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TĒNĀ, E TE RŌPŪ WHAKAMANA I TE TIRITI O WAITANGI: 
 
 
Introduction  

1. My name is Arihia Tuoro.  I am Ngāti Ngahere and Whakatōhea. 

2. I am the Chair of Te Tāwharau o Te Whakatōhea, which is the post-

settlement governance entity for Te Whakatōhea.  I was involved in 

establishing the structure that became the post-settlement governance 

entity and, in 2017, became Operations Manager for the Whakatōhea 

settlement process.  Before taking on that role, I held a number of other 

iwi and hapū positions.  I stepped down from those positions when I 

became Operations Manager, although I remained a trustee of Terere 

Marae.   

3. My mother is Tarati Dorothy Carrington, the named claimant for Wai 

1884.  She passed away in 2011.  I have carried many of her stories, 

and I have also carried the work she gave so much of her life to. 

4. I gave evidence in the kōrero tuku iho phase of this inquiry.1  That 

evidence was mostly about my mother’s memories, life at Terere Pā, 

our whānau, Te Roto, Ōpape, the land trusts, and my aspirations for 

Ngāti Ngahere. 

5. In this brief I want to build on that kōrero.  I speak about what those 

memories mean now, and how the raupatu and confiscation are still 

sitting with us. 

6. I can only talk to what I know.  Some of this evidence is what my mother 

told me.  Some is what I have seen myself.  Some is what I have come 

to understand through the land trusts, the settlement process, and 

through coming home. 

7. I have struggled with standing up again in this forum.  The settlement 

process took a lot out of me.  I carried much of that personally.  The 

thing that brings me back is the opportunity to speak to contemporary 

 
1 Wai 1750, #C68, Speaking Notes of Arihia Tuoro [13 Hōngongoi 2023]; Wai 1750, 
#C68(a), PowerPoint Presentation [25 July 2023]. 
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claims, and to make sure that my mother’s thoughts and the Ngāti 

Ngahere experience are still being recorded. 

Only two generations from raupatu 

8. My mother was born in 1921.  She sat at the feet of her grannies, 

and some of those old people were still alive when she was ten or 

eleven.  Some of them were there in the time of raupatu.  I wish I 

had asked her more.  She had vivid memories of her life with our 

grannies. 

9. My grandfather, Paku Edwards, was born in 1850.  He was an old 

man when my mother was born.  In that way, I am only two 

generations away from raupatu.  That is important to me. 

10. For a long time, I did not know my own history.  It was only when I 

came home to look after my parents that I really started to learn 

about raupatu.  I learned everybody else’s history before I learned 

my own.  I think that is true for many of us. 

11. My mother did not talk much about the confiscation, or about 

Völkner, or about the horrors of that time.  The one thing I remember 

her saying is that when her grannies came into town on the cart, 

they would avoid the place where Völkner had been hanged.  I do 

not know whether they spoke about it directly, or whether they 

carried it through actions like that. 

12. That silence is deafening to me now.  I wonder if they shut out how it 

used to be because that was how they survived.  They had to accept 

what was in front of them and keep going. 

13. These are the grannies Mum spoke about.  In the photograph below, 

Mum is about 12 years old, standing in the back row, second from the 

right.  When I look at this photograph, I think about her memories of 

riding into town with those grannies and of them avoiding the place 

where Völkner had been hanged. 
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Mum’s return home 

14. When I think now about what my mother did with the second half of 

her life, I see it through the lens of raupatu. 

15. Mum left Ōpōtiki as a young woman.  She came back in about 1980 

after living out and about.  From then on, she spent the rest of her life 

trying to make the most out of what raupatu had left us. 

16. Mum did not really want to come home.  She had lived away from 

Ōpōtiki from the age of 19 until she was about 61.  She had a rich life 

for a Māori woman of her generation.  She loved Auckland.  Her last 

job was at Pascoe’s Jewellers in Henderson and she loved all the 

finery of that. 

17. She was also very much in the urban Māori space.  She was part of 

the working committee that built Hoani Waititi.  So, it was not that she 

was disconnected from Māori.  She always came home for tangi and 

for the whānau, but living here again was different. 

18. Dad came home first to build a new house on the whānau estate in 

town.  He put the Auckland house on the market, or so he thought.  

Mum took it off the market.  I did not know that until I came to live with 

her.  I never asked her why, but I am sure she knew what she was in 

for. 
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19. She ended up on nearly every land trust, including the Otanemutu 

Lands Trust (Ōpape 2A – Native Reserve), Ngāti Ngahere Ngāti Ira 

Lands Trust, and the Nukutere Lands Trust (Ōpape 28).  That was not 

just committee work and it was not just business.  It was her trying to 

fix something, or at least trying to make something that Ngāti Ngahere 

could be proud of.  That is why I say her land trust work was all of it – 

burden, duty, passion, love, and an innate need. 

20. She was trying to create space and land where Ngāti Ngahere could 

grow and be proud.  She was trying to give us something that looked 

like tūrangawaewae, even where the land itself was not really ours in 

the way that it should have been.   

21. The scars of confiscation are huge.  The land trusts sat inside the 

Māori Land Court system, and that system created fight after fight.  

Whānau against whānau.  Hapū against hapū.  Sometimes hapū 

against their own iwi. 

22. I have said before that I would love to take the Māori Land Court to 

court.  I say that because I have seen what it does.  It is a system within 

a Pākehā system.  It is governed by Crown legislation.  It has created 

wounds upon the wounds of raupatu. 

Terere Pā: a communal life 

23. My mother’s memories of Terere Pā were very strong.  If you closed 

your eyes and listened to her, it sounded like an idyllic life. 

24. She talked about the river, the grannies, the tamariki, the kai, the work, 

the games, the tennis, kapa haka, and the way people looked after one 

another.  Munly mother is pictured below (kneeling on the left-hand 

side) with her kapa haka in the 1930s. 
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25. At the same time, when I look back at the photos, I can see how poor 

they were.  They had mud floors, candles, no power, and very little in 

the Pākehā sense.  My mother always spoke from a position of 

strength, but the poverty was real. 

26. Mum talked about how everybody brought up everybody.  The nannies 

competed with each other over whose mokopuna were better 

swimmers or better at this or that.  That was part of the communal life. 

27. The tamariki learned from the river.  Mum said the grannies made them 

swim against the tide.  Those lessons later saved Pākehā when the 

boat tipped over during her Army rowing days.  She was the only Māori 

in the boat and the only one who could really swim. 

28. The river, the beach, and the gardens were part of everyday life.  They 

would hop on their horses to get to the nearest beach six kilometres 

away in Hukuwai to gather the frost fish.   

29. I also remember Mum telling me about her job with the kūmara, 

stacking them in the kūmara pit.  I wish I had asked her more about 

what that entailed.  They would go across the river to collect offal from 

the abattoir on the day that was their day.  That was the kai that the 

Pākehā did not want.   
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30. Terere even had a tennis club with a monogram and they had their 

own ‘Wimbledon’ tournament, Terere style, but the whānau joke was 

the Tero Tero Club.  I think that name may have been ‘gifted’ by other 

hapū.  Either way, Mum told it with humour, and I still smile at that.  

  

31. Mum would also say that every Ngāti Ngahere whānau at the pā had 

their own Pākehā.  I laugh now and think, ‘yeah right, it was the Pākehā 

who had the Māori’, but that was her perspective.  Each whānau had 

their Pākehā farmer or businessman they worked for.  Mum also 

recounted coming home from school and sometimes finding a bag of 

clothes from ‘her Pākehā’.  This would have been in the 1930s.  

32. That shows the two communities in Ōpōtiki.  They lived beside each 

other, but not really with each other.  There were Pākehā neighbours 

that our whānau knew for decades, but we did not step into each 

other’s homes as equals. 

Nanny Mei: keeping the peace at the pā  

33. My grandmother Mei was a big woman.  Mum spoke about her as the 

keeper of the peace at the pā. 

34. Mum did not talk about alcoholism in the way we might talk about it 

now.  She talked about cousins and brothers coming home drunk, and 

about Nanny Mei making sure the women were not hurt.  Mum would 

laugh and say Mei would just sit on them. 

35. I do not want that story to leave the impression that all the men at the 

pā were like that.  Some of Mum’s fondest memories were of her uncle, 
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Joe Kahika.  I spoke about him in my kōrero tuku iho evidence.  She 

remembered him as a wonderful man in all the right ways.  All the 

children at the pā adored him and were jealous when he went away 

and got himself married. 

36. Mum had no label for intergenerational trauma.  She told these stories 

as part of life at the pā: the good men whom the children adored, the 

men who came home drunk, and the wāhine who stepped in when they 

had to.  That was how things were managed. 

37. When there was violence, wāhine like Nanny Mei carried the 

responsibility of keeping others safe.  Mum spoke about it through 

stories of Mei sitting on the men and keeping the peace.  I hear the 

weight of that differently now.  The wāhine protected the children, fed 

people, and made things work with very little. 

What raupatu took 

38. Raupatu took land, but it also took authority. 

39. I have looked at old marae committee minutes from around the 1950s, 

and I can see our people still trying to exercise authority as a hapū.  

They were saying that this is our whenua, this has not been treated 

well, we need to make a stand.  They were still trying, but much of their 

authority had already been stripped away.  That is the hard part. 

40. One of the things we have talked about through settlement is that what 

we ultimately want to regain is the ability to practise hospitality.  That 

is the closest Pākehā word, but it does not carry the full meaning.  The 

pinnacle for us is being able to practise manaakitanga with authority, 

mana, and rangatiratanga. 

41. In the literal sense, that means being able to put kai on the table and 

feed our own people and our manuhiri.  It also means being able to 

provide for our people in the wider sense.  We should be able to create 

homes, work, commerce, wellbeing and opportunities here.  We 

should be a place that our people can return to, where they can find a 

home and build a life. 
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42. When our own whānau are struggling to work out where their next kai 

is coming from or have to leave home to find housing and opportunity 

elsewhere, we cannot practise manaakitanga in its full sense.  We 

cannot properly care for others if we do not have the means to care for 

our own. 

43. That is part of what raupatu took.  It took the land and resources that 

would have allowed us to provide for our people and create 

opportunities here.  It also took the authority to stand in our own rohe 

and say: this is who we are, this is our place, and this is how things will 

be done. 

44. It also took connection.  No one can take your whakapapa, I know that.  

However, disconnection from whenua, reo, identity and the place 

where you stand can take away your whole sense of being.  What I am 

describing from our whānau experience sits within the wider 

Whakatōhea history.   

45. Whakatōhea had its own economy, land, leadership, reo, tikanga and 

ways of living.  Those foundations were severely damaged by war, 

confiscation, the Native Land Court and continuing land loss.  My 

evidence is about how Ngāti Ngahere carried those impacts. 

Hauora – “everything that makes me well” 

46. To me, hauora is not just health.  Hauora is everything that makes me 

well and feel good and have hope.  It is whakapapa.  It is reo.  It is 

identity.  It is who I am and where I stand.  That is why I do not separate 

hauora from land, reo, work, housing or identity.  When our people talk 

about wellbeing, they are not just talking about going to the doctor.  

They are talking about whether whānau can live here, work here, 

speak here, belong here, and feel proud here. 

47. I remember sitting in Mum’s lounge with Mum and my cousin Ranginui 

Walker, waiting for Māori Television to launch.  We were so excited.  I 

still get that feeling when I sit and watch Waitangi Day and listen to 

those speeches, including from our Pākehā allies.  It makes my heart 

sing.  Feeling good comes with hope and optimism.  Those moments 
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might sound small, but they are not small to me.  They remind me that 

we are still here.  They remind me that our reo, our tikanga, our 

humour, our intelligence and our way of seeing the world have 

survived.  That gives me hope. 

48. I will never apologise for not speaking te reo.  I am a direct result of 

raupatu and Crown colonisation.  The fact that I do not speak te reo is 

a snapshot in time of the impact of colonisation.  As much as I struggle 

to speak it, I understand it.  I feel for anyone who stands up and 

apologises for not speaking te reo.  I always want to say, do not 

apologise.  That is not your personal failure.  That is the history 

showing itself.  We are not the cause of that loss; we are the evidence 

of it. 

49. Hauora for me is sitting in a hapū hui conducted all in te reo.  Hauora 

for me will be when our iwi governance hui are conducted in te reo.  I 

think the next tenure of trustees will be in that space.   

50. That is why the kōrero “Whānau ora, hapū ora, ka ora ai te iwi” makes 

sense to me.  Hauora starts with whānau, but it does not stop there.  It 

reaches the hapū and the iwi.  That is what I want for us.  Te reo should 

not be sitting on the side or only brought out for formal occasions.  I 

want it to be ordinary again.  I want it to be the language of our hui, our 

decision-making, our jokes, our arguments, our karakia, and our 

mokopuna. 

51. There is now a Whakatōhea Rautaki Reo.2  That also gives me hope.  

It tells me the reo is not gone.  It is being fought for, brought back, and 

protected for those coming after us.  What matters to me is that the 

strategy is focused on protecting te reo o Te Whakatōhea.  That 

includes our own vocabulary, sentence structures, whakataukī and 

colloquialisms carried in our mōteatea, haka and waiata.  Programmes 

such as Reo o te Kāinga and Māhuru Māori are intended to bring the 

 
2 Te Tāwharau o Te Whakatōhea, “Language Revitalisation”, available at: 
https://www.whakatohea.co.nz/language-revitalisation (accessed 30 July 2026).  

https://www.whakatohea.co.nz/language-revitalisation?utm_source=chatgpt.com
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reo back into our homes, communities and everyday conversations.  

That is what I mean when I say I want te reo to be ordinary again.3 

52. My mother’s generation were trying to protect us.  They were trying to 

make sure we survived in the world that had been put in front of us, 

but the cost of that survival was that some of the things that made us 

well were pushed to the side.  My mother had a survival strategy.  She 

used to say, if you want to survive in this world, you have to be better 

than the Pākehā at what the Pākehā does. 

53. She lived through us, her children.  Every time we moved schools, she 

told the teacher we were hard of hearing so we had to sit at the front.  

We were not deaf.  That was her way of making sure we were going 

to beat the Pākehā in the Pākehā world. 

54. At the same time, she never let Pākehā strip her of her identity.  In the 

Army, when the sign went up saying no Māori was to be spoken, she 

went over her superior officer’s head and had the sign taken down.  

That is who she was, and she said this was why she was never 

promoted. 

55. I also remember when her mokopuna started taking Māori papers at 

university.  She asked, what are you doing that for?  That is not going 

to get you anywhere.  I understand why she thought that.  It was 

survival, but that survival came at a cost.  I do not blame Mum for that.  

I understand her.  She wanted us to survive.  She wanted us to be 

sharp, educated, employable and able to stand in the Pākehā world.  

However, now I can see the other side of it too.  Survival is not the 

same as hauora.  We survived, but now we are trying to be well. 

The hard work of connection 

56. When I first came home, I assumed everybody who lived here and was 

Whakatōhea knew what hapū they were from.  I assumed that if you 

lived here, you would be at the pā. 

 
3 Te Tāwharau o Te Whakatōhea, “Language Revitalisation”, available at: 
https://www.whakatohea.co.nz/language-revitalisation (accessed 30 July 2026).  

https://www.whakatohea.co.nz/language-revitalisation?utm_source=chatgpt.com
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57. That was more than twenty years ago, and I do not think it has got 

better.  Some people know their hapū but they do not go to the pā.  

Some people do not know. 

58. I see the state of our wellbeing when I walk downtown.  I see whānau 

disconnected.  I see people who look much older than they are.  That 

is the state of our collective wellbeing. 

59. It is hard work to connect.  We have our whānau Easter reunion every 

year.  That is me, my brothers, our children and our mokopuna.  

Whānau come back from Singapore, Australia, Dunedin and other 

places.  It is expensive and it takes effort.  It would be easy not to do 

it.  Thank goodness the next generation have now taken over the 

organising. 

60. One of my mokopuna, Lucy Carrington, grew up in Dunedin and has 

returned for our Easter reunion every year since she was four.  She 

recently gave a speech about home and tūrangawaewae called Home: 

The Place Your Soul Bookmarks and has given me permission to 

share part of that speech in my evidence.  Her words capture what it 

can be like for our mokopuna to grow up away from their whenua and 

marae, and what returning home can give them: 

Sometimes home can be more than your house.  
Sometimes home is a feeling, a place your soul 
remembers long before your mind does.  For me, that 
place is my tūrangawaewae, my marae.  The place 
where I stand tall and strong, where I am accepted and 
valued.  Home, because my soul connects and belongs 
to the whenua. 

Living far away from my whānau and marae, I had 
always felt a sense of disconnection I could not quite put 
my finger on.  Our distance from the marae felt further 
than a 90-minute plane ride.  As the years passed, I 
began to question where I fitted within my culture and 
heritage. 

Then there was COVID-19, which put a stop to our 
yearly tradition for two years.  Being away from my 
whānau and mātauranga, I began to realise what the 
place and the people meant to me.  By the time I 
returned, I had a new sense of what my Māori identity 
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really was.  It was not something I had to earn or 
deserve.  It was something that already belonged to me. 

61. She then spoke about what returning each year had come to mean to 

her: 

My tūrangawaewae is more than a location to me now.  
Embracing my Māori culture and becoming confident in 
who I am and where I belong has truly changed my life.  
When I connect, prioritise and value my whānau and 
culture, the person I was always meant to be shines 
through.  I discovered that I always have a place to 
return to when things are not going right, and people 
who will always be there to pick me back up. 

Now each trip feels less like a visit and more like a 
homeland return.  My soul has a tether - a tether to 
people, a tether to experiences, and a tether to Terere 
Marae.  My family’s efforts to return each year have 
shown me that I have a sacred place that belongs to me, 
and an entire whānau standing behind me in all that I do. 

62. Those words stayed with me.  They tell me that all the effort of bringing 

our whānau home is doing what we hoped it would do.  She has grown 

up away from here, but she knows she has a place to return to.  She 

knows where she belongs, and she knows that her whānau stands 

behind her.  That is how connection is made. 

63. At one of our poroporoaki, a nephew said something that also stayed 

with me.  They said when they were young, they never used to come 

to Terere in that way.  They knew Ōpōtiki because we always came 

home for holidays and tangi, but they were mostly in town at the 

whānau homestead.  Now their own children talk about the pā as their 

place. 

64. That made me see what we are doing.  We are trying to make it normal 

for our mokopuna to know that this is their place.  Tame Iti says that 

everyone has mana.4  Your mana comes from knowing who you are, 

where you come from, and your connection to your land.  Mana 

grounds you.  Mana makes you solid.  Mana bridges you to your past, 

 
4 Mana: The power in knowing who you are | Tame Iti | TEDxAuckland. 

https://www.youtube.com/watch?v=qeK3SkxrZRI
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present and future.  For us and our whānau, that is what we are trying 

to provide. 

Ahi kā and the price of citizenship 

65. Dudu and I talk about the price of citizenship.  I often think about that 

phrase.  For me, it sits with ahi kā. 

66. If you are truly ahi kā, there is mana in it, but it is also heavy.  Your 

hands are in the work.  You are there for the tangi, the hui, the pā, the 

trusts, the hard conversations, and the things that have to be done 

whether there is money or not.  That gives you something, but it also 

takes something from you. 

67. So much of the work falls on the few at home while many of our 

whānau live elsewhere.  I do not say that to criticise them.  The 

diaspora did not just happen.  We had to go elsewhere.  We had to 

find work, education, housing and opportunity away from home.  That 

is part of the impact of losing our land. 

68. I look at our whānau overseas and see how well they do.  Sometimes 

I think they are released from some of the everyday demands of ahi 

kā.  That does not mean they do not carry their own disconnection.  It 

means the people at home carry a different kind of responsibility. 

69. If we want to hold our connections, we have to work hard to bring 

people home.  We organise the reunions.  We keep the pā going.  We 

ring people, message people, post on Facebook, remind people where 

they come from, and try to make it normal for our mokopuna to know 

this is their place. 

70. That is the price of ahi kā as I understand it.  It brings rights and 

responsibilities.  It is love, obligation, frustration, pride and sometimes 

exhaustion.  It is also how we keep Ngāti Ngahere alive. 

Ōpape: not our land 

71. Ōpape sits in a very complicated place for Ngāti Ngahere. 
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72. I do not pretend to know every other hapū story.  I know that we all 

suffered from raupatu and confiscation, and I know that some hapū 

populated their reserve lands in a different way.  I can only speak to 

Ngāti Ngahere. 

73. Most of all, Ngāti Ngahere refused to live at Ōpape.   

74. Mum told me that Ngāti Ngahere purchased a meeting house for £300 

from Te Whānau-ā-Apanui, in the Pākōwhai area of Ōpōtiki.  I have 

the name in my mother’s handwriting as Patunuimaitawhiti.  From what 

Mum told me, the purpose was to create a pā or tūrangawaewae there, 

but the whānau were not prepared to go and live out there. 

75. Mum would say they refused because it was not their land.  She also 

said it was too far from town, and too far from the pub.  I think that last 

comment says a lot about what colonisation and raupatu had already 

done to our people. 

76. Eventually the meeting house was dismantled and brought back to 

Terere.  It became the first hall at the pā.  The carvings from that hall 

are now in Te Iringa.  The programme below is from the opening of the 

second hall in 1953. 

77. For me, this programme is about more than the opening of a hall.  It 

shows Ngāti Ngahere making the best of having been left virtually 

landless and exercising hapū rangatiratanga as best they could.  Our 

people were proud to welcome and feed not only their own iwi, but 

visitors from other iwi as well.  They were practising manaakitanga with 

what little they had.  
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78. There is a contradiction in the Ōpape story.  Because our whānau did 

not go and sit on individual patches at Ōpape, the Ōpape 2 block 

largely remained together.  That meant it became commercially viable.  

It now supports dairy, kiwifruit, forestry and other investment. 

79. I do not know whether to call that positive.  It is an example of the 

strange consequences of raupatu.  The land is commercially 

successful because of a refusal born out of dispossession. 

80. We all acknowledge that Ōpape was not originally Ngāti Ngahere land.  

The Crown took it from Ngāti Rua and allocated it to other hapū, 

including Ngāti Ngahere.  That has caused tension ever since, which 

is hardly surprising. 

81. I have heard the word ‘squatter’ used for hapū who were herded to 

Ōpape.  You could have knocked me over with a feather when that 

word was directed at me with contempt by a fellow trustee.  That word 

still sits with me because it shows how raupatu keeps working.  The 

Crown created the displacement, and then our people are left carrying 

the insult. 

The Māori Land Court, the trusts and the fight for housing 

82. My mother was a founding trustee of Otanemutu Lands Trust, and I 

followed her, serving for just over 15 years. 
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83. She tried to add the name Ngāti Ngahere to Otanemutu in discussion 

with her fellow trustees.  She could not get agreement.  Some of the 

other trustees had strong Ngāti Rua connections and they were not 

going to let that happen. 

84. When I think about it now, that was Mum again trying to get Ngāti 

Ngahere recognised, or to create some tūrangawaewae.  She was 

trying to give the hapū pride. 

85. Otanemutu has achieved a lot.  It is a functioning business entity, even 

though it still sits under the construct of the Māori Land Court.  It has 

business interests and investments.  It gives grants, and in recent 

years it has given two beasts a year to the pā.  Those beasts are cut 

up and become the first kai for whānaupani when they come in with 

tangi.  That might sound small, but it is not small to me.  That is 

manaakitanga in practice.  That is the land feeding the pā again. 

86. At the same time, even those benefits sit inside the Māori Land Court 

construct.  You usually have to be registered in that land block.  I know 

of one whānau whose father had to sell shares to help with their sick 

mother.  That means they are not there now.  That is another issue 

with the system. 

87. Nukutere Lands Trust, or Ōpape 28, is the bush portion of the hapū 

land on the Ōpape Native Reserve.  It is the back block of the Native 

Reserve and consists of all six hapū.  It is broken hill country and 

mountain forest.  There are thousands of owners. 

88.  Nukutere Lands Trust spent years trying to make something of that 

bush block.  There was no income, no direct access, and a lot of time 

spent in the Māori Land Court and on legal fees just trying to get 

access.  In the end, they were satisfied to have access across a 

Pākehā property for our hunters.  That tells you something about what 

we were left with.  Even access for hunters became an achievement. 

89. The Māori Land Court has been a hard place for us.  The way the land 

was individualised means people end up fighting over patches, often 

because the patch that technically belongs to them is not usable. 
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90. I remember one case that took about three years.  A whānau member 

wanted to take a piece out of Otanemutu because he thought it was 

his koro’s land.  That was where his house used to be, but the house 

was not on his koro’s land.  His koro’s piece was up the side of the hill, 

and the whānau had said, you cannot build your house up the side of 

the hill, come over to the flat.  That flat land was another cousin’s piece. 

91. That is not a story I tell to shame anyone.  The point is that this system 

makes us fight ourselves. 

92. There was another case involving whānau who had been brought 

home and placed on land because they were having hardship.  

Generations later, that turned into another court fight.  From my 

perspective, it was nothing but heartache. 

93. We have also had good outcomes within the constraints.  There was 

a piece of land on the other side of the road, up a hill, that we always 

knew was an urupā.  It was fenced off and not farmed.  I understand it 

has now been sorted so that the whānau connected to that place can 

use it again.  That is lovely, but even that good outcome was born from 

the constraints and trauma of the title system. 

94. The housing issue is one of the hardest.  As trustees, my mother and 

I regularly received letters from whānau asking for land to build on.  

Sometimes the letter would be addressed to my mother years after she 

had passed away. 

95. I would know what the letter was about before I opened it.  I would 

already feel despondent because I knew what the answer would be. 

96. They were asking for land to build a house, somewhere to live, 

somewhere to call their own tūrangawaewae.  Almost every time, the 

answer was the same.  The land is not accessible.  It is not suitable for 

housing.  There are thousands of owners.  You have 0.003 of a share.  

And so, it goes on. 

97. That pains me.  I realise I am a carrier of the trauma generated by 

dislocation from our land. 
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Buying back what was ours 

98. One of the greatest achievements in my time as a trustee was creating 

a business structure that did not sit within the Māori Land Court 

system. 

99. The Whakatōhea Dairy Farm is one of the iwi’s legacy assets.  In 1946, 

Whakatōhea received a grant of £20,000 from the Crown in connection 

with the confiscation of our lands.  That grant enabled the iwi to 

purchase J G Murray’s farm on the Waioeka flats as a going concern 

in 1952.  The farm has since become one of the leading dairy farms in 

the Eastern Bay of Plenty.5 

100. In 2016, the Whakatōhea Māori Trust Board, Otanemutu Lands Trust 

and Nukutere Lands Trust came together to purchase another farm as 

a going concern.  At the time, I was a trustee of both Otanemutu and 

Nukutere.  The three owners established Waikeke Farms Limited, with 

each holding an equal one-third share in the company. 

101. The farm is general land.  That was important because it gave us 

space to operate the farm as a normal business, without the same 

restrictions and processes we had experienced through the Māori 

Land Court.  Decisions could be made through the company and its 

directors. 

102. Waikeke later purchased a neighbouring block from the Whakatōhea 

Māori Trust Board that it had previously farmed under a lease.  The 

company has continued to invest in the property and improve the 

farming operation.6 

103. I think it was Ranginui who said that we would get our land back one 

acre at a time.  That is how I saw Waikeke.  Three Māori entities came 

 
5 Te Tāwharau o Te Whakatōhea, “Whai Rawa Commercial”, available at: 
https://www.whakatohea.co.nz/whai-rawa (accessed 30 July 2026).  See: Whai Rawa 
Commercial | Whakatohea Iwi. 
6 Te Tāwharau o Te Whakatōhea, “Whai Rawa Commercial”, available at: 
https://www.whakatohea.co.nz/whai-rawa (accessed 30 July 2026).  See: Whai Rawa 
Commercial | Whakatohea Iwi. 

https://www.whakatohea.co.nz/whai-rawa?utm_source=chatgpt.com
https://www.whakatohea.co.nz/whai-rawa
https://www.whakatohea.co.nz/whai-rawa
https://www.whakatohea.co.nz/whai-rawa?utm_source=chatgpt.com
https://www.whakatohea.co.nz/whai-rawa
https://www.whakatohea.co.nz/whai-rawa
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together and used what they had to help return whenua to Whakatōhea 

ownership. 

104. It was understood from the beginning that, once the business was 

established and stable, Otanemutu and Nukutere would exit and 

ownership would transition to a single entity on behalf of Whakatōhea.  

Waikeke has now reached that point.  It has created a pathway for the 

return of iwi land and fulfilled the purpose that brought the three owners 

together. 

Te Roto and the key 

105. Te Roto is the urupā out at the beach.  Mum said Te Roto was also an 

urupā for other hapū, but through confiscation and displacement we 

had all become disconnected from it. 

106. In terms of the other hapū, this is one of the ways we are different.  

Every other hapū marae has its urupā close by, within walking 

distance.  We are totally disconnected from ours. 

107. For my mother, Te Roto carried a lot of mamae.  Nanny Mei had 

wanted to be buried there.  Mum did not carry out those wishes and 

buried her in the town cemetery instead.  Mum carried that decision all 

her life. 

108. By the 1980s, if anyone wanted to access Te Roto, my mother held 

the key.  There was only one.  It hung on a hook and had Te Roto on 

it.  She was not allowed to let it out of her hands.   

109. Mum was proud that the council had let her have that key.  I see that 

differently now.  To me, that key is symbolic of how alienated we were 

from our own places.  I found the key again.  I kept it.  It still means 

something to me. 

110. One of Mum’s last jobs was to reclaim Te Roto.  She had carvings 

made and a memorial stone put up.  We had to slash and burn 

because it was so overgrown.  She put plaques with the names of 

tūpuna on them.   
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111. In 2008, the carvings and memorial at Te Roto were unveiled (the 

photographs below show my mother, Tarati Carrington, at the 

unveiling). 

 

112. Te Roto is not connected enough in our psyche yet.  Mum spoke about 

being buried there.  I would like to be buried there, but that 

reconnection is still work. 

113. Ngāti Ngahere Ngāti Ira Lands Trust is also part of this story.  Terere 

Marae Māori Reservation is only a sliver of land.  It is surrounded by 

the Ngāti Ngahere Ngāti Ira Lands Trust.  The only building that sits 

within the reservation footprint is the wharenui.  The other buildings 

are actually on Ngāti Ngahere Ngāti Ira Trust land. 

114. That is creating issues for us now as we try to get funding to redevelop 

our buildings.  Funders want to see that we “own” the land.  We do not, 

not in that simple Pākehā way.  Again, the whānau and the trustees 

are trying to make the best of a limited situation. 

Councils need to understand our history 

115. The local government issues are contemporary for us.  I have seen the 

way councils can talk about Māori as if we are all the same. 
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116. When I was on council, I had to articulate the difference between 

Whakatōhea and Te Whānau-ā-Apanui.  It was not jealousy.  It was 

that you have to look at us through a different lens. 

117. When our whānau in Te Whānau-ā-Apanui stand on their land, it has 

never been anyone else’s.  Their whole context and way of being is 

different.  They have rurality issues too, but from a whakapapa and 

land perspective it is different. 

118. For Whakatōhea, and for Ngāti Ngahere, the land issue is different 

because of raupatu and confiscation.  Councils and agencies need to 

understand that.  For us, that extra disconnection from places such as 

Te Roto compounds the effects of raupatu and confiscation. 

The wet land at Terere 

119. Ngāti Ngahere Ngāti Ira Lands Trust and Terere Marae have had to 

carry the consequences of flood mitigation decisions made around us.  

We live between two rivers.   

120. In 1964 there was a huge flood, described at the time as the worst in 

Ōpōtiki’s history.  Water from the overflowing Waioeka and Ōtara 

Rivers reached shoulder height in the town and almost every house 

was damaged.7  After that, stopbanks were put in.  Today, we pay Bay 

of Plenty Regional Council rates for flood mitigation.  That contributes 

to the rates our people pay in Ōpōtiki. 

121. The 1964 flood is part of the memory of this place.  It sits behind the 

stopbanks, the flood scheme, the rates we pay, and the way the land 

is managed now.   

122. My concern is not just that there is flood protection.  My concern is who 

benefits from that protection, who carries the burden, and why Māori 

land beside Terere still sits wet while land across the road can produce 

kiwifruit. 

 
7 Gisborne Photo News, “Opotiki Devastated By Floods”, No 117 (26 March 1964) at 66, 
available at Gisborne Photo News. 

https://photonews.org.nz/gisborne/issue/GPN117_19640326/t1-body-d54.html?utm_source=chatgpt.com
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123. The contrast tells the story.  You drive down the road towards Terere 

and on one side is a wealthy kiwifruit orchard, on the other side is flood-

prone Māori land.  We can grow maize.  They can grow kiwifruit.  I can 

almost stand on the road and touch the kiwifruit fence with one hand 

and the swamp with the other. 

124. Mum tried many times through the Ngāti Ngahere Ngāti Ira Lands Trust 

to find better use for that land.  They tried kiwifruit, but it was too wet.  

I cannot say I know every technical reason, but I cannot look at that 

contrast without asking how district council and regional council 

infrastructure has contributed to that outcome. 

125. It has affected the marae too.  We have sick buildings.  There is black 

mould in the dining hall.   

126. We are now looking at redevelopment, but then the questions begin: 

can we rebuild there, can we rebuild on the same footprint, do we need 

a new consent, would we even get one, do we have to build on high 

foundations, or do we move?  And if we move, where do we go? 

127. Years ago, we brought the Regional Council in for a meeting and 

asked what we could do.  The suggestion was to build a moat around 

the marae.  That hit me on the day.  It told me we were not in their 

frame.  We were inconsequential. 

Pā Oranga – Thriving Pā 

128. Te Puia o Whakaari is the long-term plan for Te Tāwharau o Te 

Whakatōhea.  It addresses housing, wellbeing, education, connection, 

identity, economic resilience, climate challenges and cultural 

revitalisation.   

129. For me, all those things are part of bringing our people back to the pā, 

back to each other, and back to who we are.   

130. The diagram below shows how all those things fit together.  What 

stands out to me is that Pā Oranga – Thriving Pā sits within the wider 

vision of a united, connected and thriving Whakatōhea. 
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131. One of the six focus areas in Te Puia o Whakaari is Pā Oranga – 

Thriving Pā.  The vision is for our pā to become thriving, resilient and 

well-supported cultural hubs that strengthen connections with 

Whakatōheatanga, uphold tikanga, and enhance the wellbeing of 

whānau, marae, hapū and iwi for future generations.   

132. Recently we welcomed new staff.  One of them had never lived here.  

He comes from a big whānau here and has a history with farming, but 

he had not been brought up here.  Now he is back, working on our 

farms.  

133. I get excited when somebody comes home.  I said to him, wearing my 

chair hat, that now he is working for us he needs to be seen at the pā.  

I did not say it quite that bluntly, but that is the point.  We need more 

hands at the pā. 

134. It should not be so hard to come home.  It should not take that much 

effort for people to know where they belong. 

135. Pā Oranga is not just a programme.  It is about rebuilding the ordinary 

practice of being Ngāti Ngahere and Whakatōhea. 

136. I also think about our Ngāti Ngahere hui ā-hapū for Te Puia o 

Whakaari.  The words used were, “Whakaari is rising.  So too must our 

voices.”  That is what this is about for me.  Our voices, our pā, our 

mokopuna, and our future. 
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Settled does not mean healed 

137. I supported the settlement, but settlement does not mean we are 

“settled”.  It does not mean we are healed. 

138. The settlement process itself was traumatic for many of us.  As I have 

said, I took things personally, and I still carry some of that. 

139. I want the Tribunal to understand that a settlement on paper does not 

remove the trauma of raupatu, the trauma of dislocation, or the new 

trauma created when our people have to fight each other inside 

systems that were never designed for us. 

140. For me, settlement is one thing.  Being settled is another.  The Crown 

can sign documents and say the historical claims are settled, but that 

does not mean the mamae is gone.  It does not mean our whānau can 

suddenly build on their land, or that our reo returns overnight, or that 

our people automatically know where they belong.  I supported the 

settlement because I believe we have to use every tool available to 

rebuild, but settlement is not the rongoā by itself.  The real work is still 

in front of us: bringing our people home, rebuilding our pā, 

reconnecting our mokopuna, and finding ways to live again as Ngāti 

Ngahere. 

141. For me, the value of this phase is the opportunity to speak to 

contemporary claims.  Historical claims may be settled in one sense, 

but the impacts are still alive.  They show up in housing, land, reo, 

hauora, council processes, identity, and whether our people can return 

home. 

What we carried and how we are rebuilding 

142. Ngāti Ngahere is not just part of a general Whakatōhea story.  We 

have our own experience. 

143. We were herded to Ōpape, but we refused to live there because it was 

not our land.  We made Terere home.  We carried places like Te Roto 

even when we were disconnected from them.  We worked through land 

trusts to make something out of the scraps left to us.  My mother spent 
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her later life trying to give Ngāti Ngahere something to be proud of.  I 

see that now as her way of battling the scars of confiscation. 

144. Raupatu took more than land, it took authority.  It affected our ability to 

practise manaakitanga and rangatiratanga.  It affected whakapapa 

connection, reo, identity, hauora and the confidence to plan for future 

generations. 

145. The contemporary issues are not separate from that history.  When 

whānau ask for land to build on and the answer is that there is nowhere 

for them, that is raupatu still speaking.  When we have to fight each 

other in the Māori Land Court, that is raupatu still speaking.  When our 

people do not know their hapū or do not feel able to come to the pā, 

that is raupatu still speaking. 

146. I also want the Tribunal to see the rebuilding.  Te Roto has been 

reclaimed and remembered.  We are buying our whenua back one 

acre at a time.  We are trying to make Pā Oranga real in the everyday 

lives of our people.  Our Ringatū faith, te reo and kapa haka continue 

to give Ngāti Ngahere strength.  They are helping our younger 

generations learn our reo and our kōrero, stand on our pae, and take 

up their responsibilities.  Our whānau reunions are helping our 

mokopuna build those connections and carry them into the future. 

147. We survived.  Now we are rebuilding.  We are still here.  I see that in 

the words ‘Tū Ake Whakatōhea’ too.  To me, that means standing with 

pride, connected and grounded in whakapapa and tikanga.  For Ngāti 

Ngahere, that cannot just be words on a plan.  It has to mean our 

people can come home, know their hapū, and know the places they 

belong to. 

I TĒNEI RĀ, i te 31 o Hōngongoi 2026 

     

______________________________________ 
Arihia Tuoro 
 




