


HANA O’REGAN

Apea, e whakaaro ana étahi takata he
mama rawa atu ka waiata me ka korero i
mahia i ruka i ka marae o Kai Tahu
whanui.

Apea, e whakaaro ana ratou he iwi
kaware tatou o Kai Tahu mehemea kaore
e taea e 0 tatou taua ka oriori roroa te
waiata, a, mehemea kaore e taea e 0 tatou
poua ka kupu te whakairo ranei, péra me
ka pukorero o étahi atu iwi.

Apea, e kataina tatou o Kai Tahu e ratou,
i ka wa i to ai tatou ki te waiata i ka
waiata péra me “ehara i te mea”.

Ki tahaku nei i tiro ai, ahakoa he mama
pea ka waiata me ka korero i mahia e
tatou, koina ka ara ma te iwi kia uru ai ki
roto i téra ao o te reo Maori. Tika tou te
whakatauki i whakahuatia e Timoti
Karetu mo te akoka o te reo:

“He iti te mokoroa nana i kakati te

kahikatea”

Ahakoa he iti te mohiotaka o te reo me
ka waiata i te timataka, ka tipu haere te
mohiotaka ano nei he putiputi. | whakato
ke te kakano i to ratou haereka ki te
marae, ki te hui. Ki te whai tou ia i te
huarahi, ka tipu haere te ataahuataka o
taua putiputi. Mehemea i whai ia i ruka i
tohona aroha mo te reo me ka taoka o te
iwi i roto, me péhea ia e taka iho? Heoi,
ka tipu haere te aroha i a ia e ako ana,
tae noa ki te wa o tohona puawaitaka.

Ahakoa he tokoiti ka takata i roto i Kai
Tahu e mohio ana ki te korero Maori me
ka tikaka, he pai ake tetahi ropu iti i
tetahi ropu kore mohio. Ka kaha haere te
rahi o ka takata o Kai Tahu e mohio ana
ki ka waiata maha. Ka kaha haere hoki te
hoha o etahi o énei takata ki ka waiata
orite ki “ehara i te mea”.

Ekari i whakatutuki ka kupu o taua
waiata i tetahi atu mabhi; kia

Perhaps, some people think that the
songs and the speeches that are
performed on Kai Tahu marae are too
basic.

Perhaps, they think that Kai Tahu

is an ignorant tribe if our taua are unable
to sing long chants, or if our poua are
unable to carve words, like orators of
other tribes.

Perhaps, we of Kai Tahu are laughed at
when we stand to sing songs like
“ehara i te mea”.

The way | see it, although the songs and
the speeches that we perform may be
simple, they create a path by which the
tribe may enter into the world of the
Maori language. The proverb said by
Timoti Karetu concerning language
acquisition is correct:

“It is a small grub that fells the tall

kahikatea.”

Although the level of songs and speeches
may be simple in the beginning, the
knowledge grows as if it is a flower. The
seed is sown every time they travel to the
marae and to the hui. If they pursue that
path, the beauty of that flower grows. If
their journey is based upon their love for
the language and the treasures of the tribe
within te reo, how can they fail? Instead,
their love continues to grow as they learn,
until the time that the flower blooms.

Although there are only a few people
within Kai Tahu who can speak Maori

and who know the tikaka concerning
waiata, a small group is better than none
at all. An increasing number of Kai Tahu
know a wider range of songs. They are
becoming increasingly annoyed with
songs like “ehara i te mea”.

However, the words of that song serve to
fulfil another purpose; to remind us, that
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whakamaumahara tatou, ehara tétahi mea
o naianei noa iho te aroha 0 6 matou
poua 0 0 matou taua, pakeke mo to tatou.
Kai Tahutaka, to ratou aroha mo te oraka
o to tatou marae, me to ratou aroha mo
ka whakatipuraka kei te heke mai nei.

Ekari ke, koina te mea i whakakaha ratou
kia waiatahia tonutia aua waiata, kia
whakaia tonutia ka manubhiri, kia karia ka
rua mo te takihaka, a, kia poroporoakia
ka tupapaku. Koina te mea i tuku iho i 0
ratou tipuna ma ratou ki te tuku iho ki
ka reaka a muri nei, kia ora ai mo ka wa
katoa. Koina te take i tl taroaroa ratou i
ruka i to ratou Kai Tahutaka. Koina te
aroha kia tuku iho hei whakai i ka waiata
hou e whakahuatia ana i ka moemoea o te
iwi, 0 ratou mamae, 0 ratou
whakatutukitaka, to ratou tino
rakatirataka. A, koina ka waiata hei kawe
atu i ka tamariki, mokopuna ki te ao hou.

NG reira, kaua e noho whakaku, kaua e
huna ana ki roto i te whakama. Kaua e
whakaroko ana ki ka takata koware e
katakata mai ana ki a tatou. Ekari ke, me
td taroaroa tatou katoa, ki te waiata i ka
waiata i ruka i te kaha o to tatou aroha
mo to tatou nei Kai Tahutaka.

LEVY

SIMON SNOW

At Port Levy on the second of January 1996, in
a ceremony run jointly by the Ministry of
Fisheries and the local Runanga, a total ban
was imposed on the use of the cockle beds in
this picturesque harbour. Simon Snow explores
the background to an unusual conservation
effort.

On the day after New Year, Diamond Harbour

the love of our poua and taua is not
merely a thing of today. Instead their
love of our Kai Tahutaka, their love for
our marae, and their love for the
progeny yet to come is a treasure
handed down.

It is that love that has given them the
strength to continue singing the songs, to
feed the guests, to dig the graves at the
funerals, and to farewell our dead. That is
the thing that has been passed down by
their ancestors for them to pass on to the
succeeding generations. That is the reason
why they stand proud in their Kai Tahutaka
upon their marae. That is the love that
will in turn feed the new compositions
that will express who we are, the dreams
of our people, our pain, our achievements,
our sovereignty. Those are the songs
that will in turn carry our children and
grandchildren into the new world.

So do not sit in silence and do not hide
in embarrassment.

Do not listen to ignorant people if they
choose to laugh at us.

Instead, stand tall and sing our songs
based on the love for our people

and our culture.
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is cluttered with a cheerful
holiday throng. Boat
trailers litter the roadside
verges, kids and parents
throw frisbees, tend
barbecues, wade happily
in the cool mud of the
tidal flats.

The road to Port Levy cuts
off this scene abruptly. It
climbs high into rough
hills, then drops with
alarming steepness into a
quiet bay at the mouth of
alonginlet. A few houses
fringe  the  water,
sheltering behind a
narrow, pine-topped
island. On the roadside
verge, beside a calm strip

then the ceremony ends.
[— Participants wash their
- hands in the sea before
moving off to the meeting
house for food. One man
reaches gently to touch

: @ | the notice before leaving.

Lo Maurice Gray remains

behind to explain the
rahui ceremony. His is an
impressive man; big,
calm, with a precise yet
resonant voice. He is, on
one level, a man
successfully immersed in
the modern academic
world, as Director of Maori
Studies at Lincoln
University. He is also a
practising Anglican priest,

of water which separates the island from a

rocky beach, a group of people have gathered
fora ceremony which is unusual in many ways.

The cockle beds of Port Levy are dying. Causes
are not known, but an oily black mud which
has gradually overspread the sand is a prime
suspect. Overfishing is another. For the Maori
of Koukourarata Marae, the cockle beds are
more than a food resource, they represent a
tradition of gathering and sharing food from
the sea which is vital to family identity, social
and cultural tradition.

The Runanga, working in partnership with the
Ministry of Fisheries, has requested a three-
year ban on all harvesting. Consultation has
been held with Peninsula residents, commercial
and recreational fishers, and the ban has been
approved by the Minister of Fisheries after
further consultation at a national level. During
the closure, or rahui, Ministry of Fisheries
officers will train the local people to monitor
and study the beds to look for causes and make
decisions for the future.

About forty people are now grouped on the
roadside round a newly-erected post bearing
notices explaining the rahui in English and
Maori under the Ministry of Fisheries logo. The
two texts are read in turn by Runanga
chairman, Maurice Gray, and M.O.F. Policy
Adviser Ray Voller. A twisted, sea-worn stick
to which a single blade of flax and a garland
of seaweed have been tied is planted in the
ground beside the post, its base supported by
black rocks from the beach. Maurice Gray
intones a long karakia, or prayer, and carefully
sprinkles both stick and notice with brine from
three cockles, whose shells are placed at the
base of the post.

There is silence for a moment, broken by the
wailing of gulls and the slow hiss of the sea;

a man with deep Christian conviction.

Today, however, he has called on knowledge
drawn from his father and grandfather and
dating back to pre-European times, to produce
a ritual appropriate for the occasion and the
purpose his people intend it to fulfil. He
explains that the stick with its flax, seaweed
and shells represents the mauri, or life force,
of Tangaroa the god of the sea. In his karakia
he has called on Tangaroa to protect, cleanse
and renew the cockle beds and the Port Levy
area generally. Maurice sees a wider context
in the ceremony than simply saving the cockle
beds. In ancient times mauri such as this were
placed at several sites in Port Levy, embodying
the life essence of the land, the sea and the
people. These sites remain to this day, so
sacred, or tapu, that to enter them is to risk ill
fortune and even physical illness. A red rock
high above the township, for example, is never
visited by Koukourarata people. He indicates
a small headland from which his ancestors
chanted karakia down the length of the inlet
and out towards the migratory path of the great
sperm whales. To have sited today’s ceremony
there, he says could have produced an instant
response from Tangaroa in the form of a tidal
wave, cleansing the beds but destroying the
settlement.

He explains that, over time, these mauri have
been polluted by change. Conflict between
Maori at the time of Te Rauparaha, the removal
of forest, and more recently the move away
from Port Levy to find work in the city, have
“... alienated people from their traditional
inheritance. Because the mauri of land and sea
were polluted, the people were polluted also;
to heal the people you must heal these
conditions.”

On a practical level, the rahui is a conservation
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measure supported by all interested parties.
For the Koukourarata people, in recognizing
their responsibility over the resources of the
sea, it is a symbolic beginning to the healing
process. “A lot of the people here today were
brought up in Port Levy, but they didn’t live
here as adults - they moved away to find work.
Now they are becoming involved with the
marae again, re-discovering their inheritance
of Maoritanga. These things, our inheritance,
were not passed down without tremendous
pain and sacrifice.”

He sees no conflict between his invocation of
the ancient god of the sea and his Christian
calling. “Christ came to fulfil cultures, not to
destroy them,” is his comment.

Over dinner under the high timbered ceiling
of the meeting house, Ray Voller gives his
reactions. As policy adviser to the Ministry he
has worked closely with John Bond, the
Runanga representative on the Banks Peninsula
Fisheries Working Group, to bring about the
rahui. He sees this co-operative venture as a
pattern for the future. “It's a whole new
beginning. What we’re hoping to do is work
together to manage the fishery. The Ministry
will provide scientific and management advice
—a sort of handbook approach to help the local
Runanga monitor the resource and make
decisions about the future.”

Asked about his reactions as a Pakeha scientist
to the ancient ritual, his reply is supportive.
“It's sort of the common-sense aspects of life.
You can think clinically, or you can look at a
wider dimension. It’s quite moving to me
personally — I'm quite a spiritual person myself
so | can live with that.”

For Charlie Crofts, current chair of the Ngai
Tahu tribal incorporation, the rahui culminates
a long effort, begun in the mid-eighties, to have
local Maori concerns about the environment
recognized. “I'm elated that at long last there
is recognition of our concern, that this rahui is
officially recognized. I'm pleased that we have
done something that’s for the good of everyone
and has got nothing to do with money. There’s
been a lot of publicity about Maori claims -
this today says we are here, we are here to
stay, our concerns will be listened to, but no-
one can say we're trying to get anything out
of it.”

Sonny Ruru, or as he gently informs me after
being introduced, Te Maraeroa Te Muru Ruru,
speaks of his life in Port Levy. His boyhood
home was the landward backdrop to today’s
ceremony - a small cottage overshadowed by
walnut trees, where his father, a Gallipoli
veteran, milked 27 cows, sending the cream
out by launch. Asked about the stocks of sea-
food in former days, his reply is simple.

“Abundance. Anywhere along this bay you
could get paua without having to swim.
Mussels, cockles, rock oyster, kina - it was all
there.”

Aided by Matapi Briggs, another older resident,
he catalogues the fish which could be caught
and the recognized times for taking them.
“There’s still a few left, but we don't tell people
that,” Matapi admits. “If visitors ask where to
fish, we send them on to Pigeon Bay - tell them
it’s all cleaned out here. So many people come,”
she adds with a smile that betrays the serious
edge to her joke.

Both older people stress that the rahui does
not arise out of conflict. “There’s never been
any Maori versus Pakeha here. We look after
each other. There’s never been any trouble with
other people in our community.”

The evening draws on. In yet another role,
Maurice Gray plays guitar while two younger
members waiata. Older people join in haltingly
but with evident pleasure, relearning a partly
lost heritage. Snippets of conservation
emphasise today’s significance.

“Port Levy was just the best for kids. So was
the school. We've all been away so long — now
we come back and say, ‘What’s happened to all
the cockles?.”

“My brother used to hate lunch at school - they
used to swap lunches and all the Pakeha kids
had beautiful cakes and he just had cockles
and a scone.”

“l remember Dad was never here - always away
at work. When he did come home we always
went for a picnic on the beach. When we moved
to town, Mum would go home and bring us
back mussels, cockles and always a bunch of
flowers - violets or roses.”

“When | was nursing, towards the end of their
life our old people would always ask for
seafood. When my uncle was dying, Dad went
back but he couldn’t get any cockles - none

there.” -
. - ch
In the evening calm, driving L

round the bay to begin the
long climb out of Port Levy,
afinal scene is revealed. The
bay is like green glass. Below
the ridge that looks towards
the whale-road, its brown
grass broken by scattered
graves of the Maori
cemetery, two young Pakeha
holiday-makers stand, arms
linked, reading the new
notice. They keep a careful
distance away from the
mauri of Tangaroa.
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diverted the stream feeding Tutae Patu (at grid
reference M35 829 663, NZMS 260) to drive a
flourmill. Deprived of its nourishment, the
lagoon has deteriorated under Crown
management ever since.

When Mr Barr says that “Ngai Tahu want back
the Wildlife Reserve that includes the lagoon”,
he does not tell the whole story. In 1993, Ngai
Tahu proposed to the North Canterbury
Conservation Board that Tutae Patu should be
rescued from neglect and restored to its natural
state with Ngai Tahu as owners managing it in
partnership with the Waimakariri District
Council - a proposal which the Council
supports. Ngai Tahu gave up their claim to
nearby Crown Recreation Reserve land so that
the Government could issue bach owners there
(mainly Pakeha) with freehold titles. At this,
according to The Press (11 June 1993),
“Leaseholders at the beach settlement were
elated.”

The Conservation Board, after hearing
submissions, recommended the Tutae Patu
scheme to the Director General of Conservation
on 26 August 1993 as “an exciting and positive
proposal for conservation in North Canterbury,”
adding: “The wetland area will be expanded in
size, introduced vegetation such as willows will
be actively controlled, native wetland and sand
dune species will be encouraged, and public
access opportunities will be no less and
probably better developed than at present.”
Under Crown control, said the Board, there had
been “little or no management”.

Here is a case where a Maori claim for
conservation land included a genuinely
conservationist undertaking and a popular
concession to Pakeha interests, and was
submitted to the appropriate local authorities,
who commended it to the Government after
considering submissions from the public. None
of this seems to satisfy Mr Barr. His belated
and misleading objection serves only to fuel
anti Maori prejudice.

Yours
Harry Evison

and furthermore...

Kia ora

In commenting on Te Maire Tau’s review
(October 1995), Graeme Thomas arqgues
that Bill Dacker’s Te Mamae me Te Aroha
needs no specific references because “the
book is not a definite historical work, but
is rather a book about Otago Maori people
for Otago Maori and anyone else
interested”. Such a distinction is unwise,
for the same could be said about Stuart
Scott’s Travesty of Waitangi, which also
lacks specific references and is no doubt
Just “a book about Maori for New Zealand
Pakeha”.

These days books must be definite if they
are to give people the hard facts they need
to establish and defend the truth about our
colonial history, on the many issues that
are being argued about. Specific
references give support to points that
critics may wish to challenge.

Mr Thomas says of Te Mamae me Te
Aroha, that “a perusal of
acknowledgements will give an indication
of references”. Unfortunately, it will not.
For example, Bill Dacker includes my own
book Te Wai Pounamu the Greenstone
Island among his acknowledgements. Yet,
while some of his points follow my book,
others contradict it - and he does not
indicate which are which.

My book, citing the Smith Nairn
Commission’s evidence, says that
mahinga kai were included in Kemp’s
Deed because Ngai Tuahuriri demanded
them to offset the small price, but he says
they were included “because Kemp would
not contemplate reserving a large area’.

He does not say where he got his point and
it would take months to search for it in
the dozens of sources named in his
acknowledgements. A specific reference
would have clarified the matter quickly.

Yours sincerely
Harry Evison.
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the magazine for
Ngai Tahu whanui.

TE RANGAKURA 3 YEAR

TEACHER TRAINING PROGRAMME

VENUE: CHRISTCHURCH POLYTECHNIC
COMMENCEMENT DATE: MONDAY, 15TH JULY 1996

Te Rangakura Teacher Training Programme is a 3-year Diploma training programme. It is
based on the kaupapa of “improving the achievement levels of Maori children in mainstream
primary schools”.

We all know of people, who have no formal mainstream education qualifications, but have
the ability to complete a training course such as Te Rangakura.

We are looking for, at least, 20 Kaitautoko to participate in the first year’s course. Further
information and enrolment forms can be obtained from the Social Development Office.

Enrolment forms have to be back by the 24th February 1996. Please send to:

Social Development Unit
Ngai Tahu Maori Trust Board
P.O. Box 13-046
Christchurch
Telephone 03-366 4344
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