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Abstract 

 

 

 

 

 

 

One in five Māori now lives in Australia, and the number of Australian-born Māori is 

increasing, yet most conversations around Māori in relation to indigeneity and identity tend 

to assume that New Zealand is the only site of Māori experiences. This thesis focuses on a 

little carved whare, which was built in Waterloo in 1976 as part of a Sydney Housing estate, 

in order to critically explore the rootedness of migrating Māori and inevitable complexity of 

Māori self- perception. The little whare also draws attention to Māori interactions with 

Indigenous peoples and lands in Australia and the ensuing uneasy entanglement of 

indigeneity, migration, colonisation and identity. Offering an Australian Māori perspective 

on the topic, this thesis asks how we “think” about Māori in Australia by tracing the re-

settlement, history, Indigenous intersections and cultural expression of the Australian Māori 

diaspora and identifies specific elements that merits further research. Ultimately, the insights 

made visible by a close focus on the little whare invite broader discussions around 

intersecting indigeneity and the emergence of an Australian Māori identity. 
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Fig. 1. The Little whare in Waterloo 
 
 

Introduction 
 

“Beyond the geography, indigenous peoples also ‘travel’ in the sense that ‘tradition’ 

is not about a fixation with, or in, the past but about the continuous unfolding of new 

possibilities.” 

Graham Harvey, “Maori Diaspora Spirituality, global indigeneity and the construction of 

academia.” 2001. 

 

 

Approximately two kilometres south-west as the crow flies from Australia’s Sydney Town 

Hall a little carved Māori whare (house) sits quietly and inconspicuously in a leafy 

community garden amidst the urban sprawl of the inner-city grey and the housing estates of 

Waterloo and Redfern. (Fig. 1). It is a rather contrasting sight: this little whare - shy and 

peaceful and exuding Indigenous Māori culture - nestled at the feet of twenty-nine storeys 

of concreted government housing. When it was built in 1976, the NSW Housing 

Commission named the housing tower Turanga which, in a promotional booklet produced 

by that organisation, is described as “the Māori word for ‘landing place,’ [and it also] 
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commemorates where Captain Cook’s ship first anchored in New Zealand.”1 Turanga has a 

twin, an identical sibling approximately twenty metres adjacent to it: another twenty-nine-

storey cement block of units named Matavai.2 This name derives from one of Cook’s 

favoured destinations, a “beautiful harbour in Tahiti, were he first anchored HMS Endeavour 

and a place where he would return to many times.”3 Matavai and Turanga were the pride of a 

NSW Housing Commission scheme to house elderly residents in the city. The controversial 

construction was called the Endeavour project to demonstrate tribute to the voyaging 

adventures of Captain James Cook. 

The little whare was part of a decorative Māori theme commissioned by the NSW Housing 

Commission throughout the building and grounds of Turanga. Māori carvers were 

commissioned to produce art and carvings for Turanga and also for Matavai. The little whare 

and various panelled whakairo (carvings) which are mounted throughout the ground floor 

of Turanga are the result of creative talents of the late George Henare Sutherland and his 

son Manukau (Manu) Sutherland. The Sutherlands also produced Pacific inspired carved art 

for the Matavai building which was to incorporate a ‘Pacific’ theme. The scope of this thesis 

did not allow me to explore all of the additional complexities raised by these Indigenous 

Pacific elements of Matavai’s construction and decorative design. As a result, only the 

building Turanga and its Māori components are the focus for this thesis, although it is worth 

noting that the construction of Matavai’s decorative designs and the Pacific peoples and 

identities it purports to present would make for a fascinating research project. 

 

 

 

 

 

 

 

 

 

                                                           
1 NSW Housing Commission, Turanga and Matavai, 1 
2 Captain Cook first landed in Tūranga-nui-a-Kiwa, now known as Gisborne. 
3 NSW Housing Commission, Turanga and Matavai, 1 
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Fig. 2. Whakairo in the Turanga Lobby 
 

The twin towers are iconic in Waterloo and Redfern. They are an established feature of the 

landscape and the history of these suburbs. The story behind how a little Māori whare came 

to be in Waterloo is an intersection of histories and people. Consequently, in this thesis I treat 

the little whare as a symbolic reflection of the Māori diaspora in Sydney. The little whare is 

relatively young at forty-one years old. It was born at a time when Māori migration to 

Australia was rapidly increasing. It is urban and small, but noticeable and recognisable, 

much like the diaspora it reflects. It sits at the foot of all that symbolises modernity and the 

city, like the Māori migrants that are drawn to the bright lights and big smoke of Sydney. 

The little whare was created by Māori in Australia on Aboriginal land. And like the Māori 

diaspora, it too is subject to all the complicated and entangled complexities that the 

colonisation has inflicted not only on the Indigenous people to whom the little whare belongs 

but, perhaps more importantly, on the people of the Indigenous land in which it now resides. 

One fifth of the entire Māori population resides in Australia and this number increases every 

year. However, despite the large numbers of Māori born in, and migrating to Australia, the 

Māori diaspora is largely under-researched. This thesis is framed by a broader question: how 

do Indigenous diasporas complicate and extend conventional accounts of indigeneity, 

migration and diaspora? In order to address this, I am specifically focussing on the 

construction of the little whare in Waterloo. Examining the history and particular aspects of 

the little whare - where it sits, who created it and why - makes visible a range of insights into 

Māori identity, history, perception and experiences in Australia. The little whare provides a 

unique opportunity to explore and unpack interactions and entanglements of peoples and 

places. 
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This project is located in an Australian University within the discipline of Indigenous 

Studies by a researcher with an (undergraduate) background in Cultural Studies. Indigenous 

Studies provides a sturdy platform for this thesis as this discipline incorporates – indeed 

centres - the Indigenous worlds of Māori and Aboriginal people (the main threads of this 

thesis) but it also allows for engagement with other disciplines. The research undertaken for 

this thesis includes and presents elements of differing disciplines including; history, 

literature, demographics and sociology. All the while, Indigenous Studies accepts those 

thorny Indigenous issues that Academia sometimes finds uncomfortable, and invites them 

to be presented, explored and discussed. As a global discipline, Indigenous Studies invites 

exploration of Indigenous experiences beyond the usually overwhelming context of the 

occupying nation state, including the consideration of how Indigenous people interact with 

one another in a range of spaces. 

The thesis is organised into four chapters, each of which considers an element of the whare 

in relation to a dimension of Māori experiences in Sydney. The first chapter sets the scene 

for the current situation of Māori in Australia more broadly. Drawing on the socio-

demographic scholarship of Tahu Kukutai and Jeremy Lowe, it identifies the current status 

of Māori in Australia as well as historical trends in migratory patterns. Paul Hamer’s 

extensive 2007 report contributes a nuanced picture of the motivations of Māori migration 

up to that date. Kukutai and Hamer feature heavily in this chapter as they are two of very 

few sources of contemporary literature about trans-Tasman Māori migration. (Of course, 

this in turn highlights the absence of research and literature of and about Māori in Australia 

throughout the 20th century). This first chapter also explores the establishment of a 

significant Māori presence in Australia is discussed through contemporary New Zealand, 

Australian and Māori attitudes and depictions. Finally, it engages the scholarship of J. 

Kēhaulani Kauanui in order to consider the idea of routedness and rootedness and how this 

conception of diaspora lends itself to the emergence of an Australian Māori identity. 

Chapter two historicises Māori in Australia by drawing on Torres Strait academic Martin 

Nakata’s ideas about locating oneself within one’s knowledges and histories. This chapter 

provides a historical perspective with the intent of providing a better understanding of the 

construction of Australian Māori. The importance of locatedness is shown through my own 

personal reflection of being an Australian Māori scholar and through an analysis of the 

consequences of history for Australian Māori. This chapter focuses on specific benefits 

Māori have received through Australian social attitudes and migratory policy throughout the 
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twentieth century.  It compares the sense of security and entitlement from which Māori have 

benefitted during this time to the political disadvantages experienced by Aboriginal and Torres 

Strait Islander peoples. Awareness and acknowledgement of Māori history in Australia, whether 

it is positive or confronting, is paramount in the future wellbeing for both Australian Māori and 

tangata whenua (people of the land) alike. 

Most of the historical literature on Māori in Australia is limited to historical accounts of the 19th 

century and focussed on colonial New South Wales and the beginnings of the Australian nation. 

Paul Hamer, again, and Māori authors such as historian Maarama Kamira who published Māori 

Trade & Relations in Parramatta in 2016 and Alice Te Punga Somerville whose 2014 article is 

titled “Living on New Zealand Street: Maori Presence in Parramatta,” found this chapter and 

thesis. Although their large contribution is a reminder that much of the historical narrative of 

Māori in Australia is set around Parramatta, Port Jackson, The Rocks and Sydney, the scope of 

researching Maori in Australia is vast. Current historical scholarship does not reflect the broad 

geographical spread of the Māori diaspora, highlighting the need for research into different 

states and areas of Australia. 

Chapter three explores local history that is more directly relevant to the little whare. Focussing 

on the Indigenous histories of Redfern and Waterloo, and acknowledging the presence of 

Tangata Whenua te Iwi Moemoeā (Aboriginal people) on specifically Gadigal land, this chapter 

provides a snapshot history of the specific and established Aboriginal identity of Redfern and 

Waterloo. Drawing on accounts from Anita Heiss and Aboriginal oral histories from Redfern, 

the chapter presents the area and its people prior to invasion before moving chronologically 

through a discussion of the urban evolution of the suburbs over time. Finally, using publications 

and archival documents from the NSW Housing Commission, I trace the development of the 

Endeavour Project, including the conflicting notions behind the construction of the ‘new world’ 

that was the Endeavour project, and the involvement of American anthropologist Margaret 

Mead and HRH Queen Elizabeth II on the site where the little whare would come to reside. 

Finally, chapter four focuses on the construction of the little whare itself by describing its 

elements and discussing the artists who constructed it. In an interview conducted for this 

thesis4 Manu Sutherland, one of two carvers of the little whare and the whakairo in Turanga, 

gives valuable insight into the process of construction. Having worked under the tutelage of 

his father, George Henare Sutherland, Manu describes some of the process and reasons for 

                                                           
4 Ethics Committee Approval (interview with Manu Sutherland). Protocol number: 5201700089, 01 
March 2017 
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designing and creating the taonga (treasures). The chapter considers the carved depictions 

of Māori migration to Australia as well as the naming of the little whare “Turanga Waewae” 

years after its erection. Combining all of these Māori elements in relation to the Endeavour 

project and the homage to Captain James Cook we are also afforded visibility of the ways 

in which European history and colonial imaginations continue to impact Indigenous 

histories, knowledges and identities. 

Te reo Māori (Māori language) is used throughout this thesis. Te reo Māori is one of three 

official languages of New Zealand and because Māori words and terms are considered 

familiar in this thesis they are not italicised for distinction or emphasis. Throughout the 

thesis, an explanatory translation in English is provided in parentheses at the first use of a 

term; for reference, a Glossary of Māori terms and their meanings feature in the Appendices. 

These English translations and Glossary are attached as a hospitality for non-Māori speakers 

and are not intended to be comprehensive definitions of Māori words and concepts. Macrons 

over Māori vowels are utilised where necessary to follow contemporary conventions of 

denoting the long vowel, however these have not been inserted where original sources have 

not used them. ‘Māori’ is a term used by people who are indigenous to the Cook Islands and 

to Aotearoa, and ‘Māori’ in this thesis will always apply to Aotearoa (New Zealand) Māori 

unless otherwise stated. All of the images in this thesis were taken by the author and are the 

author’s own. Permission to photograph the art was received from the artist. 

This thesis attempts to shine a light into and around the little whare. This particular light 

will not capture all of the details about the little whare; it is, if you will, the first shaky and 

tentative torchlight treading cautiously into a dark, unfamiliar house. The light is not 

powerful enough, or present long enough, to illuminate all of the elements, the 

entanglements, the tensions and the histories of Māori in Sydney, nor is it an attempt to 

encompass all of the experiences of Māori in Australia. It is, however, an opportunity to 

highlight the little whare as an intersection of certain time periods, and to trace histories and 

locations significant to Māori, Aboriginal and Torres Strait Islander, and Australian 

residents. It aims to draw attention to how Māori have negotiated these times, places and 

peoples and, ultimately, the many ways we ‘think’ about Māori in Australia. If we examine 

the little whare in the space where it was born, where it has grown and where it has resided 

for the past forty-one years, the new light allows visibility to further aspects of the little 

whare, and therefore the Māori diaspora, illuminating things we couldn’t see before, and 

perhaps, things we have chosen not to see. 
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Chapter One 

 

 
“I te takurua e heke ana ētahi manu ki nga whenua mahana ake. Some birds 

migrate to warmer countries in the winter.” 

Definition of ‘migrate’ in the “English - Māori Dictionary.” H. M. Ngata. 1993. 

 
 

Māori presence can be found throughout Australian history. Following Australia’s invasion, 

there are many documented instances of Māori presence in Australian policy, political 

relations, religion, trade and economy. The numbers of Māori migrating to, and re-settling 

in, Australia have steadily increased over the last forty years. This chapter will snapshot this 

migration, including recent statistics and some of the motivating factors for Māori re- 

settlement. Over the decades, the demographics have changed, not only in increasing 

population but also where Māori are relocating and how the Māori population is increasing. 

These changes reflect the ways in which Māori are no longer Indigenous peoples expected 

to return home. On the contrary, Māori are becoming much more settled and rooted in their 

new, or not-so-new, Australian home. 

 
Another Māori migration 

 
In 2007, Paul Hamer published a report commissioned by Te Puni Kōkiri called Māori in 

Australia.5 It was an extensive ethnographic study which included historical research, 

surveys and interviews of Māori throughout Australia. The report was timely in its 

production and comprehensive in its task, and it provided much needed data and insight into 

the large Māori diaspora that Te Puni Kōkiri sought to research in order to identify the 

potential social and economic impact of trans-Tasman migration on Māori well-being in 

both Australia and New Zealand. Hamer explains that from 1900 to 1986, the ability to 

capture numbers of the Māori population was difficult as the Australian census did not 

measure Māori as a distinct race6 or ethnicity 1986. Jeremy Lowe, a demographer who 

documented Māori in Australia statistics prior to 1990, managed to identify specific Māori 

                                                           
5 Hamer, Maori in Australia, 2007 
6 ‘Race’  was used as ethnicity identification by Australian statistics during these decades 
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individuals in the censuses, in 1947 there were 247 Māori in Australia, in 19547 there were 

449 and in 1961 

there were 862. Lowe suggests that these figures would be much larger if Māori were able to 

be identified and counted accurately and suggests that the Māori population in 1966 could be 

three or four times the figure captured.8 

The 1986 census contained a category for Māori, and whilst it was not free from issues around 

accuracy, the general population of Māori in Australia could be somewhat measured. The 

numbers also reflected the significant increase of Māori in trans-Tasman movement, 

throughout the 1970s and the early 1980s, marking the beginning of a new Māori migration. 

Hamer states that in the “1986 Australian census 26,035 persons identified as Māori through 

ancestry.”9 This figure, was disputed by Lowe10 who identified that the ancestry question in 

the census officially counted only two entries of ancestry. In other words, any Māori who 

recorded their ancestry as a third entry would not be counted. Additionally, several hundred 

Cook Island Māori were counted in the total, as there was no distinction between the Māori of 

New Zealand and the Cook Islands. Taking this and more into account, Lowe calculated that 

there were 26,000 New Zealand Māori living in Australia in 1986.11 

The removal of the ancestry questions from the Australian census in subsequent years meant 

that accurate numbers of Māori living in Australia could not be collated.12 However, in 2001 

with the return of ancestry questions, a disputed count - “which did not include the 17,525 

people who had written Māori but not entered it in their ancestry choices,” totalled 72,956.13 

By June 2007, the population of Māori in Australia was recorded as 92,912. However, this 

figure was also disputed in accuracy, as it did not reflect the increased estimates of Māori 

residing in Australia as the figure was close to the overall figure of the 2001 census. Hamer 

describes it as a “squeezing out of Māori from their ancestry choices because of restrictions 

within the questions and the way they were asked. A similar trend was observed in other large 

diasporas with many other diasporic groups counting lower than their 2001 totals.14 

                                                           
7 Lowe, The Australian Maori Population, 1990, 4 
8 Lowe, The Australian Maori Population, 1990, 15 
9 Hamer, Maori in Australia, 2007, 17 
10 Lowe, The Australian Maori Population, 1990, 17 
11 Hamer, Maori in Australia, 2007, 18 
12 Ibid., 22 
13 Ibid., 23 
14 Hamer, Measuring Maori in Australia Insights and obstacles, 2009, 79 
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In 2013, Tahu Kukutai and Shefali Pawar of Waikato University, New Zealand, published 

a “comprehensive, demographic and socio-economic profile of the Māori population in 

Australia from the 2011 Australian census.”15 The data they collated and analysed reported 

that “there were 128,430 individuals living in Australia who identified as Māori by ancestry. 

According to Te Puni Kōkiri, in 2013, these figures equate to one sixth of Māori living in 

Australia.16 Further, in 2011, 80 per cent of Australian-born Māori were younger than 25 

years old and in 2013, one in five Māori lived outside of Aotearoa.17 If we consider the 

statistics to date, and the increase in Australian-born Māori, it is plausible to forecast that in 

2017, one in five Māori will reside in Australia. These figures are significant – how do we 

think about one fifth of Māori people living outside of Aotearoa, in Australia? 

Hamer observes that there are a number of push-pull factors or reasons that have motivated 

Māori to migrate across the Tasman. The greatest of these pull factors being the prospect of 

economic opportunity and security, followed by the attractive lifestyle that Australia has to 

offer in the warmer climate and the bright lights of the bigger cities. Another pull factor, 

especially for older Māori is the desire to join whānau (especially mokopuna/grandchildren), 

whom have already migrated to, or were born in, Australia.18 The push factors, or reasons to 

leave New Zealand, include “negative experiences such as gangs, drugs, crime and domestic 

violence.” Other reasons to leave include “negative stereotyping and news stories of Māori, 

negative attitudes towards Māori and experiences of ‘tall poppy syndrome’ within whānau 

and iwi.19 Hamer reports that overall, Māori consider their relocation to Australia as a 

positive experience, gaining the economic security they seek and shedding the negativity 

associated with colonisation. 

These motivations were recorded by Hamer’s surveys and interviews of Māori prior to 2007 

and reflect the political and social climate of those years. Chapter two of this thesis will 

specifically discuss the Australian social reflection of the migrant Māori in historical 

Australian government policy that contributed to additional (unseen) attractions and 

privilege for Māori trans-Tasman migration up to 2001. Changes made to Australia’s 

Migration Act, from 2001, and specifically, an overhaul to the reception and categorisation 

of New Zealand immigrants from 2014, has impacted the longstanding perception that 

                                                           
15 Kukutai and Parwar, A socio-demographic profile of Maori Living in Australia, 2013 
16 Te Puni Kōkiri, Nga Maori I te Ao Moemoea, 2013, 1 
17 Kukutai and Parwar, A socio-demographic profile of Maori Living in Australia, 2013, 7 and 13 
18 Hamer, Maori in Australia, 2007, 41 
19 Ibid., 41 
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Australia is an accepting and secure destination for Māori re-settlement. I suspect the 

motivations of migration and the reflections of how Māori feel in Australia then, are much 

different for those who had migrated to Australia five years ago. Further research into these 

changes in attitude and the environments and forces shaping them would clarify and perhaps 

explain some of the reasons and motivations for the changes in migratory patterns over the 

last thirty years. Including where Māori choose to live in Australia. 

 
Sydney, the capital of New Zealand 

 
In the early 2000s 42 Below, a New Zealand vodka company swiftly rose to local and 

international success, through marketing schemes that included advertising containing 

comical reference to New Zealand people and icons and controversial references to Māori 

people.20 I do not cite this advertising to discuss the cultural appropriation portrayed by 42 

Below, especially in the advertisement called “The Story of New Zealand,” (that would 

require submission of a separate thesis altogether), but rather, to highlight advertised 

comments that many New Zealanders - and specifically Māori, lived in Australia. The 

animated video advert of “The Story of New Zealand” starts with a voiceover stating; “Each 

morning the Māori people of New Zealand, which is part of Australia, wake up and cook 

some eggs…” The video goes on to inappropriately portray Māori making vodka and the 

video ends with the same narrator claiming; “[42 Below Vodka] made right here in Sydney, 

New Zealand.”21 Throughout the video there are animated frames of Mount Taranaki and 

the Sydney Opera House in the background, side by side, as if they exist together, in the 

same location. This advertisement, released in New Zealand and Australia, quickly went 

viral for its comical elements. The advertisement, with its reference to “Sydney, New 

Zealand” reflects the widely-held view that large numbers of Māori lived in Australia and 

specifically Sydney. 

This was certainly evident up until the 2006 census. Indeed, most scholarly historical 

accounts of Māori in Australia are set in New South Wales (NSW) with early references 

mainly featuring Sydney city areas such as The Rocks and outer cities such as Parramatta.22 

In 2001, 35.5% of the Māori population resided in NSW, Queensland was the second choice 

for Māori residency, (with population numbers rising) and Victoria, Western Australia, 

                                                           
20 42 Below, 2013 
21 42 Below, 2007 
22 See Kamira, 2012, Te Punga Somerville, 2014 Hamer, Maori in Australia, 2007 



Masters of Research                       “’The little whare in Waterloo:’ thinking about Māori in Australia” 
 

Innez Haua  16 
 

South Australia, Northern Territory, Australian Capital Territory and Tasmania followed 

respectively.23 Until the mid- 1980s the Sydney eastern beachside suburb of Bondi, was the 

main choice of residency for the Māori diaspora, and this connection of Bondi and Māori 

remains embedded in the Australian imagination. Reflected in commentary from public 

figures, Bondi is still referred to as the home of Māori in Australia. 

In 2015, Australian TV host and personality, Karl Stefanovic, came under fire for offensive 

comments aimed at New Zealanders, where he referred to their home “across the ditch, and 

in Bondi.”24 It was not Stefanovic’s references to where New Zealanders are perceived to 

live that were found offensive, it was the accompanying labels and imitation of the haka that 

forced his public apology. However, what is notable, for this thesis however, is that by 2001, 

the majority of NSW Māori actually resided in the Western Suburbs of Sydney,25 with many 

Māori moving west from Sydney’s eastern suburbs for affordable housing from the late 

1980s. By the 2006 census, the majority of Māori were recorded living in Queensland and 

again, with 37.6% of the Māori population, in 2011.26 The visible presence of Māori in 

Sydney has imprinted its stamp in the Australian imagination to the extent that, thirty years 

after the Māori and Bondi, and Māori in Sydney connections have largely dissipated, the 

association of these places with Māori remains firmly fixed. 

Just like the little whare’s establishment in Waterloo which is approximately seven 

kilometres from Bondi Beach, historically Sydney remains the original beacon for Māori 

and trans-Tasman migration. Māori in Australia now appear to have a Queensland and 

Western Australia future (where Western Australia is now third in the Māori choice of 

residency), however, again - just like the little whare, there is little account of Māori 

presence, life and culture in Sydney during the 20th century. Historicising the Māori diaspora, 

at least from the 1960s through to the 1990s would provide much insight and visibility into 

what is often referred to as being an exciting and opportunistic time for Māori entertainers, 

sportspeople and takataapui (Māori LGBTI community), and could detail how Sydney 

“became” the capital of New Zealand. 

 

 

                                                           
23 Hamer, Maori in Australia, 2007, 27 
24 Staff Writers, News.com.au, 2015 
25 Hamer, Maori in Australia, 2007, 27 
26 Kukutai and Parwar, A socio-demographic profile of Maori living in Australia, 2013, 25-26 
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Māori in Australia and the Australian Māori 

 
Today, Māori feel such an established presence in Te Whenua Moemoeā that over the years, 

the self-perception and recognition of the routedness,27 seasonal migration or ‘sojourning 

Māori in Australia,’ (with the intent to eventually return home) has evolved into a situation 

of rootedness.28 Ensuing generations of Māori who are long term residents, who have 

Australian- born children and grandchildren, or who were born in Australia and call 

Australia home, refer to themselves as Australian Māori. Familiarity, a sense of affection 

and belonging, and also a sense of separation and independence, have coined this status into 

self-identifying terms such as; Ngāti Skippy, Ngāti Kangaru (where Ngāti is a Māori 

language prefix for a tribal group and Kangaru is the Māori transliteration of Kangaroo), and 

various versions of Mozzie, (Maussie, Mauzie), a combination of the words Māori and 

Aussie. Hawaiian academic Kehaulani Kauanui, observes similar circumstances with the 

Hawaiian diaspora in the mainland of the United States “struggles over identities and 

identification are envinced in the increasing demand for an adjective to describe 

Hawaiian.”29 For Australian Māori, this self-identification is born mostly from connection 

to their new home, but also as Kēhaulani Kauanui recognises, in a small part from physical 

disconnection from their Indigenous lands in Aotearoa. 

There is an important distinction between Māori in Australia and Aotearoa Māori. This is 

obvious in the physical separation and distance between places, spaces and people. Time is 

also an important element – the more time apart for Māori from their whenua and whānau 

(family) can magnify the distinction between Aotearoa and Australian Māori. Interestingly, 

Australian Māori claim much of this distinction is generated from the perception of Aotearoa 

Māori and their reception to their Australian whānau (family).30 The Māoritanga (Māori 

culture, practices, beliefs) of Australian Māori comes under much scrutiny in Aotearoa, and 

the legitimising of cultural authenticity has wormed its way into – not only the Aotearoa 

perception of Australian Māori, but the self-perception and construction of Māori identity 

and culture in the Australian Māori community. As a result, there are many different ways 

that Australian Māori go about in retaining and expressing their identity. The little whare in 

                                                           
27 See Kēhaulani Kauanui, Diasporic Deracination and “Off Island” Hawaiians, I refer to Kēhaulani 
Kauanui’s useage of the terms “Rootedness and Routedness” in this thesis but acknowledge that the 
source is  James Clifford, 1997 
28 Ibid. 
29 Kēhaulani Kauanui, Diasporic Deracination and “Off Island” Hawaiians, 147 
30 Hamer, Maori in Australia, 2007, 142 
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Waterloo is one way, as are simple acts of wearing iwi affiliated t-shirts and wearing 

pounamu (greenstone, New Zealand jade) carvings through to the establishment of kapa haka 

throughout Australia and to the permanency of Māori ta moko (tattoo) on Australian Māori 

bodies.31 

There is a persistent gnawing issue related to being Māori that is automatically breached by 

Australian Māori. The main violation for lacking Māori authenticity for some, is living in 

Australia. According to this logic, should you return to Aotearoa, you will regain your 

Māoritanga and connection to whānau, whakapapa and whenua, all those things the 

unfortunate Australian Māori had lost or ceded. The sentiment beneath this sits on the 

expectation that Māori will return home, and that Aotearoa is home. As a first-generation 

Australian Māori, I will recount my place of birth in Aotearoa, whānau and iwi and my home 

being Aotearoa, to which I may return one day. As my Australian-born Māori children 

recount their ties and roots, they cite Australian cities and Australian ties. There is no self-

expectation for them to return ‘home,’ as is for much of their generation - Australia is their 

home. This new position in rootedness has quietened the noise of cultural authenticity issues 

in one way, although, it has amplified the noise in another. There is a sense of not-belonging 

for Australian rangatahi (youth) where new generations of Māori often complain of being 

too Australian to be Māori and too Māori to be Australian, a double disenfranchisement 

which distinguishes from Aotearoa Māori.32 There is a chance that the sense of Māoritanga 

for Australian rangatahi and Australian Māori in general could be diminished with less 

engagement with Te Ao Māori (the Māori world) and Aotearoa, however, as this chapter 

goes on to discuss, this perspective is positioned with routedness and not rootedness in both 

the world and in mind. 

 

Where there is one in five 

 

This rootedness for Māori in Australia has become evident in the demographic statistics that 

Hamer, and Kukutai and Pawar report in their research. The data that was available up until 

accurate and official statistics were collated suggest that for most of the 20th century the 

Māori diaspora consisted primarily of New Zealand born Māori. However, by 2011, one in 

                                                           
31 Hamer, Maori in Australia, 2007, 103-125 
32 See Hamer, 2009 and George and Rodriguez, 2009 
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three Māori was born in Australia, doubling in size from a decade before, in 2001.33 In 2011, 

first generation Māori migrants (two thirds of the population), arrived as children, with the 

ensuing second generation of Māori comprising 30% of the Māori diaspora.”34 The 

population increase over the decades, with further generations of Māori being born in 

Australia means there are very few Aotearoa Māori that do not have whānau or whanaunga 

(extended family, kinship) residing in Australia, and a number of Australian Māori families 

that are celebrating the arrival of Australian-born mokopuna to their Australian-born 

children. There is now a much more complex connection between Aotearoa and Australia. 

This connection is much more than the count of Indigenous people from Aotearoa residing 

in Te Whenua Moemoea; the connection is familial and generational, with the history and 

futures of both nations and peoples intertwined. 

One in five Māori live in Australia and this number will increase. And yet, there is little 

contemporary scholarly engagement into this unique Indigenous diasporic phenomenon. 

There is, however, much to read about Māori and all aspects of its people, identity and culture, 

written in and by Aotearoa Māori. Existing literature on Māori in Australia to date has largely 

focussed on the early establishment of the nation and historical references to NSW and its 

relationship with Northern New Zealand. Australian Māori historian, Maarama Kamira has 

published a clear account of the 19th century entanglement of Māori - in particular, Ngā Puhi35 

figures, Reverend Samuel Marsden (the Chaplain of NSW), and the region of Parramatta.36 

Māori academic, Alice Te Punga Somerville,37 speaks also of this entanglement in 

Parramatta highlighting that the histories of nations and people are often so intertwined it 

can be difficult to untangle. She also brings to light the invisibility of Indigenous peoples 

and Indigenous histories in these entanglements through the persistent recollections of 

colonised and hegemonic histories. 

What contemporary scholarly engagement there is with Māori in Australia is limited to a 

few major texts that are often written by non-Māori, or Māori not living in Australia. I do 

not dispute the scholarship of these authors, or suggest that these authors are not engaged 

with, or understand the significance of Māori in Australia. Nor do I dispute that Aotearoa is 

                                                           
33 Kukutai and Pawar, A socio-demographic profile of Maori living in Australia, 2013, 7 
34 Ibid., 7 
35 Tribe from Northland, New Zealand 
36 Kamira, Māori Trade & Relations with Parramatta, 2016 
37 Te Punga Somerville, Living on New Zealand Steet: Maori Presence in Parramatta, 2014 



Masters of Research                       “’The little whare in Waterloo:’ thinking about Māori in Australia” 
 

Innez Haua  20 
 

the centre of the Māori world. It does, however, bring to light, that the Māori story in 

Australia and the academic engagement with it, thus far, and the authority over this history 

appears to be legitimised if only disseminated from Aotearoa.   To date, most of the Māori 

in Australia and the Australian Māori story is regarded, and validated if it is produced in, and 

exported out from New Zealand. 

One in five Māori in Australia now indicates that the centre of the Māori world does not 

necessarily begin and end in Aotearoa. One in five is significant, not just in numbers and 

percentages, but also in the way that Māori see the world, and, see themselves in the world. 

There is an Australian skew to this centre and the Māori world is now (at least) one fifth 

Australian and one fifth seen through an Australian lens. Australian Māori story requires an 

Australian Māori voice to present a valid position in not only the Māori world, but globally 

too, identifying the entanglements of indigeneity, peoples, histories, and nations. J. 

Kēhaulani Kauanui captures this sentiment when she discusses Hawaiian diasporic 

experiences. It applies to the Australian Māori also, (and with no intention of disrespect I 

substitute Hawaiian with Māori for easier reading), she states “[Māori] who have had 

experiences outside of [New Zealand] can and should incorporate their histories of mobility 

into their genealogical recitations as part of their personal heritage to reclaim those travels 

and movements as part of their [Māoritanga].”38 It is the intention of this thesis to recognise 

and amplify this Australian voice, and illuminate new angles about the perception of, and 

being, Māori. This voice is critical to the entire Māori story and world for, like the little 

whare in Waterloo, Māori in Australia are not just defined by where the aren’t – but, where 

they are. 

 

 

 

 

 

 

 

 

 

                                                           
38 Kēhaulani Kauanui, Diasporic Deracination and “Off Island” Hawaiians, 154 
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Chapter Two 

“With an awareness of our ‘locatedness’ we then might develop knowledge positions 

embedded from our standpoint that is not traditionally Indigenous or non-Indigenous 

per se, but embedded from the particular historical and knowledge location from which 

we read and understand the [disciplinary] constructions of us.” 

M. Nakata. 2006. “Australian Indigenous Studies: A Question of Discipline.”39 

 

When Torres Strait academic Martin Nakata writes about the discipline of Indigenous Studies 

in Australian universities, he suggests that if we locate ourselves and where we are, we are 

better equipped to understand ourselves, and thus our position and our knowledge, by which 

we read and encounter the issues that academia can present Indigenous Studies scholars and 

academics. Here, Nakata is referring explicitly to the discipline of Indigenous Studies. 

However, should you remove the word disciplinary from Nakata’s quote, his argument can 

apply to not only producers of Indigenous scholarship, but also to those voices who are aware 

of where they are, and, who they are in relation to indigeneity. This chapter discusses my 

positioning and indigeneity in relation to Te Whenua Moemoā and presents a political historical 

account of Māori in Australia. These two topics may not appear to relate; however, it is the 

intention of this chapter to do just as Nakata suggests. It is an attempt to speak to his sentiment 

through the history and locatedness of me as an Indigenous/Māori scholar, and also by 

discussing the ways in which Māori have come to locate themselves in Australia. 

 

Te tumu herenga waka: a mooring post for tying up canoes. 

It was nearly two decades ago, during the first leg of a long-haul flight to Australia that I, 

unaware of the above but recognising a sense of its concept, came to fleetingly consider my 

locatedness. I was emotional for most of the flight. Sad to be leaving family behind in England, 

but desperately homesick and overjoyed at the prospect of seeing my parents and whānau. 

London was an uncomfortable residence for me. I often felt I was alien to the culture and 

customs, even more than in other places where I don’t speak the language and can’t read the 

                                                           
39 The Australian Journal of Anthropology 17(3): 272 
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signs. My discomfort was magnified because of this, speaking the same tongue, being of and 

knowing the same culture, and yet feeling absolutely out of place. I had missed the ocean, the 

feeling of insignificance of being near the enormity and beauty of the sea but knowing also that 

I too am of Tangaroa (God of the Sea; often used to mean the sea). I had my parents send me 

videos (yes, VHSs) of Te Matatini40 while I was in London, aching to hear our waiata and to 

see our smiles and beauty. Apart from whānau, these were at the top of the list of the things I 

wanted to see and feel when I returned – the stuff of me, of whanau, of home. I was also 

deciding whether I would accept an employment opportunity in Auckland although I really 

didn’t have to think long to decide - no, I want to go home. And, so, home I went… To Sydney. 

This thesis was written on the country of two nations; the Darug Nation of the Wattamattageal 

clan where the university I attend sits and the Dharawal (Tharawal) Nation where my home is. 

I am a wahine Māori student of Indigenous Studies at an Australian university. At first, it seems 

a natural association, a Māori in Indigenous Studies. Sydney, Australia is my home and 

conversations and scholarship surrounding racialisation, marginalisation, acculturalisation, 

nation, colonisation, and all of the other ‘ations,’ I can relate to and understand as an Indigenous 

scholar. However, it is not long until the association becomes heavy with tension. I understand 

indigeneity, and I am Indigenous, yet, while I am all of this and I can feel passion about 

Aboriginal issues I am not Indigenous to this land. On the contrary, as I describe later in this 

chapter, my people and I can be construed as antagonists of Aboriginal and Torres Strait 

Islander struggles. Furthermore, as migrants seeking ways to express our pride in our cultural 

heritage and identity, we too can be classed as a colonising force. While this can certainly be 

deemed inadvertent and unintentional, all of those sentiments meaning accidental and 

unintended are words typically flung around for self-preservation of the privileged and the 

ignorant. 

Now add to the mix the issue of Māori authenticity for Australian Māori. The negotiation 

between all of these factors combining in the “constructions of us,” as Nakata describes, creates 

an entanglement of loyalties, doubt, identities, guilt, responsibilities, solidarities, similarities 

ignorance and difference to name but a few in a myriad of ways to feel when we locate our 

standpoints. If my standpoint of being Australian Māori is already so entangled and fraught 

                                                           
40 Aotearoa national performing arts festival held every two years 
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with tensions and complexities, how does one articulate a locatedness in this situation with 

Indigenous Australia? Blame is easy, ignorance is bliss and denial (admittedly) has worked for 

most of colonial history and for (far too) many, and we certainly do not want to row that waka. 

Indeed, Australia has become “te tumu herenga waka” for many of us. So, what are our options? 

We can start, slowly and carefully, by recognising and acknowledging the different ways we 

think about Māori in Australia. This means all of the uneasy, troubling and downright ugly 

ways that disrupt our self-perception and our views about our Māori identity, people, histories 

and futures. 

 

A Māori future seeking a Māori past 

Approximately 2,000 kilometres of Te Tai o Rehua, or the Tasman sea, separate the shores of 

Australia and New Zealand. Given the epic distances sailed and the voyaging exploits of Māori 

ancestors, of and around, the Pacific Ocean, to conclude that there was no contact or exchange 

between Māori and Indigenous Australia prior to European ‘discovery,’ even without scientific 

confirmation, seems at least, unlikely. My father spoke of a trade relationship between Māori 

and Aboriginal peoples prior to European presence in the region, and anecdotally I have heard 

stories of waka (canoes) which rested temporarily in Te Whenua Moemoeā, en route to 

Aotearoa. Some of the warriors of these waka remained, drawn to the wairua (spirit) and 

rongopai (peacefulness; gospel) of the people, and the land. These stories are not celebrated, 

for warriors choosing another land, another people and perhaps another battle does not reflect 

well on their waka, iwi or Ariki (paramount chiefs). Paul Hamer remarks that many Māori 

confirm “that their tipuna (ancestors) travelled to Australia before European contact” and 

quotes a NSW Central Coast kaumatua (elder/s) attesting to Māori connection in Australia 

before Pākehā (white people) came.”41 

Hamer also points out that there are a number of academic viewpoints that cite the lack of 

scientific or empirical substantiation as evidence that Aboriginal peoples and Māori had not 

interacted prior to European contact.42 These academic viewpoints reinforce the notion that 

Indigenous stories and histories remain the subject of native myth. This idea of “myth” is 

magnified with Paul Bergin (who conducted an early study of Māori migration in Australia); 

                                                           
41 Hamer, Maori in Australia, 2007, 10 
42 Ibid., 10-11 
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he concluded that the “emergence of this new mythology, perhaps reflects a Māori desire to 

establish much closer links with Aboriginal people and even the possibility of establishing 

tūrangawaewae (a place to stand) in Australia.”43 There is an extensive list of Indigenous truths 

that have been labelled (amongst other things) wives’ tales, myths and legends on the basis of 

non-Indigenous research methods, objectives and results. As Linda Tuhiwai Smith puts it; 

“histories are stored in Indigenous systems of knowledge. Many of these systems have since 

been reclassified as oral traditions rather than histories.”44 As Indigenous Studies slowly but 

surely establishes itself within the academic realm, Indigenous scholars can refute and retell 

history. My father’s account of Māori and Aboriginal interaction is not an emerging new 

mythology. This is, indeed, another area that this thesis identifies as deserving further scholarly 

research. Sensitive research is required and it should be conducted by those who in these 

situations, are often the researched. It is crucial and necessary research because not only does 

it foreground history that is known and told by Māori, it is also a history of connection, of 

Indigeneity, of knowledge spanning nations, that does not start with the colonial history 

knowledge and beginnings. 

Confounding the above, for the first two hundred years of Australia’s colonised existence, 

Māori presence and history here has been unmistakably privileged. Connection between the 

emerging nations of New Zealand and Australia was forged early with mutual British 

whakapapa (genealogy) and aspirations of, and to, the Empire. In 20th century Australia, Māori 

were categorically exempt from the immigration policies that set out to exclude the racialised 

‘other.’ In the hopes that New Zealand would become a part of the Australian federation, the 

‘native peoples’ of New Zealand with a very suspect but much more accepted status than the 

Australian non-existent native were inadvertently issued with a white New Zealander or Kiwi 

hat. The mostly constructive interaction between the British settlers and Māori in Australia 

during the late 18th century and throughout the 19th century enabled and affirmed this positive 

perception. Thus, the history of Māori in Australia is established, long, complicated and 

entangled, and much of this history is presently unacknowledged. 

In 1793, a mere five years after the first fleet had landed at Botany Bay, Tuki Taha and Ngā 

Huruhuru were the first documented Māori visitors to the New South Wales colony.45 In the 

same year, Phillip Gidley King, the Lieutenant-Governor of Norfolk Island had employed 

                                                           
43 Bergin, Maori sport and cultural identity in Australia, 299 
44 Smith, Decolonizing Methodologies, 2012, 34 
45 Kamira, Trade & Relations in Parramatta, 2016, 9 
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“two young Māori to teach convicts how to dress flax.” As Governor of NSW in 1803, King 

had another young Māori guest with him in Sydney at Government House46 and a business 

relationship with Māori chief Te Pahi was also encouraged during this time. As a gesture of 

protection King issued a ‘general order’ made public in the Sydney Gazette on 26 May 1805 

where it was stated: “and it is to be clearly understood, that all such Otaheitans, &c. [Māori, 

Tahitians and Hawaiians] are protected in the properties, claims of wages, and the same redress 

as any of His Majesty’s Subjects.”47 Two years later, Governor Lachlan Macquarie issued 

another general order, where “the Natives of all the said Islands [of New Zealand, of Otaheite, 

and of the other Islands in the South Pacific Ocean] are under the protection of His Majesty, 

and entitled to the good Offices of his Subjects.”48 From the outset, then, Māori were the 

recipients of the British settler’s favour. 

As the NSW colony grew, trade at Sydney Cove, specifically at The Rocks meant profitable 

business could be sought and achieved.49 By the 19th century, Māori were already 

internationally mobile and skilled sea faring traders, labourers and opportunists. The 

development and growth of the NSW colony provided Māori much opportunity for business, 

and by the 1830’s Māori were such an established trade presence in Port Jackson, that the settler 

merchants of The Rocks spoke Te Reo (Māori language) to facilitate trade.50 Around this time 

the Reverend Samuel Marsden was instrumental in promoting the visibility and the positive 

stereotype that Māori were “a superior and more civilised native than the local Indigenous 

people, and were ripe to receive the blessing of the gospel.”51 With Marsden’s land ownership 

in Parramatta, his power as the NSW colony’s chaplain and pursuit for flax and agricultural 

technology, he sought a relationship with Northland Māori that would capitalise on the 

potential financial gains this relationship could provide. Parramatta retains much of this 

relationship through the naming of streets and parks in the locality including Rangihou 

crescent and Park and New Zealand street. In Parramatta, what was once Māori presence is 

now a Māori stamp of identity and connection. However, as Te Punga Somerville points out 

“European presence in Parramatta relied on the removal of local indigenous people and the 

sidestepping of local indigenous histories, and by their very presence Maori were complicit 

                                                           
46 Hamer, Unsophisticated and Unsuited, 2014, 95 
47 General Orders, Sydney Gazette and NSW Advertiser, 26 May 1805, 1 
48 General Orders, Sydney Gazette and NSW Advertiser, 4 December 1807, 1 
49 Kamira, Trade & Relations in Parramatta, 2016, 9 
50 Ibid., 11 
51 Ibid., 15 
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with this colonial project”52 and as I discuss later in the chapter, this becomes an all too 

familiar circumstance for Māori. 

Through the process of Australia’s federation, we can follow the entitled status that Māori have 

received throughout the 20th century via Australia’s immigration restrictions. Paul Hamer’s 

2014 article “Unsophisticated and unsuited: Australian barriers to Pacific Islander immigration 

from New Zealand” traces the official attitudes of Australia concerning Pacific Islander 

immigration. Whilst Hamer’s primary objective is to illuminate Australia’s lingering 

discriminatory policy directed at Pacific Islanders,53 the article also manages to highlight the 

distinction, and special status of Māori throughout decades of immigration policy reform aimed 

at keeping ‘unsuited’ migrants out. It begins with Federation in 1901, where Māori were 

exempt from the Pacific Island Labourers Act. This Act “was designed specifically to remove 

Melanesian people from Australia and included all natives (not of European extraction) of the 

Pacific Islands except the islands of New Zealand.”54 Melanesian Islanders became a source 

of societal fear by the late 1890s as their numbers had increased to half of the Queensland 

population. Blackbirding, or the kidnapping of Melanesian men from (mainly from the New 

Hebrides and Solomon Islands) to become indentured labour for Queensland cane farmers 

became a common occurrence in the 1860s.55 As the Islander population increased, they 

became a threat to the white, xenophobic social conscious and new Australian nationalism. The 

Pacific Island Labourers Act was an attempt to completely exclude the Melanesian slaves from 

any chance of freedom or citizenship and more importantly from the sight and minds of the 

society that kidnapped them in the first place. Polynesian peoples were also a part of this 

exclusion, as were all other non-European natives, except for Māori.56 

In 1902, the Commonwealth Franchise Act, of which section 4 states that “No aboriginal 

native of Australia, Asia or Africa or the Islands of the Pacific except New Zealand shall be 

entitled to have his name placed on an Electoral Roll.”57 In 1903 Māori were written into the 

foundation of Federation, Australia’s constitution and common law. Māori were granted 

automatic residency through the “Naturalization Act of 1903. Section 5 states: 

 

                                                           
52 Te Punga Somerville, Living on New Zealand Street: Maori Presence in Parramatta, 2014, 661 
53 Hamer, Unsophisticated and Unsuited, 2014 
54 Ibid., 96 
55 For further reading see Karin Speedy, 2015, and Stephanie Affeldt, 2014 
56 Hamer, Unsophisticated and Unsuited, 2014, 96 
57 Ibid., 96 



Masters of Research                       “’The little whare in Waterloo:’ thinking about Māori in Australia” 
 

Innez Haua  27 
 

A person resident in the Commonwealth, not being a British subject, and not being 

an aboriginal native of Asia, Africa, or the Islands of the Pacific, excepting New 

Zealand, who intends to settle in the Commonwealth… may apply to the Governor-

General for a certificate or naturalization.58 

In 1905, following an incident with two Māori shearers and their refusal of entry into 

Australia, complaints from the New Zealand government resulted in Māori being “admitted 

freely to the Commonwealth without having to undergo the dictation test prescribed by the 

Immigration Act of 1901.” And, in 1920, the requirement for travel identification documents 

or passports were removed for trans-Tasman travel. Māori were well and truly excluded from 

the white Australia policy and, arguably, the Australian imagination of unwanted and 

unsuited residents.59 

In 1981, passports were reinstated as required travel documents between Australia and New 

Zealand. The 1980s marked the beginning of major changes to New Zealand, and therefore 

Māori, immigration. Where trans-Tasman travel was once easy and non-restrictive, since 

2000 it has become increasingly difficult for New Zealand citizens to become Australian 

residents. In 2001, “newly arrived New Zealanders would remain ineligible for welfare 

payments not covered by the Australia and New Zealand bilateral agreement.”60 Since then, 

previously accessible federal benefits including student loans, public housing, disability 

services and disaster relief are no longer available to New Zealand arrivals post 2001.61 From 

2014, New Zealanders arriving in Australia must now hold a ‘special category visa’ (SCV). 

This visa and residential status is only applicable to incoming New Zealand citizens and 

does not entitle holders to the same rights as Australian citizens or residents. New 

Zealanders can be refused entry based on their health and can face refusal and deportation 

(for those already residents in Australia) dependent on character considerations and criminal 

convictions. To be eligible for (some) Australian services New Zealanders must apply for a 

permanent visa and most SCV holders do not have a pathway to such a visa.62 In 2017 

Australia appears to no longer be the land of opportunity for Māori that it has been for many 

decades. 

 

                                                           
58 Australian Govt ComLaw, Naturalization Act 1903, 2005 
59 Hamer, Unsophisticated and Unsuited, 2014, 97 
60 Ibid., 107 
61 Ibid., 107 
62 Dept. of Immigration and Border Protection, 2015 
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Recognising the black history of Māori in Australia 

 
As important as it is to understand Māori privilege in Australian history, it is of equal 

importance to understand who this privilege undermined and undermines. All of the 

constitutional acts entitling Māori to particular benefits were very specific in outlawing 

Pacific Islanders and Aboriginal peoples. Exemption from the white Australia policy has 

many implications; primarily it has placed Māori migrants above all other migrants. To put 

Māori migratory privilege into perspective with those it subverts, sixty-one years after Māori 

were entitled to a place on the electoral roll and sixty years after Māori were granted 

automatic residency, in 1962, Aboriginal and Torres Strait Islanders were finally given the 

same right to vote. Following the 1967 referendum, sixty-five years after these Māori 

entitlements were proclaimed, Aboriginal people were finally included in the Australian 

census, giving them presence and identity in the land that they have lived in for millennia. 

Indeed, modern Australia is built on the backs of Indigenous people, indentured Pacific 

labour and migrants. Whether they be colonial convicts of forced migration, those invited 

to ‘populate Australia before it perished,’63 those that came fleeing war and persecution and 

all those migrants in between, all have faced the racist (and classist) selection process that 

Australia has implemented in its peopling. Identifying Māori in parts of the Australian 

constitution as specific beneficiaries absolutely implicates them (albeit unknowingly) as 

unwilling 20th century accomplices in the colonisation of Australian Indigenous peoples and 

land. 

The early colonial Australian Māori story is a Poihākena, or Port Jackson, or Sydney story. 

Current histories of Māori presence in Australia discuss Sydney Cove and Parramatta 

(previously an outer settlement in the colony of NSW) and its connection with Northland 

iwi (tribes).64 There are other stories that entwine Māori with Australia. The mobility of 

Māori through seafaring labour and trade means that the establishment and development of 

the remaining Australian states will have their Māori stories too. We notice that there is a 

marae in Raglan (Whaingaroa) Waikato named Poihākena65 and that there is a “community 

in the South Coast of NSW, Roseby Park that has a Māori whaling and sailing history.”66 

There was also a community of Māori pearl divers in the Torres Strait Islands during the 

                                                           
63 ‘Populate or perish’ was a term coined for the Australian migration scheme that was implemented 
to increase the Australian population in 1945. 
64 See Kamira, 2016, and Te Punga Somerville, 2014 
65 Māori word for Sydney, Port Jackson 
66 Te Punga Somerville, Living on New Zealand Street: Maori Presence in Parramatta, 2014, 66 
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late 1800’s67 and the takataapui community established a strong connection with Sydney 

during the mid to late 20th century. Māori have an enduring and solid sports history and 

presence in Australia: the first New Zealand Natives rugby union team debuted in 

Parramatta in 1884, followed by the first All Blacks game in 1893.68 Māori entertainers were 

invited, welcomed and promoted in the mid to late 20th century Sydney entertainment scene, 

establishing a visible, appreciated and respected presence. 

The scope of this thesis precludes me from comprehensively examining all of the varying 

factors surrounding Māori presence and identity in Australia. However, I have illuminated 

the policies of previous governments who have created legislation based on social and 

cultural norms and perception, in order to capture how these enforcements shaped the way 

Māori were viewed in Australian society and contexts. Whilst this thesis is focussed on the 

presence of Māori in Sydney, the social environment and the period of the late 1960s to the 

1980s, this focus cannot help but reveal connections and ways in which Māori have an 

established and entangled presence throughout Australian history and society. Locating 

Māori in Australian history and identifying this presence, whether it is confronting or 

positive or everything else in-between, is necessary. Should this experience, intersection and 

presence be made visible, these could influence the way in which Australian Māori see 

themselves, and where they locate themselves in Australia particularly in relation to tangata 

whenua. Understanding Māori locatedness and history in Australia will not only impact the 

Australian Māori future, but all Māori futures, moving forward. 

 

 

 

 

 

 

 

 

                                                           
67 Hamer, Maori in Australia, 2007, 13 
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Masters of Research                       “’The little whare in Waterloo:’ thinking about Māori in Australia” 
 

Innez Haua  30 
 

Chapter Three 

 
“So, while honouring Captain Cook, the Commission has created a little world 

intended to be pleasing to those who will call it ‘home’.” 

Matavai and Turanga – Introduction. The Housing Commission of NSW publication. 

1976. 

 

 

 

The little whare of Waterloo not only reflects the significance of the Māori diaspora in the 

1970s (and beyond), but is also symbolic of the intersections of Indigenous peoples through 

expression and place. Previous chapters have discussed the history and establishment of the 

Māori diaspora in Australia and Sydney. In this chapter, the little whare is contextualised 

through an historical account of the space and place on which it was built. We can view the 

little whare thus far as an expression of Māori culture and identity but, if we examine the 

site and area on which the little whare was constructed, we can see that not only is it an 

inner- Sydney suburb but also a land that is distinctly Aboriginal, brimming with histories 

and stories. 

Although the little whare is an intersection of events, peoples and times, exposing and 

illuminating the tensions and insights of place when we locate its presence the place where 

the little whare resides is an intersection of various kinds of ‘home.’ From the original 

homelands of the Indigenous Gadigal peoples, to the deliberate construction of a “pleasing 

home” in a concrete, high-rise, colonial world, the site now commemorates and celebrates 

the achievements of the man who marks the beginning of the near-genocide of both 

Indigenous Australia and New Zealand. When we trace the layers of historical events of 

place, of Indigenous, non-Indigenous, migrant and colonial interaction, and explore the little 

whare’s locatedness in history and place, we can ascertain that the construction of this little 

whare/house/home inadvertently replaces the home of other peoples. 
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Always was, always will be, Aboriginal land 

 

The traditional Aboriginal owners, the tangata whenua of Redfern/Waterloo and its 

surrounding areas (inner Sydney city and south Sydney) are the Gadigal people (also spelled 

as Kadigal or Cadigal). The Gadigal people are one of twenty-nine clans of the Eora Nation 

– the traditional custodians of the areas within the Sydney metropolitan area. Material 

excavated in the 1960's date the Gadigal peoples’ occupation of the South Sydney area some 

40,000 years before British invasion.69 The Gadigal people were coastal dwellers that had 

thrived on the seafood sources of Port Jackson and lived peacefully with their environment 

and neighbouring clans. Captain James Cook noted: “that they are far more happier than we 

Europeans… They live in tranquillity which is not disturbed by the inequality of condition: 

the earth and sea of their own accord furnish them with all the things necessary for life.”70 

For at least four hundred centuries the Gadigal people existed this way, until their way of 

life and their population were all but destroyed in a matter of a few years, come the arrival 

of the British in 1788. 

The invasion by the British was not welcomed peacefully or quietly (as it is often popularly 

misunderstood) by the Eora peoples. Gadigal people resented British arrivals and their 

resistance was displayed in many ways, including encounters of combat and the thieving 

and sabotage of British belongings and food sources.71 European estimates of Aboriginal 

people populating a “ten-mile radius of Port Jackson in 1788 were suggested by Governor 

Arthur Phillip, as being near 1500 people.”72 However, this figure is contested, as the process 

and accuracy in what the British recorded is highly disputed. Instances of re-counting dead 

Aboriginal bounties and the physical inability to identify all people in the region are just 

two factors in how these numbers are refutable. Terra Nullius and European disregard for 

Indigenous life, bounties and (more lethally and indiscriminately) smallpox and other 

western diseases reduced the Eora population to half. According to Hinkson and Harris, the 

Gadigal population was “reduced in number from about 60 in 1788 to just three in 1791.”73 

In spite of the death, loss, grief and social collapse of Gadigal peoples, “blanket distribution 

                                                           
69 Heiss and Gibson, Barani, 2013 
70 Cook Journals 1399 as cited in Parbury, Survival: A History of Aboriginal Life in New South Wales, 
40 
71 Ibid., 42-44 
72 Heiss and Gibson, Barani, 2013 
73 Hinkson and Harris, Aboriginal Sydney: A guide to importan places of past and present, 2010 
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lists from the 1830s show that, apart from a group living in the government boatsheds at 

Circular Quay from 1879 to 1881, a few people who identified as Aboriginal were living in 

the centre of Sydney.74 The Tank Stream that was running under Sydney city was the main 

source of Aboriginal drinking water. The stream was polluted by invaders and forced 

Sydney Aboriginals to neighbouring areas such as Redfern.”75 Thus, from white invasion 

Redfern and its surrounds became an area of congregation and relocation for Aboriginal 

peoples forced from their natural areas of residence. 

Redfern Oral History is a website established and maintained by Redfern Residents for 

Reconciliation. The website is funded by the Australian Council for the Arts to encourage 

reconciliation with an Aboriginal voice.76 According to Redfern Oral History, in the early 

part of the 19th century Redfern was an Aboriginal place of camping, meeting and social 

activities. By 1890 the NSW Department of Railways employed the largest number of 

Aboriginal people primarily at the Eveleigh Railway Workshops (areas in Waterloo and 

what is also now known as Redfern train station and Australian Technology Park).  By the 

1920’s, following the end of WWI, and parallel with the urbanisation of other Antipodean 

nations, Aboriginal people migrated from rural areas seeking employment in the city. During 

the 1930’s, in the eye of the Great Depression, and the 1940’s and the outbreak of WWII, 

the migration of Aboriginal peoples to South Sydney increased with rural economic refugees 

again seeking ‘big smoke’ respite and prospects.77 Due to the railways requirement of local 

labour, the Waterloo area and surrounding suburbs became not only Aboriginal 

neighbourhoods, but home to the Anglo- Australian and migrant working class and, when 

work was not available, the unemployed and poor. In conjunction with indifferent landlords 

and limited employment opportunity for Aboriginal and non-Aboriginal alike, poverty 

stricken Waterloo and Redfern became a government categorised slum that the same NSW 

government would spend decades trying to hide and, or, eliminate. 
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Redfern and Waterloo: The Aboriginal heart of Sydney 

 

Urbanisation and whanaunga (extended family), or kinship ties, contributed to the Waterloo 

and Redfern areas becoming a hub of diverse Aboriginal peoples and culture. Gadigal people 

did survive their near genocide. Their population was very small and eventually Gadigal 

land became home for many other Aboriginal diasporas of differing clans and nations, who 

would host further whanau in their resettlement process. South Sydney, inner-city, were 

settled by diasporas predominantly of the Budjalung people from the NSW north coast and 

Wiradjuri from the west.78 It is important to note that during these migratory movements 

Aboriginal people throughout Australia remained subject to white racist policy and social 

perceptions and forces that sought to directly eliminate their existence. Absorption, 

assimilation, stolen children, reservations are a few examples of how this objective was to 

be achieved. Consequently, the resettlement of Aboriginal people in cities did not follow the 

official assimilation script and it created another dilemma for white sensibilities, 

imaginations, and policy makers.79 

The established white Australian xenophobic imagination of ‘the Aborigine’ relegated these 

lazy, dependent, uncivilised savages to the deserts of the outback. When Aboriginal people 

moved to, or were existing residents in the towns and smaller cities of developing Australia, 

policies forced Aboriginal communities to Reserves or, to the fringes of these places, 

maintaining to some extent the ideologies of a modern, progressive society. The 

marginalisation of ‘Fringe Dwellers’ and the subjugation of Aboriginal people on the 

Reserves, also contributed to driving numbers to major cities.80 In the 1940s and 1950s this 

disruption to assimilation goals and the social and official view of urban Sydney provided 

ample opportunity for xenophobic rhetoric to thrive. Ideas that the Fringe Dwellers were a 

‘dying remnant’ of Australian society and the promotion of popular fears of the “emergence 

of black ghettos akin to Harlem, New York, posed a dark and immediate presence within.”81 

This meant “that Indigenous city dwellers were doubly marginalised: both on their race and 

because they were associated with the ‘underserving poor’ of these areas.”82 Racist rhetoric 

soon evolved to the near ‘moral panic’ generated from the discourse surrounding these two 
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79 Anderson, Savagery and Urbanity: Struggles over Aboriginal Housing, Redfern, 1970-1973, 136 
80 Ibid., 136 
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unpalatable representations. “Aboriginal people who lived in inner-city housing were seen by 

the guardians of respectability as threatening, miscegenation and moral degeneration.”83 

From the 1940s, civil and equal rights movements began to emerge as the Redfern/Waterloo 

area became a much larger hub of Indigenous community, and their struggle in a society of 

inequity and discrimination became a much more visible violation of human rights. A steady 

stream of Aboriginal people relocated to Sydney over the next decade. “By 1971 there were 

between four and nine thousand Aboriginals living in inner-Sydney.”84 When the 1967 

Referendum (which recognised Aboriginal people in the Australian census and allowed 

Commonwealth law proposals for Aboriginal people) allowed less constricted movement of 

Indigenous peoples in Australia, Redfern again became a destination of urban hope.85 

From the mid-1960s and especially throughout the 1970s, Redfern established itself as a 

civil rights and Black Power centre.86 By the early 1970s and with the then current Prime 

minister Gough Whitlam’s approach to and support of Aboriginal equality and relations, 

conversations and promises regarding land rights, a new sense of justice and urgency 

permeated the Indigenous community. Redfern, during the 1960s and especially the 1970s, 

saw the establishment of Aboriginal advocacy, government and health services. During this 

time, many Aboriginal services in NSW were headquartered in Redfern.87 Elevated by a 

succession of Indigenous achievements in education and sports, new leaders and sporting 

heroes and a revival of dance troupes and Indigenous expression, a renewed sense of self-

determination and community pride rooted itself in the South Sydney suburbs, and 

flourished.88 From four hundred centuries of tranquil Gadigal lands and people, to the refuge 

of forced Aboriginal migration, to the destination of freedom seeking Indigenous peoples, to 

the birth of Aboriginal rights and Black power movements and their ongoing achievements, 

to the sheer numbers of its Aboriginal residents, Redfern and Waterloo has established itself 

as the Indigenous heart of Sydney city. 
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Unwanted Endeavours 

 

The unwanted arrival of the Endeavour in 1788 began decades of endeavours to eradicate 

the unsightly and unpalatable unwanteds of the invader’s imagined and progressive British-

cloned society. Legislation and policy regarding immigration and Aboriginality throughout 

Australian history affirmed this attitude and its ensuing actions. Hence, in the 1960s and 

1970s Redfern and Waterloo screamed its unwantedness by its appearance and its militant, 

radical and black, and impoverished residents. Twenty plus years of prior government 

planning had Waterloo scheduled for sanitisation and slum clearance in the late 1960s and 

early 1970s, with a focus on removing over-crowded, unsightly terrace houses and their 

residents. 

New suburbs and satellite cities were planned and engineered to cater for the housing 

20NSW Housing Commission was set up in 1942 to plan for the anticipated population 

increase with an aim to supply affordable housing for low income earners.”89 However, 

slums such as Waterloo (and adjacent inner-city suburbs such as Redfern, The Rocks, 

Woolloomooloo, Surry Hills, Chippendale, Glebe) did not fit this progressive modernist 

mould. So, in “1972, with no prior consultation or warning, the NSW Housing Commission 

sent Waterloo residents a ‘proclamation’ stating that their homes had been gazetted for 

resumption and acquisition.”90 The proclamation created a widespread sense of insecurity 

and fear throughout Waterloo, in what was agreed by its own residents as a working-class 

and struggling suburb, but also a space brimming with community and civic unity and pride. 

Some residents sold their homes quickly, while many others stayed and become part of large 

movement of resident action against the NSW government.91 

Tom Zubrycki92 filmed a documentary titled Waterloo which was completed in 1981.93 

Filming began during the mid-1970s and traced the journey of Waterloo’s residents from 

1972 in their protest and resistance of the NSW Housing Commissions plans to modernise 

and sanitise Waterloo of its terraced homes and the people in them. A key leader and one 

                                                           
89 Morgan, Unsettled Places, Aboriginal People and Urbanisation in NSW, 70 
90 Zubrycki, Waterloo, 19:55 
91 Ibid., 20:15 
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of the primary voices of the Waterloo resident’s movement was Margaret Barry. In the 

documentary, Barry describes the rise of people power when the working class of Waterloo 

combined forces with residents from other classed slums (such as The Rocks and 

Woolloomooloo) and the emerging powers of the building trade unions. However, “by 1970 

the Housing Commission owned virtually half the housing in Waterloo having demolished 

549 houses and thirty shops and offices to erect 1293 dwellings in blocks. In 1971, the 

Housing Commission began 1041 new high-rise units including 460 units for elderly 

people.”94 This development was named the Endeavour Project and was the initial stage of a 

much larger development proposed for a much larger area of Waterloo. 

Unwanted by the residents of the suburb and adjacent Redfern, the Endeavour estate 

consisted of six buildings in total, including the “crowning glory” of the Twin Towers of 

Matavai and Turanga, and four low level apartment blocks. Each block was named for 

Captain James Cook or the Endeavour, including Banks, after Endeavour’s botanist Joseph 

Banks, Solander, after Banks’ assistant Daniel Solander, Marton, after Cook’s birthplace 

and Cook.”95 The erection of this estate spurred the joined forces of the “owner/occupants 

action groups of Waterloo, Woolloomooloo, The Rocks and the Builders Labourers’ 

Federation to facilitate a Black Ban on further building. This unprecedented and 

revolutionary action (in Australia and internationally) by the builder’s trade unions halted 

and dissolved the redevelopment of many of Sydney’s historic areas including The Rocks, 

Centennial Park and Moore Park. The ‘Black Ban’ was eventually coined the ‘Green Ban’ 

by union leader Jack Mundey in February 1973. Australian builders, in a show of social 

responsibility and in support of public resistance to proposals of profit seeking development 

on either heritage, environmental and occupied areas, refused to work.96 Unfortunately for 

Waterloo, the extended Housing Commission project went ahead. “The only gains for the 

action groups was increased consultation of the NSW Housing Commission with local 

people, and modified height of subsequent building.”97 Further low level high density 

apartment blocks were built around the Endeavour estate. 

As unwanted as the Endeavour development was, according to the government body 

appointed to implement the utopian social housing the NSW Housing Commission, the 

developments were a solution to what they portrayed as a desperate need for particular 
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neglected and their housing needs. Incorporating contemporary government ideologies, the 

future for Sydney city housing looked like “towers of concrete and steel [the] symbols of 

modernisation.”98 Through propaganda type short television movies, during the 1950s the 

NSW government drummed up contempt for slums and a new Australian desire for suburban 

life complete with happy children and housewives.99 Therefore, apart from the resistance of 

resident action groups, the new and improved modernised version of inner-city living was 

an easy pill for Sydney society to swallow. As a result, the twin towers Matavai and Turanga 

were received optimistically by most Sydney-siders and enthusiastically by the elderly 

residents for whom they were designed and constructed. According to the 1977 Housing 

Commission annual report, a “Green Ban applied to the development was lifted by what 

could be termed as a pensioner’s revolt.”100 

The initial 1971 plans for the twin towers were two high-rise apartment buildings of “30 

storeys catering for 464 units” designed to house aged pensioners. The buildings were to be 

named “Sirius and Endeavour”.101 There was very little change in what was eventually 

erected in 1976. Constructed using the Brutalist design, and for reasons unclear they were 

re-named “Matavai and Turanga, both 30 storeys high. Each high-rise contained twenty-nine 

residential floors and in 1976 the towers could house a capacity of 522 elderly people.”102 

The buildings were progressively occupied by their elderly residents from 9th  to 30th  August 

1976.103 

  
Constructing a “pleasing” home in Captain Cook’s world 

 
In 1976, prior to the opening of the towers, the NSW Housing Commission published a 

booklet called Matavai and Turanga, describing the twin towers. The first few sentences of 

the introduction read: 

[Matavai and Turanga] represent the best and most modern thinking about the way 

elderly people should be housed to give them the most pleasure and enjoyment as 

well as safety and comfort in their surroundings. The two buildings also stand as 

enduring, life enhancing monuments to the great navigator and mariner, Captain 
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James Cook. They demonstrate the human concern the Commission brings to its 

housing tasks…104 

As part of this tribute, each communal room of the twenty-nine floors of both towers were 

designed and decorated to “represent a particular time and place in Cook’s life.”105 A 

combined voluntary effort from many employees of the NSW Housing Commission 

decorated each of these rooms, and according to the booklet it took three years for these 

volunteers to complete their work. The communal rooms reflect key sites in Cooks travels 

including Cook’s Cabin, Botany Bay, Tonga, Easter Island, Norway and HMS Pembroke. 

The decorative furnishings include murals, screens, landscaping and a number of varied 

artefacts donated by various governments as focal points in community rooms.106 

The colonial stamp throughout this project is loud, proud and clear. However, in what seems 

to be an incredible happenstance and perhaps to ensure the integrity of this tribute to the 

colonisation of these far flung Pacific places and peoples couldn’t be amplified any further, 

the Commission invited Dr Margaret Mead, who was heralded by the Commission as “the 

world-renowned anthropologist and sociologist who herself is a grandmother in her 

seventies,”107 to visit the towers. According to the booklet Matavai and Turanga, Mead 

“professed herself ‘delighted’ with all she saw and pointed out the advantages this type of 

building offered [for the elderly].”108 The archives I have researched have been ambiguous 

about Mead’s involvement in the construction and design of the towers and mention only 

her visit to the towers and other NSW Housing Commission projects in Sydney.109 The lack 

of reference to Mead’s purpose in the projects would suggest that the Commission sought her 

visibility and approval of the towers to promote the Commission’s housing schemes. 

Later, in her silver jubilee official visit to Australia, HRH Queen Elizabeth and Prince Phillip 

officially opened the Matavai and Turanga towers on 14 March 1977.110 This was eight 

months following the actual occupation of the buildings of their residents. According to 

Margaret Barry, in the film Waterloo, furniture in one of the units of Matavai was moved 

out and the unit refurnished for the royal visit. The unit was inspected by the royal party 
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and the day following the opening the original furniture was returned.111 According to the 

annual report from the commission it “was a great day for Waterloo”112 where the Queen 

unveiled a commemorative plaque on the grounds of Matavai and Turanga. That these two 

colonial history makers, Queen Elizabeth and Margaret Mead, were pivotal in the affirmation 

of these buildings - these “homes” - makes the whole project appear even more outrageous 

when we consider the history of the land and the people. 

The little whare and the whakairo in the Turanga building are a detailed expression and 

articulation of Māori identity and culture that sit within the grounds of a project dedicated 

to the man who marks the beginning of the campaign to destroy these very things. They also 

reside upon the very land that not only belongs to the Gadigal people but also to the heart of 

the Aboriginal civil rights and black activist movements. The little whare in Waterloo is not 

just an intersection of these histories but a marker of the visible and insidious ways that 

colonial forces have persisted in eliminating Aboriginal histories and identities, and 

simultaneously re- written other Indigenous identities through the representations of Cook’s 

Pacific travels. 

In a turn of remarkable irony, in 2016 the original ‘unwanted Endeavour project’ is now again, 

officially ‘unwanted’ by the current NSW government and is set for demolition in 2018.113 

The situation is uncannily being played out nearly identically to the events in Waterloo of the 

1970s residents movements, albeit a resistance to the redevelopment of the very estates they 

protested originally. Accordingly, the NSW government is promoting the ‘justified’ 

destruction of the very buildings, housing and idealistic way of life they championed in the 

1960s and 1970s. The existing 4,500 residents of the Endeavour estate can, just like the 

previous Waterloo residents forty odd years ago, look forward to relocation to areas on the 

fringes of Sydney and beyond.114 
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Chapter Four 

 
“Marama lifts her eyes to the concrete and steel that lines the city streets and 

threatens to block the sky. “The city cannot house the spirit,” she says, but her words 

are drowned in a sea of exhaust fumes, lost in the sounds of a city constructing and 

reconstructing itself in weary, limited spaces.” 

J Riki. Te Wa Kainga: “Home.” Waiting in space, An Anthology of Australian 

Writing. 1999. 

If you alight the suburban train at Sydney’s Redfern Station, exit at Redfern Street and 

continue walking, you will find yourself passing Club Redfern. Cross the busy intersection 

at the traffic lights and you walk past Redfern Station Medical Centre. Walk another block 

to George Street where you will pass the iconic, albeit closed down but still signposted, 

Aboriginal café, ‘The Purple Goanna.’ Turning right on George Street and a further stroll 

down this road you will pass the buildings of Redfern Public School which, according to the 

sign commemorating the site, was opened in 1879 and closed in 2002. It now houses the 

National Centre of Indigenous Excellence; with its Aboriginal designs and art, you can feel 

the connection of this place with Aboriginality.115 If you look about ten metres down the road 

where George meets Phillip Street, only a leisurely ten-minute walk from Redfern station, 

the twin towers Matavai and Turanga command most of the view and skyline. 

Fig.3. Turanga from George Street                                                                       Fig. 4. Gated little whare 
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The parklands surrounding the twin towers are made up of clean, green lines and manicured 

common grass which make the already imposing twenty-nine-storeyed towers even more 

impressive in stature and concreteness. They look like two gargantuan cement exclamation 

marks, stark against the history and culture of Waterloo and Redfern, and impressive as the 

massive housing structures they are. As you approach the building Turanga you get glimpses 

of a wooden structure within the surrounding black iron fence. Inside the gardens of 

Turanga, partly hidden behind shrubbery and trees, is a beautiful little taonga. Here sits a 

little whare which stands shyly, and yet confidently, at the feet of this giant concrete 

exclamation mark. Ahakoa he iti, he iti pounamu; although small, it is precious. 

 

The house that Henare built 

The little whare and a series of whakairo or carvings displayed within the Turanga grounds 

are the work of the late George Henare Sutherland116 (b. 30 December 1918 d. 28 February 

1990),117 and his son, Manukau (Manu) Sutherland.118 Henare and his son are both from 

Whangarei; their iwi affiliation is Ngāti Whātua and hapū is Te Uri o Hau. Henare had 

arrived in Sydney in the early 1960s and Manu arrived in the early 1970s aged in his twenties. 

Henare, who ultimately passed away in New Zealand, was a resident of Sydney for decades. 

Manu Sutherland, who remains a Sydney resident, has been a prominent figure in Māori, 

New Zealand and Australian Rugby Union for well over thirty years. In the early 1980s 

Manu Sutherland envisioned a sporting competition to encourage and showcase Māori talent 

in Australia. In New South Wales in 1983, Te Roopu Toa o te Takitini Iwi Māori tournament 

was first played.119 Over time, this has become a renowned annual rugby and netball event 

with predominantly Māori participants now known as the Taki Toa tournament. The winners 

of the tournament are awarded the Taki Toa shield, a whakairo one metre high and wide, 

which was created and carved by Henare Sutherland.120 According to the Taki Toa 

website, the shield “portrays the new migration of Maori to Australia and the coming 

together of Maori and Australian.”121 In April 2017, I was very fortunate to be able to conduct 

                                                           
116 In his later years, according to his son Manu, George Henare Sutherland preferred to be known as 
Henare. According to the Matavai and Turanga booklet that acknowledges him (p.24 ), he is referred 
to as Henari (sic). From this point, he will be referred to as Henare Sutherland. 
117 Email received from Manu Sutherland 13 April 2017 
118 Manukau Sutherland is known as Manu Sutherland. In order to distinguish between the father 
and son ‘Sutherland’, I refer to them as Henare and Manu, respectively. 
119Taki Toa Shield, History, 2014 
120 Taki Toa Shield, Challenge, 2014 
121 Taki Toa Shield, Challenge, 2014 
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an interview with Manu in and around the Turanga building, about the little whare in 

Waterloo and the whakairo inside.122 

According to Manu, the architect123 of the twin towers had approached carvers and potential 

Māori artists in New Zealand to produce Māori carvings for the project, but the artists’ 

proposed fees were deemed too expensive. In 1976, Henare, a teacher of music and art in 

Sydney in the 1960s and 1970s, coincidentally met the architect of Turanga in Sydney, and 

eventually Henare himself was commissioned to create carvings for the project. According 

to Manu, the architect had “envisioned carved panels to feature in the garden areas of 

Turanga” to reflect Turanga’s reference to the Māori naming of the building and the meaning 

of that name. Henare then approached his son Manu to work on the project with him. With a 

six-month deadline for completion, Manu took six months leave from his regular 

employment and explained fondly: “I worked with my father every day from dawn ‘til 

midnight.” 

Using Australian Oregon wood, hired labourers gouged out the large areas of design that 

Henare the Tohunga Whakairo (master carver), along with Manu his student, designed and 

carved into nineteen panels measuring approximately eight feet (2.4 metres) in height and 

one foot (0.3 metres) in width. Manu explained that all of these whakairo created and 

mounted in Turanga, as well as the whakairo in the little whare outside the building, contain 

specific kōrero. Manu explained that all of this whakaaro (thought; plan) and kōrero was 

written down and has been stored under his care although he was not able to consult these 

before our interview. He was reluctant to speak of the kōrero behind the whakairo without 

these written accounts as his remembered version may not accurately recount the stories and 

whakaaro given the forty-one years that have elapsed since it was discussed, designed and 

documented. However, Manu did clarify that that there are two iwi carving styles in the 

panels: Ngāti Whātua;124 and also Ngāti Kahungunu,125 the iwi of Manu’s mother. Manu 

described working on the whakairo as being labour intensive, however, learning from his 

father and creating these taonga, he expressed the experience as being “the best six months 

of my life.” 

                                                           
122 Research ethics clearance was approved to conduct this interview with Manu Sutherland. 
Approval 5201700089 
123 Stafford, Moore and Farrington are the architects listed in the NSW Housing Commission 
document ID410596, 2. Manu refers to them as the ‘architect.’  
124 Tribal group of the area from Kaipara to Tāmaki-makau-rau 
125 Tribal group of the southern North Island east of the ranges from the area of Nūhaka and Wairoa to 

southern Wairarapa 
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The little whare was the innovation of Henare, an addition and extension to the architects’ 

plans and was designed to be the focal point of the Turanga gardens. The little whare is a three-

walled structure, without a front wall or façade, and is approximately five metres by three 

metres in area. The little whare reflects the physical attributes of a whare whakairo, and 

although it does not include a front door, wall or paepae (threshold of a house), it has the 

same shape in terms of overall structure and also in relation to placement of the whakairo 

and tuktuku (ornamental lattice work) elements on the inner walls and front. The front of the 

little whare features carved raparapa (eaves), maihi (barge boards), amo (barge board 

supports) and a centre pole with carved tekoteko (carved figure centred on the front gable). 

The carvings in the whare clearly reference the aesthetics of carvings in Aotearoa, but also 

gesture towards the more recent migration of Māori to Australia. 

Manu claims that the tekoteko and figures carved into the amo are depictions of no person 

in particular, although he needed to revisit the notes on the design of the whakairo to be 

certain. Manu described the whakaaro behind the whakairo on the maihi: the left maihi 

depicts a waka with ten men, oars in hand, rowing on the sea, one man pointing to the 

direction of land (Fig. 6); on the right maihi, a three-masted bark, seemingly unmanned, is 

depicted sailing on the sea (Fig. 7). However, this ship appears to be leaving land, with 

seabirds flying around the vessel and the portrayal of land in the distant background. Manu 

explained that the left and first maihi depict the “first coming to Aotearoa, in the waka” and 

the right maihi is “the second coming to Australia, on an English boat.” 

Fig. 5. The Little whare in Waterloo 
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On the rear wall inside the little whare, four tukutuku are divided by three epa (posts at the 

inside ends of a whare), each carved with a specific figure. The four panels of tukutuku at 

the rear of the little whare were created and woven by Manu and Henare. Manu explained 

that the three figures of the carved epa are a representation of Māori throughout time. The 

left figure (fig.8.) represents Māori before colonisation: the figure holds a taiaha (long 

wooden weapon) and wears a piupiu (flax garment). The far-right figure (fig.10), who holds 

a rifle and bears a cross on his chest, is a representation of the Māori Battalion, a tribute to 

Māori who fought for the British Empire and a representation of Māori post-colonisation. 

The centre figure (fig.9) holds a large shoot or a small plant, and Manu explained this was 

a depiction of “those of us who come to Australia. Planting and carrying the seed and the 

sowing of the seed.” 

 

 

Fig. 7. Bark on the right maihi 
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Turanga Waewae. A place to stand? 

 
According to a sign on the front, underneath the maihi and tekoteko, the little whare is called 

Turanga Waewae. Original photos of the little whare show that it was initially absent of a 

sign and was opened with no name. Manu did not know when the sign was attached and 

assumed Henare may have mounted it in later years. The name Turanga Waewae raises 

important questions about culture appropriation, colonisation and indigeneity. 

Tūrangawaewae (usually expressed in one word) means: 

tūranga (standing place), waewae (feet), and it is often translated as ‘a place to 

stand’. Tūrangawaewae are places where we [Māori], feel especially empowered and 

connected. [For Māori], they are our foundation, our place in the world, our home.126 

In other words, Tūrangawaewae is a place of connection for those who belong to that place. 

It is a status and concept reserved for tangata whenua. It is a place where you and your tribe, 

your sub-tribe and extended family, your family, your land and waters, your ancestors and 

your descendants connect. Tūrangawaewae is a definitive and absolute place of belonging. 

Tūrangawaewae is also the name of a Waikato Tainui (iwi or descendants of the Tainui 

waka in Waikato) marae, in Ngāruawāhia, that houses the Kīngitanga (Māori King) 

movement in Aotearoa, and is the residence of the current Māori king. It is a marae that 

often receives international heads of state and visitors of importance. It is often the marae 

                                                           
126 Royal, Te Ara, 2007 

     

Fig. 8. Epa 1 Fig. 9. Epa 2 Fig. 10. Epa 3 
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that is presented to the world, showcasing Māori culture and people.127 

And yet, in Australia, Māori are not tangata whenua. Aboriginal and Torres Strait Islander 

peoples are the mana whenua, the tangata whenua. Waterloo and Redfern are 

Tūrangawaewae for Tangata Whenua Moemoeā, it is truly a place to stand for Aboriginal 

peoples. What does it mean that the concept of ‘a place to stand’ is used to name this little 

whare? If, perhaps, the name bestowed to this little whare is to honour the Kingitanga marae 

in Aotearoa, how do these elemental Māori values and principles apply in Australia? How 

do indigeneity and migration relate to this expression? Is it negotiated at all? Does the space 

that appears on the sign between the words “Turanga” and “Waewae” suggest a different 

meaning? Might it somehow ease the tension created by the meaning of the name and where 

it resides? Does the space in the word remove some of the power of its meaning, and/ or 

could it be a reference to the gargantuan residential block Turanga at whose feet it sits? Or, 

perhaps, it could be construed with a different meaning: not a place to stand, perhaps, but a 

standing place for Māori in Sydney? 

We may never know what the kupu (word/s) is meant to convey. We may never know 

Henare Sutherland’s motivations or reasons for naming the little whare Turanga Waewae. 

What is apparent though, is that forty-one years ago, Henare, in his articulation of Māori in 

Sydney felt that Māori were a presence of significance. Significant enough that he and his 

son devoted six months to creating an intricate and detailed expression of Māori identity and 

culture and to build a Māori standing place in Sydney. In 1976, to Henare and son, Māori 

presence was visible, tangible and substantial enough to depict this diaspora as the second 

migration. Perhaps, like our tīpuna, Māori are destined to voyage the Pacific. Perhaps re-

settlement in Australia is not a new migration or a departure from Indigenous identity and 

culture, but rather, a continuation of our first and foundational migration from Hawaiki to 

Aotearoa: “a second coming” as Manu simply puts it. And, for those of us who had already 

migrated here, Turanga Waewae the little whare in Waterloo is an articulation of rootedness. 

Or, as Manu explains, an articulation of those of us who are “carrying and planting the 

seed…” 

 

 
 

                                                           
127 Royal, Te Ara, 2007 
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“Constructing and reconstructing” identity and place 

 
We can observe the work of the Sutherlands as an articulation of Māori identity, and the 

artistic contribution to Turanga as a Māori project. However, the entire project of Matavai and 

Turanga was constructed around a European and Australian imagination of ‘Cook’s world.’ 

About eight metres from the right of the little whare is a two-metre stone base on which sits a 

Mo’ai (carved monolithic figure) head from Rapa Nui (Easter Island) which Henare carved 

out of wood. (Fig. 8). Manu explained that Henare constructed the Mo’ai because he wanted 

to gesture to the Pacific Island origins of Māori, in conjunction with the Pacific theme of 

Turanga and Matavai already posed by the large residential buildings. The Mo’ai is symbolic 

of the connection between Māori ancestry in the Pacific and, according to Manu, also 

“Hawaiki,128 and how we perceived the islands.” 

 

We can also observe, then, that the ways in which the particular imagination of the entire 

Endeavour project is constructed through further hegemonic, colonial attempts at 

eliminating Aboriginal history and presence. The construction of Cook’s world neglected 

any reference or acknowledgement to the land or people on which this construction sits. By 

employing Māori artists to depict and decorate Cook’s world, the NSW Housing Commission 

ignored and denied Cook’s part in the invasion and subjugation of the Indigenous peoples 

and land that feature prominently in Cook’s accolades and achievements. Henare and Manu 

did indeed install articles of Māori identity and expression of  Māori  identity  into  the  

Endeavour  project. 

                                                           
128 Hawaiki is the ancient homeland of Māori where all Māori originated from before migrations to 
lands throughout the Pacific and eventually, Aotearoa. 
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However, I am left wondering what version of Cook’s world would appear if there had been 

other commissioned artists: Tahitian (in connection with Matavai), or Rapanui (as is the 

Mo’ai) or, really going out on a limb, Aboriginal? The possibilities are endless, and the 

questions that emerge from this imagination are another example of Indigenous intersection 

and entanglement that requires further study. There are academic conversations around the 

situation of Māori and Pacific connections in New Zealand (and globally)129 however, there 

are scant discussions about Māori and Pacific relationships in Australia. Indeed, a historical 

perspective on the interaction between Māori and Aboriginal and Torres Strait Islander 

peoples and communities is largely under-researched too. The site of the Endeavour project, 

when we shine a light around the little whare, illuminates many further opportunities for 

research into Indigenous diasporas and various entanglements. 

On the other hand, if we turn back to the Sutherlands’ interpretation of Cook’s world - or an 

Indigenous Māori version of Cook’s world – we can also see this as a kind of re-reconstruction. 

Although we can see the artistic contribution was clearly Māori, the use, reference and the 

construction of the little whare and whakairo can also be understood in other ways. Henare and 

Manu, through their work portraying Indigenous icons, artistry and connections, presented a 

different Pacific world that is Indigenous. What we see is a Māori version of the region, 

acknowledging the Pacific’s beginnings from Hawaiki. Describing the Pacific and Māori 

ancestors migrating to Aotearoa, creating a different imagination of “Cook’s” world. The 

Endeavour project’s European, colonial and Australian version of Cook’s world was – and is - 

directly challenged by Henare and Manu’s artistic contribution. 

Indigenous identities and indeed Māori identities are ancient and traditional, but they are also 

urban and contemporary, and everything in between. Sydney-based Māori writer Jean Riki 

remarks “the city cannot house the spirit” and there are multitude of ways that indigeneity, 

identity and spirit can become lost or disconnected in modern and constructed spaces. 

However, if we consider the little whare in Waterloo and its intersecting layered history Riki’s 

words can be challenged. Over time and overcoming adversity, we can see how Indigeneity 

constructs and reconstructs itself, its culture, and its people to survive, revive, reconnect and 

- in the case of many Māori – to migrate. Perhaps the city cannot house the spirit, but that 

doesn’t mean the spirit can’t change, or reconstruct – or adapt. On the contrary, there is a 

little house in Waterloo, in an inner-city housing estate, surrounded by concrete and a 

constructed colonial Pacific, sitting on Gadigal land, who happens to do just that. 

                                                           
129 For further reading see Te Punga Somerville, Once Were Pacific, 2012 
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Conclusion 

 
The little whare is an intersection of a myriad of stories, histories, peoples and places. It is 

a site of entangled memories and forgottens (re)collected. It sits on site of mutual and forced 

exchanges of people and places. Homes have been constructed, reconstructed and 

reconstructed again. This thesis has focussed on the little whare in order to address the 

broader question: how do Indigenous diasporas complicate and extend conventional 

accounts of indigeneity, migration and diaspora? The little whare in Waterloo has enabled 

us to see some of the ways we think – and might think - about the Indigenous Māori diaspora 

in Sydney and Australia. If we hold the little whare up to the light and turn it in our hands 

we can see the dark corners, the shadowed and dusty details that weren’t previously visible. 

When we place the little whare back into the space where it was born, where it has grown 

and where it has resided for the past forty years, the new light allows visibility to further 

aspects of the little whare, aspects we couldn’t see before and, perhaps, aspects we have 

chosen not to see. We are privy not only to the physical beauty of the whakairo and the 

craftsmanship, but to specific insights, attitudes and experiences that contribute to the design 

and creation of such an expression of Māori identity and culture. The light, however, also 

reveals the entanglement and tensions that occur when such expression of Indigenous culture 

is rooted in a space not of its own. 

This thesis began by contextualising the significance of the Māori diaspora in Australia, and 

the numbers and generations of Māori people that often dance between the Tasman: not 

quite Māori and not Australian either. This raises questions about the ways in which Aotearoa 

Māori view their Aussie whānau and, perhaps more importantly, how Australian Māori view 

themselves. Generations of Māori with an Australian identity are physically absent from 

Aotearoa – yes, but they have not departed from being Māori. The little whare has 

crystallised some of the ways Australian Māori complicate conventional accounts of Māori 

indigeneity. Establishing a positive and accepted identity for Australian Māori in Australia 

and New Zealand will foster a positive sense of identity and Māoritanga. However, this 

emerging identity needs to start at the beginning, by addressing what we mean when we talk 

about the indigeneity of Māori identity. The idea that migration for Māori does not end in 

Aotearoa, and that it continues to Australia, is not new. Henare and Manu Sutherland 

articulated this in their art forty odd years ago. Likewise, the opening words from Graham 

Harvey which forms the epigraph to the Introduction chapter, speak about Indigenous travel 
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in a broad sense: not merely conventional travel by waka, bark or Qantas, but rather through 

the “continuous unfolding of new possibilities.” A continuing migration for Māori, despite 

disrupting widely accepted history, is not a new concept and is already in motion. 

One of the aims of this thesis has been to identify areas that are in need of further scholarly 

research. Throughout the thesis I have highlighted that Australian Māori have histories and 

stories in places other than NSW and in times other than the 1800s. In his interview, Manu 

Sutherland described Sydney in the 1970s as a city comprising of a tight-knit Māori 

community. According to Manu, eastern and Sydney city suburbs of Bondi Beach and Kings 

Cross were to Māori like “home to homing pigeons.” Indeed, Sydney during the 1970s 

attracted many Māori and yet there is scant literature about that particular time period. 

Indeed, little research has been done on Māori in Australia throughout most of the twentieth 

century. Widening the focus beyond Sydney (and indeed beyond Gadigal country in 

Sydney) draws attention to many other Indigenous Australian communities as well as Māori 

experiences. For example, we might consider ‘Marae Melbourne,’ an organisation that has 

campaigned for a marae to be erected in Victoria. According to its website, “consent to build 

a marae was given from Wurundjeri Elders in 2003.”130 Certainly, the discussion of a marae 

being erected in Australia (this discussion is taking place in several places in Australia) is a 

pressing topic that can and does ignite impassioned response from many Māori in Australia 

and New Zealand alike and certainly deserves scholarly engagement. At the same time, the 

establishment of a Victorian Māori body that has received consent from the tangata whenua 

indicates that there is a history of Māori in Victoria and a relationship between Māori and 

tangata whenua there that has yet to be explored, highlighting the need for academic research 

into Māori presence in other states and cities of Australia. 

Indeed, further exploration of Aboriginal and Māori connections is another area that merits 

scholarly engagement. This research could look like an historical account of solidarity (or 

disconnections) between the two Indigenous peoples or further investigation into the 

implications and complications of the Indigenous migrant and the tangata whenua. This 

thesis has discussed some points of the entanglement of Māori and Aboriginal people, and 

noted the historical privilege that migrant Māori have received from Australian government 

policy over Aboriginal and Torres Strait Islander peoples. Again, there are points in history, 

geographical locations and contemporary exchange between Māori and Aboriginal people 

                                                           
130 Marae Melbourne, Consent on Country 
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that are absent from current academic engagement. One of these areas is the interaction 

between Māori and Aboriginal prior to European contact and invasion. I will take pains to 

reinforce the point that this research should be conducted by the Indigenous people to which 

it relates. The idea that there was a relationship between these Indigenous peoples prior to 

European “enlightenment” is largely refuted by European academics. The recollecting and 

retelling of this history enables Indigenous knowledge systems to begin, maintain and 

disseminate its own histories and knowledges. 

The situation with Māori living on Aboriginal land also brings to mind the concept of 

locatedness and the idea of home. Does locating yourself in a home that is not your 

papakainga, tūrangawaewae or your whenua mean that you are rid of your Māori identity? If 

this is the case, then Māori and Te Ao Māori stand to lose up to a fifth of the very thing that 

make Māori, Māori. Certainly, citing one in five Māori may be a generous figure and it is 

possible the percentage of the Māori community based in Australia could change over time, 

but as a rule the Australian Māori population will continue to increase. Māori locatedness is 

in Aotearoa and Australia (and beyond), and discussions around what this means for 

Māoritanga, whakapapa and tūrangawaewae is another area of potential study. 

Acknowledging Australian Māori also means that, eventually, discussion around 

maintaining aspects of Māoritanga and tūrangawaewae in Australia will happen. Indeed, 

while there is some engagement with these issues, whether it is at a grass level through iwi 

recognition of Australian members, or research such as that commissioned by Te Puni 

Kōkiri, the need for scholarly engagement with the contemporary Australian Māori should 

also be of some priority. The future well-being, health and welfare of all Māori is dependent 

on it. And, indeed, it seems possible that paying attention to the questions raised by thinking 

about Australian Māori could make a contribution to New Zealand-based thinking about 

being Māori outside one’s own papakainga or tribal area. 

The exploration of Māori expression and articulation in Australia is another area that 

requires some targeted engagement. There are conversations revolving around the lack of, 

and restrictions to, sources of Māori cultural expression in Australia, and there will be 

particular obstacles encountered by Australian Māori trying to maintain aspects of Māori 

cultural identity. This issue is relevant today in Australia for Māori because there is limited 

access to sources of knowledge, tikanga, te reo Māori and whakapapa; at the same time, this 

is certainly an issue encountered by Aotearoa Māori too. There is scholarly engagement with 

this issue in Aotearoa and there is much non-academic discussion and speculation around 
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this issue in Australia however scholarly engagement with these issues are usually centred 

from an Aotearoa perspective. Indeed, much of the academic engagement revolving around 

and involving Māori typically centres Aotearoa as the origin of all Māori experience and/ or 

sees Māori in Australia merely as a potential market or catchment area open for exploitation 

by Aotearoa-based institutions who seek to expand in a context of competition. A substantial 

amount of Māori experience takes place in Australia, and in effort to understand these 

experiences, scholarly research and engagement needs to come from an Australian Māori 

standpoint. 

Australian Māori expression can also refer to the way in which Māori portray, convey and 

articulate their identity and culture in Australia. The little whare is one way Māori identity 

and culture is displayed. However, the construction and the existence of the little whare on 

Gadigal land raises the confronting and burning question: what is understood as appropriate 

Indigenous expression or articulation in a land where you are not tangata whenua? At what 

point should an Indigenous diaspora curtail its pride and exuberance in expressing its unique 

identity? As an Australian Māori who has resided gratefully in Sydney for nearly thirty 

years, I am uncomfortable with the construction of many of the elements of the little whare, 

of such specific expression of Māori identity and culture in Australia. The concept behind 

the little whare, incorporating all that is required of whakairo and concepts of 

tūrangawaewae, sits uncomfortably with my self-identity and how I choose to express my 

Māori identity in Australia. However, this thesis is not a subjective investigation or journey 

into my Māori identity. I will say as a proud wahine Māori, a mother, a scholar, a student of 

Australian Indigenous Studies, as a former resident of Redfern, and as manuhiri in Te 

Whenua Moemoea, I recognise the importance of Māori expression and the celebration of 

this expression. I understand that Māori expression is inherent to the cultural well-being and 

progress of Australian and Aotearoa Māori alike. I understand this need, as I have felt this 

yearning too. 

My main source of discomfort arises from what Māori expression in Australia means to 

Aboriginal and Torres Strait Islander peoples and the definition and principles of what it is 

to be tangata whenua. I am uncomfortable with the presence of the little whare in a distinct 

Aboriginal space and place, but on the other hand I am also smitten with the beauty of it and 

all that the little whare symbolises. I may not agree with the erection of such Māori 

expression; however, it is here, and I acknowledge the mana of the little whare and 

appreciate the taonga that it is. The whare is an articulation of Māori identity on Gadigal 
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land and reinforces the insidious ways that colonisation endeavours and continues to make 

Indigenous people invisible. And yet, it is a beautiful example of Māori and a meaningful 

reflection of the Māori diaspora in Australia showcasing the historical roots, the continual 

growth, and the ongoing development of an Australian Māori identity. 

It is my intention to extend this research in the future to include further study of the little 

whare in Waterloo and the whakairo featured throughout the Turanga building. I believe the 

whakairo has much more to tell us. Undertaking this research could be considered either 

perfectly timed or, on the other hand, an example of unlucky timing. In 2016, the NSW state 

government earmarked Matavai and Turanga for demolition in 2018.131 In what seems like 

a very familiar script that plays out the same scene repeatedly: the government housing 

towers of Matavai and Turanga will be torn down and ‘redeveloped’ as privately owned 

apartments in smaller blocks. This will mean displacing the 4,500 existing residents to areas 

in greater Sydney. Protesting the gentrification of the area and making “visible the human 

face of government housing,”132residents of Waterloo have united to form a resident’s action 

group called: #We Live Here 2017. A campaign involving documenting the lives of the 

residents through film and presenting it via social media began in 2016. At the time of this 

thesis submission the NSW state government had not revealed their expected date of 

demolition. 

In our interview, one of the last questions I asked Manu Sutherland was: what will become 

of the whakairo and the little whare with the redevelopment of Matavai and Turanga? Manu 

replied quietly but frankly that he would be seeking an audience with NSW Housing to see 

what the NSW state government plans would mean for the little whare and the whakairo, 

but for the moment he didn’t know. The little whare in Waterloo is now seeking a new home. 

Where that home is located is open to speculation: somewhere in Sydney perhaps, or, 

possibly back to Aotearoa. Regardless of whatever happens and wherever it goes, the little 

whare in Waterloo will always be a meaningful and remarkable articulation of Australian 

Māori and remain an intersection of entangled stories and histories of Indigenous peoples 

and places. 

 

 

                                                           
131 Welivehere2017, About 
132 Ibid.  
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Glossary of Māori words and Terms 
 

 

 

Aotearoa New Zealand. Lit: the Land of the Long White Cloud. 

amo Barge board supports 

haka Posture dance 

hapū Sub-tribe. Divisions of groups within iwi, determined by whakapapa. 

iwi Tribe 

kapa haka Māori performing group 

kaumatua Elder/Elders 

Kīngitanga King movement 

kōrero To tell, address, talk; story, narrative 

kura kaupapa Māori Primary School operating under Māori syllabus and custom 

kupu Word, words; vocabulary; saying 

maihi Barge boards 

mana whenua The traditional and rightful owners of land 

manaakitanga Hospitality, kindness and generosity. The process of showing care for 

others. 
manuhiri Guest; visitor 

Māori People Indigenous to Aotearoa (New Zealand); natural 

māoritanga The essence of being Māori. 'Māoriness.' 

marae Centre of Māori social life, can include complex including buildings 

mokopuna Grandchildren/grandchild 

Ngāti Tribal prefix 

pā Village or settlement 

paepae Threshold of a house 

Pākehā White New Zealander 

papakainga Original home base 

Papatūānuku Mother Earth 

pātaka Storehouse usually raised upon posts; pantry 

piupiu Garment made of flax 

Poihākena Sydney, Australia. Transliteration of Port Jackson. 

pounamu Greenstone, New Zealand jade 

pōwhiri To welcome; ceremony of welcome 

rangatahi Youth 

raparapa Eaves 

ta moko Tattoo 

taiaha Long wooden weapon 

takataapui Māori LGBTI community 

tamariki Children 

taonga Treasure; of precious value 

Tangaroa God of the Sea; often used to mean the sea 

tangata whenua People of the land 

tautoko Support 

tekoteko Carved figure centred on the front gable 

Te Ao Māori The Māori world 
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Te Puni Kōkiri Ministry of Māori Development. Lit: moving forward 

Te Whenua Moemoeā Australia. Lit: the Land of Dreaming. 

te reo Māori Language 

Te Tai o Rēhua The Tasman Sea 

tikanga Laws, customs and traditions 

tipuna/tupuna Ancestor/s (tribal variance in dialect) 

Tohunga whakairo Master Carver 

tukutuku Ornamental lattice work 

tūrangawaewae A place where one has the right to stand – a place where one has rights 

of residence and belonging through kinship and whakapapa. 

wairua Spirit; soul 

whakaaro Thought; plan 

whakairo To Carve, carved, carving 

whakapapa Genealogy; lineage and descent. 

whakawhanaungatanga The process of establishing relationships; fellowship 

whānau Family. Kinship 

whanaunga Extended family, relatives and kinship ties 

whare House 

wharekai Dining hall 

wharenui Meeting house; main building of Marae 

whenua Land; placenta 
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