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Question 1: 
 
I am not aware of specific mechanisms that hold accountable persons responsible for violations of 

Māori rights in British colonial contexts either in the past or today. British colonising attitudes 

originating in the Doctrine of Discovery typically shield them. In the past, many have been 

memorialised as colonising heroes.  

 

Question 2:  

 

Establishment of commissions of inquiry is the main measure taken to establish the truth about 

violations of Māori rights. The most widely known is the Waitangi Tribunal, a permanent commission 

of inquiry set up in 1975.  

 

More than 3000 claims have been lodged with the Tribunal to date (Waitangi Tribunal, n.d.). It is 

rare for the Tribunal not to uphold Māori claims. Its findings and recommendations are published 

and are available online (Waitangi Tribunal, n.d.). Media statements are issued and occasionally 

attract attention. On rare occasions, British media show an interest. The Tribunal’s operation and 

processes are determined by statute. It has endeavoured to accommodate Māori law and culture 

but is controlled by colonising legislation that constrains its ability to give effect to Māori treaty and 

human rights. The government takes an adversarial rather than a conciliatory approach and typically 

opposes claims. As a result, some claims have been before the Tribunal for several decades. 

 

Governments typically make unilateral decisions on matters affecting Māori, including the 

establishment of commissions of inquiry, but may occasionally consult with selected Māori. They do 

not routinely uphold Māori rights to self-determination and to free, prior and informed consent. Nor 

do they uphold the treaty with the British which affirms and guarantees Māori sovereignty. The 

government is currently considering a report, He Puapua, on developing a National Plan of Action 

to realise the United Nations Declaration on the Rights of Indigenous Peoples (Charters et al 2019). 

If accepted, the country may embark on a national conversation about constitutional transformation 

to recognise Māori human and treaty rights. 

 

Question 3: 

 

The Waitangi Tribunal has made many recommendations on how the government should provide 

reparation for Māori. Most of its recommendations are non-binding and governments have 

overwhelmingly ignored them (New Zealand Government, 2018). The Treaty of Waitangi (State 

Enterprises) Act 1988 and the Crown Forest Assets Act 1989 empower the Tribunal to make binding 

recommendations for the return of certain lands to Māori. To date, governments have successfully 

blocked the Tribunal making such recommendations, even though the Court of Appeal ordered the 

Tribunal to make them for two sets of claimants in 2017. 



 

This violation of Māori rights is the result of the 1994 government policy on the settlement of treaty 

claims that aimed to defeat this legislation and instead, to impose on claimants government 

determined settlements that extinguish all historical claims (Mutu, 2019: p.157). The policy has no 

statutory basis and has been increasingly imposed on Māori over the last three decades. Seventy 

settlements, which extinguish many hundreds of claims, have been legislated to date. Governments 

refuse to apologise to all Māori for the violations they perpetrated. They only apologise to groups 

who agree to legislation that extinguishes their claims. They offer them small amounts of money 

with which claimants may purchase tiny pieces of their own land that the government has no further 

use for. Governments refuse to consider restitution, compensation, satisfaction, or rehabilitation. 

Better treatment in the future is promised but rarely delivered. Settlement legislation sets up 

governance entities designed to assimilate Māori into the dominant White culture, and to entrench 

British colonisation (Mutu 2019). For those who have accepted settlements, it has been a pragmatic 

stance to accept, in the short term, the limited nature of government ‘settlements’ in order to try 

to climb out of desperate poverty. Māori do not consider them full and final and will revisit them 

(ibid).  

 

In effect, government-imposed settlements change nothing. Violations of Māori rights continue as 

racism against Māori remains unchecked (Smith et al, 2021), and Māori remain impoverished and 

deprived while British immigrants continue to enjoy wealth, prosperity, privilege, and power derived 

from dispossessing Māori (Mutu, 2020; Borrell et al, 2018).   

 
Question 4: 
 

I am not aware of any measures taken to memorialise the violations committed against Māori by 

British colonisers. It is not unusual for museums to misrepresent British colonisation as necessary 

and beneficial for Māori.  

 

Question 5.  
 

I am not aware of any measures that guarantee non-recurrence of violations against Māori. 
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Māori of New Zealand 

Margaret Mutu 
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Introduction 

 The Indigenous Peoples of Aotearoa1 New Zealand are made up of more than one hundred 

and twenty iwi or nations whose size ranges from between several hundred members for the small 

ones to over one hundred thousand for the largest. We identify ourselves according to our one or, 

more usually, several iwi affiliations and also according to our whānau (extended family) and our 

hapū (grouping of whānau). Hapū are the economic units in our society. Iwi are groupings of hapū 

who come together mainly for political purposes and their membership is usually determined by 

descent from a common ancestor. My main iwi affiliations are: Ngāti Kahu, Te Rarawa, and Ngāti 

Whātua of the northern regions of the country. Like all Māori, I have many other affiliations which I 

can call on as a result of genealogical connections ranging back over many centuries. 

 The territories of the hapū and iwi range over the entire country with almost all located in the 

northern island. Each hapū has a territory over which they hold mana whenua or ultimate and 

paramount power and authority in respect of the land, derived originally from the gods and handed 

down to us by our ancestors. The notion of mana whenua subsumes many aspects of the English 

cultural notion of sovereignty but is far broader and deeper. Spiritual dimensions of the world are an 

essential element of mana whenua and all pervasive in our thinking. Mana whenua of each hapū 

invariably overlaps with that of neighbouring and closely related hapū. 

 The name Māori as an overall descriptor for the Indigenous people of Aotearoa New Zealand 

is one that only came into use when the need arose to distinguish iwi from foreigners. The word māori 

translates as normal, uncontaminated or ordinary as opposed to tauiwi which means foreigner. We 

also describe ourselves is Tangata Whenua, the people of the land. This term carries the inherent 

meaning of having responsibility for and power and authority in respect of the well-being of the land 

in the specific area that one’s hapū holds mana whenua. The name Māori is pervasive and is used 

almost exclusively throughout the literature.  

 In this chapter I will consider the present situation of Māori providing a brief history of how 

we came to be in a state of marginalization, poverty, and landlessness in our own land and why we 

are constantly battling and protesting against the White colonizers we call Pākehā.2 I will provide an 

overview of the damage colonization has done to us, the struggle we have undertaken to maintain our 

identity, our language and our culture and the steps we have taken in the fight to restore what was 

stolen from us. Despite Pākehā assertions to the contrary, we never ceded sovereignty to them. I 

outline some of the strategies we have adopted to have our sovereignty and right to self-determination 

recognized and upheld in the face of an illegitimate legal system that has been used to manipulate, 

                                                           
1 Aotearoa, according to our traditions, was the name first given to the country when our ancestors arrived here more 

than fifty generations ago. New Zealand is the name Dutch visitors gave the country many generations ago and which 

Europeans in general use. For Māori Aotearoa is our country in all its myriad Māori aspects while New Zealand is those 

aspects that European immigrants occupy and use alongside us.  
2 The word Pākehā means a person of European origin. While many Pākehā in New Zealand identify themselves as 

such, acknowledging the Māori origins of the country, a significant number strongly object to being called this name 

and variously adopt the names White, European, European New Zealander or, for those who deny their European 

origins, New Zealander. 



suppress, oppress, punish, and kill us. The final part of the chapter provides a brief consideration of 

our outlook for the future. 

Background 

 Despite our current situation the numerous hapū and iwi of Aotearoa still hark back to our oral 

traditions to confirm who we are and what our role is in our ancestral lands. Each hapū and iwi has 

its own specific traditions and they all recall lengthy genealogies, including the deeds of the ancestors, 

and the territories over which the hapū hold mana. For more than 85 percent of the time humans have 

lived in New Zealand, the only people here were Māori. Oral traditions record Aotearoa (the North 

Island) and Te Waipounamu (the South Island) being the home of our Polynesian ancestors for at 

least fifty generations. Seven generations ago, foreigners from Europe started arriving. Some who 

chose to stay assimilated into our communities and made worthy contributions. International trade 

relations between Māori and the British were strong for at least two decades (Petrie 2006). And the 

descendants of those traders and other early visitors who married into our hapū are still considered to 

this day to be members of our hapū. 

 From the outset other European visitors were lawless, barbaric, and uncivilized, and they 

greatly exercised the patience and wisdom of our rangatira (leaders) and elders. Their behavior was 

driven by delusions of ethnic, cultural and religious superiority which were an anathema to our 

rangatira. Yet the British authorities recognized that the sovereignty of New Zealand resided with 

each of the hapū, and they acknowledged a written declaration to that effect, He Whakaputanga o te 

Rangatiratanga o Nu Tireni (A Declaration of the Sovereignty of New Zealand)3 in 1835. Five years 

later, a treaty of peace and friendship called Te Tiriti o Waitangi or in English, The Treaty of Waitangi, 

was entered into by a large number (but not all) hapū and the British (Mutu 2010:35). The main 

purpose of the treaty was to formalize the delegation of responsibility for the two thousand lawless 

British immigrants residing amongst the hapū to the head of the British who, in 1840, was the Queen 

of England. At the time, hapū outnumbered the British by at least fifty to one with estimates of a total 

Māori population ranging between one hundred and several hundred thousand. The treaty reaffirmed 

British recognition of Māori sovereignty. It was written in te reo Māori, the Indigenous language,4 

taken to many parts of the north island of the country and signed by more than five hundred rangatira.  

 To this day hapū continue to rely on this treaty in all their dealings with the British Crown. 

The Crown for its part, however, has never ensured that either it or its subjects living in New Zealand 

adhered to it. Furthermore Pākehā subsequently produced a document written in English which 

claimed that Māori had ceded sovereignty to the British Crown and they used this to fraudulently 

claim New Zealand as their own.5 When Tangata Whenua would not relinquish control, armed 

conflict resulted. 

 The first wars against the British took place in the north in the 1840s, in the region where the 

treaty was first signed. In a series of battles, Ngāpuhi chiefs roundly defeated the British and 

eventually sued for peace on condition that the British stopped their lawless behavior. However, the 

British proceeded to try to lay claim to the lands of hapū throughout the north, signing land deeds 

written in te reo Māori, which simply assigned temporary use rights. They did the same over almost 

the entire South Island. Yet the British, again fraudulently, claimed that each of these transactions 

was an English custom land alienation. Almost one hundred and forty years were to pass before a 

government appointed commission of inquiry, the Waitangi Tribunal, issued findings that none of 

these lands had been sold and underlying native title remained unextinguished (Waitangi Tribunal 

1997:7).   

                                                           
3 The English translation sent to London was entitled “Declaration of Independence”. 
4 Although there are several dialects of te reo Māori, they are all mutually intelligible. As such there is only one 

indigenous language in Aotearoa New Zealand.  
5 The New Zealand government has never ratified the genuine treaty – but then neither has it accepted the fraudulent 

document as part of New Zealand law. Instead it has included “the principles of the Treaty of Waitangi” – see footnote 

7. 



 As hapū further south saw what was happening in the north, they started refusing to make land 

available for British immigrants. And so, in the 1860s, the British, with many more resources than 

they had twenty years earlier, invaded the Waikato, Mātaatua and Taranaki regions, confiscating large 

tracts of land as they went, driving hapū out of their territories and killing or imprisoning those who 

refused to allow the British to steal their lands. This combined with British diseases, from which hapū 

had no immunity, decimated the hapū. By the beginning of the twentieth century, the Māori 

population had been reduced to 42,000 and many British immigrants were celebrating the demise of 

the entire Māori population (Kukutai 2011:14; Mikaere 2011:72). Less than seven million acres of 

their original sixty-six million acres of land was still in hapū control. Today only approximately 3.7 

million acres remains in hapū control with only small areas clawed back through the Treaty of 

Waitangi claims extinguishment process implemented in 1992. The Māori population, however, is 

now possibly larger than it has ever been at 712,300 (Statistics New Zealand 2016). This is 16 percent 

of the total population of the country. 

 Despite the increase in population, most of the 20th century saw Māori struggling to survive 

as the British Crown continued to pursue the confiscation of all hapū land and the complete 

marginalization of the Indigenous people of the country. In the 1950s, the need for cheap labor in 

city-based industries saw governments enticing and then actively moving impoverished whānau from 

their rural homelands into the cities. Major social problems ensued as government assimilation 

policies broke up traditional societal structures of whānau, hapū and iwi. The colonists proudly 

pursued a White New Zealand policy, actively encouraging the stigmatization of being Māori. The 

combination of all the negative effects of colonization has led to inevitable poor socio-economic 

outcomes. The 2013 Census,6 Statistics New Zealand publications and other government reports have 

shown that 

 84.4 percent of Māori live in urban areas (in 1936 it was about 13 percent, in 1951, 23 percent, 

in 1981, 80 percent (Groot et al. 2012:235)); 

 9.1 percent of Māori hold a Bachelor’s degree or above compared with 18.6 percent of the 

European population; 

 Māori unemployment is 7.7 percent in 2019, nearly twice the general rate of 3.9 percent 

(Statistics New Zealand 2019); 

 The average age of Māori is 17 years less than non-Māori; 

 Life expectancy for Māori males is 7.4 years less than non-Māori males, and 7.2 years less for 

females and although socioeconomic status impacts on health, “high-income Māori still have 

a 40 percent higher death rate than low income Europeans” (Cram 2011:151);  

 Māori are 2.29 times more likely to die of cardiovascular diseases than non-Māori, 1.77 times 

more likely to die of cancer, 5.2 times for diabetes, 2.59 times for respiratory diseases, 1.94 

times for accidents, 1.5 times for suicide, 3.5 times for homicide (Robson and Purdie 2007);  

 A significant majority of gang members in New Zealand are Māori (Taonui and Newbold 

2011:212); 

 Māori children are much more likely to be assessed as abused or neglected than non-Māori 

children and die of child maltreatment at more than twice the rate of non-Māori children 

(Cooper and Wharewera-Mika 2011:172); 

 Māori are 15 percent of the population but 51 percent of the prison population while New 

Zealand Europeans/Whites make up 68 percent of the population but only 37 percent of the 

prison population. The situation for Māori women is even more dire: 61 percent of women in 

prison are Māori compared with 33 per cent Whites. Apprehension, prosecution and 

convictions rates for Māori men help explain these statistics: they are four to five times higher 

than those of non-Māori men, and Māori men are seven times more likely to be given a 

                                                           
6 The census conducted in 2018 discriminated against Māori with the result that only 68 per cent of Māori completed 

census forms. As such for several of the matters listed here there are no reliable recent statistics for Māori so older 

(2013) results have been used. 



custodial sentence than White men. Māori women are ten times more likely than White 

women to be given custodial sentences (Webb 2011:250-1). For a large number of whānau 

being imprisoned has become a normalized part of their lives and for many it no longer carries 

any stigma (McIntosh 2011:276-7). Māori are one of the most incarcerated people in the 

world. 

 It is no wonder then that more than 128,000 Māori have taken leave from their ancestral 

homeland to live and work in Australia (Hamer 2007; Kukutai and Pawar 2013). 

Fighting Back 

 Those who managed to stay at home and survive on their ancestral lands were able to preserve 

our culture, traditions, and customs but struggled to do so with little land and few people to keep the 

communities viable. The imposition of legislation and policies designed to wipe out the Māori 

language had a devastating effect on the preservation of the culture and resulted in at least two 

generations being denied access to much of their ancestral heritage. But rather than fostering loyal, 

obedient, and subservient English-speaking British subjects, it bred deep and growing anger and 

resentment. The specific causes of the anger and resentment for each hapū throughout the country 

were openly discussed on the traditional communal gathering places, the marae. These narratives, 

recounted time and again on marae throughout the country, became part of the oral traditions of each 

hapū and were passed down the generations. Survival of the institution of the marae has been key to 

the survival of Māori as a people, even though most who have been dislocated to urban environments 

have either lost contact with their own ancestral marae or are only able to return to them occasionally. 

 By the 1970s the anger and resentment were no longer confined to discussions on the marae. 

As the city populations of Māori grew, the younger generations became impatient and started adopting 

the civil rights and anti-apartheid movements’ methods of open protest. Protest was not new to Māori, 

but large-scale protest which drew us together from different hapū and iwi was. Even so, many Māori, 

fearing Pākehā retaliation, opposed protest and kept advocating diplomatic solutions. However, in 

1975 the first major national protest march took place demanding an end to the confiscation of Māori 

land. The petition which accompanied the march drew 60,000 signatures (Harris 2004:74).  

The Waitangi Tribunal 

 The result of the 1975 Māori Land March was the establishment in the same year of the 

Waitangi Tribunal, a permanent commission of inquiry set up to inquire into Crown breaches of the 

principles of the Treaty of Waitangi7 and to make recommendations to the Crown for removal of the 

prejudice caused. The government’s primary intention was not to address the numerous breaches of 

the Treaty but rather to remove the increasingly embarrassing protest from the streets and away from 

public and international view (Oliver 1991:9-10). Māori, on the other hand, took claims to the 

Tribunal seeking the  

 return of stolen lands, waters, seas, fisheries, airways, minerals, and other resources;  

 protection of the natural environment from desecration and unsustainable development;  

 restoration and recognition of our language and culture;  

 equitable access to commercial opportunities and to government resources and services 

including education, health, housing, and social welfare; and  

 recognition and upholding of our mana and sovereignty.  

                                                           
7 The “principles” of the Treaty of Waitangi are yet another Crown attempt to by-pass the original treaty. The 1975 

Treaty of Waitangi Act which established the Waitangi Tribunal gives the Tribunal the impossible task of reconciling 

‘the Treaty in the Maori language’ (the valid Treaty) and ‘the Treaty in the English language’ (the fraudulent document) 

and coming up with a set of ‘principles’ against which to make recommendations. As a Crown body the Tribunal 

(wrongly) assumed – without inquiring - that the Crown claim to sovereignty was legitimate. The ‘principles’ it arrived 

at were based on this with the result that all its recommendations fall well short of upholding hapū and iwi sovereignty. 

That false assumption was only formally challenged in 2010 by the iwi who originally negotiated the treaty, Ngāpuhi, 

when they took a claim for the government to recognise the fact that they had never ceded sovereignty. In 2014 the 

Tribunal upheld their claim. See also Mutu 2010; Mikaere 2011.  



More than two thousand eight hundred claims have been lodged to date with the Tribunal. 

 Despite the legislative and administrative constraints, the Tribunal operates under, including 

being severely underfunded for most of its existence, it has issued more than one hundred and twenty 

reports upholding many hundreds of the claims against the Crown. Among its many recommendations 

addressing each of the issues brought before it has been the return of lands and other resources stolen 

from whānau and hapū. It has also recommended that the Crown not steal further lands – in particular, 

in 2004, the country’s foreshores and seabed (Waitangi Tribunal 2004).8 Its recommendations aim to 

reverse the damage done by colonization. Most of its reports rewrite the country’s history to record 

the gross deception and unlawful conduct of the Crown in its relationship with Māori. This includes 

the landmark 2014 report which found that contrary to White and Crown assertion, Ngāpuhi, the 

country’s largest iwi who were the first signatories to Te Tiriti o Waitangi, did not cede sovereignty 

to the British Crown when they signed the treaty in 1840 (Waitangi Tribunal 2014). While this report 

sent shock waves through the White population and The Telegraph in London referred to it as “the 

historical bombshell” (Mutu 2016), Māori throughout the country drew on its findings to demonstrate 

that they still hold ultimate and paramount power and authority throughout their territories, not the 

White government. The Tribunal reports also record the multiplicity of on-going atrocities committed 

by the Crown against Māori.  They are often strongly worded in their criticism of the Crown. For 

example, in the 1996 Taranaki Report, the confiscation of lands and marginalization and denigration 

of Māori that persisted without ending to the present day in Taranaki was described as the “holocaust 

of Taranaki history” (Waitangi Tribunal 1996:312).  

 A number of the Tribunal’s reports have also recorded and explained the special bond we have 

with our ancestral lands which we know as Papatūānuku, our Earth Mother. The Tribunal has 

carefully articulated the values we hold in respect of the natural environment which forbid the 

desecration, pollution, and destruction of Papatūānuku that Whites, and particularly their local 

governments, so often visited upon her at the behest of White developers with an insatiable greed for 

monetary gain. On a number of occasions hapū and iwi have turned to the Tribunal for relief when 

they have been unable to have legislation that was enacted to protect the environment, properly 

implemented by local government in their territories (Wheen and Ruru 2004:97-112; Waitangi 

Tribunal 2011).   

 While some Pākehā have supported the Tribunal, it has raised the ire of many others, including 

a number of White historians. They attacked the Tribunal, calling for it to be abolished. Large sections 

of the White population have strongly amnesic tendencies about the atrocities committed as they 

illegally seized control of large tracts of Māori land (Mutu 2011:42). From their position of wealth, 

privilege, dominance, and control of the country (Borell et al 2018), they often articulate feelings of 

unbearable pain at having to come to terms with the true history of the country. They react angrily 

and often viciously (Hamer 2004:7; Abel and Mutu 2011) to being reminded of their deeply 

entrenched racism and to being told that their claims to ownership and control of the country’s lands 

and resources are not legitimate (Mutu 2011:4). As a result, successive governments have shown 

distain and disrespect for the Tribunal’s reports and recommendations, ignoring most of them, despite 

the fact that the Tribunal is a Crown-appointed judicial body (Mutu 2011:108; New Zealand 

Government 2018; McLachlan 2018). Instead they threatened the Tribunal that they would 

downgrade its powers or abolish it if it ever used its legal powers to make recommendations that are 

binding on the Crown (Hamer 2004:7), a serious breach of the rule of law.  

Governments have also sought to extinguish claims by bullying claimants into “settling” their claims 

for an average of less than 0.1 per cent of what was lost (Mutu 2005:202-204; Mutu 2018). However, 

the small amounts of money that are made available are then almost all recovered by the Crown 

because if Māori claimants want any of their stolen lands back, the Crown forces them to pay market 

value for them. Many hundreds of claims taken to the Tribunal are extinguished in this process 

                                                           
8 The government’s refusal to consider the Tribunal’s recommendations in this case led to the largest protest march ever 

seen in the country as 50,000 Māori and our supporters descended on parliament in May 2004. The government still 

proceeded with the confiscation although iwi have issued public statements that they will not allow the legislation to be 

implemented in their territories. 



without the permission of the claimants, and none of the claims are adequately addressed. Many of 

those who have settled have had to litigate to either have their settlements implemented (Chen 2012) 

or to try to stop the government violating them.9 Governments have ignored repeated 

recommendations of international human rights bodies to reach agreement with Māori on how their 

claims are to be settled (Stavenhagen 2006; Anaya 2011; United Nations General Assembly 2014). 

Claimants have warned governments that their behaviour means it is inevitable that the “settlements” 

will be revisited by future generations despite government assertions that they are full and final 

(Maniapoto 2019). However, while “settlements” do not remove the prejudice, they have resulted in 

at least a small number of iwi being able to start recovering an economic base. 

Recovering Our Language 

 One claim that the Crown did not completely ignore was that taken against its actions to 

exterminate our language. It was one of the early claims lodged in the early 1980s and resulted in the 

Māori language, te reo Māori, being recognized as an official language and a Māori Language 

Commission being established. In the lead up to the Tribunal’s inquiries, protest had played a key 

role in gaining recognition for te reo Māori and rescuing it from its endangered state. British 

colonisers waged war on the language for over one hundred years as part of their drive to dismantle 

and destroy our society and culture.10 Compulsory attendance in schools saw generations of Māori 

children beaten and punished for speaking their own language, inculcating a fear of speaking it within 

the hearing of any White person. For decades the language was stigmatized, yet it was the children of 

these traumatized children who were at the forefront of the fight against the stigmatization. Their 

parents did not pass te reo Māori on to them, and they began to suffer identity crises when they could 

not understand the proceedings of crucial events and ceremonies conducted on their ancestral marae, 

one of the few places where te reo Māori remained the only appropriate language. In the early 1970s, 

a group of young Māori initiated a nationwide petition calling for the inclusion of te reo Māori in 

schools. It gathered 30,000 signatures. Despite the ridicule and personal harassment suffered by these 

young activists, particularly from White media, the government introduced te reo Māori as an optional 

extra for schools and teacher training for native speakers (Harris 2004:48). Yet progress within the 

White school system was unacceptably slow, so in the late 1970s Māori started establishing our own 

te reo Māori-centred schooling system starting with our babies and pre-school children.  

Kohanga Reo, language nests for pre-schoolers, were started in peoples’ homes, in garages and on 

marae, resourced and run by volunteers. Government recognition and support was only forthcoming 

when it became clear that Māori were serious about Kōhanga Reo and would continue to run them 

with or without government assistance. Once minimal assistance was made available Kōhanga Reo 

sprang up around the country. They were followed by Kura Kaupapa Māori (te reo Māori immersion 

primary schools), Whare Kura (te reo Māori immersion secondary schools) and eventually, Wānanga 

(tertiary, Māori-focussed institutions). Although many students who started in Kōhanga Reo did not 

remain in this system through to tertiary level, mainly because of the lack of resources available to 

these schools and Wānanga, the graduates they produced were proud and confident in their own 

ancestral world and language and much more successful academically than their White school and 

university counterparts.  

 Māori success, however, is perceived by many Pākehā as a threat to White hegemony, and so 

government bureaucrats moved to undermine the Kohanga Reo and Wānanga in particular. They 

imposed restrictions and obstacles aimed at assimilating Māori education initiatives into the White 

education system. They succeeded in removing the head of the largest wānanga and significantly 

reducing its enrolments (Fox 2006:68). In the Kohanga Reo, enrolments plummeted and many closed 

(Waitangi Tribunal 2011: ch.5). The Waitangi Tribunal reported that the reduction of numbers of 

speakers of te reo Māori meant that the language is approaching a crisis point, identifying the failure 

                                                           
9 For example, Tainui and Ngāti Whātua o Ōrākei in respect of rights of first refusal over Crown held lands included in 

their settlements and Te Ohu Kaimoana in respect of the 1992 national fisheries settlement (Mutu 2017). 
10 The Education Act of 1867 directed that instruction in the schools be carried out in English, as far as practicable. The 

Native Schools Amendment Act of 1871 provided for establishment of village schools and instruction in English only 

(Biggs 1968:74). 



of Crown to carry out its responsibilities to te reo Māori as the main cause (Waitangi Tribunal 

2011:ch.5).  

Broadcasting  

 Although education is seen as the most powerful form of language and culture preservation 

and enhancement, broadcasting was also identified early on by rangatira as another powerful medium. 

The battle here was just as gruelling as Whites fought shamelessly to have either total control over 

any Māori participation or to exclude us, and in particular, to prevent us having our own television 

service. Despite minimal government funding there is a network of twenty-one iwi radio stations 

operating around the country. The first one started broadcasting in the early 1980s (Mane 2000). Their 

licenses require them to broadcast a minimum of eight hours a day in te reo Māori, they are run by 

Māori for Māori and offer news, sports, current affairs, talkback, music, and entertainment 

programmes which are of relevance to their listeners. These include indepth interviews with iwi and 

hapū elders on history, customs and oral traditions from throughout the country, advertising and 

coverage of hapū, iwi, regional, and national events from a Māori perspective and the promotion of 

the work of Māori musicians (which is rarely given air time on White stations).  

 The battle to be allowed to launch the Māori Television Service was protracted and bitter. It 

started with attempts to correct the pronunciation of White announcers on national television, 

demanding more Māori people on television and greater recognition of te reo Māori (Harris 2004:48). 

However, like education, that changed to establishing our own television service. Legal battles ensued 

as successive governments, at the behest of White television and media interests, ignored court rulings 

and fought to keep Māori out of the industry. The service was finally launched in 2004 admidst threats 

from the National opposition party to disestablish it when they came to power. However, its success 

in delivering Māori and Indigenous Peoples’ focused television has unexpectedly attracted many non-

Māori viewers. The service promotes itself as a world class Indigenous broadcaster and eschews the 

White television preponderance for English and United States of America programs in favor of those 

that are produced locally. It also broadcasts international Indigenous and non-western programs which 

are not available on the White television networks. Like iwi radio it broadcasts news, sports, current 

affairs, music, and entertainment programs of relevance to their target audience including programs 

on hapū and iwi traditions, local and national kapa haka (traditional dances and songs) competitions 

and iwi sports and culture festivals. A number of our leaders and experts who are regularly subjected 

to racist attacks and demonized by White media are given safe airtime on a daily basis on both Māori 

television and iwi radio. Although the services are careful to adhere to legal broadcasting standards, 

they are both dependent on government funding and tread a delicate path between maintaining the 

confidence and support of their target audiences and not upsetting their White funders. 

The Battle for Sovereignty and Self-Determination  

 The longest on-going battle Māori have fought against our White colonizers is for recognition 

of our mana, that is, our version of sovereignty, and our right to self-determination. British authorities 

formally recognized and acknowledged our sovereignty in the 1830s. During that period and for some 

time after the entire country was still firmly in the control and under the authority of the myriad hapū 

that made up its population. It was the hapū, under the leadership of their rangatira, who controlled 

the lands, seas, resources, and people within the territories over which they held absolute and 

paramount authority.  

 Initially many rangatira were prepared to believe the assurances provided by missionaries and 

British bureaucrats about the good intentions of the British Crown and Queen Victoria’s undertaking 

to control her lawless subjects. Others distrusted them from the outset. In the 1840s it was of little 

import given the numerical superiority of the hapū. On the ground, rangatira continued to exercise 

their power and authority. They never accepted British assertions of White Supremacy, including their 

proudly declared White New Zealand policy of the later part of the nineteenth century and for most 

of the twentieth century. They never accepted the bullying behavior of Whites or their denial of Māori 

sovereignty. Neither did they accept their disregard for the sanctity of Papatūānuku, Mother Nature, 

as they raped and pillaged her for material and monetary gain. The damage wrought by these attitudes 



and behaviors was both destructive and devastating and rangatira often gathered to discuss ways to 

address it.  

Te Whakaminenga o Ngā Hapū o Nu Tireni 

 The first recorded gathering to deal with Pākehā lawlessness was known as Te Whakaminenga 

o ngā Hapū o Nu Tireni (The Gathering of the Hapū of New Zealand). It was a gathering of mainly 

northern rangatira who had been meeting to discuss a range of issues, including the problematic 

foreigners, since the early 1800s.  This was the gathering that authorized and signed the 1835 

document He Whakaputanga o te Rangatiratanga o Nu Tireni (The Declaration of Sovereignty of 

New Zealand). It was these same rangatira who signed Te Tiriti o Waitangi in the north in 1840 (Healy 

et al. 2012; Waitangi Tribunal 2014). Between these hapū they controlled all the territories of the 

north, and further south in Waikato and in the east at Māhia. Te Whakaminenga has continued with 

its mainly northern focus to this day, although the gathering became marginalized and severely 

weakened for long periods as Whites attacked and undermined the authority of rangatira.  

The Kīngitanga—The King Movement 

 Immediately to the south of the northern iwi are the Tainui confederation of iwi of the Waikato 

region. During the 1850s as the hapū and iwi of the central North Island resisted the theft of their 

lands, a number of iwi of the central North Island, including Tainui, came together and formed the 

Kīngitanga or King Movement in 1858. The movement based its structure on the British monarchy, 

selecting a king as their overall leader. It was a response to the extremely hostile actions of the British 

government as it attempted to take control of the fertile Waikato river lands. In exercising their mana 

and sovereign rights and forbidding Whites to enter their territories, Tainui’s actions were interpreted 

as a direct challenge to and denial of White assertions of power and sovereignty. In 1863 British 

troops invaded the Waikato lands, intent on taking control. They provoked a war and then confiscated 

1.2 million acres of land disingenuously claiming that Waikato iwi were rebels in a flimsy attempt to 

justify their actions. The King and his people were rendered virtually landless and forced to retreat 

into neighboring iwi lands. They remained in exile for twenty years before returning to a new legal 

and political order. Despite the social, economic, and cultural damage sustained by Waikato-Tainui 

during this period, the Kīngitanga remained intact with Te Kauhanganui/ Te Whakakitenga o 

Waikato,11 its parliament, being established in 1889 and still operating today (Waikato-Tainui 

website; Cox 1993:55-60). 

 For the next 120 years Waikato-Tainui sought justice and redress and finally and reluctantly 

signed its first Deed of Settlement in 1995 (Waikato-Tainui website). It returned control of 47,048 

acres or three per cent of the lands stolen. A monetary payment of $70 million was made with the 

Deed acknowledging that this fell well short of the $12 billion owed to Waikato-Tainui (Mutu 

2011:26). Six monarchs had led Waikato-Tainui to this point where they could finally start recovering 

their economic base. The Kīngitanga remains an influential force in the Māori world to this day. 

Te Kotahitanga—The Maori Parliament12 

 While Waikato-Tainui concentrated on the Kīngitanga, other iwi were also coming together 

to try to address the damage being wrought by White colonists. Initial exclusion from the White 

Parliament and then token representation of four seats in 1867 (rather than the twenty Māori were 

entitled to) resulted in Māori eventually setting up their own parliament in 1892. Between the 1860s 

and the 1880s a number of iwi confederation movements developed around the country. The major 

concern for all of them was on-going theft of land by Whites and in particular, the operations of the 

Native Land Court. After several gatherings in their own territories, the confederations started 

meeting together in venues around the country. Over a period of several years they debated and then 

developed the structure and operational rules for a parliament made up of representatives of all iwi 

except Waikato-Tainui, who already had their own Kīngitanga movement and chose not to participate.  

                                                           
11 In 2015 Te Kauhanganui was restructured and renamed Te Whakakitenga o Waikato. 
12 Information in this section is drawn mainly from Cox 1993:61-70; Walker 2001: 88-99; Keane 2010; Bargh 2010. 



 By the late 1890s the parliament’s founding document carried 38,000 signatures, and that at a 

time when the total Māori population was 42,000. Te Kotahitanga mirrored the structure of the White 

Westminster parliament but operated on the basis of He Whakaputanga o te Rangatiratanga o Nu 

Tireni of 1835, Te Tiriti o Waitangi of 1840 and section 71 of the Constitution Act 1852 of the White 

parliament. Section 71 provided for iwi autonomy within defined districts.13 The full name of the 

Māori parliament was Te Rūnanga o te Kotahitanga mō te Tiriti o Waitangi (The Council of Rangatira 

and Elders for National Unity under Te Tiriti o Waitangi) and it was established to unite Māori, draw 

up legislation that returned power over hapū lands to those hapū and to reject White courts and 

institutions. It had 96 members from iwi throughout the country and operated in accordance with 

Māori law. It allowed the four Māori members of the Pākehā parliament to participate in order to be 

able to inform that body of their decisions so that they would be incorporated into legislation 

developed there. It is often referred to as Te Pāremata Māori (the Māori Parliament). 

 Te Kotahitanga first met in the Hawke’s Bay region on 14 June 1892. Over the eleven years 

that it was in existence, it met many times and debated many issues, particularly those relating to the 

relationship of the British Crown and iwi. It drew up and passed legislation but when the four Māori 

members took it to the White parliament, White members refused to discuss it and walked out of the 

House. They would not tolerate any talk of a Māori parliament or Māori determining anything to do 

with their own welfare. In the end it was one of these Māori members of the White Parliament who 

worked within Te Kotahitanga to eventually convince it to close after having effectively undermined 

its work. This strategy of using our own against us is a weapon that Whites have always wielded 

successfully and continue to use to this day. We call our own who do this kūpapa (traitors) and despite 

the shame that label carries, there are many who infiltrate our organizations to this day in an attempt 

to have Whites, and particularly the government, control us, or, if they cannot achieve that, to destroy 

our organizations.  

National Maori Congress14 

 Although Te Kotahitanga was closed, its principles and the wish to revitalize it have always 

been with us. The next body that was based on the principle of national unity was the National Māori 

Congress. It was established in 1990 and was made up of rangatira and other iwi representatives from 

almost all iwi round the country. Its main purpose was to bring iwi together to form a united front for 

the practical recognition of our mana and sovereignty. It met on many occasions throughout the 

country and operated for almost eight years. It discussed and made decisions on a range of issues 

impacting on iwi and was severely critical of several of the Crown’s deeply racist policies and 

legislation, particularly the Crown’s unilaterally determined policy for the extinguishment of claims 

taken to the Waitangi Tribunal, a policy dubbed “the fiscal envelope” (Mutu 2011:17-27). National 

gatherings were convened, and the need for constitutional change in the country was identified as 

being crucially important for the future well-being of Māori as a people. Despite the deeply respected 

membership of Congress, the Crown would not tolerate its own asserted authority being questioned 

and potentially undermined. Infiltration followed by a divide and rule strategy ensured the demise of 

Congress. 

National Iwi Chairs’ Forum15 

 From the late 1990s, the possibility of re-establishing the economic bases of hapū and iwi 

started to emerge with the so-called “settlements” of some of the Tiriti o Waitangi claims against the 

Crown. The first settlement related to fisheries and although it drew Māori into legal battles for eleven 

years, Māori are now a significant and powerful player in the New Zealand fishing industry (Mutu 

2012:120). Two relatively large settlements for claims that were valued in excess of $12 billion 

                                                           
13 In practice local Pākehā administrators refused to implement section 71 and it was never given effect. (Cox 1993:36-

7). 
14 Information for this section is from Cox (1993: ch.7) and my own knowledge and experience as a member of National 

Māori Congress representing Ngāti Kahu. 
15 This section derives from my knowledge and experience as a member of National Iwi Chairs’ Forum representing 

Ngāti Kahu. 



followed for Tainui in 1995 and Ngāi Tahu in 1998. The settlements of these claims were each valued 

by the Government at $170 million and returned small amounts of land, and cash to purchase other 

lands. Since then sixty much smaller settlements have been legislated and a further thirty or so are at 

various stages approaching legislation. The government has claimed that all the settlements have a 

total monetary value of just over two billion dollars. Most of that is made up of money retained by 

the government as they force Māori to pay market value for their own lands that were stolen from 

them. Although most who have settled have been able to grow their settlements substantially, they 

have never been enough to address the appalling socio-economic statistics listed earlier.   

 In 2005, Ngāi Tahu called the elected chairpersons of each of the iwi throughout the country 

together to see how we could support each other to be able to properly exercise our mana and 

sovereignty and better maximize the benefits of settlements. We agreed to set up the National Iwi 

Chairs’ Forum and to avoid having the Crown, which today is effectively the government of the day, 

involved in any way other than at our behest and on our terms. 

 The Forum has undertaken several projects, one of which is to draw up models for a 

constitution for the country based on tikanga (our own laws), He Whakaputanga of 1835 and Te Tiriti 

o Waitangi of 1840. The project is being undertaken because while many Māori believe that He 

Whakaputanga and Te Tiriti are the country’s constitution, Whites assert that the country has no 

written constitution. And they refuse to contemplate anything that could possibly challenge their 

power and wealth and the privileged lifestyle they lead (Borell et al 2018) and so avoid debate on a 

written constitution (Mutu 2011:96-7). Those Pākehā who have given the matter some thought are 

also aware of the inevitability of having to include He Whakaputanga and Te Tiriti in any written 

constitution. As the Indigenous Peoples who have ultimate responsibility for our country, we have 

taken this initiative based on the advice provided by Māori experts and communities throughout the 

country.16  

The group responsible for this work, Matike Mai Aotearoa – the Independent Working Group 

on Constitutional Transformation, published their report in 2016 (Matike Mai Aotearoa 2016). The 

governance models it recommends are being discussed with both Māori and non-Māori around the 

country. The models adopt the different “spheres of influence” in which Māori and the Crown exercise 

their power and authority that the Waitangi Tribunal identified in their 2014 report on He 

Whakaputanga and Te Tiriti. Each model provides Māori and the Crown the independent exercise of 

their power and authority in their “different spheres of influence”, with Māori making decisions for 

Māori in the “rangatiratanga sphere” and the Crown making decisions for its people in the 

“kāwanatanga sphere”. Where Māori and the Crown work together they will do so as equals in the 

“relational sphere” where the Tiriti relationship will operate. The report notes that the relational 

sphere is “where a conciliatory and consensual democracy would be most needed” (ibid, p. 9). It’s 

recommendations include that a constitutional convention for Māori be convened in 2021 and then 

one for the whole country to be organised with the aim of achieving constitutional transformation by 

2040, that is, 200 years after the signing of Te Tiriti o Waitangi. 

 The report has received widespread support from Māori and from a number of non-Māori. 

Constitutional transformation is being referred to regularly on Māori current affairs, radio and 

television programmes and in Māori-authored newspaper columns (Herbert-Graves 2016-2017). 

White Supremacists on the other hand have attacked it stridently as they continue to cling to the 

Doctrine of Discovery and its outlawed White New Zealand policy. In the meantime, the United 

Nations Committees for the Elimination of Racial Discrimination (2017), and Economic, Social and 

Cultural Rights (2018) along with the 2019 Universal Periodic Review of New Zealand have all 

recommended to the government that it engage with Māori to discuss the report.  

 The Forum has also taken on several other specific projects aimed at insuring that Māori 

sovereignty is upheld in practical terms. These include Māori ownership of water, of minerals 

(including petroleum), and of the foreshore and seabed; the need for Māori control over and 
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prevention of mining and oil drilling; Māori control over our own education, health, housing, and our 

own children and over the New Zealand contribution to the climate crisis. All of these projects have 

required discussions with the government. This has made adhering to the requirement of no Crown 

involvement less straight forward. Furthermore, some iwi leaders still believe that Crown support and 

validation is required and government Ministers, bureaucrats and kūpapa are shameless in their 

attempts to infiltrate and influence the work and decisions of the Forum. While we could all learn 

well from the lessons of Te Whakaminenga, Te Kotahitanga and National Māori Congress, it remains 

to be seen whether we will do so. 

Recourse to International Instruments  

 From the outset of relationships with Whites, our rangatira have sought international support 

in our disputes and battles with them. Initially they approached the British monarchs but by the early 

1900s their lack of honor and integrity had become clear. And so, our rangatira tried the League of 

Nations,17 but the White government successfully blocked our access there. However, since the 1960s 

increasing support has been forthcoming from the United Nations. The International Convention on 

the Elimination of All Forms of Racial Discrimination of 1965 required the New Zealand government 

to give up its White New Zealand policy. It could not ratify the Convention until it had passed the 

1971 Race Relations Act outlawing racism. The Act has been steadily weakened since then and now 

affords little or no protection for Māori from racist attacks. And although the White New Zealand 

policy may have been formally abandoned and removed from legislation, it remains de facto. 

 Three United Nations Special Rapporteurs have visited New Zealand and reported on the 

situation of Māori: Erica-Irene Daes in 1988, Rodolfo Stavenhagen in 2006, and James Anaya in 

2011. Each report has been severely critical of the New Zealand government’s treatment of Māori, 

and each time the government has ignored the report. The United Nations Committee for the 

Elimination of Racial Discrimination issued a decision against the government in 2005 for its 

discrimination against Māori in respect of the 2004 Foreshore and Seabed Act. In 2014 the United 

Nations Human Rights Council was critical of the on-going racism and discrimination against Māori 

and made a number of specific recommendations to remedy this. The same criticisms were repeated 

by the Committee for the Elimination of Racial Discrimination in 2017, by the Committee for 

Economic, Social and Cultural Rights in 2018 and in the 2019 Universal Periodic Review of New 

Zealand. 

 During this period from the 1980s until 2007, Māori were active participants in drafting the 

United Nations Declaration on the Rights of Indigenous Peoples. When the General Assembly 

adopted the Declaration in 2007,18 the New Zealand government could no longer maintain its façade 

of good race relations it had maintained in the United Nations for many years. It joined the other 

English-speaking colonial governments of Australia, Canada, and the United States to be one of the 

four states who voted against the Declaration. In 2010, as a result of international pressure and 

pressure from their Māori Party coalition partner, they begrudgingly supported it. When the Māori 

Party announced New Zealand’s support in the United Nations, the Prime Minister desperately tried 

to play down the significance of the Declaration. However, Māori knew the significance and were 

jubilant as the news of the support filtered through from New York.  Until 2017, the National-led 

government refused to allow reference to it in any government policy or legislation.  

 The articles of the Declaration the New Zealand government most vehemently opposed are 

those declaring Indigenous peoples’ right to self-determination, autonomy, and self-government. In 

the United Nations General Assembly they specified that they opposed the articles relating to our 

right to our lands, territories, and resources, our right to have our lands and resources that were stolen 

                                                           
17 In 1924 Tahupōtiki Wiremu Rātana, a political and religious leader, sent a delegation to the League of Nations in 

Geneva calling for intervention to return confiscated land and the implementation of Te Tiriti o Waitangi. They were 

denied access. 
18 The adopted version of the Declaration is a much weaker statement than that agreed by Indigenous Peoples and fails 

to fulfil the aspirations of those who pursued a full articulation of the human rights of Indigenous Peoples (see for 

example Churchill 2011 and Newcomb 2011). 



from us returned or fully compensated for, and the right to decide matters that directly impact on us 

(United Nations General Assembly 2012). In 2014, National Iwi Chairs Forum established a 

Monitoring Mechanism to monitor the government’s compliance with the Declaration. They provided 

annual reports to the United Nations Expert Mechanism on the Rights of Indigenous Peoples that 

noted that they were unable to find evidence of New Zealand’s compliance with the Declaration. In 

2019, a new Labour-led government agreed to draw up a National Plan of Action to implement the 

Declaration. It remains to be seen whether the standards set down in the Declaration will be adhered 

to. With the support of a number of reports from the Waitangi Tribunal and repeated recommendations 

from United Nations treaty monitoring bodies, Māori have become increasingly strident in their 

demands that governments do so, openly demanding that they share both power and resources 

equitably with Māori. 

Outlook for the Future   

 Māori determination to survive as a people and to preserve our language, culture, mana, and 

sovereignty has been under concerted attack for more than one hundred and seventy years by Whites 

whom we welcomed as our guests. What has become clear is that no amount of bullying is going to 

force us all to assimilate into a foreign culture or to accept a subordinate position on our own ancestral 

lands. Our current situation is dire and whānau, hapū, and iwi have been struggling on many fronts to 

free ourselves from the landlessness, poverty, deprivation, and marginalization that Whites have 

forced on us. Yet after being threatened with near extinction at the beginning of the twentieth century, 

we are now in a position to start making real gains in taking back power and control over our own 

lives.  

 The key to our survival has been the resilience of our marae as the institution that has preserved 

our culture. There are over one thousand throughout the country, each upholding the mana of its own 

whānau and hapū, although even there, encroachment of White culture can happen if whānau are not 

vigilent. Building, restoring, and maintaining our marae involves major communal efforts and must 

be supported into the future.  

 Our language can be heard on our marae and on a daily basis on Māori radio and television, 

even though it still remains threatened. It is the only language used in kapa haka, our traditional songs 

and dances, and local, regional, and national festivals and competitions attract huge followings of 

young Māori and their whānau. We have our immersion schools, kohanga reo, kura kaupapa Māori, 

and whare kura, and our tertiary wānanga preserving our language and producing a small but steady 

flow of graduates well-grounded in our own knowledge bases, histories, and world views. Out of the 

universities we now producing another small but steady stream of professionals in the Pākehā world, 

some of whom use their training to help our people. This is particularly so in law, where we now have 

a small number who have been appointed to the judiciary, in medicine, in education, and in the arts. 

The number of Māori academics is steadily increasing and with it an emerging literature grounded in 

our peoples’ struggles to retain our mana and our identity. Yet our culture will not be secure until a 

much greater number of us live our lives according to the underpinning values of our culture. For that 

to happen, curriculum in White schools, where most of our children are, must change to include the 

true history of our country, to make Māori language compulsory and to normalize being Māori.  

 On the economic front landlessness remains a huge problem, although a few hapū and iwi 

have been able start recovering parts of their territories. The fight to recover our lands will probably 

take several generations, and each generation will find new ways to achieve that goal. While greater 

influence in parliament would help, we remain handicapped with only seven Māori seats in a 

parliament of one hundred and twenty-one seats. Seventeen other members of parliament 

acknowledge their Māori ancestry, but unless Māori adhere to the dominant White agenda in 

parliament, they are effectively marginalized. Despite this, iwi will nevertheless become significant 

players in the agriculture and forestry industries once the Crown has fully relinquished its claims to 

exotic forest lands and large state farming operations. However, ensuring that control of the lands is 

returned to those who are mana whenua rather those who managed to get to the Crown officials first 

is proving to be a stumbling block that must be cleared. We are well on the way to taking back control 



of our fisheries, but we are still battling for control of our waterways, our minerals, including our 

petroleum, and our foreshore and seabed. Some extensive Māori business networks have been formed 

across a number of industries as Māori entrepreneurship starts to regain strength. 

 The most important task ahead of us is securing the constitutional transformation necessary to 

provide us with legal security for our human rights. The lack of a written constitution in New Zealand 

has greatly privileged Whites and severely disadvantaged Māori, leaving us subject to the political 

whim of Whites. New Zealand’s support for the Declaration on the Rights of Indigenous Peoples in 

2010 nevertheless signals a turning point in this area although it is Māori who must lead the change. 

Respected Māori High Court judge and Chairman of the Waitangi Tribunal from 1983 to 1999, Sir 

Edward Taihākurei Durie, in a message to parliament after the announcement in the United Nations 

was quoted as saying  

...I would still rank the day that New Zealand gave support to the Declaration as the most 

significant day in advancing Māori rights since 6th February 1840 [when Te Tiriti o Waitangi 

was signed]. 

I do not overlook that the Declaration has only moral force. The same is said of the Treaty. 

Important statements of principle established through international negotiation and 

acclamation filter into law in time through both governments and the courts, which look 

constantly for universal statements of principle in developing policy or deciding cases. 

Most significant for the present is the statement that recurs throughout the Declaration that 

Indigenous people should be dealt with through their own institutions (Harawira 2010). 

 

 *Margaret Mutu (Ngāti Kahu, Te Rarawa, Ngāti Whātua) is Professor of Maori Studies at the 

University of Auckland.  She earned her Ph.D. in Maori studies and linguistics at the University 

of Auckland, and is the author of the books, Te Whānau Moana: Ngā kaupapa me ngā tikanga: 

Customs and Protocols (2003), The State of Maori Rights (2011), and Ngāti Kahu: Portrait of a 

Sovereign Nation (2017), and numerous other publications.  
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