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Abstract

Te Papa-o-Rotu Marae is a Maori community settlement located in the Waikato
region of New Zealand. Its hapu (sub-tribe) community was one of 33 hapu that
formed the Tainui confederation claiming compensation from the Crown for land
confiscated in the nineteenth century. The claim was settled in 1995 and it was
within this context that research for this study was conducted at the marae from

August 1997 to December 1999.

This ethnographic study examines the way that the community at Te Papa-o-Rotu
Marae managed its affairs through its two management bodies, the Marae Committee
and the Trustees. It is argued in this thesis that the marae’s mode of management is
in transition from an informal to formal mode, and from an inward to outward
looking focus. Bureaucratic administration, it is argued, has been the major catalyst
for the transition and has been introduced into marae operations through an
accumulation of state legislation affecting Maori land and communities. Furthermore,
some aspects of bureaucratic administration have been legitimated and appropriated
by the iwi authority, which has passed this on to the Marae Committee. The
community have been complicit in the adoption of bureaucratic administration by
accommodating the requirements of both the state and the iwi authority. However, a
persistent question was whether the marae could maintain its own rangatiratanga
(authority, self-determination, control) and separate identity in the face of increasing

pressure to conform to a bureaucratic management style.

The community managed the marae communally by way of hui (gatherings) and
meetings, which were observed using a combined methodological approach of
Kaupapa Maori research and ethnography, as described in Chapter 2. The
philosophy of kotahitanga (solidarity) underpinned the social organisation of the
Tainui tribal confederation, so understanding the place of the marae in its wider
socio-political environment has helped in comprehending the nature of the pressure

on the community to increase its scale of operations and is explained in Chapter 3.



iii

Chapter 4 introduces the accumulation of influences that have brought about a
change of managerial style from informal to formal organising. The practical effect
of these influences are demonstrated in the management structure and administrative
systems that the community used. These are described phenomenologically in
Chapters 5 and 6 respectively. The management plan, compiled since 1995, had a
strong emphasis on management structural review and participation in tribal
development initiatives and is discussed in Chapter 7. The implementation of a
collaborative development project between the iwi authority and Marae Committee is
described in Chapter 8. The final chapter reflects on the impact of bureaucratic
administration on marae management as well as the dynamism of the community and

how the rangatiratanga of the marae has thus far been maintained.
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Stitched reed panels

A footstool, a place to stand

Cemetery

Song, chant

Canoe

Forums, retreats
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Chapter 1

He Powhiri/Welcome

There is more than one road to Whatawhata but the one most travelled is the east-
west State Highway 23 from Hamilton to the coast. Driving to Whatawhata means
travelling westward over low hills from an urban landscape to rural countryside even
though the drive will take a mere 15 minutes or so (13 kilometres). At the top of the
last hill, a valley of farmland sparsely populated with trees is spread out before you
with the small township of Whatawhata in the middle. Ahead in the distance is the
Hakarimata range of densely forested mountains through which you must travel to
reach the coast. The Waipa River meanders from the north down through the valley
and cuts through the western-most part of the township. A wide two-lane bridge
connects the two sections of the town. The main part of the town has houses and
facilities clustered together, including a tavern, service station, timber yard, primary
school, golf club, touch rugby clubrooms, domain, and a public cemetery called

Peehihoukura.

Across the bridge and to the right is Maori Point Road, which parallels the river for a
short way. There are houses on both sides of this road, most of them owned by
families belonging to the local tribes for this area, the Ngati Hourua, Ngati Mahanga,
and Ngati Tama-inu-po tribes. About two hundred yards along on the left hand side
lies Omaero Marae, the first of the two marae to be found on this road. The marae
has two buildings - a small dining hall and an ablution block - in the centre of a large,

grassy paddock surrounded by a low wire fence.

A few hundred yards further on is a fork in the road. The road to the right is about
four hundred yards long and stops at a gate in front of a tract of fallow land leading to
the Waipa River. The left fork leads to Te Papa-o-Rotu Marae. There are gates to
paddocks rather than houses for the first kilometre along this road until the road
winds around first to the right, then left, and straightens out for a further two

kilometres or so to end at a gate protecting private land at the end.



A private urupa (cemetery) called Ruamakamaka for some of the whanau (extended
family) from the local tribes is situated at the first bend in the road on the left hand
side, and four homes are clustered just past the second bend. For a few hundred yards
after these homes the road is flanked by fenced paddocks, then a house on the left
hand side heralds the location of the marae, which sits behind the house. Both are
conspicuous by the fence of seven-foot high punga' logs that surround them, since all
the other properties in the area use low wire fences. Were you to park on the grass
verge outside the marae gate you would see an old, dilapidated house in the middle of
the neighbouring property, and a short way down on the right hand side of the road,
two more private homes before the road ends. Across the road from the marae is a
straight, potholed, gravel access road about half a kilometre long through fenced
paddocks leading to two weatherboard homes owned by the same whanau. Part of a
northbound road to Ngaruawahia and Auckland can be seen on the hills in the

horizon.

Te Papa-o-Rotu Marae is private property so a visitor to the marae would have to be
formally welcomed in a ceremony called the powhiri.” Visitors do not usually come
alone but in groups as manuwhiri (guests). Enquirers contacting the marae to
organize a visit will be questioned closely so that the powhiri can be arranged
properly. The enquirer may be asked where the group come from, why they want to
visit, and who will be in the group. That information will find its way into the
karanga (formal chant delivered by women) and whaikorero (formal speech delivered
by men) at the powhiri. Let us assume that we are a part of a manuwhiri group that

has just arrived.

" A fern tree that has a fibrous, fur-like trunk of a dark brown colour. The trunks are easy to cut and
can be used as fence posts: lined up next to each other, cut to the same height, tied together with fence
wire and planted into the ground.

2 Powhiri is referred to here as the ceremony in its entirety whereas Salmond (1976/1985) refers to
powhiri as one part only of the welcoming ceremony.



Nau Mai, Haere Mai’

Everyone in our group parks their cars on both sides of the road or on the front lawn
inside the marae grounds (to the right of the scene in Figure 1.1, adjacent to the
gravel driveway in the foreground, is enough room to angle-park two rows of cars).
Our group congregates at the grass verge in front of the driveway and waits quietly.
The women, most of whom are wearing black from head to toe, are grouped in front
of the men. Parents are grasping tightly to their children’s hands, silently directing

them with tugs and pulls.

Figure 1.1 View of Te Papa-o-Rotu Marae from the front gate (1999).

Find the man who is presenting our group koha (donation) and give him your
contribution wrapped or in an envelope. The usual koha these days is money because
it is easy to carry and use. Move to the safest position, in the middle of the group

behind the women but in front of the men. Looking straight ahead, you see two or

? An expression of welcome.



three kuia (women elders) facing us on the left corner of the centre building (in

Figure 1.1) the ancestral meeting house called Te Papa-o-Rotu (the place of Rotu).

One of the kuia starts to karanga, a call of welcome sung to us. The sound is soulful
and never fails to silence everyone. A kuia leading our group answers with a karanga
of her own and the group slowly moves toward the marae atea, the wide expanse of
lawn in front of the meeting house. In the context of a powhiri, the marae atea
becomes a vortex of spiritual influences and a channel through which the groups
communicate with each other. Kuia karanga across the marae atea to each other's
group in turn until they have all had their say. By the time the kuia have finished
with their karanga, the group is close to the marae atea with the piruru (shelter) called

Te Iti o Tuheitia on the right.* The kuia in the group then halt.

Standing in silence for a few minutes with heads bowed, the group pays its respects to
the memory of ancestors of the marae and all those who have passed away. For their
part, the tangata whenua (hosts) pay respect to the memory of ancestors and deceased
family members of the people from our group. Some of the women may even tangi
(openly grieve). Then, the group moves slowly to the piruru to sit, avoiding the first
row of seats near the marae atea where the men sit across from their counterparts on

the tangata whenua side. The front row of seats is called the paepae.

Men who are to speak for our group take their place on the paepae numbering the
same as the men on the paepae on the other side. The men decide who sits on the
paepae in a manuwhiri group. Kaumatua (elders) will assume a place but younger
men may have a position too depending on the composition of the group. Sometimes,
the paepae is chosen by default, falling to those within the group capable of doing a
whaikorero. A group of men stand waiting for us under the other piruru, called 7e

Rua o Tuheitia.” They sit once our paepae has formed.

* The first structure on the right in Figure 1.1
> The first structure on the centre left in Figure 1.1



One of the koroua (male elders) from the marae stands to deliver a whaikorero and
welcome us to the marae. One of the men from our group then stands to respond, and
the speeches continue in this way until all on the paepae have spoken. The
kaiwhaikorero (orators) draw on mythology, tradition, whakapapa (genealogy) and
ritual to structure their whaikorero (See Karetu, 1975; Mahuta, 1974; 1981; 1984;
Salmond, 1976/1985, pp. 115-117). After each whaikorero ends, people move from
their seats in the piruru and stand by the speaker to waiata (chant or sing) on his

behalf and bring his whaikorero to an end.

The last speaker from the manuwhiri group is responsible for presenting the koha
after his whaikorero and waiata. While a kuia from the manuwhiri side stands to
karanga, he walks into the middle of the marae atea, speaking as he goes, and places
the koha on the ground. He then backs away until he is sitting once again on the
paepae. There is a pause, a quiet moment deliberating whether or not to accept the
koha, then the last speaker from the tangata whenua paepae slowly walks up to the
koha while one of the kuia from that side karanga to accept it. When he picks up the
koha, the kuia finishes her karanga and the kaumatua accepts the koha in his

whaikorero. Then he too backs out of the marae atea and returns to the paepae.

Next, everyone stands and prepares to meet one another individually. The tangata
whenua form a single line edging the marae atea on either side of their piruru and
extending across the front of the meeting house toward the manuwhiri. Tangata
whenua who have not had a role in the proceedings so far but have been watching and
listening, join the line. Our group form a line too, moving to the right and in front of
the meeting house until the two lines meet. We all shake hands with the tangata

whenua, perhaps hongi,® perhaps kiss each other on the cheek, perhaps both.

There is only one thing left to do to finally disperse the tapu (latent forces) that we
have brought with us, and that is to eat. We may have to wait a while before being

invited into the dining hall for a meal and this time is a good opportunity to talk to

% A ritual of combining life essences by pressing noses together, that is, breathing together.



people and discreetly look around, although we cannot yet stray too far from the

marae atea.

Te Iti o Tuheitia, the manuwhiri piruru (see Figure 1.2), is a large structure with a
corrugated iron roof, rows of plastic seats bolted onto metal frames, and a concrete
floor. There are no walls, just wooden pylons supporting the roof. The piruru is used
for manuwhiri to sit, rest (some powhiri can last for several hours), and get some
protection from the weather. Te Rua o Tuheitia, the tangata whenua piruru, is much
smaller and contains only one row of fixed seats for the paepae. Long form seats may
have been placed unobtrusively around the two walls of the piruru for the kuia to sit
on. An opening in the middle of the back wall allows people to slip discreetly into
and out of the piruru. Standing in front near the meeting house side of Te Rua o

Tuheitia is a pou (pole) depicting ancestors of the tribe.

Next to Te Iti o Tuheitia is a three-walled structure of concrete blocks painted a
creamy yellow colour. The structure has a concrete floor and corrugated iron roof but
there is no seating. The Queen, Dame Te Arikinui Te Atairangikaahu, uses it when
she visits the marae, and the people place a lounge suite and coffee table in the edifice
with whariki (woven flax mats) covering the floor. Next to this is a metal flagpole.
The marae has its own flag, which it raises at tangihanga (funerals) and other
important hui (gatherings). When the Queen visits, the Kingitanga (King Movement)

flag is raised as well.

In the background is a white weatherboard house fenced off from the rest of the
marae by wooden planks and remnant sheets of corrugated iron. The house is used as
Te Kohanga Reo (a pre-school in the medium of Maori language), but is closed for
the day whenever there is a hui so that the children, kaiawhina (helpers), kaiako
(teachers), and parents can join in the activities. The adults often become the
ringawera (organisers) at powhiri. There is a wide gap between the Kohanga Reo and
the meeting house and through this gap, at the back near the fence line, stands a

memorial to one of the landowners, Pumipi Kingi Muriwhenua.
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The meeting house, Te Papa-o-Rotu, can accommodate about 100 people for
sleeping. Carvings surround the mahau (porch) of the meeting house and depict
ancestors of the tribe. On top is the tekoteko (carved personification of an ancestor)
of Tuheitia. The heke (rafters) on the porch ceiling are painted in traditional patterns
called kowhaiwhai and the panels continue down the walls, alternating with carved
epa (wall posts). Carvings adorn the lintels over the door and window as well. There
are no carvings inside the meeting house. Instead, tukutuku (stitched reed) panels
that stretch from the floor to the cornice are placed along the walls inside and
kowhaiwhai adorn the tahuhu’ and rafters. Between the tukutuku panels are framed

photographs of family members who have passed away.

The dining hall is the large cream building at the far left of Figure 1.1 and is called Te
Pakuru a te Rangikataua (the flute of Rangikataua) in reference to the manner in
which the ancestor Rangikataua called to his people by "speaking" through a flute
(Phillipps, 1955, pp. 226-227). Behind the dining hall is a small ablution block of
toilets and showers, and in front of the hall is a prefabricated building that was
purchased from the local primary school in the mid-1980s (see Figure 1.2). Over the
years, it has served as a place for the tangata whenua to sleep during hui or extra bed

space if the meeting house was full.

When the meal for guests is ready, the double doors on the side of the dining hall
open and one of the kuia karanga, inviting us in. The kaumatua group together and
lead us into the hall and along the aisle from the door, where columns of trestles and
form chairs flank both sides. Because our group is a large one, someone directs us to
the seating to fill all of the places on each table. There is a wooden stage along the
back wall where trestle tables and chairs may be placed for distinguished guests, who
will be flanked by kaumatua from the marae there at the ‘top table.” All other tables

are positioned perpendicular to the foot of the stage. Since there are no dignitaries in

" Literally translates as.”backbone.” The tahuhu is a large, central rafter that runs along the ceiling the
length of the meeting house.



our group, the ‘top table’ is a row of tables below the stage spanning almost the width

of the hall.

Once we are seated, one of the kaumatua stands to karakia (bless the food) and we
can eat. The tables are set with crockery and a dessert setting for each individual.
Along the middle of the table are condiments, plates of bread, fruit, small punnets of
seafood, and at times, soft drinks and sweets. Added to this while we eat are large
dishes of the main meal: platters of different meats and dishes of roasted, steamed, or
boiled vegetables. Waitresses move between the tables refilling food platters;
collecting empty dishes; or carrying large teapots of tea or coffee, filling and refilling

cups along each table.

The hall can seat up to 380 people. The ceiling is high which, combined with the
rectangular shape of the building, makes the hall seem similar to a warehouse
building or school hall. To soften this effect, the inner doors are painted with
kowhaiwhai patterns in bright colours, as are the ridge pole and rafters, and framed
tukutuku panels hang on the walls much like large tapestries. A mural depicting part
of the history of the tribe covers the back wall above the stage and in the middle of

the mural is a small window etched with a part of the story.

After a time, one of the men at the top table stands to mihi (acknowledge) a welcome
to everyone and thanks the ringawera for their hospitality and care. Other kaumatua

scattered throughout the hall also stand to do the same thing.

The formalities are now over and people begin to wander outside. Now that we have
been welcomed to the marae, we are able to participate in helping the ringawera
prepare for groups that are welcomed after us. Some of the kaumatua may be asked
to sit on the tangata whenua paepae. After all of the groups have been welcomed, and
the dining hall has been cleaned, the hui starts. We are now able to move freely

around the marae, and contribute to discussions at the hui.
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The powhiri described here is a typical formality for visiting groups that are not
familiar with the marae. There are several variations, depending on the people
visiting and the sort of hui that is to be held. Powhiri precede a hui whenever
manuwhiri are involved. Many readers of this thesis will probably be manuwhiri as
well so a textualised powhiri by way of an introduction is warranted. Hui that the

tangata whenua hold for internal management purposes do not require powhiri.

There is a general routine order to domestic hui. The dining hall is the usual venue.
Trestle tables and form chairs sufficient to seat about 30 people are arranged in a
rectangle near the foot of the stage. Someone, generally a man, starts the hui with a
mihi (introductory speech) and karakia (prayer). At hui wananga (discussion
forums), a facilitator stands in front of the group to present the kaupapa (purpose) of
the hui and the take (issues) to be discussed. There may be several facilitators
presenting different issues: if they are unknown to the group, they may begin with a
mihi to whakawhanaungatanga, a process of introducing themselves and explicitly
stating their connection to the group. At Te Papa-o-Rotu, one of the rangatahi (young
people) facilitates the hui using an agenda and summarises discussions on a

whiteboard or large, industrial sized rolls of wallpaper.

Wananga are usually held over a weekend so that workers and people living at a
distance from the marae are able to attend. During discussions, people will take turns
to critically analyse the topic and issues that the facilitator presents. Discussions
increase in complexity as diverse opinions and traditional knowledge inform the
topic. The discussions can involve ascertaining opinions, may expose gaps in
knowledge, can clarify issues, and are generally informative. They may even lead to
conclusions or decisions reached by consensus. Hui always close with a mihi and

karakia.

He Mihi Whakawhanaungatanga

All of the whanau affiliated to the marae are connected to each other in some way by

whakapapa: my connection to them is through my maternal lineage. Several of them
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grew up with my mother, grandparents, and members of the wider whanau, and knew
my great-grandparents. As a member of the community, I had maintained an
informal interest in Te Papa-o-Rotu Marae since moving to Hamilton in 1990.
Before then, my involvement with the marae had been limited to whanau hui such as
tangi, because I resided outside the region. Shortly before starting this research
project I was involved with the Marae Committee, the main management group, co-
ordinating two development initiatives. The management roles that people undertake
are not leadership roles in the same sense as they may be considered to be in a
corporate office or non-government organisation. Instead, they are kaimahi (workers)
in the same vein as working in the kitchen or cleaning the ablution block. At the
Marae Committee hui in October 1997 I requested, and was given, permission to

study the management activities at the marae.

This research project is an ethnographic study of the management and administration
processes at Te Papa-o-Rotu Marae and of the people who undertake these duties.
Responsibility for the care and protection of a particular marae - as a physical place,
as a space for cultural expression, as a manifestation of spiritual beliefs, and as a
symbolic home for an entire iwi (tribe) - lies with all members of the tangata whenua
for that marae. Descent, rather than place of residence, defines the community (Te
Puni Kokiri Ministry of Maori Development, 1998, p. 9). Therefore, every person of
Maori descent has a marae, a communal home, somewhere. However, the daily tasks
involved in caring for the marae tend to fall to a small number of the tangata whenua
who live nearby. People's commitment to the marae was underscored by a belief that
the marae was an indispensable part of their identity and so must continue to function
for whanau and manuwhiri. The community conducts marae affairs and addresses
related concerns collectively by way of hui, and these hui are the tahuhu (backbone)

of the research.

Marae have been described as: a building complex with a meeting house and marae
atea, a community gathering place, a community centre, and a village to name a few.

At least one of these definitions is likely to describe any marae anywhere, from marae
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that have been built for schools, tertiary institutions, and churches, to pan-tribal marae
in cities, to marae that have whanau, hapu, or iwi communities. With regard to the
latter, what we call ‘marae’ today are similar to the traditional papakainga® of a
rangatira (chief) and his whanau, hapu (sub-tribe) or iwi. Near the centre of the
papakainga would be the chief’s whare or a meeting house, which always had an
open space in front called the marae atea. The marae atea was a socially significant
assembly point for the conduct of communal activities including play, dining,

training, meetings, powhiri, and tangi (Walker, 1975, pp. 21-22).

Nowadays, papakainga are more likely to refer to a cluster of homes that are built on
privately owned land. The difference between papakainga and marae is that the
former are privately owned by a whanau or specific group of whanau, whereas marae
are open to a broader, hapu or iwi community and are built on land entrusted to that
community. Papakainga may not necessarily include a marae but where this is the
case, the two are likely to be set apart slightly from each other in more clearly defined
spaces. The combination of papakainga and marae are now symbolically as well as
physically represented. For instance, Pohara Marae near Cambridge has a papakainga
of about 20 homes situated behind the marae complex, that is, both papakainga and
marae are physically represented on the same land block. Other marae, like Te Papa-
o-Rotu, now stand alone on land reserved for the purpose, and some of the whanau
live nearby in homes on privately owned land. The concept of papakainga and marae
remains — the marae surrounded by homes - but is not represented on a single land
block. Although people may no longer physically live on the marae, it is nevertheless
considered a turangawaewae (a place to stand), a place where one belongs, where one

is tangata whenua (people belonging to the land).

A Suitable Definition for Marae

The definitions for marae described previously are only partially correct: the marae is

a building complex, a gathering place, a community centre, and a village but it is so

% Papakainga literally means home ground, home base or homestead. It has been translated as “village
settlement” in early Maori land legislation.
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much more than these functionalist definitions suggest. A more suitable definition
for marae that have whanau, hapu or iwi communities is that they are symbolic or
physical homes for a kin-based group. The idea of a marae as a communal home
brings to mind the notions of belonging, of community, of identity, of privacy, and of
the right to control what happens in your own home. These associations can take the
meaning of marae beyond its physical manifestation to incorporate its social,
psychological, emotional, and even spiritual meaning for people. There is a
symbiotic relationship between the marae tipuna whare (ancestral houses), the
community, and the land. Each element is representative of the marae’s physical,
social and cultural dimensions but the symbiosis is spiritual in nature incorporating
such identity indicators as whakapapa, turangawaewae, ahi ka roa (traditional ties),
and generational links to tipuna (ancestors). The land is a physical link to the
generations of tipuna who resided there in the past and indicates the cumulative
development of the iwi, the territorial and resource responsibilities to the atua (gods),
and the social organisation of the region. The community is the kaitiaki (custodian)
with responsibilities to past and future generations to ensure that the marae continues
to function as a communal home. The tipuna whare document the history of the
community and parts of the whare, if not the entire whare, can share a mystical mauri
(essence) with the named tipuna, which is the case with the tekoteko of Tuheitia at Te
Papa-o-Rotu. Recognition of this symbiosis leads to an understanding that marae
have all three inter-related and inseparable elements. Even though each element of a
marae may have had a separate historical trajectory at one stage, they each become
bound together so tightly that it is cumbersome to refer to them separately, hence the

all-encompassing term ‘marae.’

The marae is not an organisation but the home of a kin-based community and this
factor distinguishes the marae from community organisations or non-government
organisations (NGOs). However, the community at Te Papa-o-Rotu Marae used
some elements that are common to organisations as a means of organising and

structuring its managerial responsibilities.
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Research Focus

It is argued in this thesis that the marae’s mode of management is in transition from
an informal to formal mode, and from an inward to outward looking focus.
Bureaucratic administration has been the major catalyst for this transition. Once
established, the inevitability of bureaucratic administration encroaching on, and
replacing, traditional practices raises the question of whether the marae can continue
to maintain its own rangatiratanga (authority, self-determination, control,

independence) and unique identity.

The marae had a particular kin-based community, was in a particular iwi region, and
the research was conducted in a particular moment of the hapu’s history. Kawharu
(2001) stated that analysing the social and cultural dynamics could give a community
perspective on how existing resources could be maximised against external pressures.
Accordingly, the dynamics of the marae’s management structure, processes and
practices have been described and examined for the ways in which the community
has maintained its rangatiratanga in the face of increasing external pressure to

conform to a bureaucratic management style.

The community managed the marae communally by way of hui and meetings, and
these hui and meetings were investigated from August 1997 to December 1999 using
the combined Kaupapa Maori research and critical ethnography methodological
approach described in Chapter 2. Since the concept of kotahitanga (solidarity)
shaped the social organisation of the iwi confederation of which Te Papa-o-Rotu
Marae’s community was a part, an understanding of the connections that the marae
had to its whanau, hapu and iwi was essential for contextualising the place of the
marae in its wider socio-political environment and has been explained in Chapter 3.
Understanding the confederation’s social organisation helps in comprehending the
nature of the pressure on the marae to increase its scale of operations from solely

internal matters to include external affairs.
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Chapter 4 explored the argument that the marae’s management style was in transition
from informal to formal organising due to the accumulative effect of bureaucratic
administration, as introduced through state legislation affecting Maori land and
communities. The role played by the iwi authority in legitimating bureaucratic
administration and pressuring the marae to broaden its focus to external matters has
also been discussed. These two influences, that of state legislation and the iwi
authority, represent the two main pathways to the marae along which bureaucratic

administration travelled.

The next four chapters are a phenomenological description of the marae’s
management structure, administrative processes, management planning, and
development project implementation. The intricate and complex web of influences
on management processes and practices at the marae play themselves out in ways that
have not always been explained in this thesis. It is the nature of ethnographies that
interest in the phenomena of contemporary practice endures long after theoretical and
conceptual frameworks have gone out of fashion. Therefore, these chapters describe
the phenomena as they were observed and incorporating detail that seems superfluous
to the main arguments in this thesis, in order to contribute to future investigations as
well as highlight the contextual complexities of marae management and
administration. Cultural influences that kept the community in control were
embedded in this detail, as was the influence of bureaucratic processes. It is argued
that the community maintained its rangatiratanga by experimenting and blending

cultural and bureaucratic processes.

The final chapter summarises the main bureaucratic influences on the way Te Papa-o-
Rotu Marae was managed as well as the dynamic, organic way in which community
rangatiratanga was maintained. However, Max Weber’s foreboding about the
inevitability of bureaucratic administration once it is established and the likely
assimilative outcomes serves as a cautionary note for marae communities (Weber,

1947/1964; 1946/1968).
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The history of the marae, its community, its traditional iwi alliances, the marae’s
tikanga (customs) and kawa (protocols), and the stories behind the marae’s artefacts
and art, are all matters of importance to the community at Te Papa-o-Rotu that are
best investigated using a matauranga Maori (traditional knowledge building)
approach. Such a methodology is used by the community as a whole, for a
community knowledge-building purpose, and is continuous and ongoing. Whether
investigation of these matters will culminate in a written report is left for the
community to decide. These topics have been discussed in this thesis in brief only
and for contextual purposes, using material that is already in the public domain. The
accuracy of that material still awaits community validation and by gathering it into
this one report I hope to contribute to the matauranga Maori process upon which

community knowledge can be built.

An in-depth, comparative analysis of the changing characteristics of traditional
customs and traditional processes is also outside the scope of this thesis. The thesis is
not a critical study that compares the ‘old-time’ Maori as they were with the ‘modern’
Maori as they are today, to the detriment of the latter. Instead, the thesis focuses on
the progressing dynamics of a particular Maori community in flux and its use of a
modern development — the use of Western management and administrative processes

and practices — and the biculturalism apparent in contemporary practices.

A close examination of the use of Maori concepts (such as kaitiakitanga or
custodianship) and processes (such as whanau processes) remains unexplored. They
too are mentioned here only in passing. Such an examination deserves further in-
depth research attention and this study is a contribution to that endeavour. Although
this thesis is intended to fulfil the conditions of a doctoral degree, in the spirit of
Kaupapa Maori research the thesis also aims to be of practical benefit to the
community at Te Papa-o-Rotu (who continue to adjust management processes and
formulate development plans), other marae communities with similar circumstances,
and external agencies that are contemplating seeking the involvement of marae

communities in development initiatives of their own.
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Chapter 2

Research Methodology: Kaupapa Maori Research and Critical
Ethnography

Critical Theory as a Backdrop to the Methodology

Prior to the research, my theoretical position was influenced most by critical theory
on struggle, resistance, and emancipation. Particularly influential were the post-
colonial theories espoused in such seminal work as Frantz Fanon’s (1965) manifesto
about decolonisation and the effects of colonialism upon subjected peoples, and
Edward Said (1978) on Western representations of the Orient that were used to justify
imperialism and colonial rule. However, post-colonialism is limited in focus to
indigenous reactions to, role in, or effects from, encounters with Europeans and
Western structures rather than the much larger landscape of indigenous experience.
Other major influences were Antonio Gramsci’s concept of hegemony, from his
characterisation of hegemony as a proletarian struggle through to hegemony as
bourgeois control. Gramsci initially saw hegemony as a struggle fought on the level
of ideas and culture and later developed the notion to mean a pervasiveness of ideas
that colonised the mind (Femia, 1981). Cultural hegemony became an ideology that,
when employed alongside the exercise of power, allowed one group to assert control
over others (Lears, 1985). Paulo Freire’s concept of concientisation was a process by
which individuals caught in a situation of oppression could become active agents in
transforming their lives by raising their own consciousness from that of naive
(experiences without knowing) to critical (intentionally experiments and searches for
deeper knowledge) (Freire, 1976). Leonie Pihama (1993) aligned critical theory with

Kaupapa Maori theory because it exposes the:

underlying assumptions that serve to conceal the power relations that exist
within society and the ways in which dominant groups construct concepts of

‘common sense’ and ‘facts’ to provide ad hoc justification for the
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maintenance of inequalities and the continued oppression of Maori people (p.

57).

Linda Smith (1999) added that, “the project of critical theory held out the possibility
that, through emancipation, groups such as Maori would take greater control over

their own lives and humanity” (p. 186).

Michel Foucault’s analysis of power relations broadens the parameters of critical
theory to consider the productive as well as negative effects when power is exercised
(Faubion, 2001). He made what now seems an obvious point: that power exists only
when exercised and that it is exercised by all individuals. My study seeks to
ascertain, through observation and participation, the nature of the power exercised by
the marae community in both its positive and negative aspects. In its most positive
form, the community exercises power to the advantage of self-determination and
control over its own marae, and can be expressed in terms of tino rangatiratanga
(Maori control of things Maori). Power in its most negative form occurs in
relationships between the community and external agencies whereby a continual
struggle for some form of domination or autonomy becomes apparent. For Maori, it
is perhaps best exemplified as a struggle for mana (control). Conceptual frameworks
about power relations similar to those exercised at the marae were incorporated as the
thesis developed. Of particular note is the heuristic use of Max Weber’s work on

bureaucracy (Weber, 1946/1968).

An Emergent Perspective: Kaupapa Maori Research

Many Maori academics and researchers are acutely conscious that research is about
power and control. For Russell Bishop (1996), Kaupapa Maori research,
“presupposes positions that are committed to a critical analysis of the existing
unequal power relations within our society . . . [and] is a discourse that has emerged
and is legitimated from within the Maori community because it is based on historical
precedence of culturally constituted validation processes” (pp. 12-13). With its roots

in Maori peoples' politicisation, Kaupapa Maori research perspectives centre Maori
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philosophies and epistemologies in research processes and privilege Maori concerns
and practices. Kaupapa Maori research is a fledgling approach, “a counter-hegemonic
approach to Western forms of research and, as such, currently exists on the margins”
(Smith, 1999, p. 189). Graham Smith (1992b) commented that Kaupapa Maori was a
local theoretical positioning related to being Maori that presupposed that the validity
and legitimacy of Maori was taken for granted, the survival and revival of Maori
language and culture was imperative, and the struggle for autonomy over our own

cultural well-being and over our own lives was vital to Maori survival.

Various concepts, models, ethical principles, and methods are continually being built
up under the aegis of Kaupapa Maori research. Ngahuia Te Awekotuku (1991) set
out a series of ethical principles for policy researchers conducting research on Maori
communities. Te Ahukaramu Royal (1998) reported that Te Whare Wananga o
Raukawa’ were at the embryonic stage of a theory of Maori knowledge called Te 4o
Marama"’ that would develop a “two-cultures” model based on the Treaty of
Waitangi and would advocate whakapapa (genealogy) as a methodology. Linda
Smith (1999, p. 187) argued that the concept of whanau (extended family) was used
in methodologies to organise decision-making, participation and reporting. Mason
Durie (1995) introduced a framework (Te Whare Tapa Wha) for understanding Maori
health perspectives that was compared to the four sides of a whare (meeting house),
as well as a multi-axial framework called Te Hoe Nuku Roa — Maori Profiles that
empirically measured the characteristics of cultural identity. Bishop (1995) suggested
that collective storying was a means of addressing indigenous peoples’ desire for self-

determination in educational research.

There have also been recent developments in the public sector in distinguishing
different aspects of Maori research. A report by the Ministry of Research, Science

and Technology described the way the Government’s investment in research, science

? A Maori university.
19 Literally translated means ‘the world of light.” In this context, I understand it to mean
‘understanding the world.’
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and technology (under the Vote RS&T system) supported Maori research and
behaved in relation to Maori research (Ministry of Research Science and Technology,
2004). The report acknowledged the new directions that were emerging with regard
to who conducted Maori research, the circumstances in which the research was being
conducted, and the research topics. The report focused in particular, on the activities
of the three main purchase agents under Vote RS&T: the Foundation for Research,
Science and Technology, the Health Research Council, and the Royal Society of New
Zealand. These three agents used different approaches that corresponded to specific
terminology about what they meant by Maori research. The terms used were ‘Maori
development,” “‘Maori advancement,” ‘Maori responsiveness,” ‘Kaupapa Maori,” and
‘Kikorangi’ (blue sky) research. Maori development related to research about Maori
as tangata whenua (indigenous people of New Zealand) that was conducted by Maori,
for Maori, and possibly used Maori methodologies, with the aim of consolidating and
developing Maori knowledge and deepening the Maori research skill base. Maori
advancement related to research concerning Maori as New Zealand citizens that
focused on achieving equity and reducing disparities between Maori and non-Maori.
Maori responsiveness related to an expectation that purchase agents would design
research portfolios that were responsive to the needs and diversity of Maori. Kaupapa
Maori research was that which used tools based on Maori paradigms and
methodologies and represented a part of the development of Maori thought, culture
and worldview. Kikorangi research was that which was led by whanau, hapu (sub-
tribe) or iwi (tribe) and addressed questions of relevance to the community. Such

research was considered to be Maori-specific but of an unusual or novel nature.

The Foundation for Research, Science and Technology used further descriptors to
distinguish the various levels of Maori involvement in the research. Research
specifically relevant to Maori was that which typically had a low level of Maori
involvement. Research involving Maori contributed to improving outcomes for
Maori and had Maori assisting in developing the research proposal, as participants,
and possibly as research members. Maori-centred research was conducted with

Maori as significant participants and as senior members of the research team.
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Kaupapa Maori research met the expectations and quality standards set by Maori,
responded to culturally distinct issues of importance, used and produced Maori
knowledge, and had Maori involved both as significant participants and primary

researchers (Ministry of Research Science and Technology, 2004, p.17).

Since this study was based at the marae, a Kaupapa Maori perspective was intrinsic to
the research process but the elements constituting that perspective were not always
consciously or deliberately inserted. Instead, the research process was moulded by
the practices that the community took for granted, that is, the process was influenced
by the tikanga (code of conduct) and kawa (proper practices) at the marae so that
ethical considerations and appropriate methods were largely reactionary.
Furthermore, whereas Bishop (1997) used powhiri (welcome ceremony), hui
(gatherings) and whakawhanaungatanga (relationship building) as metaphors to
explain the interviewing method employed to gather collective stories, these features
were a real and not metaphorical part of social organisation at the marae. Whakapapa
(genealogy) and whanau are co-efficients of identity in marae social life that affect
relationships and behaviour in complex ways so research for this study was no less
affected. For example, the marae community is predicated on whakapapa so at times
it was necessary for me to state my whakapapa — usually in terms of whanau - in
order to allow connections between myself and others to take place. Those
connections often enabled us to speak together freely. My loyalties were assumed to
correlate with the whanau to whom I belong and vice versa, and expectations of how

I would act were predicated on historical knowledge of those whanau.

Dilemmas in Using Kaupapa Maori for Academic Research

Tensions between the processes and procedures that often apply to Western academic
research and the demands of the marae community were apparent from the start. For
example, community expectations were dominant in the fieldwork whereas the
demands of academic research dominated the analysis and writing stages of the
research. Twin purposes were common, such as conducting research for the

community and for the thesis, writing the thesis for academic readers as well as for



22

the community. Certain procedures common in Western research could not be easily
accommodated at the marae or were achieved by means not commonly practised in

academic circles. Examples include the use of technology, interviewing methods, or
the procedure for gaining informed consent (all of which are discussed in more detail

below).

The community expected that my participation in the marae’s activities would be at
least commensurate with that of other active members of the community. To do
otherwise would have led to allegations of exploitation and I did not completely
escape this claim since I chose to withdraw from participating in order to write the
thesis. But participation was based on the priorities of the community, which rarely
coincided with the priorities of the research. Observation for research purposes
therefore changed into a recording of community priorities rather than the initial
presupposed set of priorities with which I began. The study evolved from a focus on
specific development initiatives such as educational support and systems reviews, to
the processes used in managing the marae because the former could not be adequately
understood without the latter. Furthermore, the development initiatives discussed in
this thesis were those given importance (and therefore acted upon) by the community

during the period of this study.

A common dilemma was the tension inherent in the fieldworker’s, “double
perspective of insider/outsider, stranger/friend, and participant/observer” (Wright &
Nelson, 1995, p. 48). A particular issue was that of the insider/outsider dichotomy.
As an insider, one is a member of the researched group and a participant who
contributes to meeting the needs of the community. As an outsider, one is an
observer and a researcher of the community with a specific research agenda that, in
my case, was not set by the community. The dilemma was more acute in this study
because my participation revolved around facilitating community development. The
insider/outsider discourse is an academic one that constructs difference by turning the
researcher into the ‘other,’ the stranger, the outsider, in order to compare the

researcher’s culture with that of the culture being studied, assuming that the two
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cultures are different. The positivist position of objectivity and neutrality as elements
of valid research underscores this discourse. A separation of the various roles the
researcher plays also helps in a reflexive analysis of the research processes used. The
dilemma goes to the heart of personal identity when one belongs to the indigenous
community. Making oneself an outsider in the context of one’s own marae
community is akin to stripping away one’s whakapapa connections and sense of
belonging. After agonising over the dichotomy throughout the entire fieldwork
period, I concluded that the possibility of making myself an outsider, even on a
temporary analytic basis, was beyond my ability. As Smith (1999, p. 137) points out,
insiders, their families and communities, have to live with the consequences of their
processes on a day-to-day basis forever more. The concept of whanau as a means for
making decisions, participating and reporting (1999, p. 187) was as much an integral

part of the research methodology as was its influence in managing the marae.

Relations of Power as Analytic Focal Points

It is from the point of analysis and interpretation that the research moved beyond the
community under study to consider ideas about the wider society within which the
community operates, although such analysis must then be returned and laid before the
community for debate. The challenge has been in analysing in ways that are

compatible with Maori ways of knowing and doing.

Marae management - which includes marae development - is essentially a political
domain, where relations of power dominate interactions within the community and
between the community and external agencies, providing a framework for analysis.
Expressions of community take on political dimensions which can be experienced,
obscured and analysed. Celia Haig-Brown (1995) found that the concepts of power,
control, and culture featuring in her research were derived from a synthesis of
academic and indigenous discourses and, "were arrived at as analytic focal points
only after the bulk of the fieldwork was completed" (p. xvi). The same is true of this
study, whereby an analysis of power relations is consistent with the political realities

of interactions at the marae, the socio-political realities of the combined Tainui iwi in
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the region, and the critical perspectives favoured by so many Maori researchers and

academics.

Framing day-to-day management activity within a nexus of power relations allows us
to be, in Foucault’s (1980) words, "concerned with power at its extremities, in its
ultimate destinations, with those points where it becomes capillary, that is, in its more

regional and local forms and institutions" (p. 96).

[The approach is by way of an] ascending analysis of power,
starting, that is, from its infinitesimal mechanisms, which each
have their own history, their own trajectory, their own
techniques and tactics, and then see how these mechanisms of
power have been - and continue to be - invested, colonized,
utilized, involuted, transformed, displaced, extended etc.

(Foucault, 1980, p. 99)

Analysing the minutiae of processes used in marae management not only reveals the
mechanisms of power employed in marae management in both their positive and
negative aspects, but how these mechanisms are then used to strengthen or weaken
the marae’s position and by whom. This form of analysis with regard to day-to-day
activity not only exposes the mechanisms of repression and struggle that either make
the marae stronger or corrode its independence, it also reveals the extent and
characteristics of any external influences. The two most influential relationships are
those between the marae and the state and between the marae and the iwi authority.
The political relationship between the marae and the state is a significant one because
cross-cultural differences, especially in terms of non-Maori cultural norms that
become legislation, affect the way the community handles domestic matters. In
addition, examining the relationship between the marae and iwi authority is
inescapable as the fates of the two have become more closely intertwined in recent
years. However, the marae is a marginal influence in a triangulated relationship with

the state and the iwi authority. Since a focus on the relationship between the marae,
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state and iwi authority would remove the marae from the centre of this research, it is
considered only where strictly necessary. Explanations are given whenever the state

and iwi authority relationship becomes part of the concerns of the marae community.

Similarly, whereas the principles of the Treaty of Waitangi'' are treated as being
important guiding principles in cross-cultural encounters between the marae and
government agencies, they are otherwise treated as being of marginal concern. The
Treaty of Waitangi is a contentious partnership document between Maori and the
state whereas the marae is a place where Maori is the dominant culture, where Maori
people comprise the dominant population, and where Maori cultural practices, values,

and beliefs are the natural order of things.

The Contribution of Critical Ethnography

Ethnography, the empirical study of culture, is the Western academic research
process that most closely explains the approach I used. It was especially useful in
understanding incongruities in the field and in examining the textual representation of
culture. According to George Marcus and Michael Fischer (1986), "every individual
project of ethnographic research and writing is potentially an experiment"
encouraging the, "play of ideas, free of authoritative paradigms" (p. ix). Ethnography
is both a research process and a written product. The main method used in
ethnography is participant observation in the field, whereby the researcher, “lives
with and lives like those who are studied for a lengthy period of time (usually a year
or more)” (Van Maanen, 1995, pp. 4-5). Culture is the primary concern of an

ethnography.

A major disadvantage in associating this study with ethnography is the legacy of
ethnographic research from the late nineteenth — early twentieth century that aimed to
contribute to the colonisation and assimilation of Maori people, especially with

regard to the work of ethnographers/ethnologists and colonial officials S. Percy Smith

" A Treaty between the Crown and Maori tribes signed at Waitangi in 1840 agreeing to share authority
in governing the country.
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and Elsdon Best. Bishop (1995) states that Maori knowledge was simplified and
commodified for consumption by colonisers. Linda Smith (1999, p. 83) states that
the research “encounters” involved an attitude to indigenous peoples which was a
complex mixture of colonial exploitation and fostered independence. Historian
Michael King (1994) wrote of how early twentieth century research disadvantaged
and belittled Maori knowledge and refers specifically to S. Percy Smith’s fabrication
of a pre-Maori people called the Moriori and Elsdon Best’s creation of the Great Fleet
myth of waka journeying to Aotearoa/New Zealand together. Te Awekotuku (1991)
called much of the writing of the time “necrophilic meanderings” reflecting a wishful
perception of the Maori as a dying race. Nevertheless, despite the "moral ambiguity
and political complicity" (Van Maanen, 1995, p. 8) of ethnographers of the time, their
empirical research continues to inform and retains value as contemporary experiences

and recordings of oral traditions.

Ethnographic conventions are now continually questioned, and an additional element
has been added to the ethnographic research process: practitioners have placed the
results of ethnography, the textual representations of cultures, under the microscope
since the 1980s. In recent decades, ethnographers have concerned themselves with
the moral, ethical, and philosophical dilemmas in representing (other) cultures.
Ethnography has become very sophisticated in understanding the practical,
philosophical, and epistemological problems facing social researchers. A current
trend is to depict cultures in flux, as contested, emergent, obscure, and ambiguous
(Van Maanen, 1988, pp. 125-127). Critical ethnographies, the genre with which this
study fits, are studies that are strategically located to shed light on larger social,
political, symbolic, or economic issues, and are concerned with representing social
structures from the viewpoint of disadvantaged groups in capitalist countries (Van
Maanen, 1988, pp. 127-128). These ethnographic conventions and standards are
compatible with indigenous modes of information gathering and enable one to

address indigenous concerns.
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Combined Kaupapa Maori and Academic Ethical Processes

The University of Waikato’s human research ethics regulations, to which research for
this study must adhere, are concerned, in particular, with issues relating to
confidentiality, informed consent and potential harm to the researched. Te
Awekotuku’s (1991) discussion of ethical principles for policy researchers in Maori
communities is couched in terms of the politics of research and highlights the
importance of accountability. The main contention is that the researched should have
as much right as the researcher to ownership and control of the research.
Researchers’ responsibility to the iwi being studied and the wider Maori community
to which the iwi belongs are of paramount importance. Kathie Irwin (1994) argues
for culturally safe research and Graham Smith (1992a) advocates culturally sensitive
research. Linda Smith (1999) argues that indigenous perspectives of ethical codes of
conduct serve, in part, the same purpose as protocols governing relationships, which
are in turn underscored by respect. Fiona Cram (2001) discusses the link between
ethics and tikanga, stating that Kaupapa Maori research dictates that tikanga is

followed throughout the research.

In practice, the study was subject to the collective authority of the marae community
and the tikanga of the marae, which needed to be taken fully into account alongside
University-defined ethics regulations and which acknowledge what I shall refer to
here as mana marae, the authority of the marae. The procedures used were
compatible with accepted practices at the marae and included: seeking permission
from the community, conducting the research at the marae, focussing observations on
hui, privileging kanohi ki te kanohi (face-to-face) conversations, reporting progress
on the research at Marae Committee hui, and negotiating with the community on the

content of the study.

The marae uses two key processes in relation to accountability: the hui and the
whanau. A researcher has the opportunity to present issues at hui and these issues are
debated collectively with a specific focus on the researcher’s request, motives,

approach and the potential risks that may be associated with the research. All
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members of the researcher’s whanau are made equally accountable for the actions of
any one person within that whanau so they may be subject to questioning about the
research and the researcher, that is, familial responsibility for one another is
presupposed. Bishop (1994, p. 184) used the concept of whanau to refer to a whanau
of interest, a group of researchers and other interested parties that had joined together
on a project, and Irwin (1994) used it to describe her whanau of academic
supervisors. The notion of whanau in this context allows that the group rather than
the individual will authorise, guide, control, and own the research process. However,
conceptualising the marae community as whanau is too ambiguous in the context of
the marae since the term whanau is used specifically to identify kin as well as
generally to describe a community with related interests. The kinship definition has

been used here with regard to accountability of the whanau.

Informed consent was achieved by explaining the research in advance and consulting
and reporting on an ongoing basis throughout the fieldwork period. Matters
concerning the marae are the province of the community rather than the individual, so
approval to initiate the research was obtained from the community at a Marae
Committee hui. Progress was reported at Marae Committee hui so that community
members were kept informed. A written record was kept in the minutes of the Marae
Committee hui. The decision not to give the marae anonymity was based on the high
value of a marae’s identity and the need to keep that identity intact in its entirety
thereby incorporating its historical connections to its community and region.
Individuals quoted within this study remain anonymous and pseudonyms have been

used.

Working in the Field

In line with what Anne Salmond (1976/1985) called the "anthropology of occasions"
(p- 3), I attended the hui of the marae's various management groups during the 29
months from August 1997 to December 1999. The field ‘setting’ extended from Te
Papa-o-Rotu Marae to people's homes in Whatawhata and Hamilton, including my

own. An important aspect of fieldwork at the marae was the use of data collecting
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practices that did not unnerve or offend members of the group. For example, the
usual technological paraphernalia used in interviewing (such as tape recorder or video
camera) had a pronounced strangeness at the marae. The presence of technology
served as a reminder of the wider modern world of which the marae is a part. It also
had a distinctly foreign, out-of-place quality about it. My decision to forego the use
of high level technology at the marae and instead record observations using writing
materials only was based upon the fact that such tools were unobtrusive, and was

consistent with what others did at hui.

Any decision to use formal interview techniques in the context of this research would
have had significant political overtones. For example, selecting people to interview
as ‘research subjects’ would have involved privileging the voices of these people over
the voices of others. Had Kaumatua (elders) been chosen, something that the
community may have approved, the implication would have been that their voices
were more significant than those most centrally involved in the work reported on
here, that is, Rangatahi and Pakeke.'? Equally, selecting Rangatahi and Pakeke to

interview may have been perceived as tramping on the mana (status) of Kaumatua.

In seeking to discover what the group felt were matters of significance I tried to be
wherever such conversations took place, observing discussions, sometimes
participating, but rarely directing them. In this way, I hoped to discover what people
really felt and believed. Courtesy and decorum limited the extent to which probing
was possible. Even so, since people reveal only what they choose in formal interview
situations, the more oblique approach that I adopted may have been at least as

productive.

My fieldnotes comprised: notes taken on proceedings at meetings and hui;

retrospective notes on informal group discussions, face-to-face talks, and phone calls

"2 T use rangatahi to refer to the "young," from teenagers to middle-aged adults, with an upper age
range somewhere between the 40's and early-50's. Pakeke are the next age group after rangatahi and
include elders who are not kaumatua.
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with individuals; demographic information gathered during talks; and personal
reflections on events. The informal group discussions usually occurred during
‘smoko,”"* or while people were making preparations during hui. One-on-one talks
occurred when we rang or visited each other at home, or took one another to one side

at hui for a quiet chat.

Copies of marae records were collected during the fieldwork period with the co-
operation of the Marae Executive or as a result of my own participatory work. The
records include proceedings at the wananga; minutes of Marae Committee meetings;
annual reports; financial records; job descriptions; newsletters; email, letter and fax
correspondence produced by some of the committees; and correspondence with the
iwi authority, the Waikato Raupatu Lands Trust. These primary sources are indexed
at the end of this thesis and referenced in brackets in the text with an accompanying
footnote. The qualitative research software Nud*ist Vivo was used to organise and

inductively analyse the fieldnotes and marae records.

A Kaupapa Maori research perspective calls for a way of writing similar to that which
many ethnographers use, that in Robert Desjarlais' (1997) words, "moves
nomadically from one theme to another, grounding everyday events in cultural forms
and political realities" (p. 6). Thick description (Geertz, 1973) has been used as much
as possible to help portray experiences that are too complex and subtle to understand
in any way other than phenomenologically (Desjarlais, 1997, p. 16). An emphasis
has been placed on events, on the group, and on processes in the understanding that
process is more important than product within cultural spheres, and that social
relationships are given prominence (Uphoff, 1996, pp. viii-ix). Phenomenolgical
description is particularly noticeable in Chapters 4 and 5 on the marae’s management
structure and administrative settings. The rationale for such detailed description of

day-to-day minutiae is twofold: firstly, this thesis recognises the relevance of

13 "Smoko" is a euphemism for taking a break during work. Sometimes a small group of smokers
would gather outside the hall for a cigarette while the meeting continued and would talk casually and
quietly amongst themselves about some of the points raised in the meeting. At other times, the
meeting would halt for a meal break. The term "smoko" was used to describe either type of break.
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ethnographies as historical records that endure beyond contemporary theoretical,
conceptual and analytic preoccupations. Secondly, there are intricate, intertwining
threads embedded in the processes and procedures used by the marae community that
are not discussed in any detail in this thesis because they are only indirectly relevant.
However, they offer evidence in support of alternative foci to this thesis. In other

words, phenomenological description aids future research and analysis in the subject.

When E. T. Durie (1998, p. 23), Chief Judge of the Maori Land Court and Chair of
the Waitangi Tribunal wrote of the evidence presented before the Tribunal, he said
that traditional Maori and academic evidence were not in conflict and in fact
depended on each other. Although I do not believe that Kaupapa Maori and academic
research depend on each other I did find that Kaupapa Maori research and critical
ethnography were not in conflict. Combining them proved to be so apt that the two
merged easily. Although future directions in Kaupapa Maori research are likely to
lead to methodologies based more on matauranga Maori (Maori knowledge building),
opportunities for combined indigenous and Western academic research
methodologies still have a place in Maori research. The compatibility of the two

approaches also confirms the ironic possibility of indigenous ethnography as a genre.
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Chapter 3

He Kotahitanga: Te Papa-o-Rotu and the Dynamics of Tainui Social
Organisation

There is a wide network of inter-related organisations and groups in the Waikato
region so an understanding of the connections that a marae has to its whanau
(extended family), hapu (sub-tribe) and iwi (tribe) is essential for contextualising the

place of the marae in its wider socio-political environment. E. T Durie (1998) wrote:

If one looks to the nature of the traditional hapu, one might discern a society
where power was most regularly at the basic level of the community that
functioned every day. Everything above is viewable as a confederation for a
purpose, from fishing to war. Arguably, a combined effort did not depend
upon some over-riding organ of state. One must look to the various ways that
people aligned for aggression or defence and at different times. The personal
magnetism of outstanding rangatira in rallying people for some common

expedition is especially relevant. (p. 23)

He points out two intrinsic values: firstly, that power ascends from the people
upwards in Maori society rather than from a sovereign body above down to the
people ‘below.” Maori society was therefore antithetical to centralist control rather
than an embryo yet to develop the organs of state. Secondly, communities would
unite or rally behind a respected leader if required out of obligation to kin or past

allies.

Much of the socio-political network in Waikato is founded on historical alliances and
the hapu still retains some of its position of power, although this position has come
under severe pressure from more modern iwi and pan-tribal Maori establishments. If
one keeps in mind that power ascends rather than descends, then the importance of

marae and their communities are more discernible. The Te Papa-o-Rotu Marae
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community is historically linked to several political institutions established since the
nineteenth century for the many iwi and hapu in the Waikato. In recent times, tribal
forums have become a communication network for disseminating information inter-
tribally, or have been established with specific relationships and matters in mind. At
any one time, a few dedicated individuals and whanau will maintain all of these
associations for the benefit of the whole marae community. The work has become
more demanding over time as the fate of tribal authorities becomes tied to the active

operation of marae.

This chapter positions the marae in its socio-political environment in order to
highlight the inter-connecting historical, spiritual and political influences on the
marae. For instance, the history of the marae and its community positions them in a
particular tribe and territory which itself, has a specific history. Past alliances of hapu
and iwi within this tribal territory serve to strengthen and reinforce modern-day
alliances. Therefore, although the marae has its own separate identity and its
community is able to exercise rangatiratanga (self-determination, authority, control)
within the marae’s domain, the marae is historically located within an intricate web of
inter-relationships that can exert enormous pressure on the marae to align itself with

the broader needs of the tribe.

Historical Associations of Te Papa-o-Rotu Marae

Naming tipuna whare (ancestral houses) or adorning them with personifications of
significant people is a way of documenting the marae’s tribal connections - its
whakapapa (genealogy) to its people. The main rangatira (chiefs) and tohunga
(priests) to feature at Te Papa-o-Rotu Marae are Rotu, Tuheitia, and Mahanga.

Tribal history is promulgated by the way Kaumatua (elders) retell the stories depicted
at the marae, and they reiterate the personal connections between the marae and its
many whanau. Much of the marae’s historical record coincides with those aspects of
the tribe’s history that have been made available to the public. In these written
accounts, the tribe’s history since coming to Aotearoa/New Zealand begins with the

voyage of the Tainui waka (canoe) from Hawaiki. Rotu, a tohunga, is named in the
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lists of people who helped to build the waka and as one of the crew members. He
was known to be a specialist in forest lore and fowling and was amongst a small
group of people who left Tainui at the Tamaki isthmus near Auckland to travel
inland. He settled at a place he called Paewhenua, near Mt. Pirongia. The group's
journey of discovery is represented in the mural painted in Te Papa-o-Rotu Marae's
dining hall (Cowan, 1905; Jones & Biggs, 1995, pp. 28, 16-51, 56; Kelly, 1949, p. 35;
Pomare & Cowan, 1930, pp. 43-47; Te Hurinui, 1959, p. 33).

Figure 3.1 Map of Waikato region
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Pei Te Hurinui (1959, p. 33) states that Rotu was one of several tohunga from the
waka to establish whare wananga,'* naming his Te Papa o Rotu, and situating it at
Waikarakia. Although there is now a stream by that name near Te Kuiti, Te Hurinui's
description suggests he meant a locality along the coast. Training was held in the
winter months and the curriculum included: tribal genealogies and history; hero
stories of ancestors; inter-tribal relationships and wars; accounts of the coming of the
Maori to Aotearoa; the origin and evolution of humankind; the sacred recitals of the
creation of the World of Stars; and Te Kore, The Formless Void. Te Wherowhero,
the first Maori King, started his training at Te Papa-o-Rotu while in his teens and his
father Te Rauangaanga was one of the tohunga at the whare wananga. Te
Wherowhero's son and the second King, Matutaera (Tawhiao), had a tohunga of Te
Papa-o-Rotu as his mentor (Te Hurinui, 1959, pp. 34-35, 173). Te Papa-o-Rotu has
not been active as a traditional whare wananga since around the turn of the twentieth

century, which coincides with the introduction of the Tohunga Suppression Act 1908.

The whakapapa in Jones and Biggs (1995, p. 127) places Tuheitia as a tenth
generation descendant of Hoturoa, captain of the Tainui waka. Tuheitia was, "the
leading chief of the territory to the south of Waikato heads and had his headquarters
at Waikaretu. Here, in the house called Papa o Rotu, was born his famous son
Mahanga" (Kelly, 1949, p. 90). Waikaretu is on the west coast north of Raglan.
When he was approached to form a military alliance, Tuheitia uttered a saying to
indicate that he was a man of peace.'” However, Jones and Biggs (1995) attribute the
saying to Tuheitia because he was so renowned as a warrior, his home was never

attacked:

Haere mai ki ahau, ki Te Papa-o-Rotu, ki te au tee rena, ki te urunga tee taka,

ki te moenga tee whakaarahia. Ahakoa iti taku iti, he rei kei roto.

'* School of higher learning. Nowadays, the term is used by universities and other tertiary educational
institutions.
15 Personal communication, Henare Kerei, Kaumatua.
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Come to me, to the Papa-o-Rotu (at Wai-kaaretu), to the unstirred current, to
the pillow that falls not, and the undisturbed sleep. Although I am small I have
teeth. (p. 111)

The saying is inscribed almost verbatim above the door of Te Papa-o-Rotu meeting
house.'® Tuheitia died in a drowning incident and became the river taniwha
(guardian) that swims in the Waipa River at Whatawhata (Kelly, 1949, p. 90). The

tekoteko and the two piruru are named after Tuheitia.

Tuheitia's son, Mahanga, became the eponymous ancestor of one of the tribes to
affiliate to Te Papa-o-Rotu Marae. Mahanga was a wanderer and married several
times in his lifetime, but he built a pa (fortified settlement) called Purakau at the
confluence of the Waipa and Kaniwhaniwha Rivers near Whatawhata (Kelly, 1949, p.
93; Phillips, 1989, p. 20; Phillips, 1995, pp. 74-75). Te Papa-o-Rotu, either in the
form of its name or the whare (house) itself, travelled from Waikaretu to Whatawhata
some time after that. Ngati Mahanga is traditionally an iwi but it does not have hapu.
Instead, whanau belonging to the iwi may associate most with one of three Ngati
Mahanga marae: Te Papa-o-Rotu Marae, Omaero Marae and Te Kaharoa Marae,

which is at Aramiro in the hilly range between Raglan and Kawhia.

When Te Papa-o-Rotu was moved to Whatawhata, it was situated on the bank of the
Waipa River, a few hundred metres behind and below its current location. Roore
Erueti (1872-1952), a deeply respected Ngati Mahanga leader and Kingitanga
adviser, told William Phillipps (1955) that it was carved with pounamu (greenstone)
rather than metal tools. It was spared from destruction during the colonial
government’s invasion of Waikato in 1863, but had become run down by the end of
the nineteenth century (King, 1977/1982, pp. 210, 244, 269, 276, Phillipps, 1955, pp.
198, 226-228).

1 The inscription reads: Haere mai ki aau, ki Te Papaorotu, kite au te rena, kite urunga te taka, ki te
moenga te whakaarahia. Ahakoa iti taku ngohi, he rei kei roto.
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In Phillipps’ description of the meeting house, Te Papa-o-Rotu is confused with Te
Oneparepare Pa. During discussions held at wananga and hui at the marae, Kaumatua
agreed that Te Oneparepare was located further along from Te Papa-o-Rotu on the
bank of the Waipa River. It is thought to have been situated there long before Te
Papa-o-Rotu was moved from Waikaretu. The name of Te Oneparepare's meeting
house was Te Pakuru a Te Rangikataua, which became the name of Te Papa-o-Rotu
Marae's dining hall. The old location for Te Oneparepare is now a popular swimming

place for locals (D502)."

In the confusion, Phillipps mistakenly concluded that an 1844 painting of Paripari, a
meeting house at Te Kuiti, was the ‘first’ Te Papa-o-Rotu (Angas, 1972, plate 41),
with another being built some time in the same century, and a third at the time of his
research in the 1950s. Cresswell (1977, pp. 33-34) was later to call them Te Papa-o-
Rotu I, II, and III. The main difference between their versions and that espoused in
this thesis is the way the marae is disconnected from its community, that is, the
relationship between the marae and its community is not recognised as a symbiotic
one. Therefore, neither writer made any connection between the meeting house in
Whatawhata and the whare of Mahanga, Tuheitia or Rotu. They also considered each
re-building to be a ‘successor’ or new building, rather than a continuation and
renewal of the same meeting house. The name Te Papa-o-Rotu is a fundamental
indicator of this historical continuity. Te Papa-o-Rotu and Te Pakuru a Te
Rangikataua are now the main buildings of the marae complex. Although they are
both tipuna whare, neither of them are ancestors, as is common on some marae in
other regions, and hui (meetings) can be held in either whare. However, tangihanga
(funerals) and hui that have a spiritual or dangerous aspect to them tend to be held in

the meeting house.

"7 Tri-annual report of Te Papa-o-Rotu Marae. (1997, December). Whatawhata: Te Papa-o-Rotu
Marae.
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The land upon which the current Te Papa-o-Rotu Marae complex was built was
Maori freehold land owned by Pumipi Kingi Muriwhenua (D595)."® He partitioned
the land for a papakainga (private homestead for his whanau) in 1912 (D582)." Tt
was around this time that the complex as a whole, rather than just the meeting house,
became known as Te Papa-o-Rotu. Two women aged in their 50s and 60s recalled
living at the marae as children, although they called it a pa (settlement).
Muriwhenua's land block (Parish of Karamu Lot 201B) is shown in its entirety in the
sketch plan in Appendix B and Lot 201B1 is the land partitioned for the marae. By
1945, the papakainga had a meeting house (Te Papa-o-Rotu) and a number of other
buildings. Muriwhenua's successors Roore Erueti (on behalf of Hare Waata) and
Hurori Poo Kingi applied to the Maori Land Court to change the land’s legal entity
status from a papakainga to a reservation (see Appendix C). The timing of this
change suggests that it may have been done at the instigation of the local Tribal
Committee operating under the Maori Social and Economic Advancement Act 1945,
which is discussed in more detail in Chapter 7. The land became a marae reservation,
"for the members of Ngatimahanga [sic] tribe" (Appendix C). The land was then
vested in trust to twelve Trustees who were members of the marae community. The
official notice about the reservation was posted in the New Zealand Gazette in 1969
(see Appendix D). The marae community is the whole tribe so every member of
Ngati Mahanga has turangawaewae (a place to belong) at Te Papa-o-Rotu, even
though his or her family may not own land in the district, do not live nearby, or have
not been involved with the marae for many years, perhaps even generations. All that
is required is for someone to know their whakapapa and be able to make the

connection to the marae.

'8 Partition order, Parish of Karamu Lot 201B1. (1912, 17 January). Hamilton: Maori Land Court.
19 [Owner partitions land for karamu parish 201B1]. (1912, 17 January). 16Mer200. Hamilton: Maori
Land Court.
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Military Alliances

Waikato taniwha rau
He piko he taniwha
He piko he taniwha

Waikato of a hundred chiefs
Around every bend, a chief

This whakatauki (saying) refers to the many chiefs, and by association, iwi and hapu,
along the Waikato River. All of these tribes trace their whakapapa back to the crew
on the Tainui waka. The terms ‘Waikato iwi’ or ‘Waikato tribes’ have been used in a
geographical sense since the turn of the nineteenth century to describe the tribes in
the Waikato region and along the Waikato River (Ballara, 1998, p. 60). However, the
existence of a confederation is most likely derived from the military alliances forged

between iwi around the same time.

According to Kelly (1949, pp. 308-341), there were some 15 iwi in the Waikato
region, including Ngati Mahanga, involved in these military alliances. He gives
detailed accounts of the allies’ expeditions — spanning 20 years - against Te
Rauparaha and his people, who lived on the Kawhia coast at the time. The allies
were involved in battles against Hongi Hika and the northern Ngapubhi tribes as well
who, armed with muskets, invaded the Waikato territory some time around 1821-22
(Kelly, 1949, pp. 356-365; Owens, 1981, p. 44). The Waikato iwi confederation is
still a political alliance today and has often been referred to as ‘Waikato te iwi’
(Waikato the tribe), and the iwi and hapu that are part of the alliance are spoken of as

hapu of Waikato.

Some accounts mention a Tainui confederation that formed for military purposes and
encompassed other iwi who claimed descent from the crew on the Tainui waka

(Sorrenson, 1981, p. 180). Apart from Waikato iwi, the confederation included
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Ngati Maniapoto of the central North Island, and Ngati Paoa of Hauraki. Today, the
term ‘Tainui’ has become a brand name for Waikato tribal assets, authorities and
institutions to the point where ‘Tainui te iwi’ (Tainui the tribe) is referred to in

whaikorero (formal speeches) and in the media.

Tribal Alliances

This study was conducted during a difficult time of transition and rapid development
for Waikato tribal authorities. The tribal authorities were under constant heavy
political scrutiny and media speculation at the time, and publicised their own account
of unfolding events by way of Annual Reports, interviews with Maori newspapers,
and quarterly newsletters, as a counterpoint to speculation and criticism by those
outside the tribe. They also disseminated information through tribal forums.
Historically, the tribal authorities have their roots in the Kingitanga but they have
recently linked their future to active marae. According to E. T. Durie (1998, p.24)
there is support for tribal management through iwi authorities because it provides a
united approach to treating with the outside world and an economy in combining
resources. However, he states that there is also continued support for the traditional

value of empowering communities because it encourages local initiatives.

The Kingitanga Allegiance

The Kingitanga was established in 1858 with Ngati Mahuta chief, Potatau Te
Wherowhero, as King and was intended to be a pan-tribal, national political
institution. It was, "not so much an emulation of British monarchy but rather an
attempt to stem the tide of European colonisation by uniting the tribes into an anti-
land-selling confederation.” It “was an attempt to forge the tribes into a Maori nation
- a nation within a nation" (Sorrenson, 1981, p. 180). Iwi from Taranaki, Tauranga,
the Urewera, the Bay of Plenty, and Gisborne, initially pledged their support (Te
Hurinui, 1959). After his death in 1860, Te Wherowhero’s son, Tawhiao, became

King.
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The establishment of the Kingitanga was a response to relations with the colonial
government as well as to dealings regarding land sales. In 1863, the colonial
government invaded the Waikato and approximately 1.2 million acres of land in the
region was subsequently confiscated from iwi, although about a quarter was
eventually returned (Waikato Raupatu Claims Settlement Act 1995). Tawhiao and
his supporters were forced into exile in the King Country and the Kingitanga became
a source of spiritual and emotional strength as well as a political movement. It is
unlikely that Ngati Mahanga was a part of the Kingitanga when it was first
established because one of its main chiefs, Te Awaitaia, was a peer of Te
Wherowhero's and was opposed to establishing the Kingitanga. However, after the
raupatu (confiscations) most iwi and hapu in the region eventually united under the
Kingitanga in concerted efforts to regain their land. The Kingitanga has championed
these efforts ever since in a series of claims for compensation (McCan, 2001). A
settlement with the Crown was reached in 1946 and culminated in the establishment
of the statutory board, the Tainui Maori Trust Board, to administer annual

compensation payments (Waikato Raupatu Claims Settlement Act 1995).

The current leader of the Kingitanga is Dame Te Arikinui Te Atairangikaahu, a direct
descendant of Te Wherowhero and the sixth to hold the position. She is often
referred to as the Maori Queen. Turangawaewae Marae at Ngaruawahia is her
official residence but her home is at Waahi Pa, Huntly. Turangawaewae Marae
organises and hosts national and Waikato tribal events throughout the year. Hanging
in the meeting house at Te Papa-o-Rotu is a copy of the kawenata (covenant) of the
marae’s allegiance to the Queen. The community becomes the kaimahi (workers) and
kaitiaki (caretakers) who are responsible for managing the marae, but governance is
reserved for the Kingitanga and any requests or decisions from Te Arikinui are
followed without question. The Kaumatua are so sensitive to meeting her wishes that
a comment from Te Arikinui or even a rumour of what she is reported to have said, is

interpreted and acted upon.
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The Tainui Maori Trust Board

The legal battle that the Kingitanga spearheaded against the Crown aimed to obtain
compensation for land confiscated from 33 Waikato iwi and hapu. When the Tainui
Maori Trust Board was established, the Waikato iwi and hapu that the Board had the
mandate to represent were called ‘hapu’ and this continued through to the Waikato
Raupatu Claims Settlement Act 1995. Ngati Mahanga became known as a hapu as a

consequence, as did all the other iwi involved, and the iwi was referred to as ‘Tainui.’

The Trust Board developed a register of people affiliated by whakapapa to the 33
hapu. To register on the benrol, people had to state their whakapapa back at least
three generations, showing their relationship to the hapu to which they affiliated.
Individuals voluntarily registered their whakapapa details onto the ‘beneficiary roll,’
including the name of the marae they considered to be their principal marae. They
were not required to list any other marae to which they were affiliated, but they could
change the name of their principal marae at any time. Benrol applications would be
handed to the relevant hapu representative on the Tainui Maori Trust Board. Before
its dissolution, the Ngati Mahanga representative on the Tainui Maori Trust Board
received the applications for Te Papa-o-Rotu Marae. He was responsible for ensuring
that the applicants’ affiliation to the hapu was confirmed in their whakapapa. He said
that he would talk to Kaumatua if he was uncertain about a person’s whakapapa,

before approving his or her registration (N170).%°

The highest number of people on the roll between 1997 and 1999 that named Te
Papa-o-Rotu Marae as their principal marae was 1434 people in 1999. At that time,
Te Papa-o-Rotu had the fifth largest marae population on the roll. By January 2000,
the benrol number had risen to 1562 (D549).?' Since registration on the roll is
voluntary and people with multiple affiliations can list one marae only, the

beneficiary roll figure is probably itself very low. Some form of tribal register or

*% Fieldnotes, Te Papa-o-Rotu Marae wananga 12 - 13 September 1997.
2l Report on Te Kauhanganui meeting. (2000, February). Tabled at March 2000 Marae Committee
Hui. Whatawhata: Te Papa-o-Rotu Marae.
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beneficiary roll was an important issue in the broader context of Treaty of Waitangi
settlements since a register could become a pre-requisite for iwi elections as well as
the distribution of tribal benefits (Durie, Fitzgerald, Kingi, McKinley, & Stevenson,
2002). This did occur for the Waikato Raupatu land settlement, with members of the
first tribal council, Te Kauhanganui, being elected by tribal members registered on
the benrol, and marae grants calculations being based in part on the number of

registered tribal members for each marae.

The formal relationship between the Tainui Maori Trust Board and the marae
revolved around the issue of mandates. The Board actively supported the Kingitanga
and was the operations arm for one of the Kingitanga's main objectives:
compensation for the raupatu. Hapu loyal to the Kingitanga were the first to sign
their permission giving the Board the mandate to represent them in their fight for
compensation. The Board also took some responsibility for the social, cultural and
economic development of the hapu it represented but did not have the financial

strength to do anything significant.

Waikato Raupatu Lands Trust

Despite the initial settlement agreement in 1946, claims for land to be returned
continued and led to another settlement that the hapu, through their marae, authorised
in a kawenata on 16 May 1995 (D532).% The settlement deed was signed a few days
later on 22 May, resulting in an official apology and settlement to the value of $170
million, including the transfer of about 40,000 acres of Crown-owned land
(equivalent to 3% of the land mass confiscated). Tainui was the first confederation of
tribes to make such a settlement deal with the Crown and as such was a regular
feature in the media. A trust called the Waikato Raupatu Lands Trust (WRLT) was
established in the same year to act as a holding trust for assets transferred by the

Crown. WRLT’s objectives were to manage the settlement assets and ensure funds

*? [He Kawenata, authorising the Queen, Dame Te Arikinui Te Atairangikaahu, to sign the Treaty of
Waitangi Raupatu claim on behalf of Te Papa-o-Rotu Marae]. (1995, 16 May). Whatawhata: Te Papa-
o-Rotu Marae.
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for distribution for charitable purposes. The Tainui Maori Trust Board was the

trustee.

Some of the land received, including Mangaroa Forest at Kawhia, the former
Hopuhopu Military Base, and the former Te Rapa Air Force Base, is registered under
a land trust established under the Waikato Raupatu Claims Settlement Act and known
as Potatau Te Wherowhero land title (N158).% This title is so named in reference to
the land pledged to the first Maori King, Te Wherowhero, for protection against sales
to European colonists. The title is a long term holding trust for land that the iwi do
not intend to dispose of, that is, the land that will be the tribal land estate, so land
registered under this title cannot be removed without approval from 75% of the marae
and all of the custodial trustees (Waikato Raupatu Lands Trust, 1996). The first
custodial trustees are three members of the Kahui Ariki, including the Queen.** They
hold the positions for their lifetime, when the Queen’s successor will become trustee
while people elected by the hapu will replace the other two trustees. Land under this
title is managed by WRLT through one of its companies, the Tainui Development

Ltd.

In 1996, WRLT created two companies: Tainui Development Ltd (TDL), which
developed properties and aimed to increase the tribal land estate, and Tainui
Corporation Ltd (TCL), which managed leased commercial property and aimed to
increase the tribe’s capital. Some of the income from the activity of these companies
had to be added to the capital and some had to be distributed for charitable purposes.
In their first year of operation, WRLT was able to distribute funds for grants and
scholarships for tertiary study, training programmes, the establishment of endowment
colleges, marae-based Kohanga Reo, recreation and health initiatives, Kaumatua
expenses, the centennial regatta, and the New Zealand Maori Congress (Waikato
Raupatu Lands Trust, 1996). By 1999, funds available for distribution had trebled

and additional forms of distribution included grants to the Kingitanga, cultural arts

2 Fieldnotes, Tainui Development Ltd AGM. (1997, 1 August).
24 Kahui Ariki is the term used to refer to the paramount family, the Queen and her whanau.



grants, sports grants, and grants to taurahere groups. The taurahere groups are those
that have formed in cities for Waikato iwi members living there. There is a group in
Wellington, Christchurch, Invercargill, Melbourne, Sydney, and Brisbane. WRLT
must give part of its distributable income to the marae. For its part, the marae must
use the funds received for charitable purposes that benefit the marae’s beneficiaries

(Tainui Maori Trust Board, 1995).

As part of the settlement agreement, the Tainui Maori Trust Board was to be
dissolved within five years and replaced by a tribally elected runanga (tribal council).
Names for the new iwi authority were being mooted and at the time: the Runanga o
Waikato prevailed. It was eventually called Te Kauhanganui. During its winding
down period the Board transferred all of its assets to WRLT, including its
shareholdings. The corporate structure was reorganised to accommodate the
commercial activities of both the Board and the Trust and in 1998, WRLT created
and became sole shareholder to a corporate governance entity, the Tainui Group
Holdings Ltd, and transferred all of its shareholdings to the new company. Tainui
Group Holdings oversees and co-ordinates the commercial operations of tribally-
owned companies and as at 1999 had five subsidiaries that managed sectors of the
tribe’s assets: Tainui Development Ltd, Tainui Corporation Ltd, Raukura Waikato
Fisheries Ltd, Raukura Moana Fisheries Ltd, and MDC Investment Holdings Ltd as
shown in Figure 3.2 (Waikato Raupatu Lands Trust, 1999). All of these companies

had subsidiaries of their own.



Tainui Iwi Authority Organisation Structure

Kingitanga

Te Kauhanganui
1999

33 Tainui Hapu

Tekau ma rua
1998

Waikato Raupatu Trustee Co. Waikato Raupatu Lands Trust
1998 (WRLT)
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Tainui Group Holdings Ltd
1998

Tainui Corporation Ltd

(TCL)
1996

Tainui Development Ltd
(TDL)
1996

Raukura Waikato Fisheries Ltd

Raukura Moana Fisheries Ltd
1998

MDC Investment Holdings Ltd

1998 —

Figure 3.2 Tainui organisation structure as at 1999

After several years of consultation hui, discussions at forums, and a postal
referendum of those registered on the Tainui Maori Trust Board benrol, hapu
members voted to replace the Tainui Maori Trust Board with a council of marae

delegates. In 1999, Te Kauhanganui was formed to protect the tribal estate in the

Te Kauhanganui
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interests of the hapu, direct benefit distribution, plan tribal development, and support

the Kingitanga. There are 61 marae from the hapu that approved the settlement deal

and each marae has three delegates representing them on Te Kauhanganui (D532).%

Each marae has one vote, weighted depending on its number of registered

** [He Kawenata, authorising the Queen, Dame Te Arikinui Te Atairangikaahu, to sign the Treaty of

Waitangi Raupatu claim on behalf of Te Papa-o-Rotu Marae]. (1995, 16 May). Whatawhata: Te Papa-

o-Rotu Marae.
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beneficiaries. At that time, four marae would not sign their approval to the settlement
and were excluded from representation on Te Kauhanganui, nor did they receive
marae grants (Waikato Raupatu Lands Trust, 1999, p. 10). However, members from
these marae continue to be eligible to apply for benefits to individuals, such as

tertiary study grants and scholarships.

Te Kauhanganui has an executive of 12 people called Tekau ma rua.”® Tekau ma rua
was formed in 1998 before Te Kauhanganui, to oversee the transition from the Tainui
Maori Trust Board to Te Kauhanganui. At the time, the executive comprised four
custodial trustees appointed by the Queen, four marae representatives elected by
marae, and four executives from the Tainui Maori Trust Board. A company, Waikato
Raupatu Trustee Co., was created as the operations arm of Te Kauhanganui (Waikato

Raupatu Lands Trust, 1999).

The iwi authority had a complex web of operations during the period of transition but
eventually consolidated its organisation structure. Administration staff employed by

the Tainui Maori Trust Board became employees of the WRLT and then the Waikato
Raupatu Trustee Company. By 1999, the structure was as shown in Figure 3.2.

Tribal Forums

There are several forums that marae communities can be a part of in the district.
Some, such as poukai, have a wide-ranging network and spread information as part of
their primary purpose. Others have been established as information forums for hapu
within the region, or as consultancy forums for local government authorities. The
latter are sometimes established as organisations. These forums strengthen the
alliances between hapu in the territory and reinforce the mana (authority) of the iwi

confederation’s leadership, the Kingitanga and the iwi authority.

* trans. Literally means twelve.



48

Poukai

Dame Te Arikinui Te Atairangikaahu visits a series of 28 marae that are venues for
poukai each year, all but three of them located within the Waikato region. Tawhiao
established poukai in 1885 as a way of looking after and feeding people driven from
their homeland after the war in 1863. He was particularly concerned about the
welfare of the widowed, bereaved and destitute after witnessing first-hand the effects
of poverty in England at that time (Mahuta, 1995, pp. 4-27). Poukai have become a
way for iwi to feast together, grieve together for those recently passed away,
disseminate news of relevance to the iwi, bring people’s concerns to the attention of
the Kingitanga leadership, and collect financial contributions to the Kingitanga and
the host marae (King, 1977/1982, p. 30; Mahuta, 1995, pp. 30-31; Salmond,
1976/1985).

The poukai is held at Te Papa-o-Rotu on behalf of Ngati Mahanga as a whole so
people from all three Ngati Mahanga marae join in to organise it. The date of Te
Papa-o-Rotu’s poukai is the 10™ April in commemoration of the day Te Rata, the
fourth Maori King, left the region to travel to England in 1914. The trip was an
attempt to visit with the British monarchy to discuss the colonial government’s land
policies. An 80™ anniversary of the poukai was held at Te Papa-o-Rotu in 1995 based
on the belief that the marae's first poukai was held some time around 1915. At one
hui, a Kaumatua said that the date of the poukai had been changed long ago from the
14™ March but no further information was forthcoming at the time. The poukai is the
most important event on the marae calendar, superseding tangi (funerals), which are

held at Omaero Marae when necessary.

Reverence for the Kingitanga becomes apparent in the way the marae community
organises and prepares for the poukai. A vast amount of energy and commitment
goes into organising a poukai, although some of the people involved have been a part
of it for so long they make it seem effortless. Preparations for the 1999 poukai at Te
Papa-o-Rotu began with a meeting organised by the Marae Committee a month

beforehand and held in the dining hall. Twenty people came along as well as
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manuwhiri (guests) from Te Kaharoa Marae. Nine held management positions at the
time of the meeting and 11 were members of the community. Six of the marae’s
seven management groups were in attendance: the Marae Executive, Trustees,
Education Support Team, Projects Team, Fundraising Committee, and the Caretaker.
None of the Community Representatives were at the meeting. The Marae Executive
presided over the meeting. Table 3.1 lists those in attendance by their position or by

using a pseudonym based on their age group.

Table 3.1 People in attendance at the 1999 Poukai organising meeting

1 Chairperson/Projects Team Member

2 Secretary/Treasurer

3 Assistant Secretary

4 Trustee/Caretaker/Projects Team Member

5 Trustee/Education Support Team Marae Representative/Projects Team Member
6 Trustee/Projects Team Member

7 Education Support Team Student Representative

8 Education Support Team/Projects Team Co-ordinator
9 Fundraising Committee Member

10 Matua B

11 Whaea G

12 Whaea H

13 Pakeke C

14 Rangatahi F

15 Rangatahi G

16 Rangatahi |

17 Rangatahi N

18 Rangatahi R

19 Rangatahi AV

20 Rangatahi BL

One Matua, three Whaea, one Pakeke, and 15 Rangatahi were in attendance (Table
3.2). There were also 13 tamariki (children) present. It was one of the rare times
when most people took their children or grandchildren with them to a meeting. The

majority in attendance (15) were women and five were men. An equal number of



attendees lived in either Hamilton or Whatawhata. Most (12) were employed full-

time, four were students, three were retired, and one was unemployed. Therefore, the

overall impression of the people at the poukai organising meeting was that of

Rangatahi, women, people who lived either in Whatawhata or Hamilton, and people

who were employed full-time. In addition, the majority participated in Marae

Committee activities, and this is confirmed by the number of Marae Committee hui

they attended between 1997 and 1999. Eight people attended more than half of the

Marae Committee hui. Ten attended between two and 13 Marae Committee hui, less

than half of the hui, and two people attended just one hui.

Table 3.2 Profile of people at the poukai organising meeting 1999

Matua Whaea Pakeke Rangatahi | Unknown Total
1 3 1 15 0 20
5% 15% 5% 75% 0% 100%
Male Female Unknown Total
5 15 0 20
25% 75% 0% 100%
Waikato Resident
Whatawhata Hamilton Resident Elsewhere | Unknown Total
10 10 0 0 0 20
50% 50% 0% 0% 0% 100%
Employed Unemployed Student Retired Unknown Total
12 1 4 3 0 20
60% 5% 20% 15% 0% 100%
None One 2-13 14-26 Total
0 2 10 8 20
0% 10% 50% 40% 0% 100%

A Matua opened the meeting with a karakia (prayer). The Marae Executive had been

in office for less than a year and had never organised the poukai before, nor could
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they find any records of past meetings to guide them, so people at the meeting took
the time to explain the usual procedures, tasks and kawa (traditional protocol). It
was explained that the poukai lasts for two days and not one, as is the case on some
of the other marae. The day before the poukai is the kawemate®’ day, where bereaved
whanau come together to mourn and remember those who have passed away since the
last poukai. Some of the manuwhiri stay the night and are accommodated in the
meeting house. Others may stay on the second night if they are travelling from one
poukai directly to the next, and some of the workers stay the night so they do not

have to worry about travelling after the end-of-day party.

Finding supervisors (called “section heads™) was first on the meeting’s agenda. There
is an informal hierarchy to the allocation of duties, with the toilets being the most
humble job and the paepae or catering to Te Arikinui's needs being the most
prestigious. People are expected to work their way through the hierarchy from the
‘back’ to the ‘front,” something that may take many years. At the meeting, section
heads were selected for each area of the complex — meeting house, dining hall,
kitchen, butchery, peeke,*® piruru, Kohanga Reo building, and ablution block. Most
of them had been doing the work for several years and expected to continue to do so.
Others were selected to organise specific tasks such as the ‘top table,” sound system,
cleaning, tent workers, kitchen workers, a ‘shop’ caravan for snacks and soft drinks,
usher/master of ceremonies, and wardens. People would also be needed as ‘runners’
to collect and drop off whatever was needed, such as last minute shopping. There
were few formal roles for management officials on the Marae Executive or Trustee
Committee other than the ones they already held. In the past, the Marae Committee
Chairman’s role was to be ‘out front,’ that is, on the paepae, but the current Chairman
was considered to be too young so it was left to the Marae Executive to decide what
role he would take that year. Someone suggested he go into the finance tent but he

preferred to move around talking to people and lending a hand where needed, which

7 A practice for remembering people during the first year of their passing. The bereaved family are
said to “carry the dead” with them to hui and other tangi.

% A room adjacent to the kitchen where small foodstuffs are stored and prepared. Can be translated as
‘foodbank.’
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is the role he took on the day. A Trustee agreed with the suggestion, saying it was
important for the Chairman to be seen by, and be accessible to, the people (N145).%
The Secretary/Treasurer managed the finances with support from the Assistant
Secretary and they were key people in overall co-ordination. The Trustees’ Chairman
and several other Trustees were Kaumatua who usually sat on the paepae.” The

remaining Trustees became helpers in the dining hall, kitchen and butchery.

The menu was agreed upon and included a number of beasts - some of which were
donated - 48 chickens and 3 pigs, all of which would be placed in the hangi, an oven
dug into the ground where baskets of food are steamed over hot stones. They decided
against providing roast beef and fish dishes because they found that these were
usually left over after the meal and thrown out. Vegetables, pasta dishes and seafood
salads would be made as kinaki (accompaniments) to the hangi. Since the hall could
seat 380 people at most, there were usually two settings at the hakari (formal meal),

that is, the menu catered for over 700 people.

The Department of Corrections operated a service whereby people sentenced to
periodic detention would work in the community under supervision. Such a group of
men had recently demolished the prefab building and were asked to make new trestles
from the timber. The dining hall was arranged with up to 50 trestles for the poukai
plus an additional four tables placed on the stage. Colours for the tablecloths and
serviettes were chosen at the meeting as well. The rangatahi (young person) section
head for the dining hall caused some consternation amongst Kaumatua when she
mentioned that she preferred the waitresses to leave the hall once the tables were set
because she could get more work done. One of the Kaumatua, Matua B, said that in
the past it had been a condition of the work that once a person left the hall, they
stayed out. Another Kaumatua, Whaea H, offered to train the waitresses, but the

Supervisor believed that training was best done at hui less important than this one. In

% Fieldnotes, Poukai meeting. (1999, 7 March).
30 Used in this context, the paepae is an aphorism for the marae leadership who sit at the front of the
marae.
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the end, the Supervisor insisted she be left to do the work the way she had been

trained and the Kaumatua reluctantly acquiesced.

A working bee was planned for the second weekend before the poukai to clean the
complex and deal with any repairs that needed to be done. People were also asked to
be at the marae on the evening of the 8" to help make the flower arrangements for the
dining tables. These dates and times were set to coincide with times convenient for
working people. However, many people take at least one day off from their
employment to work at the poukai. Cleaning and crockery supplies were depleted
and had to be restocked; gas bottles and water tanks had to be filled; portable toilets,
tents, the sound system, shop caravan, and trailer chiller had to be hired; and insect
spraying had to be organised. Section heads were responsible for ensuring that

supplies and equipment were ready for the day.

The after-event party was the last thing discussed at the meeting. Once the poukai
activities have ended, the ringawera (organisers) spend several hours cleaning and
packing things away. Then they get together to evaluate the day, report on the
finances, and relax. The Marae Committee supplies a few boxes of beer at the party
and some people sleep overnight at the marae. As always, the meeting ended with a

mihi and karakia.

Apart from the level of commitment shown in preparing for the poukai, other displays
of reverence for the Kingitanga appear during the poukai to show just how important
the Kingitanga is to the people. The Queen’s pou kara (flag) is raised just after dawn
of the first day, along with the marae flag, and they remain flying until the end of the
second day. A Pai Marire’' church service is held in the meeting house before
breakfast each day at about 7 a.m., and then everyone goes to their designated jobs.
On the second day, the hakari is the next meal after breakfast but is served around 1

p.m., so people buy snacks from the ‘shop caravan’ for themselves and their children.

3! A religion established by Tawhiao.
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Rangatahi and Pakeke gather around the dining hall trying to hear the speeches

whenever there is a respite in their duties.

The paepae is full to overflowing on poukai day, with koroua (male elders) and kuia
(women elders) from all three marae taking a position. Manuwhiri groups start
arriving from around 8 a.m. so that they will have been welcomed with a powhiri
before the Queen arrives. Dame Te Arikinui Te Atairangikaahu and her party arrive
in two coach buses and several cars at around 11 a.m. and park inside the grounds
near the front gate. Once they are all assembled together at the road end of the marae
atea, kuia from the marae begin to karanga (call) and the powhiri progresses in the
normal way, with two exceptions. As the kuia karanga, the tangata whenua (hosts)

welcome the Queen with the three-quarter beat whakatau (welcoming chant):

Toia mai

TE WAKA!

Ki te urunga

TE WAKA!

Ki te moenga

TE WAKA!

Ki te takotoranga i takoto ai
TE WAKA!

Since poukai day fell on a Saturday that year, the brass band was able to accompany
the Queen’s party and they started to play as the party moved forward. Some of the
kuia danced the kopikopi (jaunty hip-swinging dance) as they made their way to the
marae atea. Before Te Arikinui and her party took their seats in the piruru, the band

gathered around the flagpole and played a hymn while one of the Kaumatua said a

karakia.

Facilities for Te Arikinui and her family to use are set apart from the facilities that
everyone else uses and the Kohanga Reo is ideal for such a purpose because it is self-
contained and private. Her piruru is serviced from there as well. Snack foods and
cups of tea are supplied throughout the day and are left on the coffee table in the

piruru for the convenience of the Queen, her grandchildren, and guests. This practice
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is unique to the poukai since food is not normally placed on the marae atea. Any

leftovers are given to the Queen’s group when they leave.

Two kuia are responsible for the koha (gift) ‘dishes’ used to collect the koha for the
hakari. A matching pair of large, ornate ceramic dishes was once used to collect the
koha until one of them broke. Kite (woven flax baskets) are now used and are still
referred to as dishes. They are not used for anything else because the dish money is
considered tapu (sacred). The koha is understood to be $5 for the meal and the kuia
sit outside the main entrance to the dining hall to collect the koha from people as they
enter. Tamariki (children) sometimes give a coin in a ceremonial gesture, to feel part
of the ritual. Whatever is collected at the first sitting is given to the Kingitanga, and
the koha from the second sitting is given to the marae. The hall is filled to capacity in
the first sitting and about three-quarters full in the second sitting. Most of the
ringawera eat at the second sitting. The money is counted and blessed by Kaumatua
and the Treasurer in the ‘finance’ tent. The tent is set up for people to go to change
money or for workers to go for cheques should they need any last minute supplies.
The Marae Committee Chairman must then arrange a suitable time to approach the
Queen and hand the Kingitanga koha over to her. It is a formal but private task. The
koha for the marae is banked into what is known as the ‘Poukai Account’ and
continues to be treated as tapu. It is used solely for poukai expenses and empties
almost completely just prior to the poukai, to be refilled on the day in readiness for
the next poukai. The koha rarely covers the full cost of hosting the poukai so some of

the expenses are paid from the marae’s general account.

In the dining hall, two women, specially chosen several years ago for the purpose,
service the top table, which is set up on the stage for Dame Te Atairangikaahu, her
guests, and some of the Kaumatua. Serving dishes and table settings of crockery and
cutlery are used solely for this task and are carefully packed and stored away for the
rest of the year. That year, some of the serving dishes were provided by whanau from

Te Kaharoa Marae. Although the table has the same type of food as everyone else, it
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is separated from that for the rest of the manuwhiri and is stored in bain maries with a

water urn set up nearby.

After the hakari, people move back out to the marae atea and seat themselves in the
piruru to listen to the discussions. The rest of the day is spent discussing issues
(usually political) relevant to the iwi, and people who have come to the poukai to
raise a particular issue get the chance to do so. In 1999, the dissolution of the Tainui
Maori Trust Board and establishment of Te Kauhanganui was the hot topic but other
topics included the history of the poukai, fundraising for the Kimikimi meeting house
at Turangawaewae Marae, and there were delegations from AgResearch and Health
Waikato. Men spoke into microphones on the perimeter of the marae atea and
women spoke from inside the piruru. Sound speakers were located around the marae
atea and inside the dining hall so that the ringawera could follow the discussions. A
group of teenagers from Tauranga entertained the crowd with Maori and Pacific
Island dances until about 5 p.m. The band then gathered around the flagpole once
more and played a hymn and one of the Kaumatua said a karakia while the flags were
lowered. Te Arikinui and her party then prepared to leave with everyone wishing
them farewell. After they left, other visitors took their leave while the ‘home crowd’

went about cleaning the marae before the end-of-day party.

Other Kingitanga social forums include the regatta of waka competitions held
February/March each year, and the Koroneihana, a weeklong anniversary celebrating

the Queen's Coronation and held every May.

Other Forums

Nga Marae Toopu (The marae collective or syndicate ) is a community trust
established in the mid-1970s for marae within the Tainui region. Its purpose is to
promote unity and support the Kingitanga and it is regarded as a Kaumatua forum.
Each participating marae can send along two delegates to its bi-monthly meetings
held at Turangawaewae Marae and pays an annual subscription, some of which may

be borrowed by marae for development projects. Since the delegates are Kaumatua,
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Nga Marae Toopu is a very powerful forum for consulting on matters relating to
tribal tradition and history. It is also valuable for comparing the experiences of

individual marae because Kaumatua often share news about their marae.

The Tainui Maori Trust Board created tribal management committees covering
specific sections within the Tainui region as management forums for hapu in those
sections. These committees subsequently split off into independent trusts at the
insistence of the Trust Board. One such committee was Te Tai Hauauru>
Management Committee, a charitable trust that had trustees from five marae in the
western area all with close associations to Ngati Mahanga: Omaero, Te Papa-o-Rotu,
Te Kaharoa, Motakotako and Makomako. A sixth marae, Waingaro, had withdrawn.
Although dormant for several years, Te Tai Hauauru was beginning to stir when Te
Kauhanganui was formed. This alliance of neighbouring marae had similar issues
regarding environmental resource management and was reformed at this time to liaise
with other organisations, including the Waikato District Council, on resource consent
applications, although it appeared to want to broaden into more areas that concerned

the hapu as a whole. In 1998, at the request of Te Tai Hauauru's chairperson, Te

Papa-o-Rotu Marae appointed two delegates to the committee (N126).%

Between 1995 and 1998 the Tainui Maori Trust Board ran a rangatahi training
programme. Marae were invited to nominate two rangatahi they considered would
become future leaders of the marae with the intention that the rangatahi would
improve their skills, report back to their marae community, and play a key role in
marae management. In its first eighteen months of operation, the programme offered
training in administration skills, management training in the following year, and iwi
governance seminars and workshops in 1998. It was also used to some extent as a
think tank and human resource pool for the Trust Board, and a communication

network.

32 trans. West coast, or in this case, the Western Region.
33 Minutes of the Marae Committee Hui. (1998, December). Whatawhata: Te Papa-o-Rotu Marae.
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Another group that had a representative from the marae was Nga Mana Toopu o
Kirikiriroa, an organisation that dealt mainly with environmental resource
management issues in Hamilton city and had a consultative relationship with the
Hamilton City Council. Its membership comprised delegates from five of the
Waikato tribes whose territories surround and extend into Hamilton city: Ngati Tama-
inu-po, Ngati Koroki, Ngati Wairere, Ngati Mahanga, and Ngati Haua. These days,
such tribes are called mana whenua (sovereignty over the land) tribes with rights due
to traditional occupation predating the colonisation of New Zealand. They claim the
right to be a part of local government decision-making processes, especially
regarding environmental resource management. Similarly, Nga Iwi Toopu o Waipa™
is a consultation forum between the Waipa District Council and the iwi whose

territories fall within the District Council's region. Both groups meet once a month.

There were several more organisations that sought representatives from the marae
including the Whatawhata Agricultural Research Station, and Te Runanga o
Kirikiriroa,*® a pan-tribal council set up as a voice for the many iwi whose members
live in Hamilton. The Council had seats reserved for mana whenua tribes, including
Ngati Mahanga. There were recurring debates at Te Papa-o-Rotu over whether Ngati
Mahanga should send representatives. Matua B was strongly against the move
because the marae gave its mandate for the Tainui Maori Trust Board to represent it
and had a kawenata with the Kingitanga, both of which had representatives on the
Runanga, so Matua B felt that the marae was already represented through them
(N95).>° The issue of representation was problematic with regard to the Runanga
only, probably because it was pan-tribal. Marae delegates sat at the table with
representatives from the Kingitanga on internal organisations such as Nga Mana

Toopu o Kirikiriroa.

** trans. The tribal syndicate of Waipa
3 trans. The Council of Hamilton
36 Fieldnotes, Marae Committee Hui. (1997, September).
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Information from these many sources filters back to the marae either informally
through ‘te aka kumara,””’ or by way of delegates’ reports at Marae Committee hui.
There is much opportunity for information exchange in this network of alliances and

forums and the Kingitanga is a powerful unifying thread throughout.

Conclusion

Ngati Mahanga was an independent iwi until it joined the Kingitanga, and has been
labelled a hapu since the Tainui Maori Trust Board was formed. Both of these
changes are extremely significant indicators of the dynamism of Waikato iwi social
organisation and, of course, the effect on marae is profound. Individual hapu are now
represented through marae more than through hapu leaders. Marae such as Te Papa-
o-Rotu are now managed by their communities but governed by the Kingitanga.
Tribal authorities exercise a unique influence in directing the development of hapu
throughout the region because of the close association the Kingitanga has with these
authorities and marae. A bottom up management approach is evident in the need for
tribal authorities to first get a mandate from hapu before they can do anything else,
and in the decision of Waikato people for Te Kauhanganui to be a council of marae.
A top down approach is evident in the Kingitanga governance of marae and the ways
that this is taken advantage of by tribal authorities. Just how much self-determination
and independence hapu have through their marae is now a regularly negotiated
position, especially since tino rangatiratanga (sovereignty) is now considered to be

something an ‘iwi’ (in this case an iwi authority) can claim on behalf of its hapu.

37 trans. “the kumara vine,” slang for gossip, synonymous with the colloquialism, "grapevine."



Chapter 4

The Changing Face of Management and Administration at Te Papa-
o-Rotu Marae

For most of the twentieth century, the way Te Papa-o-Rotu Marae was managed has
been in transition from a traditional holistic style to a modern bureaucratic form, and
from an informal to formal mode. The tensions between the responsibilities of the
two main decision-making authorities, the Trustees and the Marae Committee, are
symptomatic of this transitional phase. The marae is grappling with how to
incorporate modern bureaucratic administration alongside traditional practices in a
way that will be productive and beneficial. Karina Constantino-David (1995) noted
the growing trend towards “professionalisation,” the expectation of better
management and financial systems among non-government organisations (NGOs) in
the Philippines: “what is disturbing, however, is that management is automatically
taken to mean the installation of systems that conform to generally accepted business
and/or governmental procedures” (p. 166). According to her, these systems often
reflect values in conflict with alternatives. The marae has broadened its operational
focus in the last decade from solely inward looking to an outward looking focus
incorporating iwi affairs and the capacity needs of its whanau to participate in the

wider New Zealand society.

This chapter discusses the changing face of marae management at Te Papa-o-Rotu,
from informal to formal organising, and from an inward to outward looking focus. It
is argued here that the cumulative effect of bureaucratic administration, as
promulgated by state legislation affecting Maori communities since the nineteenth
century, has been the major catalyst for these changes. The management processes
used by the iwi authorities have served to reinforce bureaucratic administration as the
most appropriate mode of marae management and administration due to the
increasingly close relationship between the iwi authority and the marae within its

territorial boundaries.
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A Century of Transition

Cultural traditions shape social action at the marae and from within these traditions
Kaumatua (elders), Pakeke (mature people) and Rangatahi (young people) fulfil
duties as kaimahi (workers) and kaitiaki (caretakers). There are people on the paepae
(frontline of elders), people working as ringawera (kitchenhands), maintaining taonga
(treasured artefacts) such as the woven tukutuku and painted kowhaiwhai panels,
repairing plant and equipment, working at the marae-based Kohanga Reo (Maori
language pre-school), caring for the urupa (cemetery), or holding whanau hui at the
marae. All such activity can be classed as kaitiakitanga (custodianship or caretaking)
because it keeps the marae active and warm, but only a few of the people will want to
actively participate in marae management. Nevertheless, the opportunity is available
to all of them. Marae management is a direct expression of kaitiakitanga as opposed
to indirect forms like whanau hui, and it is the arrangement by which organising,
resource management, development planning, and administration are performed.

According to Uphoff (1996):

In indigenous organization, as with indigenous knowledge, one confronts the
reality that practices and beliefs are not things to be decided on independently
and separately. There is a quality of connectedness and embeddedness which
distinguishes 'indigenous' things from 'modern' things, the latter in the
Western analytical tradition to be separated from each other and judged
independently. This is to say that process is often more important than product
within indigenous culture spheres. How things are done is more important
than what is done, with great emphasis placed upon social relationships and
preserving the harmony and integrity of the community and culture, more than

on individual recognition or advancement.(pp.viii-ix)

A common saying at hui was that the Kaumatua did everything in the old days. The
quality of their leadership depended on knowledge, skill and charisma, but they also

led by example as workers. Hui were community gatherings that anyone in the marae
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community could attend but Kaumatua led discussions, strenuously debated each
issue - usually over a long period of time - arrived at a consensus then, as one,
actively supported the decision both in what they said in public and in what they did
to ensure the decision was acted upon (see Walker, 1975, p.23). They would pull in
their spouses, children, grandchildren, and others in their whanau to carry out the
tasks; commandeer Rangatahi and Pakeke working at the marae; or they would do the
work themselves. Issues were discussed everywhere and with everyone: on the
paepae, in the kitchen, at hui, and at home. No distinction was made between
management and non-management matters since they were deemed to be merely
different ways of approaching the same general issues, and administrative
requirements were minimal. Kawa (customary protocols) has always been the

primary determinant for the code of conduct at the marae.

In general, management issues at Te Papa-o-Rotu continue to be handled using
traditional characteristics: Kaumatua are still the leadership, hui continue to be the
setting for deliberations, consensus decision-making is still the norm,
whanaungatanga (caring relationships) or personal networks are cultivated in order to
complete tasks, and kawa continues to determine the way people conduct themselves
at the marae. Continued use of these features serves to reinforce the rangatiratanga
(self-determination, authority, control) of the community. The marae community also
continues to have a common bond in the interests of the group, guided by what
Weber termed substantive rationality, “the ability to anchor actions in the
consideration of the whole” (cited in Elwell, 1996). Community groups and court
appointed committees, hui and formal meetings, Kaumatua leadership and
bureaucratic authority, kawa and bureaucratic procedures, consensus and majority
vote decision-making: all are working simultaneously at the marae and some, like hui
and meetings procedures, have become intertwined. In other words, the marae’s

response to encroaching bureaucratisation has been a cultural one.

There were three main pathways to the marae along which bureaucratic

administration travelled: the first was the cumulative effect of state legislation to
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which Maori communities have been subject since the nineteenth century. The land
and community development legislation is described in this chapter in terms of the
accumulation of bureaucratic influences on the marae. The second pathway was via
the processes adopted by the iwi authority to which the Marae Committee complied.
The relationship between the iwi authority and Te Papa-o-Rotu Marae was one of
negotiation and is discussed later in this chapter. A third pathway was that of the
hegemonic use of bureaucratic procedures that Marae Committee members
themselves determined were appropriate. The community at Papa-o-Rotu Marae
managed its affairs using a mix of traditional Maori cultural processes and modern
bureaucratic administration, and despite external pressure to increase its scale of
operations and conform to a legal-rational form of bureaucratic administration,
asserted its rangatiratanga by maintaining control over the encroachment of
bureaucracy. However, a persistent question throughout this study was whether the
marae could maintain its own, separate identity, authority and self-determination in
the face of increasing pressure from such an assimilative influence as bureaucratic

administration.

Coercion and Legitimation Through Legislation

Bureaucratic management for Maori communities has a history dating back to the
beginning of the twentieth century. Non-negotiable bureaucratic procedures implied
a hegemonic assertion of bureaucracy as normal. However, while government
structures of control imposed on marae appeared to be endorsed, they were also
subverted in order to maintain marae autonomy. Some of the characteristics of
Gramsci’s concept of cultural hegemony, especially the threads of domination
(through coercion), legitimation, appropriation and accommodation, were apparent in
the ways that the State and the Marae Committee used Maori land and Maori
community legislation in the management of the marae (1971; Gramsci, 1971/2001).
Weber’s analysis of bureaucracy allows for an heuristic examination of how these
threads materialised in the legislation and the processes used by both the iwi authority

and Marae Committee (Weber, 1947/1964; 1946/1968).



64

Although most marae were subject to land legislation, and, therefore, to some extent
at least, to a bureaucratic management structure, the extent to which their
communities interacted with the state generally, was variable. Twentieth century
legislation concerning Maori land and Maori communities had a number of the
characteristics of bureaucracy as outlined by Weber (1947/1964, pp. 337-339).
Bureaucratic administration has therefore been imposed on Maori social organisation
since 1900 and has been reinforced in successive legislation throughout the twentieth

century.

According to Weber (1946/1968, p.66), bureaucratic authority (also called
bureaucratic management) was underpinned by the notion of a fixed jurisdictional
area ordered by laws or administrative regulations. This was enforced at the marae
through the Te Ture Whenua Maori Act 1993 and Maori Reservations Regulations
1994, which designated the marae as a land trust, set the official duties of its Trustees,
legitimated (and limited) the Trustees’ authority, and provided for the methodical
continuation of this responsibility by assigning authority and duties to the office of
Trustee (as opposed to the incumbent). The requirements of the legislation were in
conflict with the traditional values and behaviours of marae communities (see Metge,
1976, p. 217). For instance, the legislation did not recognise the symbiotic
relationship between the land, community and tipuna whare (ancestral houses)
comprising a marae so there was no explicit statement in the legislation that
reservation trusts referred to land administration only. A further consequence was
that the community’s kaitiaki (manager) role was not acknowledged. Rather, a
Trustee Committee was established. However, in practice, the marae community
curtailed the Trustees’ influence and the Marae Committee commandeered their
administrative regulations. Changes have been wrought through the gradual
internalisation of bureaucratic procedures and the adoption of infrastructures set out
in the legislation. The bureaucratic influences instigated by Maori land and

community development legislation are described in the next section.
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Land Legislation

The Ture Whenua Maori Act 1993 includes provisions for the creation of several
types of Maori land trust, including reservations. Legislation about reservations did
not include marae until the Maori Purposes Act 1973 amended the Maori Affairs Act
1953. Section 439 of the Maori Affairs Act 1953 was replaced by section 338 of the
Ture Whenua Maori Act 1993. Reservation status was placed on blocks of land for a
specific communal purpose and for the benefit of a specified group of people.

Applicable Maori reservations were:

a village site, marae, meeting place, recreation ground, sports ground, bathing
place, church site, building site, burial ground, landing place, fishing ground,
spring, well, catchment area or other source of water supply, timber reserve,
or place of cultural, historical, or scenic interest, or for any other specified

purpose (Te Ture Whenua Maori Act 1993, s. 338).

A new subsection in the Ture Whenua Maori Act 1993 stated that the Maori Land
Court could set out the terms of the trust and that the reservation would be
administered according to regulations (s.338(8)). The Ture Whenua Maori Act gave
authority to manage the reservation to Trustees on behalf of the beneficiaries, which,

in the case of Te Papa-o-Rotu Marae, was the Ngati Mahanga tribe.

The Maori Reservations Regulations 1963 were issued to help implement the
provisions of the Maori Affairs Act 1953 and were later replaced by The Maori
Reservations Regulations 1994. The Maori Reservations Regulations 1994 were used
in conjunction with the Ture Whenua Maori Act 1993. The Regulations were a
general purpose set of rules for all types of reservation and outlined the powers and
responsibilities of the Trustees as well as their administrative procedures. In
summary, these included their powers and duties, appointment procedures, meetings

procedures, record-keeping requirements, and complaints procedures.
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Both the Ture Whenua Maori Act 1993 and the Maori Reservations Regulations
1994, and the ways in which they have been interpreted by the community, are

discussed in more detail in following chapters.

Legislation Relating to Maori Community Development

Whilst not land legislation, the Maori Community Development Act 1962 is worthy
of mention because it has impacted on Maori communities, including marae. Previous
legislation on which the Maori Community Development Act was based figured
significantly in introducing bureaucratic structures to Maori communities. The Act
established a four-tiered national structure of Maori Associations that has its genesis
in the Maori Councils Act 1900. A similar strategy of institution-building was used
in Papua New Guinea to try to overcome problems faced when local government in
that country deteriorated. The Papua New Guinea Village Services Program, “aimed
to establish a committee structure from village to national level” (Meleisea Schoeffel,
1996, p. 128). This Act appears to represent an attempt by the State to involve Maori
communities in institution-building, the overall aim being the development of a
political forum that could act as an intermediary between iwi and government, taking

responsibility for the enforcement of a range of government policies.

Maori Councils Act 1900

The Maori Councils Act 1900 attempted to provide a vehicle for establishing self-
governing bodies that were pan-tribal Maori councils based on geography more than
on iwi and hapu organisation. The Act aimed to promote health, cleanliness and
sanitation in Maori communities as well as to regulate drinking and gambling. Maori
districts were established under the Act and a Maori Council was set up for each
district. Komiti Marae, translated in the Act as ‘Village Committees,” appears to be
the first reference to Marae Committees. Komiti Marae were elected from among
every ‘Maori settlement’ within each district and were not a committee belonging to a
single marae such as they are formed today. The Maori Councils could pass by-laws

sensitive to local needs and the Komiti Marae administered and enforced those by-
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laws. Their income stemmed from fines and dog taxes. The Act was replaced by the

Maori Social and Economic Advancement Act in 1945.

Maori Social and Economic Advancement Act 1945

The Maori Social and Economic Advancement Act 1945 used a similar structure to
that introduced in the Maori Councils Act 1900 but with different terminology.
Maori districts became tribal districts. Within each tribal district was a Tribal
Executive and Tribal Committee areas. Tribal Committees replaced Komiti Marae.
According to Metge (1976, p. 207), Tribal Committee Areas usually comprised the
territory of a hapu, while Tribal Executive Districts covered part, but not all, of the
territory of a tribe. Tribal Committees were elected every two years by Maori
residents in the Tribal Committee area and were intended to be representative of the
tribes or tribal groups in the area. Membership of these committees was not restricted
to local iwi or hapu members: any Maori living in the area could be elected. A
Welfare Officer held a position on each Tribal Committee. Welfare Officers were
public servants in the Native Department. They exercised powers delegated from
their supervisor, called the Controller. The Tribal Executive comprised two delegates
from each Tribal Committee and a Welfare Officer. The Controller had a
superintendent and co-ordinating role over both the Tribal Executives and Tribal
Committees. Both Tribal Executives and Tribal Committees appointed chairpersons
and secretaries as their officers. In 1961, an amendment to the Act introduced the
New Zealand Maori Council of Tribal Executives (Maori Social and Economic

Advancement Amendment Act 1961).
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Figure 4.1 Maori Council organisation structure under the Maori Social and Economic Advancement
Act 1945

The Tribal Committees administered and enforced by-laws passed by the Tribal
Executives. Tribal Committees could reserve shellfish beds and fishing grounds for
the exclusive use of Maori, regulating and managing their use. In relation to Maori
villages, Tribal Executives could make by-laws for their own district, each such
Maori village being described as, * a kainga, village or pa the boundaries of which
have been defined by a Tribal Committee and which has been declared to be a Maori
village for the purposes of this Act” (Maori Social and Economic Advancement Act
1945, s.2). Both Tribal Executives and Tribal Committees could collaborate with

relevant government departments on employment, education, housing and health.

The by-laws could relate to:

o the health of Maori,

e cleanliness and sanitation,

e preventing nuisance,

e preventing animals from trespassing on villages,

e protecting meeting houses if there were no Trustees,

e charging fees for the use of a meeting house for entertainment events,
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protecting recreation grounds set apart for the common use of Maori and

controlling these grounds if there were no Trustees,

regulating and charging fees for athletic and other gatherings,

e regulating and licensing billiard rooms in villages including charging fees,
e preventing gambling,

e regulating the sale of goods,

e quelling disturbances,

e regulating traffic, and

e protecting burial grounds.

In 1949, a clause was added that riotous behaviour and professing to have
supernatural powers be deemed breaches of the by-laws (Maori Purposes Act 1949).
Tribal Executives could authorise a person to enter and inspect any Maori village, pa

or settlement. Penalties could be charged for breaching the by-laws.

Regulating social behaviour with regard to drunkenness was carried over from the
Maori Councils Act 1900. People who took liquor into a Maori village or
manufactured liquor whilst there were fined unless the liquor was for medicinal or
religious purposes. Any Maori village suspected of harbouring liquor could be

subjected to police inspection and any liquor found could be confiscated.

The Maori Social and Economic Act 1945 established the volunteer group, the Maori
Wardens. They had a law and order role. They could stop publicans from selling
liquor to any Maori person and if necessary fine licensees. They could evict Maori
they deemed intoxicated or violent from licensed premises and if necessary fine them.

The Tribal Executives could remunerate Maori Wardens for their services.

Maori Welfare Act 1962

The Maori Welfare Act 1962 repealed the Tohunga Suppression Act 1908 and
retained the Maori Association structure set out in the Maori Social and Economic

Advancement Act 1945. Tribal Committees became Maori Committees and Tribal
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Executives became Maori Executive Committees. The tier above was the District
Maori Councils, charged with supervising the Maori Committees and Executive
Committees, as well as the Maori Wardens. The top tier was the New Zealand Maori
Council, the national body. There were approximately 400 Maori Committees and
nine District Maori Councils in 1975 (Metge, 1976, p. 207). By 1999, the number of
District Maori Councils had increased to 16 (Te Puni Kokiri Ministry of Maori
Development, 1999, p. 10). The number of Maori Executive Committees varied
depending on the number of Maori Committees in their area. Instead of Welfare
Officers, Community Officers employed by the Department of Maori Affairs were
appointed to assist Maori in the areas of health, education, housing, vocational
training and employment. The functions were essentially unchanged and were
enforced by the Maori Wardens: preventing riotous and drunken behaviour,’®
preventing disorderly behaviour at Maori gatherings, retaining car keys and imposing
penalties. In 1979, the Act was renamed the Maori Community Development Act

1962.

Review of the Maori Community Development Act 1962

In 1998, under instructions from the then Minister for Maori Affairs, Hon. Tau
Henare, Te Puni Kokiri (Ministry of Maori Development) conducted an extensive
consultative review of the Maori Community Development Act 1962. It found that
the Act was not operating adequately. In fact, some of the provisions were being
ignored. The New Zealand Maori Council structure was considered to be
cumbersome and the role of the Maori Wardens had long ago changed from the
original law and order role. Also, development initiatives within Maori communities
had not been able to take advantage of the provisions in the Act. One example given
was that of a Maori Association whose status as a legal entity was not recognised by a
government department. The Association perforce had to form a charitable trust (Te

Puni Kokiri Ministry of Maori Development, 1999, p. 13).

% Including evicting Maori from hotels.
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Legislation relating to Maori affairs was generally considered to be ad hoc, operating
in a largely unco-ordinated fashion. The Maori Community Development Act 1962
and Te Ture Whenua Maori Act 1993 were cited as examples of a lack of appropriate
co-ordination. Both Acts required separate committees where one would have been
sufficient, particularly when the same people were likely to be members of both. The
following comment was made with regard to marae, “the legislation says we have to
have two committees, one to get marae funds, which we no longer get, and the other
to run our marae. Bureaucracy gone mad with no idea how we do things in the real

world” (Te Puni Kokiri Ministry of Maori Development, 1999, p. 13).

Although a national Maori organisation was still considered to be a necessary aspect
of the relationship between Maori and the Crown, the New Zealand Maori Council
was seen as being unrepresentative of Maori communities and had limited ability to
adapt to changing circumstances. Furthermore, it appeared that the support for the
Council by Maori communities was less than it had been. Rather than negotiate
through the Maori Council structure, a number of iwi had set up their own
organisations to deal directly with the Crown. In addition, government funding was
inadequate to support the expectation that the Council should perform at all levels.
Thus, “without feathers a bird can’t fly. If the Act will ensure feathers, then ok, if
not, then government was wasting our time. The bird should be shot” (Te Puni Kokiri
Ministry of Maori Development, 1999, p. 22). The Maori Council structure was
slowly being abandoned by both Maori and the Crown.

The Act aimed to facilitate the initiation of local community development as well as
provide a self-governing structure that would culminate in a single national Maori
organisation. However, the Maori Wardens had outgrown their role under the Act
and now considered their original role to be insulting and paternalistic. They had
their own Association and believed that their role should be determined by their local
communities. Some of their functions included security arrangements, truancy
programmes, point duty at hui, working within the justice system, and assisting

people who were living on the streets.
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Many of the people consulted for the review wanted to see marae more explicitly
recognised as the main places from which development initiatives began. They also
wanted to ensure that the diverse range of Maori communities was recognised,
including for example, urban Maori authorities. It was believed that by basing the
legislation on marae, existing Maori structures could be used (Te Puni Kokiri
Ministry of Maori Development, 1999, p. 19). Although Te Puni Kokiri made
several recommendations in their report aimed at changing the provisions of the Act,

successive governments have not initiated any further progress.

The legislation was ill-fitting and disregarded Maori cultural management practices in
a way that served to superimpose a bureaucratic form of management as a substitute
for hapu and iwi management. The State’s aim to have one organisation represent all
Maori voices was contrary to the localised representation of iwi and attempts through
the Maori Community Development Act 1962 to socially engineer such centralised
representation were considered to have proven fruitless over time. The legacy of this
legislation has been a specific type of organisational structure that is replicated by the
iwi authority and marae, as well as bureaucratic procedures that have been
normalised. However, the Maori Council structure has continuing value for generic
forms of Maori representation such as that for Maori in urban areas and organisations

established to offer social or economic support services to Maori.

From Social Territory to Indigenous Organisation: Te Papa-o-Rotu and the Iwi
Authorities

The iwi authorities utilised a legal-rational form of bureaucratic administration when
dealing with Te Papa-o-Rotu’s Marae Committee that forced the marae into a choice
between assimilating bureaucratic procedures or foregoing any involvement. Uphoff
(1996) described a continuum along which different types of indigenous organising

and indigenous organisations could be placed:
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Organizations range from those that are clearly 'indigenous', even primordial,
with their origins going back indistinctly but certainly many generations, to
organizations that are quite contemporary in their inspiration and modes of
operation. The latter blend into the broader and more generic category of local
organizations. . . . The first end of this continuum is social territory less
understood and less appreciated. . . . In between these two ends of a
continuum, but tending toward the latter end, are organizations that are
distinctly modern but which are composed of and serve the interests of
indigenous peoples. These can be considered as 'indigenous organizations' by
virtue of their membership if not because of their origins, but I would prefer
to limit the category of indigenous organizations to those that have

autonomous if not necessarily ancient origins. (pp. vii-viii)

Te Papa-o-Rotu Marae and the various organisations that comprised the iwi authority
for the Waikato confederation were at different points along the continuum but both

were indigenous responses to legal-rational authority and bureaucratic administration.

The relationship between the marae and iwi authority was, at times, fraught with
tensions over the authoritative parameters of the iwi authority, a negotiated space that
became more significant after the raupatu claim was settled in 1995 linking the iwi
authority more closely with marae in the territory. For example, the debate over
marae access to the Tainui Maori Trust Board’s benrol (discussed in Chapter 3)
included an argument that marae be considered as branches of the iwi authority in the
same manner as banks or government departments. Complicating matters further for
the Waikato confederation of hapu (subtribes) was the close association between the
iwi authority and the Kingitanga, the confederation’s spiritual leader. These issues
highlighted the predicament in which the marae was placed when involving itself in
the development of an iwi authority that covered several hapu and iwi in the territory.
E. T. Durie (1998, p.24) questioned whether a tribe must choose or find a balance
between tribal management through iwi authorities or the traditional value of

empowering communities, because for him, the issue was more a management one,



74

that is, whether to take a bottom up or top down approach or both, rather than an

issue of supremacy between hapu and iwi.

The marae’s management planning period from 1995 to 1997 set the stage for an
assimilative relationship between the iwi authority and the marae more than an
alliance for a united force.”” In addition, the administrative processes used by the iwi
authority served to reinforce and normalise bureaucratic administration. However,
multiple destabilising administrative factors shaped the relationship during the period
from 1997 to 1999, such as communication breakdowns between the Waikato
Raupatu Lands Trust (WRLT) and the marae because of staff turnover at both places,
annual policy changes in the WRLT’s education grants and scholarships process, and
so on. That is, the initial years of negotiated authoritative positions between the iwi
authority and marae over where each stood in relation to the other was redefined by

the practical realities of working with each other on a regular basis.

One of Weber’s characteristics of bureaucracy was that a fully developed office
demanded the full working capacity of its officials irrespective of whether the
officials’ obligatory time to the office was firmly delimited. The need for workaholic
officials suggested in this trait was qualified by Weber when he asserted that this was
only the product of a long development whereas the former normal state was
reversed, with official business discharged as a secondary activity. The need for full-
time workers was evident at the marae for short periods of intense activity rather than
permanently, depending on the scale of operations, and official marae business was
necessarily a secondary activity due to the resources available, particularly human
and financial, which in turn restricted the development of offices. However, the need
for fully developed offices was less apparent than the pressure placed on the marae to
have them, particularly from the Waikato Raupatu Lands Trust (WRLT), whose
administrative communication processes reflected a presumption of corresponding

administrative processes at the marae. The bureaucratic processes used by the iwi

% The planning period is discussed in more detail in Chapter 7.
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authorities have been discussed in the following chapters in terms of how they were

incorporated by the Marae Committee.

Appropriation and Accommodation: Te Papa-o-Rotu Marae Responses to
Imposed Authority

Meleisea Schoeffel (1996) found that although traditional and modern systems co-
existed in Pacific Island nations throughout the twentieth century, “modern principles
of government were only partially assimilated into popular attitudes, beliefs and
political processes” (p. 218). She refers to a lack of commitment to institution-
building, “to the incremental development and refinement of efficient, impartial,
legally-based systems of administration” (p. 218). Such was also the case at Te Papa-
o-Rotu whereby the Marae Committee appropriated or accommodated some of the
legislative conditions and resisted others. According to Kawharu (2001), “in contrast
to statutory and policy frameworks, the marae still remains a primary context for a
tribal group to enhance their rangatiratanga” (p. 3). The Marae Committee found
ways of maintaining the marae’s rangatiratanga while at the same time complying
with legislative requirements in all its outward manifestations. The onus was on the
Marae Committee to formulate such a compromise since the legislation had specific,
fixed conditions that did not acknowledge pre-existing processes. Contemporary
management practices at the marae have become a mix of modern bureaucracy and

customary practices, both of which have been adapted for a more compatible fit.

At Te Papa-o-Rotu Marae, an alternative structure to trustee administration was
devised whereby the Marae Committee continued to retain popular authority but it
adopted procedures that followed the legal responsibilities of Trustees. The Trustees
were seen as a separate management body from the Marae Committee with their own
meetings and their own secretariat. They did not directly generate an income base so
did not require any financial systems. Their primary function was seen as satisfying
Court directives in relation to land matters rather than directing the use of the

complex. They were given the nebulous responsibility for long-term planning or
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policy-making - compared with the Marae Committee, who were given responsibility
for day-to-day management - as a way of providing a management structure that
would reflect the principle of hierarchy as implied in the Maori Reservations
Regulations 1994. In practice, long term planning and policy-making would come
from community wananga, and then be developed at Marae Committee hui. Trustees
did not attend Marae Committee hui in their official capacity and did not have any
formal function whilst there, but as community members they had the same right as

everyone else to express their opinions and be part of decision-making.

Ostensibly, the Trustees had the kind of authority required by the legislation. The
community accorded them this largely symbolic authority in recognition of the fact
that they could be held legally responsible for any violation of the requirements of the
legislation. In practice, however, whilst their right to have their say as individual
members of the marae community was acknowledged, they were not permitted, as a
body, to impose their will on the community. In general, community members
accepted that they had a moral responsibility to protect the Trustees from conviction
under the Regulations and, therefore, must act in a manner that was consistent with

this responsibility.

Trustees at Te Papa-o-Rotu were keenly aware that the community more than the
Court moulded their active role at the marae and the community members were just
as keenly aware that the Court would make Trustees personally liable for
wrongdoing, should such misconduct become known to the Court. Therefore, the
Court was never told about any activities at the marae other than Trustee elections.
Complaints were put directly to the community through hui. However, the Court
maintained an omnipotent presence by providing any person from the hapu with the
option to complain directly to the Court. This option was not used at Te Papa-o-Rotu
but had been taken up on other marae (for example “Judge tells,” 2001; “Trustees
sacked,” 2001). The community was not ready to call the police or take committees to
Court when there was evidence of wrongdoing. Instead, the approach was to use

traditional practices of discipline, such as to hui with the whanau to whom the
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perpetrator belonged, or to use whakama (embarrassment) to shame the person and
his or her whanau into making reparation. Individuals were forced to conclude that
they had harmed their whanau as well as the marae. Word spread throughout the
community and for the rest of their lives, individuals and their whanau could never be

sure when and where the subject might re-appear.

It is difficult to usurp the authority of the Marae Committee because it is intertwined
with the community and performs an essential service. Unlike the Marae Committee,
the Trustee Committee's primary function is not linked to the central concerns of the
community, but is recognised as being a regulatory function for the state. Whereas
the Marae Committee role is community oriented, the Trustee Committee role is seen
by the community to be land-related, something that does not include the activities of
the community. That the Regulations obliquely extend to the community and its
social organisation is recognised. However, the relevant regulations, such as requiring
written permission from the Trustee Committee to use the marae and undergoing a
process of written application, are ignored. The legislation pertaining to Maori

reservations intrudes on the established administrative role of the Marae Committee.

Both committees carry out tasks that reinforce the authority of the other committee:
they authorise activities on the marae, call meetings regarding administration, and
appoint people to positions. Authorising activities gives the committee the power to
determine what goes on at the marae. Calling meetings gives the committee the
power to direct proceedings and decision-making at the meetings. Making
appointments gives the committee authoritative power over those positions. So the
question becomes, which committee does the community feel should have that kind
of power? Te Papa-o-Rotu used specific mechanisms to assign this power to the
Marae Committee. Any task-related procedures that trustees were required to follow
were incorporated into the processes the Marae Committee used. If necessary, the

Trustees could prove that the letter, if not the spirit, of the law was being followed.



78

A resistance to the erosion of rangatiratanga underscored the potential tensions
between the Trustees and Marae Committee. The community was left with the
unenviable task of trying to reconcile the competing powers of the two committees
without overlooking any responsibilities that the State or the community might
assign. The Marae Committee was an expression of rangatiratanga because it was
born of the community and served to maintain community control, so its very
existence alongside Trustees committees signalled resistance. According to Weber
(1947/1964), “when those subject to bureaucratic control seek to escape the influence
of the existing bureaucratic apparatus, this was [sic] normally possible only by
creating an organization of their own which was equally subject to the process of

bureaucratization” (p. 338).

However, the sophistication of management systems depended on the level of
understanding of Marae Committee members more than that of the officials, and was
hampered by the constantly changing committee membership. In addition, issues
pertaining to personnel, such as a high turnover rate of officials, and the widely
divergent range of expertise of potential and actual officials, ensured that
administrative procedures remained as uncomplicated as possible. Officials who
lacked particular skills required to fulfil their duties tended to gather to themselves a
personal network of people from within their whanau, the marae community, or
friends, who had the relevant skills. However, one skill that could not be easily
compensated for, especially among Rangatahi, was that of manoeuvring within the
Marae Committee’s internal politicking. In contrast to its management systems, the
internal politics of the Marae Committee was highly sophisticated and intense. The
turnover rate of officials could indicate just how intense a Marae Committee’s
internal politics was, especially since people worked at the marae without
remuneration as an incentive to remain. Unfortunately, one’s skill in this area tended

to develop only as a result of prolonged exposure.

The level of sophistication of a position and its procedures, as well as the

effectiveness of the person holding that position, depended to a large degree on the
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Marae Committee’s knowledge of management systems and its political climate.
Nevertheless, committees at the marae have had managers, small business owners,
administrators and professionals amongst their members and although their technical
experience was unmistakable, management systems continued to have limited
sophistication. A common misconception was to blame the rudimentary systems
used on the officials’ lack of skill. However, competent technical experts were
restricted in the use of their expertise to further develop administrative systems
beyond their own term of office and their own specific position. These same experts
might have felt that sophisticated management systems were unnecessary, had limited
suitability at the marae, or would require too much effort for minimal benefit.
Efficient use of resources and stable management systems were sought after, as was
the more recent addition, accountability, but a change in management systems was a
drawn out and difficult process involving the drive and energy of (usually) one or two

officials and the consensual approval of the Marae Committee.

Bureaucratic administration at the marae was nowhere near the precision of Weber’s
ideal due to the marae community’s proclivities being largely at odds with those
required to achieve his ideal state (Weber, 1947/1964). Nor did the marae
community need to achieve such a state since Weber was referring more to
bureaucratic administration at societal level (of governments or large corporations)
rather than the mundane community level. In addition, he discussed bureaucratic
administration from a purely technical rather than cultural viewpoint. The advantage
in comparing Weber’s ideal type of bureaucracy with that operating at the marae was
the relations of power revealed, most notably the contrasts and tensions between the
Western cultural norms that underpin bureaucratic administration and the Maori
cultural values that shape administrative activity at the marae. The marae’s
administrative system needs and the Maori solutions used became evident when the
Marae Committee tried to resolve the tensions that developed, albeit as an ad hoc
reaction. Alternative models of administration to bureaucratic administration will
become more important for the marae in the future if it is to retain its cultural

uniqueness and still meet the administrative demands placed on it. Bureaucratic
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administration has never been considered seriously at the marae because there was
never really a need. The scale of operations was small and could be made smaller or

larger depending on resources and inclination.

According to Giddens (1971), “the formal rationality of action refers to the degree to
which conduct is organised according to rationally calculable principles” (p. 183).
Weber’s notion of formal rationality was intuitively resisted at the marae and the
indispensability of bureaucracy was accepted only in a limited sense. Rational
control over human beings by way of bureaucratic administration was vehemently
resisted and those who advocated such an approach eventually lost the Marae
Committee’s support. Bureaucracy was kept to a basic level and reliance on technical
knowledge was kept to a minimum. Given a choice between bureaucracy and
dilettantism, the Marae Committee favoured the latter. Modern technology was not
readily adopted so bureaucratic administration could not become entrenched and
therefore, indispensable through the need for a corresponding level of technical
knowledge to operate and maintain the technology. There was strong intuitive
resistance to the subjugation of Maori cultural values to Western cultural norms
apparent in bureaucratic administration and perpetrated in state legislation. The marae
did not need a calculable administration so bureaucracy was not crucial and remained

small-scale. Bureaucracy was never fully established.

Stability through formal rationality was not considered as a favourable option
probably because the Marae Committee was not prepared to abandon or minimalise
its cultural values. The Marae Committee did not cede its authority to individuals
and could not create permanent offices in the manner required in formal rational
bureaucracy. Nor did the Marae Committee privilege something as impersonal as an
‘office’ over the person charged with carrying out the responsibilities for upholding
that office. The dependence on technical knowledge and expertise so critical to
Weber’s ideal type of bureaucratic administration, if interpreted in cultural terms,
would include Kaumatua as repositories of cultural knowledge and therefore, cultural

experts, as well as experts in law, business or administration. If interpreted in the



81

way that Weber intended, then it could only be disregarded in favour of community
understanding. In other words, it was more important that the community, through the
Marae Committee, be able to understand the underlying rationale so it could make an
informed decision about whether to support the corresponding actions. In effect,
Weber’s type of bureaucratic administration, even in less than ideal forms, could not
work for long at the marae without a major shift in cultural values and beliefs, so

bureaucratic functionability was limited.

Although this study and the manner in which it was researched has highlighted some
serious concerns about the implications of using bureaucratic management styles, it
cannot be assumed that what happened at Te Papa-o-Rotu Marae was a common
occurrence at every marae. This study is very specific, restricted to a particular
marae in a particular tribal territory. Further research is required to find out just how

common the issues raised here are throughout the territory and in other tribal regions.



Chapter 5

Te Papa-o-Rotu Marae Management Structure

This chapter discusses the levels of management authority as well as the
administrative and decision-making processes used to appoint people to management
positions. The management structure that the community used was a vehicle for
administrative systems that accommodated some of the bureaucratic procedures
imposed on marae through state legislation, met the demands from tribal authorities,
yet kept the community in control. The full management structure has been set out
in Figure 5.1. The tensions and contradictions involved in mixing formal and
informal modes of organisation and using traditional and legal-rational authority play
themselves out in complex ways, with the ultimate aim being to maintain community

rangatiratanga (self-determination, control, authority) as much as possible.

The management structure that Te Papa-o-Rotu Marae used had a late nineteenth
century colonial construction similar to that which Meleisea Schoeffel (1996)

believed developed in the Pacific Islands during their colonisation periods:

The organizational structure imposed by colonial societies was based on legal,
bureaucratic principles in which jobs were defined by laws and regulations;
the powers of an office belonged to the office, and not to the person who held
it. This was unfamiliar to most Pacific island systems, where leadership was

based on the person. (p. 127)

Such a colonial construct as bureaucracy competing with traditional charismatic
leadership for community governance and management also appeared in New
Zealand in the nineteenth century. This has since culminated in a modern outcome at
Te Papa-o-Rotu: the development of two parallel but inter-connected committees, one
based on legal authority, the other on traditional authority. The Trustees had legal
authority to administer the marae through Te Ture Whenua Maori Act 1993 (Maori

Land Law Act 1993), whereas the marae community gave the Marae Committee
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authority to manage marae affairs. Management and administrative activity was
carried out by people appointed to positions by the community: the Trustees, the
Marae Committee’s sub-committees, and people representing the marae on external

community organisations.

Each management group is described throughout the remainder of this chapter in
terms of their demographic profiles and the processes for appointing position holders.
The profiles highlight the characteristics of those involved in management activity
and position holders were especially indicative of the characteristics of managerial
leadership. The appointment processes introduce the circumstances in which such
decisions were made as well as the factors that influenced decision-making on the
selection of managerial and administrative workers. Demographic details include age
group, gender, residence, primary occupation, and attendance at Marae Committee
hui. The age group categories of Matua, Whaea, Pakeke, and Rangatahi are loosely
based on age but the decisions about which category to assign each person to were
largely intuitive. It would be more accurate to say that the categories are stages in
life, based not only on knowledge of a person’s physical age but also on maturity or
youthfulness of persona. Matua (Father) and Whaea (Mother) are people aged from
about their mid-50s and upwards. This age is perhaps best described as the group
deserving respect. Most, but not all, are leaders in the community and are therefore
referred to as Kaumatua (Elders). Some authors use the term ‘Kaumatua’ to refer to
male elders only (see for example Winiata, 1967). However, Kaumatua are
recognised by members of the whanau as leaders who may take part in hapu and iwi
activities on behalf of the whanau (Te Puni Kokiri Ministry of Maori Development,
1992). These roles are not gender-specific and I therefore use the term ‘Kaumatua’ to
refer to elders who are either men or women in preference to distinguishing between
Kuia (women elders) and Koroua (male elders). Pakeke were people aged between
their late-30s and late-50s. People in their 60s were rarely called Pakeke because
non-recognition of their stage in life might have caused offence. Pakeke were
perhaps best described as mature or experienced. Some were at the early stages of

becoming leaders in the community and were sometimes called Kaumatua. On
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occasion, people in their early-30s acted with such maturity that were it not for their
youthful appearance, they would be called Pakeke. Rangatahi ranged in age from
adolescence to mid-40s. Youthfulness, in physical appearance or persona, best
describes this category, which is why it has such an open-ended upper range. A
fourth category, that of Tamariki (Children) has not been included because they were

rarely present.

Residential details provide evidence of the distances people had to travel to and from
the marae to fulfil their commitment. Here, classification relates to the two most
common categories - Whatawhata resident or Hamilton resident on the one hand, and
resident in the Waikato region or beyond. The occupation categories of employed,
unemployed, student, or retired, were ascertained in terms of the primary activity
occupying the majority of a person’s time, since people involved in management may
have fitted a combination of these categories. For instance, some full-time tertiary
students were working and vice versa. Two categories — family (that is, caregiver or
homemaker), and volunteer (that is, people who spent most of their time in voluntary
activity for community groups including the marae) - were later discarded because
there were too many gaps in the information. Marae Committee hui attendance
indicated the extent of a person’s participation and involvement in overt management

decision-making.
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The Trustees

The Trustees were the only committee with legal authority to manage the marae.
They were also required to use specified bureaucratic procedures. Their role at the
marae was sometimes negotiated and renegotiated to suit community needs.
However, overall, they were a shadow committee whose existence was simply to
satisty legal requirements. Their most important role, from the community’s
perspective, was as the vanguard of gatekeepers in formal relations between the
marae and the rest of society, especially the legal system and government, in a
manner similar to that of the paepae (frontline of elders) in the formal, ritualistic
welcome for manubhiri (visitors). The Trustee Committee is discussed in this section
in terms of their powers and responsibilities, their appointments and the processes
used for electing them. Also included is a brief profile of the Trustees appointed

during the period of this study.

Powers and Responsibilities

According to the Maori Reservations Regulations 1994, Trustees have a duty to act in
good faith in exercising their powers and to administer the reservation in a manner
that will promote its purposes, for the benefit of the beneficiaries, in accordance with
Te Ture Whenua Maori Act 1993, the Maori Reservations Regulations 1994, and any
order of the Court. In this context, the beneficiaries are those specified by the owners
who gifted the land block. As mentioned already, the land block was set aside for a
marae and the beneficiaries were to be the entire Ngati Mahanga tribe, with Trustees
administering the land on their behalf (see Appendix C). A chronicle of the relevant
legislation that culminated in Te Ture Whenua Maori Act and the Maori Reservations
Regulations along with some discussion of their bureaucratic influence has already

been outlined in the previous chapter.
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Chronicle of Appointments

The Maori Reservations Regulations do not specify anything with regard to Trustee
elections, referring instead to Trustee appointments. Nor are there any directives
about the process for selecting Trustees. The only condition is that there has to be a
minimum of two Trustees or a corporate body. It is not specifically stated that
Trustees should belong to the reservation’s community, which makes it possible for
people from outside the community to be appointed. It is common practice for the
Court to appoint the Trustees on the advice of the marae community, whose members
choose the Trustees from amongst themselves and apply to the Court to ratify their
decision. In extraordinary situations only has the Court exercised its authority to
appoint Trustees without direction from the community (see for example "Trustees
sacked," 2001). Once the Trustees have been appointed, they must publish a notice in
the local district newspaper within seven days giving details of their appointment.
Trustees are deemed to hold office from the date specified in the vesting order (Maori
Reservations Regulations 1994, s.3(a)), which is usually the date of the Court
hearing. Trustees can be re-appointed (s.3(h)).

Table 5.1 New and Re-appointed Trustees 1945-1998

1945 - 12 12
1981 3 9 12
1984 10 2 12
1996 8 4 12
1998 4 4 8

There is likely to have been a delay between the time the marae community elected
Trustees and the date that the Maori Land Court appointed them. This occurred with
the Trustees appointed in 1996. The four new Trustees were actually elected by the
community in 1994. It occurred again for the Trustees who were appointed in 1998
but were elected in 1997. The Maori Land Court process for ratifying the 1997
election results took five months from the date of the application in January. Time

delays between election and appointment appear to have been a common occurrence
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and could involve several years, so Table 5.1 outlines the number of Trustees who
were appointed by the Court between 1945 and 1998, as opposed to the dates they
were elected by the community. A distinction has been made between existing
Trustees at the time of the Court hearings and the Trustees who were newly appointed

to their posts.

The first official appointment of 12 Trustees at Te Papa-o-Rotu Marae, that is, those
confirmed by the Maori Land Court, was made in 1945, when legal entity status was
changed from a papakainga (private settlement) to a reservation. The second
appointment of Trustees was made 36 years later on 9 June 1981. Nine of the
original Trustees had passed away and, with only three remaining Trustees, the marae
was close to the minimum number of Trustees allowed. A vesting order for new
Trustees was made to bring the number of Trustees back up to 12 (D648).* Te Papa-
o-Rotu Marae's 1997 Annual Report includes additional information about who
replaced whom as Trustees (D502).*' Another vesting order was made in 1984 to
replace two of the original Trustees (D615);** and again in 1996 when four new
members were appointed and the last of the original Trustees had passed away
(D622).* The most recent appointment of Trustees was recorded at the Maori Land
Court in 1998 (D649).** All Trustees were members of the hapu (sub-tribe) and some
were members of the landowner whanau as well. A chronicle of Trustee

appointments is set out in Appendix A.

It appears that Trustees were not re-elected into their positions. Instead, Trustees
retained their positions for their lifetime, after which the marae community would
appoint a replacement. Maori Land Court records relating to Te Papa-o-Rotu show

that it was common for vesting orders to read that new Trustees were being appointed

40 [trustee appointments 1981]. (1981, 22 February). 61Wai 118-119. Hamilton: Maori Land Court.

*! Tri-annual report of Te Papa-o-Rotu Marae. (1997, December). Whatawhata. Te Papa-o-Rotu
Marae.

* Order vesting maori reservation in trustees, Parish of Karamu Lot 201B1. (1984, 5 June). Hamilton:
Maori Land Court.

79 Waikato Minute Book Folio 56, Order vesting land in trustees. (1996, 17 January). Hamilton:
Maori Land Court.

* [trustee appointments, 1998]. (1998, 5 May). 84Wai 235. Hamilton: Maori Land Court.
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to replace Trustees who had deceased (see for example, D580; D614).* This
continued to occur after fixed terms of three years were introduced in the Maori
Reservations Regulations in 1994. For example, Maori Land Court records of the
Trustees appointed in 1996 not only listed all of the Trustees, but also stated which
Trustees were newly appointed and whom they were replacing (D622).*° Although
the regulation fixing terms was revoked in 2001 (Te Ture Whenua Maori Amendment

Act 2001, s.19), it caused considerable consternation whilst it was in effect.

The Decision-making and Administrative Processes for Choosing Trustees

A decision was made at the October 1997 Marae Committee hui to hold a Trustees’
meeting to discuss elections for Trustees. The meeting was held during a wananga
(discussion forum) on Friday 31 October. A quorum was not established (with only
three of the 12 Trustees in attendance). Even so, the meeting went ahead. The
Trustees’ Chairman facilitated the meeting. However, no Minutes were taken. These
are examples of the community finding room to work within legislated rules and

regulations in a practical manner and were common practice.

Planning Elections at Wananga

Proceedings for the 1997 Annual General Meeting were discussed at the wananga. It
was felt that only the people who attended the AGM should be nominated for
Trustees’ positions and not people in absentia, although there was widespread
agreement that one of the positions should be held for an existing Trustee who was
one of the oldest Kaumatua in the community and a direct descendant of Pumipi
Kingi Muriwhenua. He was extremely ill at the time and was not expected to attend
the meeting. Several people expressed their determination to nominate him and there

were no objections from those present.

*> Memorial schedule of trustees in 1945 and 1981. (n.d.). Block Order File Box 280. Hamilton: Maori
Land Court; Schedule of ownership orders. (n.d.). Block Order File KW201. Hamilton: Maori Land
Court.

%79 Waikato Minute Book Folio 56, Order vesting land in trustees. (1996, 17 January). Hamilton:
Maori Land Court.
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One idea discussed was that of setting aside four positions for Kaumatua with the
remaining eight being for ‘workers,’ but the suggestion gained little support. Another
idea was that the Executive could be disbanded in its present form, being replaced by
a committee made up of Trustees who managed day-to-day affairs. Alternatively,
members of the existing Executive could be nominated for vacant Trustee positions.

The Executive greeted both suggestions with noticeable reticence.

It was suggested that the number of Trustees should be reduced to seven because
there would be difficulty in filling 12 positions. One Kaumatua thought there were
only about 10 people who attended most of the Marae Committee hui and who
actively participated in management affairs. Another argument was that fewer
Trustee positions meant it would be easier to gain a quorum at Trustee meetings - an
ongoing problem - and if the Executive had agreed to becoming Trustees, the quorum
would have been assured. The eventual consensus was that the positions should be
reduced to seven and the Trustees chosen from those present at the Annual General

Meeting for all but one position.

There was lengthy discussion over the role that Trustees had played in management
affairs up to that time and their sporadic participation caused considerable concern,
especially since active participation by people in general was so low. One
community member had been so disappointed that he had written to each of the
Trustees in 1996 expressing his concerns and requesting that they attend the next
Marae Committee hui (D616).” They attended but little was resolved or changed.
The lack of an active role for Trustees was given as one - most likely the main -
reason for a lack of participation because the Trustees did not have anything to do:
most of the duties that the Trustees were responsible for, as outlined in the Maori
Reservations Regulations, were already performed by the Marae Committee and
Executive. However, a few voiced their suspicion that people may have taken

Trustee positions for no other reason than that the positions were perceived as

#7 Letter from Ngati Mahanga representative on the Tainui Maori Trust Board to Te Papa-o-Rotu
Marae Trustees. (1996, 6 September). Whatawhata: Te Papa-o-Rotu Marae.



91

authoritative or as having mana (status), therefore, the position holder would be

perceived in the same light.

What was widely espoused at the wananga was that a new ‘breed’ of Trustees was
required: people who were workers, who were able to participate and had the time for
marae business, people who were willing to learn. This was an attempt to use
legislative requirements in a manner that could benefit the marae community. It was
proposed that on the day of the election a presentation be made outlining what would
be expected of Trustees, giving nominees the opportunity to decide for themselves
whether they were prepared to accept the responsibility involved. Those who were

could then speak about what they wished to achieve whilst in the position.

Another proposal was made to create six portfolios of relevance to management
activities and plans at the time: property maintenance; education; management
(strategic planning etc.); social services (health, employment, welfare advisory);
culture (tikanga, kawa, history etc); and community (representation, networks etc).
By choosing one of the portfolios to work on, Trustees could be assured of an
opportunity to play an active role in the committee to which that portfolio related.
Furthermore, each Trustee could then report on his or her portfolio to the Trustee
Committee, thus ensuring that all Trustees were kept informed of management

activities.

The final matter discussed was the issue of finding some way of publicly
acknowledging the dedication of previous Trustees and their whanau (families).
Under the new Regulations, it was more difficult to appoint successive Trustees from
within the same whanau to life-long positions. The idea of establishing 12
historical/honorary/kaitiaki (custodian) positions was mooted and gained strong
support. The positions were to be created in honour of the first 12 Trustees and their
whanau. Many of those whanau had since moved to Auckland (or elsewhere out of
the Waikato) and were not therefore in a position to continue to contribute to the

marae on a regular basis. It was thought that these positions would help to ensure
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that they would continue to be identified as part of the hapu as well as acknowledging
their contribution in the past and showing appreciation for the ‘old order’ Kaumatua.
This was considered to be the highest compliment that could be paid. Each position
would be assigned to the whanau of the first Trustees. Each whanau would choose a
person from amongst them who would occupy the position and the person chosen
would then retain the position for their lifetimes, after which the whanau could
appoint another person to the position. There was much discussion about what these
positions should be called. The term ‘honorary’ was suggested but was rejected
strenuously on the grounds that, "in Pakeha terms it suggests the person nominated
must be a direct descendant of the original Trustee. The seat should be for the entire
whanau" (N169).** In the end, the term ‘Kaitiakitanga’ was agreed upon because it
was felt to embody the notions of trusteeship and custodianship as well as those of
caretaker, protector, warden and guardian. Kaumatua were to be advised of the
Kaitiakitanga seats and asked to give a personal panui (notice) to each whanau telling

them that the concept of Kaitiakitanga seats would be introduced at the AGM.

It was decided to hold the Annual General Meeting on Sunday, 14 December 1997 to
elect Trustees and present the Trustees’ Chairperson’s report, Marae Committee
Assistant Chairperson’s report, and financial report for 1996/97. Although a public
notice advertising Trustees’ elections was not required, the Regulations did require
that a notice advising of the time and place for the AGM be placed in the district
newspaper and any other place that the Maori Land Court directed. As the Maori
Land Court had not issued any directives relating to other locations, these were for
the marae community to decide. Those attending the wananga determined that public
notices would be placed in the regional newspaper (the Waikato Times) and, if
possible, in the metropolitan newspaper (the New Zealand Herald). 1t was also
decided that a notice would be posted on the Marae television programme’s
community noticeboard. They also decided to reduce the number of Trustee seats
from 12 to seven, with one reserved for a Kaumatua, introduce 12 kaitiaki seats, and

create six portfolios, with at least one trustee assigned to each portfolio.

* Fieldnotes, Te Papa-o-Rotu Marae wananga 31 October - 1 November 1997.
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The Trustees’ Chairperson, Marae Executive Assistant Chairperson, and Treasurer
agreed to meet on the Wednesday before the AGM to write their reports. The AGM
would start at 9 a.m. with a karakia (prayer) and mihi (speech), and the reports would
start at 10 a.m. The Marae Executive took responsibility for running the meeting and
taking minutes. The Annual Report was to include a mihi, financial report, summary
of the Trustees’ legal responsibilities (which was to be prepared at the Trustees’
meeting) and information about the portfolios. It would not include a Trustees’
Chairperson’s report because he wanted to avoid a situation in which those in
attendance might become distracted reading the report and fail to listen to what he
had to say. Reports were to be handed out separately after the speeches. The
Chairperson was to speak about wairuatanga (spiritual responsibilities), explain the
election process and kaitiaki seats, and let everyone know that nominees would be
asked to stand and say what contribution they could make in terms of participation,
commitment to the marae, legal responsibilities, and choice of portfolios. After the
introduction, the Chairperson was to present his report verbally. This was to be
followed by a Marae Committee report from the Assistant Chairperson of the Marae
Executive and a financial report from the Treasurer. All current trustees were then to
physically vacate their seats and the elections would be held. They hoped to close the

meeting between noon and 2 p.m.

Ratifying Decisions at Marae Committee Hui

Proposals from the wananga regarding the Trustees’ elections were outlined and
endorsed at the Marae Committee hui held on the Sunday, 2 November. There were
20 people at the Marae Committee hui, including nine people who were at the
wananga. The Marae Committee agreed with the proposed date for the AGM and
endorsed the decisions taken at the Trustees’ meeting. Four weeks before the AGM,
the Marae Executive posted notices in the Waikato Times, and the New Zealand
Herald. They also organised the AGM. The Trustees’ Secretary verbally notified all

outgoing Trustees.
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The 1997 Annual General Meeting and Trustees’ Elections

The AGM was held on Sunday, 14 December, with 17 people in attendance,
including 11 who held management positions and six members of the marae
community. Members of six of the seven management groups were at the AGM: four
Trustees, four Marae Executive members, five on the Education Support Team, three

on the Projects Team, four Community Representatives, and the Caretaker.

Of the people present, most (11) were Rangatahi, but there were also three Matua,
one Whaea, and two Pakeke. Ten were women and seven were men. Eight lived in
Whatawhata, seven in Hamilton, one lived elsewhere in the Waikato region, and one
lived beyond Waikato. Nine were employed full-time, five were tertiary students,
and three were retired. In general therefore, the majority were Rangatahi, women,
employed full-time, and lived in Whatawhata.®” This was consistent with the general

profile of the Marae Committee (refer next section, Table 5.3).

Three pairs of trestle tables were joined together to form a long rectangle down the
length of the top end of the dining hall with the ‘top table’ being made up of two
trestle tables slightly separated from the other trestles and running parallel to the
stage. The Chairperson of the Trustees sat at the top table with the members of the
Marae Executive. The agenda was written on the whiteboard set up next to their
table. As indicated in Figure 5.2, there were two resolutions on the Agenda: to
reduce the number of Trustee positions from 12 to seven, and to adopt the financial
statements. Although the Trustees’ Chairperson chaired the meeting, the Marae
Executive tabled the Annual Report, its Assistant Chairperson reported on the Marae
Committee’s plans, and its Treasurer reported on the Marae Committee’s financial
position. Since the outgoing Trustees’ Secretary was not at the AGM, the Minutes
were taken by the Marae Executive Secretary until a new Secretary for the Trustees

was appointed.

# Refer Appendix H for tables of attendees at the Annual General Meeting.



Mihi

Karakia

Apologies

Trustee Chairperson's Report

Marae Executive Assistant Chairperson's Report

Treasurer's Report

Resolution to adopt the Financial Statements

Resolution to reduce the number of Trustee positions from 12 to 7
Trustee Elections

Mihi

Karakia

Figure 5.2 Agenda for the 1997 Annual General Meeting

The Trustee Chairperson opened the meeting with a mihi and karakia, then chaired
the meeting. Although not required to do so, the Marae Executive drafted a written
Annual Report entitled the Tri-Annual Report of Te Papa-o-Rotu Marae. This was
the first time such a written report had been presented by the Marae Executive. The
contents of that report are outlined in Figure 5.3. It was stated in the report that,
"although this is a Marae Trustees meeting, the Marae Committee is participating in

support of its parent body by presenting a Marae Chairperson report and a

95

Marae/Trustee Financial report." (p. 2). Apologies from two people for their absence

were noted. One of them was a Trustee.
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Tauparapara
Foreword
Notice of Tri-Annual General Meeting
Business
Resolutions
History of Te Papa o Rotu
The marae - its origins
The marae - a Reservation
The Trustees
Te Papa o Rotu Marae Committee Chairpersons Report
Strategic Plan of Te Papa o Rotu
Six months

Twelve months
Te Papa o Rotu Marae Committee Income and Expenditure for April 1996 -
March 1997

Te Papa o Rotu Marae Committee Balance Sheet As At 31 March 1997
Treasurer's Report

Figure 5.3 List of contents for the 1997 Annual Report

The Trustees’ Chairperson spoke briefly about the contents of the Annual Report,
particularly the sections on who had been Trustees in the past, the history of the
marae, and its relationship to the hapu (N6).° Then he made an impassioned speech
about current concerns: the marae's responsibilities to the hapu; the low number of
Kaumatua involved with the marae; the bi-monthly Trustee meetings that were
invalid due to the lack of a quorum; the general non-performance of Trustees; the
marae's anonymity in the region being so acute that even some Tainui Kaumatua
were unaware of the marae; and the possibility that the marae could disappear in the
next 50 years because so few people were actively involved. His speech shed light on

the reasons why changes were being proposed.

The Chairperson explained about the Kaitiakitanga positions, suggested that there

were possibilities for the Marae Executive to become Trustees thereby ensuring a

3 Minutes of Te Papa-o-Rotu Marae AGM. (1997, 14 December). Whatawhata: Te Papa-o-Rotu
Marae.
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quorum at meetings, and explained that Trustees could be made responsible for one
of the portfolios. One of the outgoing Trustees supported the suggestion about
portfolios and went on to say that Trustees could fill in for each other if community
representation duties were required. He also suggested that Trustees hold their

meetings an hour before Marae Committee hui, at 9 a.m.

In her presentation, the Marae Executive Assistant Chairperson paid tribute to the
Executive Chairperson, who had passed away that year, and explained that the Marae
Committee had decided to leave his position vacant until after his unveiling.”' She
then briefly outlined the contents of her written report. The Marae Committee had
planned to alternate its monthly meetings with Marae Executive meetings so that the
Executive could address some of the issues raised in general meetings. However,
they had found that the same small group of people attended both meetings so had
discontinued the practice in favour of monthly Marae Committee hui. She raised the
concern that the paepae (public seat of elders) seemed deserted at times other than the
poukai and that Kaumatua who belonged to Te Papa-o-Rotu Marae were occupying
the paepae of their other marae. She spoke of the wananga that had been held since
1995 in response to the Tainui Maori Trust Board's intention of handing over some of
its activities to marae by 1999-2000. She noted that bi-monthly wananga had become
a regular occurrence but that these were attended by a small number of people only.
She also indicated that the issues discussed had included the implications for the
marae of the Tainui Maori Trust Board's plans, the hapu's history as told by Whaea
and others, administration systems and accountability, and strategic plans for
improving facilities and operations. With regard to the last of these, she pointed out
the six-month and twelve-month objectives that were included in the Annual Report.
She acknowledged the work and monthly reports to the Marae Committee, of people
who were representing the marae on community organisations. She spoke of the

increasing workload and the stress being borne by the dedicated few active

1 . . . .
1 A ceremony on the anniversary of a person’s funeral to unveil the memorial stone on his or her
grave.
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participants and ended with a reminder of our obligations to the people of the marae

and the hapu.

The Treasurer tabled the Income and Expenditure Statement and Balance Sheet for
the last financial year to March 1997. She had prepared them with the help of a
retired Accountant who had moved to Whatawhata and had offered his services. She
was giving her last report as she had resigned from her position earlier that year. The
marae's financial position was a healthy one with a modest but stable bank balance.
The first resolution of the meeting - to accept the financial report - was passed, as was

the second resolution that the Annual Report be accepted.

The next part of the meeting was the Trustees’ elections. The Trustees’ Chairperson
introduced the question of whether the number of Trustee positions should be reduced
and the reasons for the proposal. It was agreed that the number of Trustees be
reduced to seven. However, this was later raised to 10 because two people were
nominated in absentia and eight of the other 14 people nominated ‘from the floor,’
accepted. Five Trustees were reappointed including one in absentia. He and his
whanau were approached some time after the meeting to ask if they would accept,
which they did. One of the Kaumatua nominated someone else who was not at the
meeting and proposed the nominee replace an outgoing Trustee from the same
whanau. It was reiterated that the Kaitiakitanga seats would be inherited positions
and that ‘replacement’ Trustees were not necessary any more, although people could
be nominated if present at the meeting (N7).”> However, the Kaumatua did not
withdraw his nomination. When asked if the nominee had agreed to the nomination
the Kaumatua said that the nominee had, but that the nominee had not been able to
attend the meeting. He was then asked if he would get a written statement from the
nominee accepting the position. He agreed to do so. It was agreed that if the nominee
did accept the nomination, he would be appointed. It was revealed later that the

nominee had not known about his nomination and was unable to take up the position,

>2 Fieldnotes, Te Papa-o-Rotu Marae AGM. (1997, 14 December).
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so the number of Trustees was reduced to nine. Although nominated, none on the

Executive accepted positions.

Inaugural Trustees’ Meeting

After the elections were complete, the new Trustees indicated that they wanted to
choose their officers. They decided to hold a meeting immediately so the AGM went
into a short recess. At that meeting, a Chairperson, Assistant Chairperson, Secretary
and Assistant Secretary were chosen. The Maori Reservations Regulations 1994
specify that a Chairperson is required only. Nor did their role warrant so many
officers. Therefore, the officers’ positions were not a requirement but a choice by
Trustees themselves. This appears to have been a mechanical action more than a

conscientised response to a perceived need.

Once the Trustees’ meeting was over, the new Chairperson and Secretary of the
Trustees moved to the top table, sitting with the Assistant Chairperson and Treasurer
of the Marae Executive. Prior to the recess, the Minutes of the AGM were taken by
the Marae Executive Secretary. She moved from the top table once the new Secretary
of the Trustees joined the top table, and he continued taking the Minutes. The AGM
was then resumed. The Chairperson announced the new officers for the Trustees,
then closed the meeting at 4.30 p.m. with a mihi to the new Trustees and a karakia.

In the distant past, kai (a meal) was served after a hui but this had not been practiced
at Te Papa-o-Rotu for some time because members of the Marae Committee decided
that they did not want to spend marae money on themselves. Trestles and form chairs
were stacked away by some of the people present while others talked about the day’s
events, before the hall was locked up and everyone walked the short distance to his or

her car to drive home.

Post-election Procedures

The Trustees’ Secretary was responsible for many of the post-election procedures.
He and the Treasurer arranged for a public notice of the election results to be posted

in the Waikato Times in January 1998. He submitted an application and fee to the
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Maori Land Court in January and attended the Maori Land Court hearing in May,

when the election results were ratified and the appointments confirmed.

The New Trustees

Table 5.2 Outgoing Trustees by original year of appointment
1981 6 1 2
1984 2 1 1
1996 4 2 2
1998 - - 4

Eight Trustees were officially appointed by the Court: four were re-appointed and
four were appointed for the first time (see Table 5.2). Six of the 12 outgoing Trustees
were appointed in 1981 and, although two were re-elected at the AGM, only one was
re-appointed by the Court. The second person resigned two months after being re-
elected and prior to the Court hearing, so his name was deleted from the list of
appointments. Two outgoing Trustees were originally elected in 1984 and one was
re-elected. Of the four outgoing Trustees who had been elected in 1996, two were re-
appointed. The other seven outgoing Trustees did not attend the AGM to stand for
re-election. Three of the four Trustees appointed for the first time were part of the
group in attendance who did not hold any management positions before the AGM.
Since finding people willing to be appointed to management positions was unusual,
the new appointees indicated support for the plans that Trustees become more

proactive.

Two of the Trustees were re-appointed for reasons that had nothing to do with the
new direction in which the Trustees were heading. One had been a Trustee since
1984 and was from the landowner whanau. He was one of the oldest men in the
community, one of only a few left from his generation, and the last remaining brother
from a family of distinguished community leaders. He had been a respected leader of
the community until a debilitating illness forced him to retire from public life.

Despite no longer being able to fulfil Trustee duties, he was nominated in absentia.
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His nomination was perhaps an outward expression of the aroha (affection) and
regard that people felt for him, perhaps even a way of paying tribute to him
personally and to his whanau and of recognising his contribution to the community,
perhaps a reluctance to take anything away from him. The people who re-elected him
never explicitly stated their reasons but they were determined to re-elect him. He was
unable to attend any Trustees’ meetings or Marae Committee hui throughout the
period of this study. The second Trustee was a Kaumatua who lived in Auckland.

He had first been appointed in 1996 so had been a Trustee for a short time only and
his presence at the AGM seemed to suggest that he wished to be re-elected. His re-
election was important for maintaining connections with the whanau in Auckland.

He was not expected to travel from Auckland to attend Trustees’ meetings and, in
fact, he managed to attend only two Marae Committee hui during the period of this
research. The re-election of these two Kaumatua was an example of the

accommodations made in integrating bureaucratic procedures with cultural principles.

The demographic details of the eight appointed Trustees are outlined in Appendix G
and are mentioned here in summary. There was an even number of Kaumatua (three
Matua and one Whaea) and Rangatahi. There were five men and three women. An
equal number of Trustees lived in either Whatawhata or Hamilton, with one who
lived elsewhere in the Waikato region, and one Trustee who lived beyond the
Waikato region. The majority (4) were employed in full-time occupations. Three
Trustees were retired and one was a full-time tertiary student. The Trustees were the
management group that diverged most from the general profile of the Marae
Committee, which is described later in Table 5.3. For instance, half of the Trustees
were Kaumatua, whereas Kaumatua comprised less than a quarter of the Marae
Committee. The majority of Trustees were men compared with a female majority in
the Marae Committee. There was also proportionately more retired people who were

Trustees: 38% of the Trustees compared with 13% of the Marae Committee.

As noted earlier, few of the 12 outgoing Trustees were actively involved in their

posts. Furthermore, only three of them were involved in Marae Committee activities.
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There was an expectation that the situation would improve after new Trustees were
elected. Attendance at Marae Committee hui or positions on management groups (in
addition to the Trustee Committee) indicated the extent to which Trustees were
involved in Marae Committee activities. The majority of Trustees attended less than
half of the Marae Committee hui held during their term. Five attended between 2 - 13
Marae Committee hui and one did not attend any hui. Therefore, the Trustees, as a
committee, made only a small contribution toward management decision-making
through Marae Committee hui. However, six of the eight Trustees were involved in
Marae Committee activities through participation in management groups (see
Appendix G). Four of the Marae Committee’s six management groups were
represented on the Trustee Committee, excluding the Marae Executive and the
Fundraising Committee. Three Trustees were also Community Representatives, three
were on the Education Support Team, two were on the Projects Team, and one was
the Caretaker. The new Trustees were able to meet the Marae Committee’s

expectations of them through their involvement with the management groups.

Technically, standing down all outgoing Trustees and electing or re-electing a new
contingent of Trustees was in line with the Maori Reservations Regulations 1994.
The community used this process for the first time in 1997. This was due to the
inclusion of a clause in the Regulations specifying a three-year term for Trustees. The
community used the modification as an opportunity to change the Trustee
Committee’s characteristics to allow for Rangatahi to be appointed and add
responsibilities that related to internal activities. The community then created the
Kaitiakitanga positions in order to continue to honour particular whanau and allow

positions to be held for a lifetime.

The election process highlights the ability of the community to make legal-rational
and traditional community authority work productively side-by-side. Instances where
this was evident was when initial plans for Trustees’ elections were discussed at a

Trustees’ meeting while the AGM was discussed at the wananga and decisions
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ratified at the Marae Committee hui, and when both the Marae Committee and

Trustees sat side-by-side to preside over the AGM.

The profile of the Trustees shows that they are the management group that diverges
most from the profile of the Marae Committee. This was due to the different roles
assigned to each group. The Trustees were seen as a vanguard of gatekeepers,
protecting the community from external influences. Such a role is usually assigned to
the paepae or Kaumatua, especially Matua. On the other hand, the Marae Committee
handled internal management and administration. The incumbents may have
perceived the Trustees’ responsibilities as relating primarily to external matters and if
so, this would explain why they, as a committee, did not participate very deeply in the

internal concerns of the Marae Committee.

The Marae Committee

Marae Committees were an early twentieth century phenomenon that originated from
the founding group or community that decided to build a marae complex (Salmond,
1976/1985, p. 62). Joan Metge (1976, p. 237) noted that the Marae Committee was
set up specifically for a management purpose. The first task of building the marae
became the main priority of the Marae Committee. Afterwards, maintenance of the
complex was of paramount importance. However, the notion of a Marae Committee
was most likely emulated from the organisational structure first promulgated in the
Maori Councils Act 1900 because Marae Committees were a national phenomenon
rather than being peculiar to an iwi or region. In addition, the Act referred
specifically to komiti marae.” This may have been the first occasion on which the
term was used. Certainly, the Act introduced bureaucratic structures into marae
communities. Marae Committees, if they wished, could register themselves as part of
the local Maori District Council. Where Trustee Committees were the only
management body on marae, they sometimes referred to themselves as Marae

Committees (see for example Te Momo, 1999).

33 «“Komiti” is a transliteration for the word, Committee.
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The Marae Committee was a modern structure that the community used to carry out
management and administrative work. Norman Uphoff (1996) characterised

indigenous organisation as informal:

This means that they function according to shared understandings of common
objectives, roles, expectations, responsibilities, sanctions, etc. rather than
being determined by explicit, codified rules and regulations. Informal
organization can be very contemporary, and thus it is not necessarily
'indigenous' but it is likely to have echoes of indigenous beliefs and values

and will be stronger for this. (p. X)

Responsibilities

The Marae Committee’s core de facto function was to ensure that the community was
able to use the marae complex and manage the marae’s finances. The scope of
management activities was once limited to housekeeping and property maintenance
matters, as could be expected in the case of communal homes. This would have
included building and equipment repairs, groundskeeping, maintaining supplies,
caring for taonga (treasured artefacts), administering koha (donations), paying the
bills, and so on. Most activity was steady and manageable, with short-lived periods
of intense activity when, for example, building renovations were required. However,
the community faced increasing pressure from external agencies (hapu, iwi (tribe),
general community, and government) to broaden their range of management activities
from strictly domestic matters to regional community issues, especially after
settlement of the Tainui-Waikato Treaty of Waitangi claim. The iwi authorities were
particularly demanding on the Marae Committee in their quest for accounting records
of the funds they provided, information on management activities (especially
development issues and administrative systems), and marae involvement on iwi
organisations, iwi forums and in iwi authority activities (such as education
initiatives). Administrative systems increased in complexity commensurate with the

breadth of management activity.
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The Marae Committee was the main community decision-making group by default
because it met regularly and had an elected group of people responsible for acting on
the decisions made. Most significantly, the community sanctioned the Marae
Committee to carry out management affairs. It comprised several sub-committees
and marae representatives. Community participation determined the scope of
management activity and non-essential matters tended to build from the interests of
the people and their capacity to take on more work. In the end, this was the deciding

factor in relation to whether an issue was pursued.

Marae Committee Membership Composition

There were two views - both of which were implied in the marae's 1997 Annual
Report - on who the members of the Marae Committee were: one was that the Marae
Committee was made up of everyone who attended the Marae Committee hui on a
particular day. According to that view, the community retained the right to manage

marae affairs directly.

| Projects Team | | Marae i | |. ising C i | | i SupportTeamlli(y Representatives |

Figure 5.4 Management structure when the Marae Committee is the community present at Marae
Committee hui.

In keeping with this viewpoint, the Marae Executive was regarded as the Marae
Committee's elected officials, that is, a sub-committee, with administrative duties and
authority. It was in their capacity as administrators that they became accountable to
the Trustees as well as the Marae Committee. Members of other committees and
people representing the marae in the wider, external community had the authority to
make decisions and act on those decisions within their terms of reference, but all were

directly accountable to those who attended monthly Marae Committee hui. This form
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of flat-line management structure is represented in Figure 5.4. Ultimate

responsibility remained with the Marae Committee.

The second view was that the Marae Committee and Marae Executive were the same
group, and were directly responsible to the Trustees. The monthly Marae Committee
hui were the mechanism by which the Executive was made accountable to the
community and they had to report on their activities. They were the elected officials
who carried out management and administrative tasks on behalf of the community.
The Marae Executive was ultimately responsible for Marae Committee decisions and
actions with consultation from the community. Other committees, along with
community representatives, were sub-committees directly responsible to the
Executive, yet, like the Executive, were made accountable to the people at the Marae
Committee hui. These hierarchical levels of authority have been represented in
Figure 5.5. Members of the Executive were expected to listen to the people present
at Marae Committee hui, but to carry out directions and decisions at their own
discretion. Those present were considered a resource that the Executive could consult
or call upon to help to carry out tasks. The community was able to participate in

decision-making but was not responsible for the decisions made.

Marae Executive/Committee
|

Fundraising Committeel | Projects Team | |Education Support Team | |Community Representatives

Figure 5.5 Management structure when the Marae Committee and the Marae Executive are the same
group

The two different views worked harmoniously side-by-side in most situations but
were sometimes debated vigorously to determine which view would prevail. One
such situation arose in 1999 when positions were created for marae representatives to
Te Kauhanganui. Two of the three representatives were concerned that they would

be placed as a sub-committee to - that is, answerable to - the Marae Executive. They
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believed instead that they were answerable to the beneficiaries registered with the
Tainui Maori Trust Board as members of Te Papa-o-Rotu Marae, most of who were
not actively involved with marae management. Therefore, the representatives wanted
to hold their own community hui whenever relevant in order to report to the
beneficiaries and gauge their views, in much the same manner as Trustees did.
Furthermore, they were grappling with very large issues that would take many hours
to discuss in a hui. If these discussions were to take place in Marae Committee hui,
then such hui would either be excessively long (dealing solely with Te Kauhanganui

matters), or the issues would not be discussed comprehensively enough.

The counter-view was that the Marae Committee hui was a natural community forum
that the delegates could use to gauge community views. By reporting at Marae
Committee hui, the representatives were reporting to the marae community. Further
hui could be called if necessary. Proponents of this viewpoint were concerned that
delegates could attend Te Kauhanganui meetings without knowing the community’s
stance on issues and therefore might vote according to their own personal
perspectives. The main concern was that personal opinions of Te Kauhanganui
representatives may not align with the opinion of the collective and some wished to
minimise the risk of committing the marae community to the directions of one or two
people. The Tainui Maori Trust Board member said the representatives were a sub-
committee of the Marae Committee because that was how he had reported on Trust
Board activity (N134).”* However, the delegates were not seen, by the Marae
Executive at least, as a sub-committee and after this debate, they changed the relevant
item on the Agenda at Marae Committee hui from ‘sub-committee reports’ to
‘committee reports.” In practice, the standpoint that was dominant most often was
that of the community as the Marae Committee, and this was apparent in the
decision-making and administrative processes. The community also used the terms
‘Marae Committee hui’ and ‘marae hui’ interchangeably, implying that the Marae

Committee and community were perceived as the same thing.

> Minutes of the Marae Committee Hui. (1999, October). Whatawhata: Te Papa-o-Rotu Marae.



Demographic Profile of the Marae Committee

Table 5.3 Profile of members of the Marae Committee 1997-1999
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Matua Whaea Pakeke Rangatahi Total
12 18 29 74 133
9% 14% 22% 56% 100%
Male Female Unknown Total
47 70 16 133
35% 53% 12% 100%
Waikato Resident
Whatawhata Hamilton Resident Elsewhere Unknown Total
32 44 9 6 42 133
24% 33% 7% 5% 32% 100%
Employed | Unemployed Student Retired Unknown Total
51 4 20 17 41 133
38% 3% 15% 13% 31% 100%
None One 2-13 14-26 Total
12 65 46 10 133
9% 49% 35% 8% 100%

There were 133 people involved in the Marae Committee from August 1997 to
December 1999. Of these, 121 (91%) were members of the Marae Committee in the
sense that they attended Marae Committee hui and therefore had an opportunity to
take part in decision-making processes. Twelve (9%) did not attend Marae
Committee hui but were engaged in Marae Committee activity in some other way.
Of the latter group, 11 held management positions: six were Trustees before the
December 1997 election, two were Trustees who were re-elected, two were inactive
members of the 1997 Marae Executive, and one was seconded, for a short period of
time, onto what became the Education Support Team. The twelfth person attended
the AGM in 1997 but was not recorded as being involved in management activity

after that.

Table 5.3 profiles the members of the Marae Committee. Information was

unavailable for as many as 43 (32%) Marae Committee members, other than their age
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group and a record of their presence at Marae Committee hui. Nevertheless, there
were very clear demographic indicators for the group. Of the 133 members, 74
(56%) were Rangatahi, 29 (22%) were Pakeke, 18 (14%) were Whaea, and 12 (9%)
were Matua. Almost all of the Matua and Whaea were Kaumatua but not all of them
were retired: 7 were known to be still working. There were 70 (53%) women and 47
(35%) men. Hamilton residents numbered 44 (33%), 32 (24%) lived in Whatawhata,
9 (7%) lived in other parts of the Waikato region, and 6 (5%) lived beyond the
Waikato. In terms of employment, 51 (38%) were employed full-time, 20 (15%) were
students, 17 (13%) were retired, and 4 (3%) were unemployed. Overall, the Marae
Committee was mostly comprised of Rangatahi, of women, of people who worked
full-time, and of people who had to travel distances to get to the marae, that is, people
who lived outside of Whatawhata. At times, there was some variance between the
two most common residential areas, Hamilton and Whatawhata, whereby the majority
of members at any particular Marae Committee hui may have been from either one or

the other of these places.

Details of the number of Marae Committee hui that members attended uncovered
evidence only previously recognised anecdotally. Some members of the Marae
Committee had noticed that there was a small group of what they called ‘active
members,” people who attended hui regularly and were involved over an extended
period of time (N169).” For analytical purposes, these active members have been
identified as being the people who attended the majority of hui, that is, who were at
14 or more of the hui held. As shown in Table 5.3, ten people fit this category. As
the regulars at hui, active members’ opinions held more weight by virtue of their
historical knowledge of the management issues that the Marae Committee handled.

In effect, they were an informal leadership of the Marae Committee.

> Fieldnotes, Te Papa-o-Rotu Marae wananga 31 October - 1 November 1997.
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Community Participation in Marae Administration

Since Te Papa-o-Rotu’s community was socially defined through whakapapa
(genealogy), it was no longer located in one geographical area, making it difficult to
gain an accurate count of the number of people affiliated to the marae. The only
measure of the marae’s population size was therefore the Tainui Maori Trust Board’s
benrol. However, because registration on the benrol was voluntary, this measure is
itself no more than indicative. Furthermore, some people were affiliated to more than
one Tainui marae and could shift or rotate their primary affiliation — the marae they
stipulated as their principal marae — at any time. Some people did this to share the
distribution of iwi funds amongst their marae since marae were given grants from the
iwi authority based on the number of beneficiaries registered under them. It is for
this reason that there was a fall in the benrol number in 1998, as shown in Table 5.4.
The Table compares the number of people registered on the benrol with the number
of people on the Marae Committee, for each year of this study. Clearly, the people
participating in marae management and administration were extremely low (at

between 2% and 6%).

Table 5.4 Number on Benrol and Marae Committee by year

1997 1385 29 2%
1998 1287 74 6%
1999 1434 77 5%

Although community participation was low, the dedication from those involved was
exceedingly high and they went to great lengths to meet the demands of the work.
Despite family and work commitments, and voluntary service to community
organisations, committee members extended the scope of marae management
interests beyond essential tasks toward an informed presence in hapu and iwi activity.
Much of this was precipitated by strong and persistent pressure from the Tainui
Maori Trust Board and Waikato Raupatu Lands Trust. However, had Marae
Committee members not been interested in iwi affairs, they would, no doubt, have

chosen, in their own inimitable way, not to respond.
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Of the 29 members of the Marae Committee in 1997, the largest group (13) attended
just one hui, as shown in Table 5.5. The same occurred in 1998 and 1999, where
more than half attended a single hui. Unfortunately, it was not possible to ascertain
demographic details for the majority of these committee members: all that is
documented in the records is the fact that they were present. Even though there were
fewer hui in 1997, there was still a dramatic increase in the number of people

attending Marae Committee hui by 1999.

Table 5.5 Members of Marae Committee by year and number of hui attended

1 13 39 41
2 6 7 9
3 2 8 5
4 8 3 7
5 5 1
6 4 5
7 1 3
8 2 0
9 1 2
10 3 3
11 1 1
Total Members 29 74 77

Marae Committee Formal and Informal Appointments

There were seven management groups working at the marae between August 1997
and December 1999 and they are listed in Table 5.6. All groups other than the
Trustees were part of the Marae Committee. Resignations and subsequent
replacements were the reason that appointments outnumbered positions on most of
the management groups as shown in 7able 5.6. The number of Trustees was fixed at
12 prior to the elections in 1997, but was then decreased to eight. Sixteen people were
appointed as Trustees. The Marae Executive had also set its number of positions to

six and 13 people were appointed in all. There were no fixed number of positions on
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the Fundraising Committee and the three Committees that operated between 1997 and
1999 ranged from two to four members, up to a total of 10 people in all. Some of the
community organisations to which the marae sent representatives allocated a specific
number of delegates. For example, Te Kauhanganui allocated three positions per
marae, Nga Marae Toopu allocated two positions, Nga Mana Toopu allowed for one
person, and the Tainui Maori Trust Board Rangatahi Training Programme allowed for
two people. In all, there were 10 Community Representatives. The Education
Support Team had eight positions and nine people were appointed. The Projects
Team had six positions and, since there were no resignations, the number of
appointments totalled six. There was one Caretaker position and two people who

held that position during the period of this study.

Table 5.6 Management groups by number of positions and members

1 Trustees 8 16
2 Marae Executive 6 13
3 Fundraising Committee 2-4 10
4 Community Representatives 12 10
5 Education Support Team 8 9
6 Projects Team 6 6
7 Caretaker 1 2

People were chosen for Trustee and Marae Executive positions by ‘election’ at the
Annual General Meeting. Every adult member present at the meeting was entitled to
voice their opinion, but they made a unified decision by consensus, rather than a
majority vote. The Marae Executive used a similar selection process to the one
followed by Trustees, such as holding elections at the AGM and appointing people
for a three-year term. The difference was that the Marae Executive elections were not
ratified by the Maori Land Court and the Marae Committee was not required to
advertise the results. Nor did Marae Executive members retain their positions for a
lifetime. Whenever a Marae Executive position became vacant, the Marae
Committee were informed, an incumbent volunteered or was asked to take the

position in the interim until the next AGM, where the incumbent’s position was
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confirmed until the next election for a new Marae Executive was held. Te
Kauhanganui Representatives were appointed for the first time in 1999 and Te Papa-
o-Rotu chose to use a ballot process in order to prevent the possibility of validation

objections at a later stage.

For all other management groups, people volunteered for or were asked to accept
positions as they were created or vacated. There was no set number of positions per
group. Announcements of vacant or created positions were made at Marae
Committee hui and appointments were confirmed by the Marae Committee. There
was no agreed length of term for any of these positions, only resignations and
appointments. Some groups were created to carry out specific tasks or with a
particular goal in mind. In 1997, one such group was referred to as a ‘working party’
and comprised three women who were asked to examine ways of improving
administrative systems (N115).°® Other special purpose groups, such as the Building
Projects Team and Education Support Team, were created at the end of 1997 to put

specific aspects of the marae's development plans into motion.

New incumbents were rarely trained for their positions so they had to be familiar with
the duties from the outset or have the potential to learn them quickly. The 1997
Marae Executive had attempted to train new incumbents, but the new Executive had
their own way of doing things and adjusted the relevant administrative systems
accordingly. The first Caretaker needed to train the second Caretaker in
administrative procedures only because the second Caretaker was already familiar
with the other duties. The three Fundraising Committees all developed systems that
suited their plans, culminating in three different processes for budgetting and, at
times, they had heated arguments with the Marae Executive and Marae Committee.
Special purpose groups created appropriate processes as they were formed. There
was strong reliance on a core group of Marae Committee members to fill people in on

what had occurred in the past.

36 Minutes of the Marae Committee Hui. (1997, November). Whatawhata: Te Papa-o-Rotu Marae.
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There were 45 people who held 51 management positions between them (refer
Appendix G). Position holders made up 34% of the Marae Committee. The profile of
the people who held positions reflected the profile of the Marae Committee. Of the 45
position holders, 25 (56%) were Rangatahi, 28 (62%) were women, an equal number
of people lived in either Hamilton or Whatawhata, and 25 (56%) were employed full-
time. There were 22 (49%) people who attended between 2 and 13 Marae Committee
hui (up to half the hui), in contrast to the general Marae Committee profile, where the
majority of people attended a single hui only. An additional 9 (20%) attended more
than half of the Marae Committee hui and were the most informed on Marae

Committee activities.

The Marae Committee incorporated six management committees and groups in all.
There was no requirement that appointments to these committees and groups follow
any formal bureaucratic process. However, selected bureaucratic procedures were
incorporated into the appointments process for some of the committees, especially
with regard to the Marae Executive and some of the Community Representatives. The
internal manoeuvring for authority resulted in ambiguity at all levels except one, that
of the community as the ultimate authority. A notable influence was the informal
leadership of those who had been involved with the Marae Committee for a long time
and had historical knowledge of Marae Committee processes. This group was made
up of members from one or two whanau. The most visible leadership held
management positions and can be called an executive leadership, that is, a leadership
with technical managerial and administrative skill. Kaumatua were treated with

respect because of their traditional leadership role.

Whereas the Marae Committee comprised Rangatahi and women, the Trustees were
characterised by Kaumatua and men. This suggests an unintentional gender division
of roles: the internal domestic affairs of the Marae Committee attracting the attention
of women and the external focus of the Trustees appealing to men. The two
management groups are also distinct because of the difference in the age group of the

majority in each group. This is most likely attributable to the perceived leadership
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roles with the Trustees linked to Kaumatua and the paepae and the Marae Committee

nurturing an executive leadership.

The extent to which the community participated in management affairs was signalled
by people’s attendance at Marae Committee hui. Participation tended to be limited to
those who lived locally, especially in Whatawhata and Hamilton, and affected the

Marae Committee’s capacity to attend to management affairs. Pressure on the Marae
Committee to concern itself with external regional and national matters resulted in an

increased number of Community Representative positions.

The Marae Executive

The Chairperson's role was to chair Marae Committee hui and act as spokesperson for
the Marae Committee, while the Secretary was responsible for minute taking, the
correspondence, and for actioning any decisions that resulted from the hui. The
Treasurer was responsible for administering the bank accounts, tabling monthly
financial reports, and preparing annual statements. They each had assistants they
could call upon to help or stand in for them when needed, but the assistants were
rarely required to report directly to the Marae Committee. These basic

responsibilities could be broadened if the position holder wished.

It was decided at the February 1998 Marae Committee hui to hold a meeting with the
Marae Executive and some of the Trustees (Chairperson, Secretary and Trustees with
the Management Portfolio) about adjusting the administration systems for the marae.
The meeting was held two weeks later (on 22 February) in the dining hall and started
at 10 a.m. The Marae Executive position descriptions were reviewed, along with
several administrative procedures. Although the decisions made at this meeting were
ratified at the April Marae Committee hui by formal motion, there were only six
people in attendance at the Marae Committee hui, none of whom were Kaumatua.
One of the Matua at the June Marae Committee hui (held after the AGM) heard about
the decisions for the first time when the Minutes of the previous (April) hui were

tabled. He objected so strongly to not being part of the decision-making that all
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agreements were rescinded by formal motion and a process that had taken five
months to complete to that stage was nullified. Kaumatua overturning previously
made decisions because they had not been present at the time was not unknown and

lent yet another aspect to the success or failure of decision-making processes.

In 1997, the Marae Committee introduced a three-year term for the Executive in line
with the regulations for Trustees. Appointments to Executive positions were
discussed as if they would be made or confirmed at the AGM, indicating that this had

been a normal practice for some time.

The Decision-making and Administrative Process for Marae Executive Elections

The elections for both Trustees and Marae Committee were discussed by 20 people at
the Marae Committee hui in May 1997 (N112).”” Also discussed was the possibility
of holding both sets of elections at the same AGM. The Marae Committee elections
may have been in relation to the Marae Executive, community representatives, and at
least some of the other management positions. Whilst discussing the AGM at the
Trustees’ meeting on 31 October, the nine people present decided that the Trustees’
elections would be held at the 1997 AGM and the Marae Executive elections would
be held at the 1998 AGM. The decision was ratified at the Marae Committee hui on
2 November and the Marae Executive elections were discussed at Trustees’ meetings
from then on. The Trustees confirmed at their meeting in February 1998 that the
Marae Executive elections would be held at the AGM. At their meeting in April, they

asked the Marae Executive to post notices in the newspaper advertising the AGM.

The 1998 Annual General Meeting

The 1998 AGM was advertised in the Waikato Times over the last two weeks of May.
The AGM was held in the dining hall at 10 a.m. on Sunday 14 June. There were 26
people: 10 who held management positions and 16 members of the marae community

(see Appendix H for a list of attendees). All seven management groups were

*7 Fieldnotes, meeting with Community Officer of the Department Internal Affairs. (1998, 25 May).
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represented at the AGM. The Marae Executive had four members in attendance, the
Trustees had two members, the Fundraising Committee had two members, the
Education Support Team had three members, and the Projects Team had four

members. Two Community Representatives also attended, as did the Caretaker.

For most part, the demographic details for the attendees were the same as the general
profile for the Marae Committee, that is, the majority were Rangatahi, women and
worked full-time. However, whereas the majority of the Marae Committee lived in

Hamilton, the majority at this AGM lived in Whatawhata.

The Assistant Chairperson, Secretary and Treasurer sat at the top table with the
agenda (Figure 5.6) written on the whiteboard placed adjacent to their table. The
meeting was opened with a mihi and karakia and apologies from five people,
including three Trustees, were accepted. A motion to accept the apologies was

forwarded by a Rangatahi and seconded by a Pakeke.

Mihi
Karakia
Apologies
Minutes of the previous meeting
Assistant Chairperson's Report
Secretary's Report
Treasurer's Report
Marae Executive Elections
Mihi
Karakia
Figure 5.6 Agenda for 1998 Annual General Meeting

The Secretary read the Minutes of the last AGM and tabled copies. A motion to
accept the Minutes was forwarded and seconded by two Rangatahi who had been at
the 1997 AGM. The Annual Report from the last AGM was tabled again but this
time the Secretary had added a written report. The Assistant Chairperson reiterated

the points she had made in her written report and updated everyone on progress over
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the previous six months. Although the 1996/97 Financial Statements were in the
Annual Report, The Treasurer gave a verbal report on the Marae Committee’s income
and expenditure from April 1997 to March 1998. The Secretary had been appointed
to the Marae Executive in 1994 and her report was primarily a review of the Marae
Committee’s activities and directions since then. A motion to accept the Marae

Executive’s reports was made by a Rangatahi and seconded by a Whaea.

Marae Executive Appointments Process

After members of the Marae Executive gave their reports, they called for nominations
for each of the six Marae Executive positions available. The ‘job descriptions’ were
written on the whiteboard with a verbal explanation that these were guidelines only
and could be reviewed by the new Executive. No one put his or her own name
forward. Instead, nominations were sought for each position and these nominations
continued until a nominee accepted. This was usually followed by a formal motion

(excluding a vote) and the position was filled.

Ten people were nominated in all. Four women were successively nominated as
Chairperson, each of whom declined when their name was forwarded. The fifth
person was nominated by a Rangatahi and after accepting nomination, a motion to
accept him as Chairman was moved by another Rangatahi and seconded by a Whaea.
The outgoing Assistant Chairperson was nominated for her position and accepted so a
motion to confirm the appointment was moved and seconded by two Rangatahi. Two
women were nominated for Secretary. The second accepted so her appointment was
moved and seconded by two Rangatahi. The first person nominated for Assistant

Secretary accepted so her appointment was moved and seconded by two Rangatahi.

A Whaea nominated her daughter as Treasurer. She agreed to the nomination so her
appointment was moved by the Whaea and seconded by a Rangatahi. Although there
was no legal reason against nominating a member of one’s own nuclear family to a
position, it was rarely done. It was believed by some that the move was a political

tactic whose aim was to ensure that the mother’s whanau remained in control of the
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marae’s finances, a perception that appears to have had some foundation in that the
outgoing Treasurer and Assistant Treasurer were also her daughters. However, in a
kin-based community such as this one, it is inevitable that members from the same
whanau will sometimes end up serving on the same committee. Furthermore,
members of the same nuclear family may sometimes serve on the same committee.
Whatever the initial objectives, the consequences were unfortunate. Two months
later, at the August Marae Committee hui, the new Treasurer questioned the book-
keeping procedures of the previous Treasurer, her sister, and caused a highly public
and distressing dispute with her parents and siblings (who were present at the hui) to

the point where she felt compelled to resign.

Although nominations for other positions had closed as soon as someone accepted
nomination, the Assistant Treasurer's position was an exception. There were two
nominations for the position. The first, a woman, declined; the second, a man, was
nominated by the new Secretary. He was silent when there was a pause in
proceedings to give him the opportunity to accept or decline. His silence was taken
to mean he accepted so a motion to accept his nomination was moved by the new
Secretary and seconded by the new Assistant Secretary and he was entered on record
as the Assistant Treasurer. When the Treasurer resigned two months later, he was
expected to take over the position. Instead, he maintained his silence and did not
attend Marae Committee hui. The Marae Committee perforce asked the Secretary to
incorporate the Treasurer’s duties into her own responsibilities and she reluctantly
agreed. The man’s wife then formally tendered his resignation on his behalf and the
position remained vacant for a further twelve months. This was one of many
instances of how the power of silence was used to resist pressure. There were several
resignations after the 1998 election (see Table 5.7), particularly with regard to the
Treasurer's position, and the only position to remain stable was the Chairperson’s.

However, all positions appeared to have been filled on Election Day.

Two Trustees were present at the AGM but neither was nominated for, nor sought,

Executive positions. One of the reasons for this was that one of the Trustees, newly
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appointed six months before and one of the Kaumatua, voiced strong objections to
any suggestion of a merger between Trustees and the Executive. As far as she was
concerned, the Trustees should not be a part of, and should be kept strictly separate
from, other committees. Another Kaumatua supported her saying, "the real authority
is the marae [committee]. They are the real authority, they are the body constituted to
run the marae. If they [Trustees and Executive] sit together there will be a conflict of
interest" (N120).>® Although both the Trustees and Marae Committee had
investigated some of the issues related to the management structure, particularly the
relationship between the two committees, the question of whether Trustees should
become Executive members was still unresolved. The Trustees were evenly divided
on the issue. However, such strenuous objection from a Trustee, who was also a

Kaumatua, led to the entire issue being shelved.

Table 5.7 Marae Executive by position and term

Chairperson Jun-98 -
Assistant Chairperson 1 as at 1997 Aug-98
Assistant Chairperson 2 Jul-99 -
Secretary 1 as at 1997 Jun-98
Secretary 2 Jun-98 Oct-99
Assistant Secretary 1 as at 1997 Apr-98
Assistant Secretary 2 Jun-98 -
Treasurer 1 as at 1997 Jun-98
Treasurer 2 Jun-98 Aug-98
Treasurer 3 Aug-98 Oct-99
Treasurer 4 Dec-99 -
Assistant Treasurer 1 Aug-97 Jun-98
Assistant Treasurer 2 Jun-98 Nov-98
Assistant Treasurer 3 Jul-99 -

>¥ Minutes of the Marae Committee Hui. (1998, June). Whatawhata: Te Papa-o-Rotu Marae.
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At previous Marae Executive elections, the outgoing members physically vacated
their seats at the top table once the new Executive appointments were completed, and
the new incumbents replaced them and took up their duties immediately. However,
the 1997 Marae Executive recognised the pressure this placed on new incumbents and
so they announced they would complete proceedings for the day and the new
incumbents could start from the next Marae Committee hui. There were discussions
about general marae affairs and the visitor made a presentation, then two Kaumatua
gave a mihi to the old and new Marae Executive and the meeting was closed with
karakia at 1.15 p.m., to be followed by the ordinary Marae Committee hui. Unlike

the Trustees’ elections, a public notice of the results was not posted in the newspaper.

Marae Executive Demographic Profile

A total of 14 people held positions on the Executive during the period of this study.”
Prior to 1997, Executive members tended to remain in their positions indefinitely or
until replacements were found. In one case, a member had served on the Executive
for nine years. By 1997, the Marae Executive comprised the Assistant Chairperson,
Secretary, Treasurer, and Assistant Treasurer, all working women who lived in
Whatawhata. All four maintained a presence in Marae Committee activities after
their terms on the Marae Executive ended. The Chairperson had passed away in 1996
and the Assistant Chairperson took over the responsibilities until a new Executive
was elected. The Assistant Secretary rarely attended Marae Committee hui in 1997
and was not at any of the hui during the period of this study. The Treasurer resigned
from her position at the Marae Committee hui in May 1997 and the Assistant
Treasurer was asked to take over. A new Assistant Treasurer was appointed at the
same time. However, the Assistant Treasurer asked that the change be made at the
next AGM and this did not occur. Therefore, the first Treasurer and Assistant

Treasurer remained in their positions until the 1998 AGM.

> A demographic table of the Executive can be found in Appendix G.
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At the AGM in June 1998, the Assistant Chairperson was re-elected and new people
were appointed to each of the other five positions. As shown in Table 5.7, the
Assistant Chairperson’s position was vacated soon after, in August 1998, and was not
filled until the next AGM in July 1999. The Treasurer position was also vacated in
August 1998 and the Treasurer’s responsibilities were absorbed by the Secretary, who
later resigned in October 1999. A new Treasurer was appointed two months later, in
December 1999, but the Secretary position was still vacant by the end of this study.
The Assistant Treasurer, appointed in June 1998, never took up his duties and
formally resigned in November 1998. The position remained vacant until the next

AGM in July 1999.

A profile of the Marae Executive members is shown in Appendix G and was
generally the same as the Marae Committee profile in that the majority of members
were Rangatahi, women, employed full-time, and Hamilton residents. However, the
proportion of Rangatahi on the Marae Executive was much higher at 93% compared
with 56% on the Marae Committee, and there were no Kaumatua. The proportion of
women on the Marae Executive was also much higher at 86% compared with 53% on
the Marae Committee. Although the majority on the Marae Executive were
employed full-time, the proportion of tertiary students was double that of the Marae
Committee. In addition, four of those who worked full-time had a tertiary education,
therefore, 10 of the 14 members were tertiary educated. Tertiary students or graduates
dominated positions on three other committees: the Education Support Team,
Building Projects Team and Te Kauhanganui Representatives. The Executive
members’ attendance at Marae Committee hui (as outlined in Appendix G) does not
adequately reflect the fact that members attended almost all of the hui during their

terms.

1998 Marae Executive

Only one member of the outgoing Executive accepted re-election but resigned after
two months. All five of the new Executive were Rangatahi and only one, the

Chairperson, was male. In contrast to the previous Executive whose members were
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all Whatawhata residents, four of the five new members lived in Hamilton. The
Assistant Chairperson was the only Marae Executive member to hold a management
position prior to her re-election, so all but one of the Marae Executive positions were
filled by community members rather than other Marae Committee position holders,
thereby increasing the number of people actively involved in managing the marae.
Because of their commitments to family and work or study, most of the new
Executive concentrated on their Executive duties and did not become members of any
other management groups. However, the Assistant Chairperson volunteered for the
Education Support Team six months before her re-election and the Chairperson was

seconded onto the Projects Team in mid-1999 as kitchen renovations got under way.

The new Executive arranged to meet two weeks before every Marae Committee hui,
attended the hui, co-ordinated management activities, supported general hui at the
marae as ringawera (organisers), supported hui and events arranged by other
management committees, and played an important role at the poukai, though their
role was imperceptible to visitors. Few of these tasks appeared in their job
descriptions as official duties and, with the exception of scheduled monthly meetings,
the previous Marae Executive had carried out their responsibilities in the same way.
Official duties combined with unofficial obligations made them the busiest of all the

committees.

To summarise, the process for Marae Executive elections was discussed at Trustees’
meetings more than at Marae Committee hui. This appears to have arisen because the
Executive appointments process was to be similar to the Trustees’ appointments
process and elections were to be held at the AGM. The mix of traditional and modern
formality was obvious at the AGM. Dividing the space with tables and form chairs,
distributing minutes and reports, using motions to garner approval, presenting job
descriptions and other such formalities were combined with mihi, karakia, whanau

allegiances, and Kaumatua authority.
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The most noticeable characteristic of the Executive was that most of its members had
a tertiary education. The fact that positions on the Executive were filled by
community members rather than by people from other management groups suggests a
very high interest in these positions by tertiary students and graduates. This may
have been as a result of Kaumatua lobbying for tertiary students to get involved with
their marae community. A feature of Marae Executive processes was that position
holders were able to create, modify and expand on their positions without recourse to
any supervisors. Therefore, position holders had to possess the requisite skill and be
able to work independently. Frequent resignations and appointments to the Executive
caused instability for that group in terms of carrying out their duties and using routine
to develop appropriate administrative processes. Nevertheless, the Marae Executive

was the most visible example of executive leadership in marae management.

Fundraising Committee

Fundraising committees were a long standing feature of the marae’s operations whose
numbers usually increased when a specific target was aimed for. Three committees,
comprising 10 women in total, formed and disbanded between 1997 and 1999. The
Marae Executive ran sporadic fundraising events over the same period, using Marae
Committee resources such as people, networks, and funding. The last target prior to
this study had been in 1995, its aim being to build the piruru (shelter) and hold the
poukai anniversary. By 1997, the Fundraising Committee comprised two Whaea who
baked rewena (potato dough) bread to sell at the Frankton market held in Hamilton
every Saturday. They operated independently of the Marae Committee and used their
own equipment and funds. They would hand over the money they had raised to the
Marae Committee whenever the putea (fund or account) reached what they
considered to be a ‘reasonable’ amount. They both resigned in January 1998 due to
ill health and presented to the Marae Committee, one last cheque for more than

$1000.

Two of the women who had helped design the layout for the first phase of a building

project (kitchen renovations), volunteered to form a new Fundraising Committee with
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the aim of raising funds to help meet the shortfall in costs for the project. The
committee comprised four women, all experienced fundraisers who operated for four
months from March to July 1998. One was a Whaea and three were Pakeke, all of
them worked full-time, and all but one lived in Whatawhata. At the March Marae
Committee hui, one of the Matua suggested that a Trustee, who happened to be his
daughter, be added to the Fundraising Committee, but the Committee did not feel it
was necessary. The principal team member liaised between the Fundraising
Committee and Marae Committee. She was also the Secretary on the Marae
Executive at the time. The Committee met weekly or fortnightly at the Whatawhata
home of one of its members to plan and organise events. The principal team member
reported to the Marae Committee to gain approval for the events and to secure
seeding funds. After each event, they would all attend the next Marae Committee
hui, where the principal team member stood and gave a progress report. Profit from
the first event was used to fund the next. They held two successful events that
received wide support, before disbanding in July. Only one member was to continue

to maintain a presence at Marae Committee hui afterward.

Another Fundraising Committee of four women was organised in December 1998
and operated for five months. At the December Marae Committee hui, after
requesting volunteers for a new Fundraising Committee from the floor and not
receiving a response, the Chairperson nominated four women, all members of his
whanau. Their purpose was to raise funds as part of the Marae Executive’s
fundraising activity. They were able to use the financial resources of the Marae
Committee. One of the women was a Pakeke and the others were Rangatahi. Three
lived in Hamilton and the fourth in Whatawhata. They used less transparent
processes and little was reported at Marae Committee hui. Instead, they worked
directly with the Marae Executive, especially the Chairperson. They met a few days
before the March 1999 Marae Committee hui and sought approval for their first
event, to be held two weeks later. They reported at the next Marae Committee hui
that the financial report had been read out at the event. They held a second event in

May with little advance warning and despite last minute efforts to advertise the event,
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very few people attended. Both events were funded from the Activities cheque
account, and both suffered losses that drained the profits from the previous
committees. Although not formally disbanded, this committee did not hold any
further events and no-one on the committee attended Marae Committee hui after the

second event.

The Fundraising Committees created their own processes and procedures only some
of which were designed to fit around Marae Executive processes and procedures.
Appointments were informal with volunteers being sought and approved at Marae
Committee hui. These Committees were an example of the dynamism of the marae

community but also highlighted the pitfalls that could develop.

Caretaker

A Caretaker was another longstanding position that was established intermittently and
repeatedly became dormant. By late 1997, a Rangatahi man worked alongside the
Marae Executive to carry out the Caretaker’s work on an informal basis. He made
sure the lawn was mowed, checked that everything was working properly before hui,
contacted repairers or did the repairs himself, took bookings, collected koha from
whanau after hui, secured the marae, and in general was the main point of contact
between whanau using the marae for hui and the Marae Committee. An attempt to
formalise his job description began at the Administration Meeting in February 1998
and administrative procedures were added so that his procedures for bookings,
processing koha, taking inventories, and monitoring keys fit in with the Marae
Executive’s procedures. However, since the decisions from that meeting were
revoked later (in June 1998), the Caretaker’s job description was left in limbo. He
reviewed his position in January 1999 with the intention of once again formalising his
job description. His proposed job description was approved at the February Marae
Committee hui but revoked at the March Marae Committee hui and was to be
discussed with the Trustees who held the management portfolio. Nothing further was
done after that but when the Caretaker resigned at the Marae Committee hui in July

1999, he was asked to give a description of the job’s requirements. He gave a verbal
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description and another man was nominated for, and agreed to take over, the position.
Both men lived near the marae and each other but both worked full-time. The former
and incoming Caretakers managed to get together so that the incoming Caretaker
could be shown the work. However, he was still unsure of his duties by the next
Marae Committee hui in August. This sparked heavy criticism of the former
Caretaker and spontaneous debates about appropriate procedures before being put
aside by the Assistant Chairperson, who was chairing the hui at the time. The former
Caretaker walked the new Caretaker through the duties once again and the latter
reported that he was now familiar with the job at the next Marae Committee hui in

September.

For many years, the lawn was cut by one of the Matua who owned a ride-on
lawnmower and the Marae Committee gave him a koha. When he became ill early in
1999, the Caretaker sought a replacement, initially by getting quotes from three
lawnmowing firms. After a suggestion from a Rangatahi at the February Marae
Committee hui that the Marae Committee look within the community, he approached
people he thought might be interested, including members of the committees which
were responsible for caretaking duties at the two Whatawhata urupa (cemeteries).
One prospective contractor, the Ruamakamaka Urupa Committee, submitted a
proposal (rather than a quote) to the Marae Executive. The Marae Committee then
gave formal approval at its March hui for the Marae Executive to negotiate directly
with the Urupa Committee. Although the Urupa Committee comprised members of
the marae community, and although the urupa was a private one for whanau from the
marae, the Marae Executive chose to treat the relationship formally by developing a
written contract. The Urupa Committee were offered the job from month to month

until the contract was signed.

At the April Marae Committee hui, the Marae Executive reported that they wanted to
offer the Urupa Committee the contract for an initial probationary period. They were
concerned about safety issues and whether it was more appropriate that the Trustees

enter into the co