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INTRODUCTION 

1. My name is Shaun Te Marino Matthew Lenihan. I am a mokopuna of the late 

Te Marino Marsden Reuben of Tuahiwi. My hapū affiliations lie primarily with 

Ngāi Tūāhuriri (North Canterbury) and Ngāti Huirapa (South Canterbury), with 

connections throughout Te Horomaka (Te Pātaka o Rakaihautu, Banks 

Peninsula). My whānau continues to have a strong connection to our ancestral 

lands, waters, wāhi tapu and other taonga from throughout this area. I have 

three children who love hanging out with their uncles and cousins collecting 

birds eggs, flounders, watercress and whitebait in spring, paradise duck 

flappers in early summer, migrating eels in early autumn, and kai-moana 

whenever we can. Our strength comes from each other; being together with 

our children, practicing our mahinga kai culture and passing it on. 

(a) I have a Bachelors of Arts and a Bachelors of Laws from the University 

of Auckland, and for the last 14 years I have worked as an advocate for 

iwi and hapū rights and interests in the cultural and natural heritage 

values of their landscapes.  

(b) 2000 – 2005: Auckland Regional Council – managing and facilitating 

relationships between the council and more than 20 distinct hapū 

representative groups from throughout the region.  

(c) 2005 – 2010: Pegasus Town development – iwi/hapū representative and 

primary advocate for cultural and natural heritage values on the project.  

(d) 2010 – 2013: Te Rūnanga o Ngāi Tahu – senior advisor (environment) 

focused on aligning the activities and practices of our tribe’s property 

company with core cultural values. Throughout this period, I also helped 

lead Ngāi Tahu’s participation in the Canterbury Water Management 

Strategy (Hurunui-Waiau Zone Committee and the Regional 

Committee). 

(e) 2013 – 2014: Te Rūnanga o Ngāi Tahu – senior advisor (earthquake 

recovery) focussed on building and maintaining relationships with other 

Statutory Partners under the Canterbury Earthquake Recovery Act 2011, 

key agencies (e.g. DOC) and local community collectives.  

2. I have given evidence before the Special Tribunal convened to hear the 

application for a Water Conservation Order on the Hurunui River and Lake 
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Sumner (Hoka Kura) in 2009. I have also given evidence before the Hearings 

Commission on Canterbury’s Land and Water Regional Plan. While I am 

familiar with the Code of Conduct for Expert Witnesses in the Environment 

Court Practice Note (2011) I am presenting evidence as a representative of 

Ngāi Tūāhuriri Rūnanga.  

SCOPE OF EVIDENCE  

3. I have been asked by Te Runanga o Ngāi Tahu and the Ngāi Tūāhuriri 

Rūnanga to present evidence in relation to the area within the greater 

Christchurch city limits that falls within the recognised boundaries (takiwā) of 

the Ngāi Tūāhuriri Rūnanga.  

4. The takiwā of the Ngāi Tūāhuriri Runanga centres on Te Tuahiwi and extends 

from the Hurunui River in the north to the Hakatere / Ashburton River in the 

south, sharing an interest with Arowhenua Rūnanga northwards to Rakaia, 

and thence inland to the Main Divide (First Schedule, Te Rūnanga o Ngāi tahu 

Act 1996). 

5. My evidence is intended to compliment that provided by George Waitai Tikao, 

and provide the Panel with a comprehensive understanding of Ngāi Tahu’s 

culture and traditions with our ancestral lands, water, sites, wahi tapu and 

other taonga within the greater city of Christchurch including, where 

appropriate, some commentary on the key contemporary issues that we seek 

to address via the proposed Christchurch Replacement District Plan .  

6. I have also been asked to provide an explanation of key Ngāi Tahu concepts 

in resource management. These concepts have been requested in the Ngāi 

Tahu submission to be added as a glossary to Section 1 and in some cases 

replacing terms which are currently defined in Section 2 of the proposed 

Christchurch Replacement District Plan. 

NGĀI TAHU’S ANCESTRAL RELATIONSHIP WITH CHRISTCHURCH CITY  

7. In his essay “Ngāi Tahu and the Canterbury Landscape – A Broad Context”, 

Dr Rawiri Te Maire Tau notes that to understand the Ngāi Tahu relationship to 

the land, it is crucial to first understand that the natural world was ordered and 

understood differently from how Pākehā perceived the world.1  

                                                 
1
 Southern Capital: Towards a City Biography 1850-2000 at pp 41-42. 
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8. Like all Māori, Ngāi Tahu did not separate themselves from the landscape. 

Instead, our ancestors galvanized their identity with the mountains, winds and 

waterways that surrounded and sustained them. 

Ko Aoraki te maunga  

Ko Waitaki te awa 

Ko Ngāi Tahu te iwi  

                (tribal 

pepeha)  

Aoraki / Mt Cook is the 

mountain 

Waitaki is the river 

Ngāi Tahu are the people 

9. Ngāi Tahu’s relationship with the Christchurch landscape was, therefore, 

based on kinship with it, not ownership of it. Land, water, forests and fisheries 

were not conceived as abstract assets that were traded in the market place. 

Rather, they were conceived as primordial deities, infused with whakapapa 

and adorned with ancestral names. As Tau notes, this made the interaction 

between people and place immediate and personal.2 

10. The breakdown of this genealogical network began with the arrival of Pākehā 

and the promulgation of their beliefs and systems for governing land and 

water. Land tenure was no longer a matter of whakapapa, active association, 

collective rights and responsibilities, Instead, individual ownership came to be 

expressed through Certificates of Title, and straight lines on maps were soon 

to determine where individual property rights started and stopped.  

11. The focus for food production moved from wetlands and waterways to land 

based enterprise. Waterways no longer represented the lifelines of the land 

and people, but were conduits to drain land and remove urban, rural and 

industrial waste. 

12. Those fundamental relationships between people and place have not 

disappeared, and for many Ngāi Tahu families, the ‘love affair’ we have with 

mahinga kai continues to ensure that the relationship between people and 

place survives. Indeed, that love affair can be said to characterize the very 

strength of our culture and identity.  

MAHINGA KAI 

13. The Ngāi Tahu Whānui Claims Settlement Act 1998 describes mahinga kai as 

“the customary gathering of food and natural materials and the places where 

                                                 
2
 Ibid at p 53. 
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those resources are gathered.”  Thus, mahinga kai refers to the natural 

resources (“kai”) that were worked (“mahi”) and the places and practices 

(“mahinga”) involved.  

14. Mahinga kai formed the basis of Ngāi Tahu’s traditional economy and 

backbone of Ngāi Tahu’s culture. It was the platform upon which many of 

societies core values were passed down from generation to generation (e.g. 

manaakitanga and kaitiakitanga), and was the thread that wove whānau and 

communities together in times of need and prosperity. Mahinga kai was, and 

still is, a primary marker of our identity and a great source of pride for our 

communities. 

15. The fundamental importance of mahinga kai to Ngāi Tahu is demonstrated by 

the structure of the Ngāi Tahu’s Waitangi Tribunal claim (Te Kerēme) 

presented to the Waitangi Tribunal in 1987 in nine parts that were described 

metaphorically as “The Nine Tall Trees of Ngāi Tahu”: eight represented the 

different areas of land purchased from Ngai Tahu, whilst the ninth part dealt 

with mahinga kai or the food resources of Ngai Tahu.  

16. When my mother (Gloria Waimarie Reuben 1947-2006) grew up in Tuahiwi in 

the decades that followed the Second World War, wild foods and the places 

they were found – mahinga kai – were still a principal source of food for her 

whānau and the wider Tuahiwi community. She talked of catching freshwater 

crayfish (kekewai) with her father from the river that runs behind our marae 

(rua-taniwha; the cam). They can still be found further upstream today, but 

only in small pockets that have suitable habitat (they like step banks, shade 

and foliage to forage on), and are not overly exposed to storm water run-off 

(as the contaminants in storm water tend to drive them away). Their numbers 

are so low, and their sizes so small, that I would be surprised if anyone 

thought it a good idea to eat them nowadays. I have never seen them served 

at the marae, and have yet to meet someone my age from Tuahiwi who has 

eaten them from our own rivers; yet a generation ago they were ‘bread and 

butter’ for Tūāhuriri whānau. 

17. One generation on, it seems, that inter-dependent relationship between our 

people and mahinga kai has reduced substantially. Many whānau have had to 

move away from their traditional communities because land laws and town 

planning / zoning regulations have prevented them from building more homes 

on family land for the next generations to live in. Those who have been able to 
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remain have had to compromise their traditional relationship with mahinga kai 

given that access to many of those resources has become difficult, and the 

abundance, variety and health of many of those species have  diminished.  

18. Alienation of our people from their mahinga kai culture has no doubt 

contributed to culturally and economically impoverished Ngāi Tahu 

communities. I have no doubt in my mind that by rebuilding our mahinga kai – 

places, species, practices and pride – we will see a tremendous reversal in 

this situation and will in turn build a stronger, more resilient Christchurch City 

for the future. 

19. I was talking to a local farmer one day along the Cam River (Rua-taniwha). His 

name was Brian Fraser, and he comes from one of the first farming families of 

North Canterbury. At the time, a cousin of mine (Makarini Rupene) and I were 

doing some ‘cultural health’ monitoring on our rivers, and when he found out 

we were from the Reuben family, he recalled how respective whānau used to 

spend the summers camping, swimming and harvesting from the Cam River 

but, in the 1970’s, had to make a decision not to allow their kids to swim in the 

Cam anymore, nor harvest from it, because of the raw sewage that was being 

put into it from the local township of Rangiora.   

 

 

TE IHUTAI (MR900) – A CASE STUDY IN MAHINGA KAI VALUES WITHIN 

CHRISTCHURCH CITY 

20. Christchurch City was formerly a huge mahinga kai resource that contained a 

number of permanent and seasonal settlements which provided access to an 

abundance of valued resources within.  

21. In 1848, Ngāi Tahu and Crown representatives agreed to the sale and 

purchase of 20 million acres of Ngāi Tahu land from Maunga Tere (Mt Grey) in 

North Canterbury to Maunga Atua in Otago. While payment of £2,000 was 

made (i.e. 1 penny per 100 acres), the essential value for Ngāi Tahu was the 

Crown’s express written agreement to provide for Ngāi Tahu’s property rights 

in their kāinga (permanent settlements), nohoanga (seasonal camps) and 

mahinga kai (natural resources), with an additional verbal undertaking to set 

aside ample reserves, schools and hospitals for their present and future well-
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being. This agreement was recorded in the Waitangi Tribunal’s Ngāi Tahu 

Land Report (section 2.4) and stated inter alia:  

Ko o matou kainga nohoanga ko a matou mahinga kai, me waiho marie mo 

matou, mo a matou  tamariki, mo muri iho i a mātou; a ma te Kawana e 

whakarite mai hoki tetahi wahi mo matou a mua ake nei a te wahi e ata 

ruritia ai te whenua e nga Kai Ruri. 

Our permanent and seasonal settlements and our mahinga kai are to be 

set aside for us and our descendants after us; and the Crown shall survey 

off any additional lands as it see fits. 

22. While fifteen Native Reserves throughout Canterbury and North Otago were 

initially set aside by the Crown in response to their obligations under Kemp’s 

Deed (Mackay, 1873: vol 1, p220), it took only one year for Ngāi Tahu to 

formerly lodge their assertion that the Crown had breached the terms of their 

agreements. 

23. Nineteen years after that (1868), the Native Land Court was finally instructed 

to investigate those claims, and supplementary lands were eventually 

allocated for the purposes of occupation (kāinga nohoanga) and fishing 

(mahinga kai). (Deeds and Native Reserves of Canterbury and North Otago, 

pp30-31). 

24. One of the fishing easements allocated by the Native land Court in 1868 was 

Te Ihutai (Māori Reserve 900).  The reserve and its fishery at this location was 

considered so valuable that the owners would not accept the money offered 

by the Crown in 1956 when it was taken for sewage treatment works under the 

Public Works Act 1928 (see New Zealand Gazette, 1956, pp 364, 1179).  

25. Local Ngāi Tahu lost their formal property rights to a traditionally significant 

mahinga kai resource and would soon lose the actual kai itself as the 

concentration of Christchurch’s wastewater on that site effectively prevented 

them from harvesting from that environment. The only compensation that was 

considered acceptable was a similar area of land having similar characteristics 

to that which was compulsorily taken (Te Whakatau Kaupapa 1990 at section 

5.21).  

26. While the Native Land Court had soughtt in 1868 to ensure that Ngai Tahu 

had ‘the enjoyment of those fisheries as they had before 1848’, the reality was 
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that the value of those reserves was inevitably undermined by the 

circumstances that surrounded them: 

27. They were divorced from any recognised rights to the actual native fisheries 

themselves.  

28. They became degraded or disappeared altogether as  wetlands were drained 

and waterways diverted in order to accommodate urban, rural and industrial 

developments (including the disposal of their waste).  

29. They were stocked with foreign fish (e.g. trout) that were protected by laws 

that meant Southern Māori faced prosecution if they inadvertently caught 

them. 

30. They were taken. 

INANGA – A CHAMPION IN THE MAKING? 

31. Notwithstanding past practices and the present state of the environment, the 

Ihutai Estuary and the Ōtākaro / Avon River has been identified as having one 

of the largest known inanga spawning habitats in Canterbury (Taylor, 2002, at 

p16). I can only imagine what it would have been like when this system was so 

rich in whitebait that early European settlors referred to inanga as cow-fish in 

reference to the ‘milky’ nature of the water when the inanga spawned. 

32. Inanga attracts significant local attention, and has become one of the corner 

stones of our shared culture in Canterbury. In my current role at Te Rūnanga o 

Ngāi Tahu, I am responsible for representing and advocating for our values, 

rights and interests in the recovery of Christchurch following the Canterbury 

earthquakes. We have identified Mahinga Kai as a primary driver of our 

efforts, and we have selected inanga as the ‘champion’ species around which 

we hope Christchurch will rally and uplift as we re-design and develop the 

residential red zone along the Ōtākaro/Avon River and Ihutai Estuary.  

33. Whether Māori or Pākehā, it seems that we now all love to fish for whitebait, 

and many of our people continue to rely on it to support their families get 

through the year. Spring time sees our riverbanks and mouths populated by 

intergenerational fishers and seasonal aficionados, and there is a strong 

sense of quasi proprietary rights to be able to fish and occupy the best sites.  
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34. At the same time, people are increasingly concerned about the quality of the 

waterways from which inanga are caught. Many of my family, for example, will 

ask where any whitebait offered to them has been caught before eating it.  

35. Given the current state of our environment, I believe district plans should 

recognise and provide for the core values that underpin Ngāi Tahu’s 

relationship with our ancestral lands, waters, wāhi tapu and other taonga.  As 

we have identified in our efforts to recover following the earthquakes, the 

celebration and enhancement of mahinga kai is at the heart of that 

relationship. The health and abundance of mahinga kai within Christchurch will 

– without any doubt in my mind – improve the mental, spiritual, fiscal and 

physical well-being of all who live here. That will require greater discipline in 

terms of how we protect and enhance water quality and quantity, including the 

avoidance of direct discharges of contaminants to water, capping of springs, 

drainage of wetlands and modification of rivers, streams and their riparian 

margins. 

36. At this point in time, with the drafting of the proposed Christchurch 

Replacement District Plan, we find ourselves at a very important juncture in 

determining what our key drivers will be in shaping and providing for our future 

here in Christchurch. I believe wholeheartedly that our city’s economic and 

social strength and resilience is bound to the richness of our natural 

environment, and that our responsibility now is to ensure that the city’s 

replacement District Plan recognises and provides for mahinga kai as 

effectively as it can. 

CORE CULTURAL VALUES  

37. To conclude my evidence, I briefly outline the values that form the structure 

and strength of our Ngāi Tahu culture. They are the framework in which our 

‘love affair’ with mahinga kai exists and, together with the above evidence, it is 

my hope that the Panel is left with a sound comprehension of the fundamental 

drivers that underpin our submissions today.   

Huia te rangiora, Hara mai te toki 

Haumi e, Hui e, Tāiki e. 
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WHAKAPAPA  

38. Whakapapa is who we are. It literally means “to layer one on top of the other”, 

and is the framework that explains the relationships between people per se, as 

well as the relationships between people and the various elements of the 

world around us.  

39. Without whakapapa, Māori have no inherent rights or responsibilities to any 

given area or resource. 

MANA 

40. Mana describes respect, standing and authority. It can be passed on from 

generation to generation (via direct whakapapa links to those with mana), and 

can also be earned through one’s own deeds. While mana can be held 

individually, its true strength is through its collective recognition and 

appreciation.  

41. The mana of any given individual or collective is protected and secured 

through a variety of means, including the on-going exercise of rights to 

resources in a manner consistent with accepted tikanga (see below). Central 

to tikanga Māori is the notion of responsibility (e.g. kaitiakitanga, 

manaakitanga, rangatiratanga). 

MAURI 

42. Mauri to Māori is like Chi to Chinese: a force or power in nature that expresses 

the relative health and vitality of any given place, being or object. All things are 

considered to have mauri, and its maintenance and/or enhancement is a 

primary resource management principle for Ngāi Tahu (Ngāi Tahu Fresh 

Water Policy 1999 at section 4.2.1). 

KAITIAKITANGA 

43. Kaitiakitanga is the system of cultural practices, customs and rules that have 

been developed over time to protect and, where necessary, enhance the 

mauri of a place or resource for the benefit of present and future generations.  

Traditionally, this system relied on kaitiaki and taniwha (environmental 

guardians) that communicated the relative well-being of their respective 
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environments to local experts (tohunga) who interpreted those signs in 

deciding how best to manage those environments and resources. 

44. Nowadays, taniwha and kaitiaki have been supplanted by other performance 

indicators such as the quantity and quality of surface and ground water; the 

quantity and quality of indigenous flora and fauna; the presence/absence of 

invasive pests and predators; and the productive capacity of mahinga kai 

resources and their fitness for cultural use. Contemporary expressions of 

kaitiakitanga include:  

45. Environmental Management Plans (e.g. Mahaanui Iwi Management Plan 

2013);  

46. Customary Fisheries Management Areas (i.e. mātaitai & taiapure) and 

Practices (e.g. rāhui, ‘trap and transfer’ programmes, re-seeding and species 

translocation); and  

47. Wāhi Taonga Enhancement Initiatives (e.g. wetland development at Pegasus 

Town).  

Kaitiakitanga is both the process of sustainable management and the 

outcome: that is, the management of resources alone does not discharge the 

duties of kaitiakitanga if the outcome is a degradation of the resources in 

question. 

TAONGA 

48. A taonga is a something treasured, whether tangible or intangible. Tangible 

examples are all sorts of heirloom and artefacts, land, fisheries, natural 

resources (springs, estuaries, pounamu, flax) and access to natural resources 

(e.g. water rights and access to the riparian zone of rivers or streams). 

Intangible examples may include language, philosophies, spiritual beliefs, 

knowledge systems and intellectual property. 

WĀHI TAPU & WĀHI TAONGA 

49. Wāhi tapu are sites (wāhi) imbued with an element of sacredness or restriction 

(tapu). They include sites that are associated with the creation stories; the 

observance of ceremony (e.g. alters, baptismal waters); historical occupation 

(e.g. pā); human remains (urupā, kōiwi); archaeological and rock art sites (ngā 
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tuhinga o nehe); and geographical markers of identity (e.g. significant 

mountains, mountain ranges, rocks and some trees).  

50. Wāhi taonga are “places treasured” due to their high intrinsic values and 

critical role they have in maintaining a balanced and robust ecosystem (e.g. 

spawning grounds for fish, nesting areas for birds, freshwater springs). They 

are prized because of their capacity to shape and sustain the quality of life 

experience and provide for the needs of present and future generations.  

51. When wāhi taonga become degraded, local Māori communities lose their 

ability to provide for cultural, social and economic needs. When wāhi taonga 

are absent for more than one generation, the knowledge base associated with 

those places and resources also begins to disappear.  

 

TIKANGA & KAWA 

52. Tikanga has been described as ‘ethical behaviours’ and refers to conduct that 

is consistent with the beliefs and philosophical baselines of each iwi (Royal, C. 

2002). Common held tikanga across all Māori tribes, for example, are the 

practice of manaakitanga (hospitality; care for others), whanaungatanga 

(obligations of kinship) and kaitiakitanga (guardianship of the environment and 

its resources).  

53. Kawa denotes both (i) a particular kind of ritual associated with cleansing or 

freeing an object or process from tapu (as in the construction and opening of a 

building); and, more generally, (ii) the protocols or rubrics appropriate for 

ceremonial occasions. In modern usage, the term often indicates the protocol 

governing ceremonial conduct on a particular marae and in formal contacts 

between social groups (Benton, R. et al 2013 at p128). 

WĀHI INGOA & CULTURAL LANDSCAPES 

54. Wāhi ingoa are the place names that provide insight into local traditions and 

ancestral relationships to those landscapes. Landscape features are  used by 

Māori  to identify and express who we are. By relating ourselves to our 

environment, ‘natural landscapes’ become ‘cultural landscapes’ where 

waterways, forests, mountains and coastlines are valued for the physical and 

spiritual sustenance they provide mind, body and soul. 
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