with labouring
and domestic skills, in effect limiting their access to European knowledge®®. William Bird,
Inspector of Native Schools, contended that the purpose of education for Maori was “not to
mingle with Europeans and compete with Europeans in trade and commerce™’. These

policies continued well into the mid - 20th Century.

Colleen Sheffield glowingly described the efforts of Te Taou men labouring to halt the
encroachment of sand dunes, as Public Works employees and forestry workers from 1870 to
the early 1960s*®. This provides an example of the success of the education reforms detailed

earlier, as well as the necessity for seeking employment in order to support whanau. These

- men of Te Taou however, did not work for themselves on land left in their care by tupuna,

they instead worked for European landowners and government agencies. For the majority,
what little land they had left, if any by the 1960s, no longer sustained their basic needs.
Sheffield nevertheless saw the planting of thousands of acres of pine forests as “a wonderful
place of employment in the future™. Indeed, two of those interviewed for this project began

their working lives amongst the pine forest.
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No mention is made of the fact that many Te Taou workers received little or no education in

the Pakeha schooling system and were thus unsuited for any work other than manual labour.

Still, Sheffield claimed that:

Some may mourn the past and the fact that we cannot now offer visitors to
the marae at Reweti our traditional shellfish, but all admit that the reclamation
of the dunes has done us nothing but good. In the forest and on the sand we work
in harmony with men of other races who still respect our customs and
wishes....The future of Te Taou is ably guarded by the men of the State Forest
Service.*

This statement shows breaches of at least Articles Two and Three of the Treaty of Waitangi in
that lands have been transferred out of the hands of Te Taou leaving insufficient for their
needs, access to traditional foodstuffs had been blocked, and the guaranteed ‘rights of a
British citizen’ had not been maintained with respect to education and erhployment.
Secondly, as Sheffield is Maori herself, this statement also shows the intemalisatibn of

notions of Maori inferiority and state paternalism.

Maori culture and knowledge was further undermined by the directive of the Inspector
of Native Schools to discourage the use of Maori language in the school grounds in 1905.
This policy continued well into the 1950s, and was all too 6ften translated by teachers to
mean that Maori pupils were to be physically punished for speaking the language of their
ancestors. Parents of such children often came to believe that it was best for their children to
not speak te reo Maori, as did many of the children themselves. Rachel Selby remarks that
“Many native speakers of Maori, who were unable to speak English, were punished for

speaking their language and as adults are continuing to suffer from this”*!. This directive
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therefore has had intergenerational effects, as many of those so punished were later reticent to
teach their own children te reo Maori, and the knowledge was therefore often lost to
succeeding generations. At least two witnesses for this project were native speakers as young
children, but due to punishments received at school, lost their ability and desire to retain the

language.

In 1986, Huirangi Waikerepuru and Nga Kaiwhakapumau I Te Reo Inc brought a
claim before the Waitangi Tribunal regarding Te Reo Maori. This was a pan-Maori claim that
sought to re-establish the importance of the Maori language in Aotearoa/New Zealand. Due
to assimilationist policies, the Maori language was in dire danger of becoming extinct.
Evidence given to the Tribunal showed that Maori language usage by Maori children in
schools declined from 100% in 1840 to less than 5% in 1975*%. Proverbs such as ‘Ko te reo te
mauri o te mana Maori’ (The language is the heart and the soul of the mana of Maoridom)
were repeatedly mentioned at the hearing, providihg a link between language and collective
wellbeing®. Article Two of the Treaty guaranteed Maori the right to “all their valued customs
and possessions’, which, according to Madri, incorporates language and culture. It was
concluded by the Tribunal “language is an essential part of culture and must be regarded as a

‘valued possession’”*,

Of all those interviewed formally and informally in the course of this project, no one
was fully conversant in te reo Maori. Of those with some proficiency, this was learned
usually later in life. One witness noted that although his father and grandparents tried to teach
him the Maori language when he was young, attitudes at school and the wider society
convinced him that his needs were better served if he was proficient in the English language
only. Others received no teaching in te reo Maori at all. Until the process of Claim Wai 756,
none had knowledge of the tikanga, kawa, whakapapa and history of Te Taou. All were led to
believe that they belonged to the iwi of Ngati Whatua, and while Te Taou may have been

mentioned as their hapu, this seemed to have little relevance.
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The majority of witnesses had primarily negative experiences of the school system. One
witness remembered that:

It was really hard, something that you’ve always known - it was hard to
grasp their knowledge. I couldn’t see any light in it...why they wanted us to learn
their ways of education. Why they were saying, the teachers of that time, that the
way our parents had taught us was wrong...It’s like we were two different
people, taking on two different characters. At home you’re a Maori, at school
you’re a European with a brown skin. It was hard.

In reply to the question ‘What was the most comfortable for you?’, the witness replied -
“Being at home. Being a Maori. Being myself. These testimonies are a sad indictment of the

transgression of Articles Two and Three of the Treaty of Waitangi.

According to Marsden and Henare cultures -

~ pattern perceptions of reality into conceptualisations of what they perceive
reality to be....These conceptualisations form what is termed the ‘world view’ of
culture [which is] the central systemisation of conceptions of reality to which
members of its cultures assent and from which stems their value system. The
worldview lies at the very heart of the culture, touching, interacting with and
strongly influencing every aspect of the culture.*

Knowledge of a culture’s worldview is integral to the formation of a strong identity. Drawing
from the wisdoms transmitted through the ages from generation to generation, Maori peoples
were enabled to know who they were and where they fitted into the environments that
surrounded them. Mason Durie writes that “Human identity is at the heart, the soul, of our
endeavours”. He states further that “the alienation of people from their land and culture
subjects them to a fragmentation of identity and, along with loss of possessions, a loss of

spirit™*®.
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All those interviewed, and probably many of those who can whakapapa to Te Taou,
have experienced for a great part of their lives loss of identity, loss of @ulture and loss of
spirit. Being separated legally from much of the lands of their tupuna meant more than the
loss of access to resources upon which to build economic foundations for whanau. It is still
possible to stand on the whenua that cradles Reweti Marae and look across to the sacred
maunga of Tauwhare. Yet access to this important site of Te Tadu is dependant on the
goodwill of the farmers that own the land surrounding Tauwhare. The same may be said of
other sacred sites such as Ruarangihaerere. But while the land endures, sometimes the people

do not.

While solid strides have been made in the advancement of Maori people, as we enter the 21st
Century, many are still disconnected from their cultural heritage. Awatere remarks that
“negative ideas about Maori men and women as dumb, no-hoper and worthless persist, and ....
a lot of Maori people have bought into them and internalised the sense of self-hatred which

these ideas promote”™’

. The search of identity becomes a series of border crossings between
worlds in which there is no guarantee that life across one border will be more comfortable
than life across another. As Irihapeti Ramsden notes, some “people in this colonised land find
themselves dwelling into worlds of neither one nor the other. Neither fully comfortable in the

tight world of the Pakeha nor in te ao Maori™*.

Kaumatua and kuia, the revered elders of Maoridom, were one of the primary vessels
through which cultural knowledge and wisdom was transmitted. For ,,somé of those Te Taou
witnesses who lived at Reweti and Orakei for periods of time in their lives, access to
kaumatua and kuia was often readily available. Yet as previously mentioned the transmission
of the full depth of their Maori heritage and cultural heritage was not as easily accessible. By
the 1960s many families were exhibiting the effects of cultural decimation such as family

dysfunction and poverty.
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One witness spoke of the difficulties his parents had with “just getting food on the
table” and the hardships he and siblings endured in order to help their parents in this area.
Another witness said he spent nine of his younger years in an orphanage following the death
of his father. After returning to Reweti to stay with relatives, he never felt that he belonged,
and was never told anything of his heritage and his connections to some of the more
illustrious Te Taou tupuna. As a teenager he met and spent time with whanau such as Himi
Paora (son of Paora Kawharu) Paora Kawharu II and Kani Nepu II (children of Otene Paora),
Juliette Babington and Watene Taitari. Therefore this witness had the privilege of hearing
some of the stories of his tupuna, yet they were not recounted as the stories of the rangatira of
Te Taou. Further, the witness never felt he belonged here either -

“It was just where I could lay my head, and 1 would stay there for a time until
they got sick of me then I would go down the road to someone else. It was just the
way it was”.

A majof tragedy was to occur for the peoples of Te Taou and Ngati Whatua in 1963.
An excursion to the Waitangi Day celebrations of Reweti whanau by bus resulted in a horrific
accident in the Bryderwyn Hills on their return. Fifteen people died in this accident; eight of
which were laid to rest at Reweti. Approximately three thousand people attended the funeral
there, and the losses were felt keenly then and into the future®. Irihapeti Ramsden writes :
“Many of my own generation were caught in the land of nobody, ....maintained there by the

premature deaths of the libraries and encyclopedias of our people, the kaumatua™®.

Three of those interviewed spoke of the major impact this accident had on their lives.
One witness lost four generations to the accident. Another remembers how his father was
supposed to go on the trip but cancelled at the last minute, while the third recalls his
disappointment when his grandfather forbade him and other whanau members to go at the
eleventh hour. This tragedy touched deeply all those who called Reweti home, and all three

witnesses considered that a deeper sense of communal cohesiveness was lost after this event.

In 1871, Te Waaka Tunea gave evidence that the land block known as Ongarahu
belonged “to the whole tribe Te Taou™'. He provided a list of fifteen names that were to
be trustees of this land, yet when the Certificate of Title was awarded in 1873, only ten
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names appeared. Bruce Stirling writes that:

“No reason was given for the reduction in the number of owners, and it does not
appear that the trustee status of this small number of owners, who clearly hold
the land of behalf of Te Taou, was in any way recognised on the title”>>,

In 1901 Ongarahu was divided into six different blocks and fifteen acres was set
aside as a reserve for the people of Te Taou (Ongarahu B). It was here that the marae
known as Whiti-te-ra was built, and the whenua also supported a church and urupa. At
the court hearing Whiti-te-ra was deemed to be owned by the Iwi-nui-tonu to Te Taou,
and the land block was made inalienable. Reweti was thus considered to be the matua

marae for the Southern Kaipara, reflecting the status of Te Taou at that time>.

The recognition to Te Taou’s status in the Kaipara was to be diminished over time
however, reflecting the increasing déminance of Ngati Whatua in the Kaipara, implemented
by Judge Fenton’s Orakei decision in 1868>*. Indeed Ngati Watua at Orakei came to have
much influence over the affairs of the peoples at Reweti. Four senior kaumatua living at

Orakei regularly entered debates -

concerned exclusively with Reweti and its people, as if they themselves were
living at Reweti and not Orakei. (It is true that in terms of tribal status
everyone was superior to the three kaumatua then living at Reweti ...)

This occurred between the years of 1954 and 1964. Although Kawharu doesn’t specify who
these kaumatua were, it is probable that two were Paora Kawharu II and Himi Paora, the son
and grandson of Paora Kawharu respectively®®. As such, these men had definite rights in the

Kaipara region.
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Kawharu writes further that in -

1960, the Reweti Marae Trust Board was appointed by the Maori Land Court
and given the responsibility of administering the fifteen acre reserve and seeing
to its proper development. Of the eleven members on the Board, seven were
actually resident at Orakei®’

It followed that from the 1950s on in particular; Ngati Whatua at Orakei was the
predominant force at Reweti. In time, the name Te Taou came to have less importance
and most of the peoples at Reweti came to accept the notion that they belonged to the iwi
of Ngati Whatua.

This would have been particularly marked after the passing of kaumatua such as Himi Paora

and Paora Kawharu II; men who held much of the knowledge of their forefathers.

It is perhaps not surprising then, that in August of 1974 the original wishes of the
tupuna of Te Taou were set aside by the then trustees of Reweti marae. A Gazette
Notice announced the fact that Reweti marae was thenceforth legally considered to be a

Ngati Whatua marae.

When he began researching the history of his family in 1992, Claimant Lou Paul (Paora)
came to realise that Te Taou held separate status from Ngati Whatua. One of the first
evidences he found was the Last Will and Testament of his father, Uruamo Otene Paora (great
grandson of Paora Kawharu) that.listed several land-blocks as being his rightful inheritance.
This contradicted earlier information given to him by Reweti marae trustees that the only land
he held shares in was that in a swampy area of Ongarahu A3A2.°% As the years passed, more
evidence was uncovered that showed undoubtedly that Te Taou was an autonomous tribe in
its own right, having substantial claims to much of the lands in the Kaipara and Tamaki

Makaura regions.
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Thus it was that in 1997, Lou Paul (Paora), on behalf of the tribe Te Taou, lodged
a claim with the Waitangi Tribunal. Of paramount interest to him and the Claims

committee was the re-instatement of the identity of Te Taou.

The majority of witnesses providing oral evidence talked about how their initial reaction to
re-discovering the history of Te Taou was one of hurt and énger. This arose due to the
realisation of what had been lost to them for so long - their history, their lands and resources,
their whakapapa - and thus their identity. As new information has arisen to shed light on the
true legacy that is theirs to claim, in the years since 1992, the process has been marked by
conflicts both within Te Taou and external to it. As the pain of the tupuna long denied rose to

the surface to be felt by their descendants, long -standing rivalries erupted once again -

“Yet for those Te Taou connected to Claim Wai 756, the burgeoning of their
identities as Te Taou has helped them meet the challenges that have faced them. A
definitive endeavour implemented by Lou Paul (Paora) and other members of the
Claims committee was that in March of 1999, court action was taken to ensure that
Reweti marae was once again returned to its rightful kaitiaki. In recognition of the wide
range of members of the Reweti community, the deed was worded to include the local
Reweti Maori community and other hapu of Haumoewharang, with Te Taou retaining
paramount interest. Te Taou now have back their turangawaewae - a standing place
where they may address the joys and sorrows of their lives - a place where they “have

the right to stand before others and speak as [they] feel”™,

As Te Taou reclaims their identity and their history, healing is certain to flow from the
reclamation process. Puketapu-Andrews writes that -
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“To heal means to become whole, to be powerful, to know your own
power. This in turn means to know who you are physically, spiritually,
emotionally and mentally. All of those elements of a person’s being must be
attended to in order for that person to become whole....so that they are able to
live positively and creatively, to their fullest potential”.®®

In order for the peoples of Te Taou to be whole and powerful -

“ they must know who they are and where they belong. They must know the legacy that
is theirs to claim. It can be said that “as we heal ourselves we heal part of the pain of

those who have gone before us”®'

. It follows then that if we don’t heal, we compound the
hurt of our ancestors and carry the pain into future generations until that pain is so vast
that very little can break through it. As they walk in the footsteps of those who have
gone before them, nga uri o Te Taou receive guidance and support, thus finding the

confidence to create new pathways forward.




P
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Conclusion:

Although many members of Te Taou may have suffered greatly from the loss of land and
resources, the negation of their historical and spiritual inheritance, and thus a loss of identity,
this is indeed a story of hope rather than despair. The time of despair is passing as Te Taou
gather to them once more the embrace of their tupuna. While there is still much work to be
done, a solid foundation is being constructed upon which present and future generations may

build with increasing confidence.

TC Royal states that:

We are at a point in our history where a tremendous challenge has been laid before
us: to seek all that is good in the past, in the world of our ancestors, and place it
along%izde all that is good from the Pakeha world, thereby creating a new and better
world™. ‘

The challenges that have been laid before Te Taou are great and require dedication and
commitment in order to face them. Demonstrated amongst those closely associated with
Claim Wai 756 has been that deep level of commitment. Despite ongoing conflicts within the
process of this claim, Te Taou will have succeeded in at least one of the goals set forth by
Claimant Lou Paul (Paora), that is, that “we will have the recorded history that we’ve never
had before”. This will go a long way to ensuring that the necesary re-education of the Te

Taou peoples as to who they are will occur.

Although many of Te Taou today are not conversant in the reo or tikanga of their
ancestors, this does not make them any less worthy of inclusion within Te Taou or wider
Maori society. Irihapeti Ramsden asserts that:

Maoritanga is located within every Maori regardless of appearance or the story
which has brought them to this part of their life and this expression of Maoriness.
Maoritanga is a place of the wairua and it is integral to the life of each Maori. *

One witness stated that he believed that knowing te reo and tikanga was not essential to his
being Maori. What was important was:
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a sense of self [this] affects everything. And it affects not only you but how you act
to people and how they react to you. If you’re not sure of yourself then people will
pickup on that. A sense of belonging is very important to people....We have a long
proud history, especially my ancestors - they were famous warriors. Te Taou is
quite cool.

Another witness comments that:

I really don’t know, I still don’t know about Te Taou. Hearing it, I just went, oh
wow, ‘cause no one actually knows. In myself personally, I reckon they were like
guardians here on this land, protected like bodyguards, the chiefs. That I feel is
what is a need here today.

Commenting on what the renewal of her identity as Te Taou means to her, this witness stated:

“History shows today that we’re TeTaou, It’s a feeling of strength, not
suppressed with Te Taou I feel alive”.

As the matua marae for Te Taou in the Kaipara, Reweti is a place of great importance.
Several witnesses spoke of the need for a new whare tupuna. At present, tangi and hui are
conducted within an old tin shed. While tribal mana is not invested in buildings, the care and
nurturing of tupapaku and manuhiri would be more easily managed with an appropriate whare
tupuna. It is more likely then that a ‘sense of cohesiveness will be created within the

community of Reweti.

“ The return of sacred sites such as Tauwhare and Ruarangihaerere was cited by

some as vital to the growth and maintenance of the tribe of Te Taou”.

“Of necessity also was the availability of sufficient land in order that those

members of Te Taou who wished to return to their turangawaewae were able to do so”.
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“Yet none of this will have real meaning unless the identity of Te Taou peoples as Te

Taou is intact”.

“For the people that have already been re-educated as to their rightful history
and legacies, if can be said that this knowledge haé introduced substantial changes to
their lives. While these changes may not be firmly embedded for some as yet, they do
provide a cornerstone for the future. As the call of the tupuna draw more and more

people home, Te Taou will grow ever stronger”.

“Together the people of Te Taou create a beautiful korowai that gleams with the light
cast upon it by the legacies of the ancestors. Each strand is unique; each has its purpose
in bringing the whole design together. To deny one part is to deny the beauty and
strength of the whole. Yet the integrity of this korowai will not be upheld unless it is
recognised as the substance of Te Taou. As Te Taou face a future that is yet unknown,

they at least carry with them the birthright that is theirs to claim”.

“E hara taku toa i te toa taki tahi
My strength is not from me alone
Engari he toa takitini

But from the strength of the people”.
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