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MAY IT PLEASE THE TRIBUNAL 

 

'Ko te piringa pono' 

Bound together by a bond of faith 

       -Nā Te Huatare Reihana Wahanui 

 

Introduction Ko Wai Ahau? 

1. Ko Michaela Rangitaawa-Schofield ahau. He uri ahau nō Ngāti Urunumia, Ngati 

Ruaroa, Ngāti Ngutu, Ngāti Apakura, Ngāti Maniapoto. Ko Murihuku ahau e 

noho ana engari, Ko Te Rohe Pōtae te kainga.  

2. I am the youngest child of the late Richard Tokitahi Rangitaawa and Amy Hinewai 

Tata-Henry (Wahanui) Durville. 

3. My parents are the great-grandchildren of the esteemed rangatira and diplomat 

“‘Wahanui’. Nō reira, I am a direct descendant of Haupōkia Te Pakaru of Ngāti 

Apakura and Ngāti Maniapoto, who signed te Tiriti. 

 

Mana Wāhine 

4. My tupuna always sought to protect Māori mana Motuhake as pākehā began to 

encroach into our rohe after the signing of te Tiriti o Waitangi 1840 (“te Tiriti”). 

Maniapoto was an area that was extremely staunch in upholding Māori sovereignty 

and autonomy. This is why we created the ‘Aukati line’ in our rohe, that we did 

not allow the Crown to pass. 

5. Within our traditional sovereign Māori power structures, untarnished by colonial 

western influences, wāhine and tāne were both an integral part of the collective. 

Wāhine were highly revered within our society and wāhine exercised their own 

tino rangatiratanga and mana motuhake, both individually and as part of the 

collective.  

6. In our society, wāhine always held significant mana. The concept of mana wāhine 

is an important part of the entire concept of mana Māori.  

7. My male tīpuna including my grandfather and father were guided, and taught by 

the women and kuia of their time. This is because kuia were often those who held 
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the knowledge regarding our tikanga, history, whakapapa, waiata, kai, maara, atua 

and customs. They were also those entrusted to ensure this knowledge would pass 

down to the next generation.  

8. Women were also treated as sacred because we are the ones who are the givers of 

life. As wāhine are all descendants of the original wāhine, the mother of earth, 

Papatuanuku. Like her, women are tapu or sacred because we hold ‘whare tangata’ 

or wombs.  

9. The word ‘whare’ in Māori does not just mean ‘house’ it means a sacred space of 

creation and a vessel for whakapapa, wānanga, learning and healing. The whare 

tangata in Māori is a concept that means the home of humanity, oranga, people 

and life.  

10. This concept was well explained by Professor Rawinia Higgins: 

‘Ko te wāhine te whare tangata o te ao Māori – ā he mea whakanui rātou i tōna 

mana whakawhānau oranga.’ In English: ‘Women are the house of humanity of 

the Māori world – and they are venerated for creating life.’  

 

 Mana Wāhine within our immediate whānau 

 

11. As descendants of Wahanui, our whānau always held a lot of mana. Especially my 

father. However, our father always taught his daughters that we had our own mana 

that was equal to that of tāne. 

 

12. Within our whānau, our father encouraged his daughters to speak.  If there 

were any issues he would collectively gather all his children around and we all 

could speak our mind. 

 

13. Dad encouraged us all to voice our own kōrero and whakaaro.  Dad may not 

have always agreed, but he valued our individual opinions. Most importantly, 

he made sure that we did not let anyone take away our mana. 

 

14. My wider whānau (Aunties/Uncles) would say (Dad's) six daughters are his 

sons, and his son’s were Mum's Boys. 
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15. My father always respected the mana of our mother and her whakaaro and 

kōrero were pivotal to any important decisions made in our whānau.  

 

Mana Wāhine within our wider whānau, hapū and iwi 

 

16. I have been actively involved in governance, environmental stewardship, and 

community initiatives that uphold the rangatiratanga and mana of wāhine within 

my whānau, hapū, and iwi.  

17. I have supported and guided whānau and hapū in maintaining customary practices 

alongside contemporary governance approaches. 

18. The term mana wāhine was not a part of our vocabulary. It was unspoken. Women 

in our community always held important roles and it was expected that we would 

learn these roles and take them on as we got older. We observed and helped our 

aunties and mother in all their roles; they trained us up to take on these roles in 

the future.  

19. For example, up at our marae of Te Kotahitanga situated in Ōtorohanga, Te Rohe 

Potae, there are many important roles that our wāhine undertake. I watched my 

mother and aunties do all this as I was growing up: the karanga, cooking in the 

wharekai the gathering of harakeke, weaving, waiata, mōteatea, mirimiri and 

practices inside the wharenui such as caring for manuhiri and whānau pani during 

tangi.  

20. The exact roles all depended on the occasion up at our marae. Today these tikanga 

are carried out by us as the next generation of ahi kā running the marae. Our marae 

is an extremely important one as it is seen as the central Maniapoto marae hence 

the name Te Kotahitanga O Maniapoto. This means running the marae is a big 

job, we are very lucky that we had our mum and aunties to teach us all these things 

to keep it running smoothly while ensuring that tikanga is always upheld. 

21. Our wāhine tupuna were our teachers. We always understood the importance of 

wāhine to everything that was done. My dad would remind me “when you walk 

onto a marae, whose voice do you hear first? Without the karanga you can’t enter”. 
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We all have our roles. Each being integral. My dad taught me that without the left 

shoulder, the right can’t function. 

22. At our marae, although it is only men that give whaikōrero out in front on the 

paepae, the women in our rohe do have the right to speak in our wharenui. This 

is very important to us as it means that the kōrero and whakaaro of wāhine are 

heard. 

23. ‘Te amorangi ki mua, te hapai o ki muri’:  This is a Māori whakatuki that describes that 

although a leader is at the front, they are only there because they have a support 

system behind them. This reflects what we see when we see men kōrero on the 

pae. 

24. In 2002, just before my dad passed on, he had asked me if I was ready; I 

understood what he meant. He meant ready to help our people, and most 

importantly love our mother. Ever since then I have carried out my responsibilities 

whatever it may be. This meant in particular taking a leading role throughout the 

Waitangi Tribunal process as we went through the Te Rohe Pōtae hearing process 

with our Wai 1823 claim.  

25. This meant that although I was living in Southland and Stewart Island, I would 

have to come home nearly every month to Ōtorohanga for many years in order 

to guide our people through the claims and Tribunal process. This was a time 

when many people especially our kaumatua and kuia did not use the internet, so 

it had to be done kanohi ki te kanohi.  

26. More recently, prior to my mum’s departure, my wider whānau, hapū and marae, 

having respect of my skills and knowledge, have asked me to be the representative 

for our people in negotiations with the local regional and district councils and 

government organisations when decisions are to be made regarding our rohe. This 

has encompassed a wide-range of matters stretching from decisions to be made 

regarding the environment including our awa and ngāhere through to issues facing 

many of our struggling whānau who live in the community at Ōtorohanga. 

 

Tribunal Statement of Issues- Rangatiratanga Pou- Q1- What are the Crowns duties and obligations 

under te Tiriti/the Treaty concerning the exercise of rangatiratanga and tikanga by wāhine Māori in 

relation to their status, roles, responsibilities, practices, values and beliefs? 
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Te mana o ngā wāhine i Te Rohe Pōtae/ The mana of wāhine in Te Rohe 

Pōtae 

27. Historically, wāhine held leadership roles within whānau, hapū, and iwi, acting 

as guardians of knowledge, resources, and tikanga. Their mana was essential for 

guiding decision-making, protecting whānau wellbeing, and maintaining 

harmony within the community. 

28. When te Tiriti was signed, out of the 540 Māori rangatira who signed, only 18 

were wāhine Māori. The number of wāhine Māori signatories represented only 

3% of all signatories. This limited representation highlights the significant 

under-recognition of wāhine Māori by the Crown at the time.1 

29. My tupuna Chief Haupokia Te Pakaru of Apakura signed te Tiriti at Kawhia on 

21 May 1840. However, there is little to no research or information from 

written documentation in or around 1840 that gives me insight as to why our 

wāhine didn’t sign te Tiriti. They were the backbone of their hapū and iwi and 

held considerable influence and leadership.  

30. Haupokia and Wahanui were whanaunga and I have observed a letter at the 

Hockens Library in Dunedin, written by Wahanui’s Secretary, on behalf of 

Wahanui’s wife Te Wairingiringi. Te Wairingiringi briefly talked about her 

husband going to Alexandra (now known as Pirongia), for a meeting, and she 

was concerned about his journey and making sure he was okay.  

31. This was an important meeting that discussed our mana and rangatiratanga over 

our lands. There are no words to show why she didn’t attend or what her 

whakaaro were, and I have always wondered if there are any other letters written 

by our tupuna Te Wairingiringi. It is most likely that she was at home 

undertaking the many important roles required to keep a kāinga going. 

32. Speculating, I believe Nanny Wairingiringi would have had much input into the 

whakaaro, positions and decisions made by Wahanui throughout his life. Koro 

Wahanui was a staunch supporter of retaining Māori mana over our ancestral 

 
1 Rachel Maunganui Wolfgramm #B9 Mana Wāhine Māori i Ngā Wā ō Mua: The Impacts of 
Crown Legislation, Policy and Practices on the Rangatiratanga, Status and Roles of Wāhine Māori c 
1840–1950 (Waitangi Tribunal, October 2024) at page 208. 
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lands and keeping the negative influences of pākehā society out. The two of 

them had a strong bond, and I know that she had a hugely important role in 

supporting him in the many important decisions he made. Particularly, when 

Koro Wahanui was getting older. It was well known that the two of them had 

an extremely strong bond and were nearly always at each others side.  

33. All I can do is infer and make assumptions based on western patriarchal 

assumptions, potentially compounded by the perceived geographical and 

political isolation of my tupuna in Maniapoto by the Crown.  

34. What is evident is that the Crown worked primarily with men, failing to 

acknowledge the rangatiratanga of wāhine Māori. My inference is that it was 

the men who signed because the Crown, in imposing their patriarchal ideas, 

only wanted to negotiate with men. Despite only a small percentage of wāhine 

signing te Tiriti the duties and obligations which arose with the signing of te 

Tiriti flowed to wāhine Māori and tāne alike. 

35. However, the lack of involvement and participation of wāhine Māori in Crown 

and Māori affairs from the signing of te Tiriti would continue decades on. 

Wāhine Māori would become marginalised, and their traditional roles and 

contributions would be undermined, contributing to their socio-political 

disenfranchisement.2 

Tribunal Statement of Issues- Rangatiratanga Pou- Q1(b)- Has the Crown breached these duties 

and obligations? And if so, how? 

Ngā wero me ngā take i kitea e koe e aukati ana i ngā wāhine ki te 

whakatutuki i ō rātou rangatiratanga / Challenges preventing wāhine from 

exercising rangatiratanga 

36. Since the signing of te Tiriti, the rangatiratanga status of wāhine Māori has been 

eroded through colonial laws and political, economic and social regulatory 

systems.  

 
2 Above n 1.  
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37. Wāhine are often excluded from formal governance structures, and decisions 

are often made without consulting whānau or hapū. Contemporary legal and 

political systems often overlook the authority and perspectives of wāhine, 

marginalizing their voice in resource management, land development, and 

policymaking. 

38. In engagement with local councils and government agencies, wāhine Māori 

voices have been dismissed, minimised, or tokenised. Guidance and knowledge 

shared by wāhine have often been disregarded, and formal processes privilege 

non-Māori perspectives over customary governance. 

 

Tribunal Statement of Issues- Rangatiratanga Pou- Q1(c)- What, if any, is the prejudice or likely 

prejudice caused by these breaches? And what relief should be provided to remove or remedy this 

prejudice? 

Ngā ārai ki te whakarongo ki ngā kōrero a ngā wāhine / Barriers to having 

your voice heard 

39. In my experience key barriers which exist to hearing the wāhine Māori voice 

include, institutional bias, lack of recognition of customary authority, gender 

discrimination within governance, limited access to formal decision-making 

roles, and systemic assumptions that wāhine Māori should be passive 

participants rather than leaders. 

40. It is essential that wāhine Māori are recognised as authority-holders, those who 

hold knowledge and decision-makers, with unique knowledge essential to the 

wellbeing of whānau, hapū, iwi, and whenua. 

41. It is often wāhine who hold knowledge regarding wāhi tapu, history, the 

environment and cultural practices. 

42. Wāhine Māori voices have been repeatedly marginalised and excluded, reducing 

influence over decisions affecting whenua and taonga, including in various local 

governance forums, community planning, and resource management hearings. 

 

Tribunal Statement of Issues- Rangatiratanga Pou- Q2- What are the Crown’s duties and 

obligations under te Tiriti/the Treaty in relation to the ability of wāhine Māori to participate in 

and hold leadership and decision-making roles at the local, regional, and central government levels? 
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Including (ii) In governance and decision-making roles on Crown-established structures, entities, 

bodies, and committees, including in relation to the management of Māori assets and affairs? 

Wheako Whaiaro/ My personal experience with local council 

Unformed road 

43. In March 2016, an issue arose regarding an unformed road near our Kariki 

Urupa, situated near Te Kotahitanga Marae, out along Otewa Road, in 

Ōtorohanga, Te Rohe Pōtae. 

44. The original issue concerned heavy trucks and diggers ripping up the unformed 

road.  I visited the Ōtorohanga District Council and had an initial appointment 

with the Roading Manager Mr. Gould. During our meeting he stated “You 

Māoris, your problem – you fix it. It’s not our problem.” 

45. Little did Mr. Gould realise this unformed road, was the only road down to the 

riverbed, which the District Councils use to collect the gravel. It was there and 

then that I said “Could you please repeat what you said again?”. To which he 

repeated the same statement. I deliberately let staff members and visitors 

walking into the front foyer hear his words, and stood right in front of the 

surveillance camera.   

46. In response to his words, I said – If that’s the case we will put up a gate at the 

end of the road and will put a toll booth up and will charge everyone for the 

entrance. 

47. Over the next few weeks, Mr. Gould had expected me to go away, disappear. 

But professionally, I would walk back into the Council and ask for Mr. Gould. 

48. Mr. Gould apologised for his racist comment and I took him around our rohe 

and taught him the history of the King Country. That helped to change his 

attitude and narrative for him as to who Māori were and the ignorant ways we 

had been labelled. My dad said the way to combat the ignorance and racism 

faced by Māori was to teach them. Every month I would travel back up to Te 

Rohe Pōtae, call a hui or walk over; invite the local council members and we 

would takahi whenua at important places and talk about the history of Te Rohe 

Pōtae.  Over time Mr. Gould got to understand more about our people and he 

started to buy books on our iwi and Māori culture.  
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49. Almost 7 months later, we started to build a strong rapport and professional 

relationship.  

50. Due to other unforeseen matters that had arisen, we ended up trespassing the 

District Council from an area accessed by the unformed road; a gate was put 

up by members of our whanau to try stop access to part of the unformed road; 

and an application was filed with the Māori Land Court regarding the unformed 

road.  

51. I represented our whānau at the Māori Land Court and members of the 

Ōtorohanga District Council and others appeared as interested parties.  

52. Prior to the hearing at the Māori Land Court, I had carried out some extra 

research, and had found the Minute Book, which had demonstrated that on 

19th October 1937, Judge MacCormick did not sign off the designated land 

blocks in question.  Therefore, the designated land blocks which included parts 

of the unformed road, still belong to iwi Māori as well as others who had since 

acquired interests in adjoining land blocks, which included the Crown. 

53. Throughout the Court process the Ōtorohanga District Council came to 

understand our position and recognised and acknowledged the issues regarding 

the unformed road and the uncertainty which existed regarding ownership and 

maintenance of the unformed road.  

54. Towards the end of our hearing, the presiding Judge, Judge Milroy made a 

formal apology to our people.  

55. On 14 February 2018 Judge Milroy directed Ōtorohanga District Council to 

form a working group with representatives of the adjoining land blocks who 

were at the Māori Land Court hearing, including myself and others. The 

working group was directed to facilitate discussions relating to a number of 

matters which included, ownership, use and maintenance of the unformed 

road.  

56. Since the decision from Judge Milroy the Council have been more open to 

hearing from our working group. However, it should never have taken a 

direction from the Judge for us to be fairly heard and for matters concerning 

the unformed road to be actioned.   
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Workers Camp 

57. Another situation which arose in 2018 concerned the development of the 

Ōtorohanga workers camp. The workers’ camp at Island Reserve in 

Ōtorohanga was proposed to house approximately 300 workers during the 

development of Waikeria Prison. 

58. Our whānau papakāinga homestead lay directly adjacent to Island Reserve and 

would be directly impacted by the development of the Reserve for a workers’ 

camp, namely due to noise, increased traffic, concerns regarding safety relating 

to an increased population, and increased waste and sewerage.  

59. There was minimal consultation by either the Ōtorohanga District Council or 

the Ōtorohanga Community Board with my iwi, hapū or the adjacent 

landowners, including my whānau. Whānau and hapū were not meaningfully 

engaged with, and customary authority was not respected during decision-

making. We were only notified approximately 3 days before the council 

meeting. 

60. My mother, a well-respected kuia in the community, sought to exercise her 

rangatiratanga by engaging with council representatives and raising concerns 

about the potential impacts on whenua and whānau.  

61. She did this through her granddaughter, my niece, Phallyn - Amuri nee 

Rangitaawa - Tapara. Our mother asked my niece, to go down and ask them 

“Please don’t let them do this”. Both my niece and my mums’ contributions 

were largely overlooked, and she was treated as a minor stakeholder rather than 

a rangatira with customary authority over the land.  

62. However, not long after, the Ōtorohanga District Council held another council 

chamber meeting with the iwi and the community to discuss the workers 

campsite. 

63. I had been asked to come up and represent my whānau and iwi. When I got up 

to speak, the now former CEO of the Ōtorohanga District Council, Mr. 

Clibbery, spat the dummy and went off at me. He interrupted me, yelled at me 

and they tried to reduce my speaking time.  

64. I stayed composed during his meltdown. I know how to hold myself and how 

to be professional, especially when Pākehā men are trying to intimidate me. If 
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they are going off at me, I just think ‘Am I that much of a threat to you?’. Deep 

down I was laughing, as I had to tell the Mayor Max Baxter, to remove Mr. 

Clibbery from the room.   

65. Following the CEO’s blow up, they took a break to calm him down. When the 

meeting resumed, they told me I had one minute left and to continue. However, 

I reminded them that my time to speak was paused when I was interrupted, 

which I had timed. I then proceeded to continue the timer and finish my 

presentation.  

66. Eventually, following negotiations between all parties, our concerns were heard 

and the development did not go ahead.  

67. Without the intervention of my whānau and our mana wāhine, I feel as though 

the wheels of colonisation would have continued to trample over the mana and 

tino rangatiratanga of wāhine Māori from Te Rohe Pōtae and it would have 

gone ahead. 

 

Tribunal Statement of Issues- Rangatiratanga Pou- Q2(b)- Has the Crown breached these 

duties and obligations? And if so how? (c) What, if any, is the prejudice or likely prejudice 

caused by these breaches? And what relief should be provided to remove or remedy this 

prejudice? 

Exercising Mana and Tino Rangatiratanga as Wāhine Māori  

68. Prior to te Tiriti being signed, the mana and tino rangatiratanga of wāhine Māori 

would have been exercised when discussing a proposal such as this, and wāhine 

Māori would have been consulted at all stages of planning. Decisions would be 

reached collectively within hapū or whānau, guided by karakia, tikanga, and 

customary authority to ensure the wellbeing of the community and the land. 

69. The Crown’s consultation processes are flawed and fail to work in true 

partnership with Māori and those who are most affected by the decisions they 

propose to make at local government level.  

70. These kinds of proposals and decisions which local councils try to make should 

be approached in a way that gives effect to Māori governance. Decisions should 

involve inclusive consultation with hapū and iwi authorities, recognition of 
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customary decision-making rights, incorporation of mātauranga Māori, and 

respect and inclusion of wāhine Māori leadership within governance structures. 

71. The exclusion of wāhine Māori in governance undermines Māori values and 

negatively affects the wellbeing of whānau, hapū, and iwi.  

 

Ture me ngā Kaupapa Here a te Karauna / Legislation and Crown policy 

72. Acts including the Resource Management Act 1991 (“RMA), Local 

Government Act 2002 (“LGA”), and historical land legislation fail to recognise 

wāhine Māori authority and customary rights.  

73. Wāhine Māori authority or claims to customary title are generally not 

recognised under the RMA in ways that would allow wāhine Māori to control 

resource decision-making in the same way councils or the Crown do. 

74. The LGA sets out a broad reference to the relationship between Māori and 

local governments based on te Tiriti, however challenges with the Act stem 

from the levels of interpretation that have been enabled through the wording 

and an overall lack of accountability. 

75. Moreover, extensive research commissioned by the Waitangi Tribunal found 

no examples of how the provisions within the LGA have led to local 

government bodies specifically targeting wāhine Māori engagement.3 

76. Local government is often described as being an area dominated by pākehā 

males. Research shows that Māori and women generally have been amongst the 

least well represented as elected councillors. Wāhine Māori are likely to have 

been amongst the least well represented as local government decision-makers.4 

77. This must change to allow more wāhine Māori guaranteed seating at the table 

of local government. 

78. We must get rid of policies that centralise decision-making, limit consultation 

with Māori authorities, or exclude tikanga Māori, and undermine wāhine 

governance and authority. 

 
3 Wai 2700 #B1 Dr Annie Te One Wāhine Rangatira me te Kāwanatanga (Waitangi Tribunal, 2023) at 
64. 
4 Above n 3. 
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Te pānga whanui o te ngaro o te rangatiratanga / Broader impact of 

rangatiratanga loss 

79. The loss of respect for the mana and traditional leadership roles held by Māori 

within our rohe has resulted in diminished authority, restricted access to 

leadership positions, erosion of customary knowledge, economic disadvantage, 

and marginalisation within modern day governance structures. 

80. Crown actions and omissions have created structural barriers, failed to uphold 

te Tiriti guarantees, and often excluded wāhine Māori from meaningful 

engagement in shaping policies directly affecting whānau, whenua, and taonga. 

81. These actions have resulted in underrepresentation of wāhine Māori in 

decision-making, limited their influence in governance, and perpetuated 

systemic bias against wāhine Māori in political processes. 

82. Wāhine Māori face institutional barriers, limited opportunities, and tokenistic 

inclusion, reducing their ability to participate in leadership and decision-making 

within professional bodies. 

83. Systemic discrimination manifests as restricted leadership pathways, dismissal 

of wāhine Māori expertise, and inequitable policy outcomes that disadvantage 

wāhine Māori and their communities. 

84. Empowering wāhine Māori requires recognition of customary authority, 

structural reforms, and the facilitation of meaningful participation for wāhine 

Māori at all levels of governance. 

85. The Crown can improve representation of wāhine Māori by including wāhine 

Māori in leadership positions, recognising Māori governance structures, 

providing leadership development programs, and ensuring equitable 

participation in policymaking and planning processes. 

86. In more recent times I have observed some positive engagement with District 

Councils or boards that have been driven by recognition of Māori authority, 

meaningful consultation, and incorporation of tikanga Māori into decision-

making processes. 

87. I acknowledge there has been some growth in the local government space in 

my rohe. It appears more Māori are employed in the Council and the CEO of 

the Ōtorohanga District Council makes more of an effort to engage with Māori. 
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However, there are still areas within the local government that wāhine Māori 

remain underrepresented and there is no guarantee of ongoing wāhine Māori 

representation in local government. 

 

Remedies 

88. In order to continue to make improvements and to recognise the mana 

motuhake and tino rangatiratanga of Māori wāhine, I seek the following 

remedies: 

a. Mandatory inclusion of wāhine Māori in all governance and policy-

making processes affecting Māori communities; 

b. Recognition of customary authority and decision-making structures in 

law and policy; 

c. Leadership development programs for wāhine Māori; 

d. Review and reform of legislation and policies that marginalise Māori 

women; and  

e. Mechanisms to ensure accountability and cultural competency in all 

Crown interactions with Māori women and their communities. 

 

DATED at Auckland this 12th day of February 2026  

 

 

_______________________ 

Michaela Schofield 

 




