
Gods, Warriors, or Kings? 
IMAGES OF LAND AND PEOPLE IN 

SOUTH AFRICA AND NEW ZEALAND 

NOTHING BETTER illustrates the persistent idea that rural areas provide a refuge 
from the ills of modern life for indigenous peoples than the images presented in 
two strikingly different films from South Africa and New Zealand. In 'The Gods 
Must Be Crazy', !Kung hunter-gatherers are depicted living in perfect harmony 
with their rural world, their lives untouched by capitalism or cities. Physical 
needs — for sustenance, clothing, and shelter — are limited and met by the 
natural environment. Social evils — such as avarice — are absent since there is 
nothing for which to contend. Freedom from the constraints and complexities of 
'civilization' — represented by urban existence in Johannesburg — make for a 
life of simple needs and satisfaction. This Edenal vision, however, is threatened 
by the incursion of consumer society — represented by a Coke bottle dropping 
from a plane—and international politics—Angolan mercenaries led by a Buster 
Keaton/Che Guevara-inspired Cuban revolutionary. The breaking of the bottle, 
and the removal of the external agitators, returns the IKung to their rural idyll. 
'Once Were Warriors' exposes the urban side of the dichotomy, replete with 
spousal abuse, drinking, drugs, gangs, and unemployment. Lacking control over 
their own lives, urban Maori are driven to further violence or to suicide. Rural 
life by contrast, pictured almost as fleetingly as the corrupt city (Johannesburg) 
in 'The Gods', is a realm of tradition, tribe, and family, a place of social 
integration rather than disintegration. Though coming politically from quite 
different viewpoints — 'The Gods' directed by a white South African whose 
soft-edged satire has served as much as an apology for as a mocking of apartheid; 
'Once Were Warriors' reflecting Maori criticism of New Zealand images of 
rosy-hued race relations — both films agree in their portrayal of rural autonomy 
and respite. The land, or at least that in the countryside, is the real home of the 
people. The question this essay addresses is why such an image has developed, 
persisted, and taken on such power in the representation of indigenous life and 
values in what appear to be quite different societies.1 

1 'The Gods Must Be Crazy', director Jamie Uys, 1980; 'Once Were Warriors', director Lee 
Tamahori, 1995. Robert Gordon, The Bushman Myth: The Making of a Namibian Underclass, 
Boulder, Colorado, 1992, begins with a critique of the images of hunter-gatherer life presented in the 
film and then reaches back to show how misrepresentations have historically served the interests of 
colonial policy in South Africa. There is much on Maori and the land in Martin Blythe, Naming the 
Other: Images of the Maori in New Zealand Film and Television, Metuchen, New Jersey, 1994. 
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The history of race relations in these two countries have been judged by at least 
one historian to be markedly different. Almost 30 years ago in an essay 
rhetorically titled 'Why are Race Relations in New Zealand Better than in South 
Africa, South Australia or South Dakota?', Keith Sinclair suggested that the 
answer to his question lay in 'Anglo-Saxon attitudes [meaning 'humanitarian 
imperial ideology'] at the time New Zealand was annexed.'2 Among lesser 
causes — lesser because he considered none a unique explanation in itself -— he 
listed the numerical insignificance of Maori compared with the overwhelming 
numbers (at least to white settlers) of Africans; the disinterest of settlers in Maori 
labour; and the role in New Zealand of 'a European-educated Maori leadership', 
though the existence of this group, he suggested, was also 'a result of missionary 
idealism, for most of them had attended an Anglican Maori boys high school [Te 
Aute College].'3 

Yet British conquest — effectively in the 1870s and 1880s in South Africa, in 
the 1860s in New Zealand — was marked more by a desire for indigenous 
possessions — the labour of Africans and the land of Maori — and by violence, 
than by imperial humanitarianism. Indigenous communities without exception 
were left without the bulk of their land. The settlers adopted different governing 
principles — segregation in South Africa, assimilation in New Zealand — yet for 
Africans and Maori the practical effects of each could not always be distin-
guished. In both societies, a western-educated elite did emerge, but its access to 
political influence varied widely from colony to colony: direct but limited 
representation in parliament in New Zealand, a qualified franchise in the Cape 
Colony, theoretical access to the vote in Natal but in practice none, and 
permanent denial of the vote in the Transvaal and the Orange Free State. This 
elite, confounded to varying degrees in its political and economic aspirations by 
colonial policies, turned for support to rural areas, to the 'tribe', and to 'chiefs', 
in a 'reinvention' of 'traditions', particularly those associated with indigenous 
monarchy, that had first emerged in resistance to conquest. In this process of 
reinvention, rural land became the most powerful symbol of independence, for 
Africans and Maori alike, in the midst of an otherwise substantial loss of 
autonomy. 

Africans and Maori shared a common experience of violent and massive land 
loss in the latter half of the nineteenth century. Prior to 1870 British rule in 
southern Africa, aiming above all to protect the strategic value of the Cape route 
to India, had skirted the areas of greatest African population. During the next ten 
years all the African societies south of the Limpopo river were conquered. The 
discovery of diamonds in Griqualand West, and the resulting establishment of 
a highly profitable industry at Kimberley soon dominated by Cecil Rhodes, 
spurred the process of conquest as British imperial and colonial governments 
sought to guarantee a supply of cheap black labour to the mines. Africans had 

2 New Zealand Journal of History (NZJH), 5, 2 (1971), pp. 121 -7. 
3 Sinclair also listed as possible factors the remoteness of Maori until World War II from 

European settlement; the lack of sexual jealousy on the part of settlers toward Maori; the reputation 
for 'military prowess' of Maori; and the feeling among New Zealand settlers that their 'natives' were 
'superior' to those in other colonies. 
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participated actively in mine labour from the first discoveries, but on their own 
terms bargaining up wage rates by playing employers against one another and by 
threatening to abandon the urban industry for their rural homes. Conquest 
severely limited the rural option. In the aftermath of war the bulk of African land 
was confiscated for white farmers and the state, and onerous cash taxes imposed, 
forcing men to seek work at wages determined largely by urban employers. By 
the 1880s, the land and labour patterns of modern South Africa were established. 
Europeans, 20% of the population, were in possession of over 80% of the land. 
Africans migrated between rural lands insufficient to provide a subsistence 
living and cities where they were denied residence other than as temporary 
workers, forced to live in company compounds and urban ghettos, and subjected 
to constant police harassment.4 

For Maori, the process of land alienation was hardly less far reaching. Though 
Europeans in New Zealand did not have the labour needs of South African 
industrialists — the diamond industry employed 50,000 Africans a year in the 
1870s — the 11,000 white settlers arriving between 1858 and 1865 (just over 
four times the total European population resident in 1851) were attracted by 
images of rural prosperity and coveted Maori land.5 In the aftermath of war, the 
settlers' government at first confiscated 3.3 million acres, including all the 
territory (1.25 million acres) of the Waikato supporters of the Maori King, who 
were forced to move south and live as supplicants on the lands of Ngati 
Maniapoto.6 

Land loss in the immediate aftermath of war continued throughout the rest of 
the nineteenth century. Developments in South African industry and New 
Zealand farming increased demands for African workers and Maori land. The 
discovery of gold in 1886 on the Witwatersrand produced a far larger industry 
than that based on diamonds — Johannesburg mines employed an average of 
over 400,000 African workers annually by the mid-1890s — but patterned still 
on the labour policies of Kimberley, with migrant male workers spending the 
bulk of their lives in the industrial city and returning to their rural 'homes' only 

4 See Philip Bonner, Kings, Commoners, and Concessionaires: The Evolution and Dissolution 
of the Nineteenth-Century Swazi State, Cambridge, 1982; Peter Delius, The Land Belongs to Us: The 
Pedi Polity, The Boers, and the British in the Nineteenth Century Transvaal, Johannesburg, 1983; 
Jeff Guy, The Destruction of the Zulu Kingdom: The Civil War in Zululand, 1879-1884, London, 
1979; William H. Worger, South Africa's City of Diamonds: Mine Workers and Monopoly 
Capitalism in Kimberley, 1867-1895, New Haven, Connecticut, 1987. 

5 See Jeanine Graham, 'Settler Society', in W. H. Oliver, ed., The Oxford History of New Zealand, 
Oxford, 1981, esp. pp. 114-26. 

6 For a map of the confiscations see Judith Binney, Judith Bassett, Erik Olssen, The People and 
the Land, Te Tangata me Te Whenua: An Illustrated History of New Zealand, 1820-1920, 
Wellington, 1990, p. 126. On the amount of land, see Alan Ward, A Show of Justice: Racial 
'Amalgamation' in Nineteenth Century New Zealand, Auckland, 1973, p.333; and M.P.K. Sorrenson, 
'Maori and Pakeha', in Oliver, ed., The Oxford History of New Zealand, p. 186. Approximately one 
third of the confiscated land was later returned to Maori, but only to those who had fought on the 
British side. Keith Sinclair in Kinds of Peace: Maori People After the Wars, 1870-85, Auckland, 
1991, p.20, describes the confiscations, which included the lands of Maori who fought alongside the 
British as well as those against, as 'the most ruthless act in New Zealand's European history'. 
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for brief annual sojourns or to 'retire'.7 In New Zealand the introduction of 
refrigeration, opening the British market to colonial meat, butter, and cheese, 
began a 'new era' in farming with a huge increase in dairying (negligible in 
numbers in 1891, by 1911 there were 15,000 dairy farmers in New Zealand) and 
small-holder mixed wool and fat-lamb farming, with most of this growth taking 
place in the North Island on land newly 'opened for settlement' — that is, land 
confiscated or bought from Maori.8 

European attitudes to indigenous social practices justified and accelerated the 
process of alienation. Settlers commonly argued that indigenous peoples, the 
men especially, lived in idleness in the countryside and that for their own good, 
for the sake of Christianity and civilization, they had to be taught the 'habits of 
industry'. Ignoring the coercive elements already in force in the migrant labour 
system, and considerable evidence of successful African farming, missionaries 
in turn-of-the-century South Africa argued that 'the native must be weaned from 
his capricious and spasmodic habit of work'.9 Individual tenure provided one 
means to that end. As John X. Merriman, a leading Cape politician, argued, 'they 
['natives'] will drive themselves when they get congested in land held by 
individual title I do not want to force the natives at all. It is the gradual process 
of civilisation that will force them to work and is forcing them every day.'10 

Images of Maori as idle and ruled by non-economic forces permeated settler 
attitudes in New Zealand as well, again despite clear evidence of Maori farming 
activities. John Gorst, for example, argued in 1864 that the 'land was little valued 
by them [Maori] as soil; they cared only for the enjoyment of what we should call 
territorial dominion'.11 G.T. Wilkinson, Native Officer in the King Country, 
suggested in 1892 that 'the N a t i v e s . . . are not a very industrious class — that 
is, they do not grow more food than is required for their own consumption.'12 

Wresting dominion required conquest and 'the detribalisation of the natives', the 
latter to be accomplished through individualization of land title (and consequent 
land sales) and the assimilation of Maori to European society.13 By 1900, 

7 See Frederick Johnstone, Class, Race, and Gold: A Study of Class Relations and Race 
Discrimination in South Africa, London, 1976; and Charles van Onselen, Studies in the Social and 
Economic History of the Witwatersrand, 1886-1914, New York, 1982, 2 vols. 

8 TomBrooking, 'Economic Transformation',inOliver.ed., The Oxford History of New Zealand, 
esp. pp.226-9. Brooking referred in his 1981 chapter to the land being 'opened' up, a quintessential 
modernization metaphor. Fifteen years later, in his recent article, 'Use it or Lose it: Unravelling the 
Land Debate in Late Nineteenth-Century New Zealand', NZJH, 30,2 (1996), pp. 141-62, Brooking 
provides a more questioning examination of settler attitudes to the use and value of Maori land. 

9 Christian Express, XXXII, 37 (February 1902), quoted in Colin Bundy, The Rise and Fall of 
the South African Peasantry, Berkeley, 1979, p.138, and ch. iv in general. 

10 Quoted in Bundy, The Rise and Fall of the South African Peasantry, p. 139. 
11 Gorst in 1864, quoted in James Belich, 'The Governors and the Maori (1840-1872)', in Keith 

Sinclair, ed., The Oxford Illustrated History of New Zealand, Auckland, 1990, p.87. 
12 Appendices to the Journals of the House of Representatives (AJHR), 1892, G-3, p.3, quoted 

in John A. Williams, Politics of the New Zealand Maori: Protest and Cooperation, 1891-1909, 
Auckland, 1969, p.20. 

13 The words are Henry Sewell's from 1870, quoted in M.P.K. Sorrenson, 'Land Purchase 
Methods and Their Effect on Maori Population, 1865-1901,' Journal of the Polynesian Society 
(JPS), 65 ,3 (1956), p.185. 
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approximately 11% of South Africa's land had been 'reserved' for African 
occupation, though the number of people actually living in such areas amounted 
to less than 50% of the total black population (of four million), the balance living 
on land owned by the state, missions, and white farmers.14 In New Zealand, 
Maori population decline and increasing land sales worked together to produce 
rural immizeration.15 By 1901, Maori numbered approximately 45,000, a 20% 
decline from the 1850s, and less than half the number estimated resident in the 
islands in 1800.16 Popularly considered a dying race, they lived a precarious 
existence on the less than one-sixth of the country that remained in their hands, 
most of it 'remote, rugged, and bush-clad', largely unable to provide a subsist-
ence existence for themselves without relying on itinerant labour on European 
farms and public works.17 

Official policies in the first two decades of the twentieth century further 
decreased the amount of land available to Africans and Maori, underpinning in 
the first case a policy of segregation, in the latter one of assimilation. The South 
African Native Affairs Commission of 1903-05, established by the British 
government in the aftermath of the South African War 'to enquire into and report 
upon The status and condition of the Natives; [and] the lines on which their 
natural advancement should proceed', determined that only half the 'able-
bodied possible workers' among African males between the ages of 15 and 40 
in southern Africa engaged in wage labour, and that these men supplied only half 
the labour needs of the country's industrial and agricultural sectors. With the 
balance supplied by 'Africans imported from other parts of Africa [mostly 
Mozambicans contracted from Portuguese authorities], Indians and Chinese', 
the commissioners considered the 'economic disadvantages of this position .•.. 
obvious, and the serious annual loss to British South Africa by the withdrawal 
of huge sums in wages paid to these foreigners . . . manifest.' The shortage of 
local labour, the commissioners argued, lay in an overabundance of land for 
Africans and a lack of financial coercion. They contended that with occupation 
in the reserves 'free of charge, except hut or poll tax', and with many Africans 

14 See the South African Native Affairs Commission, 1903-05 [SANAC], Cape Town, 1905,1, 
pp.39,79, and Appendix 8; and South African Native Races Committee, The Natives of South Africa: 
Their Economic and Social Condition, London, 1901, p.20. The calculation includes Swaziland and 
Basutoland, but excludes Southern Rhodesia and the Bechuanaland Protectorate. 

15 The classic argument linking land sales with depopulation is Sorrenson's 'Land Purchase 
Methods'. See also Ian Pool, Te Iwi Maori: A New Zealand Population Past, Present & Projected, 
Auckland, 1991, especially chaps iv-v, for a demographer's theoretical and empirical support of 
Sorrenson's thesis. 

16 Pool, Te Iwi Maori, ch.v. For more detailed figures by tribe, see Sorrenson, 'Land Purchase 
Methods', pp. 192-3. 

17 On the powerful image of the dying race see, for example, Archdeacon Walsh, 'The Passing 
of the Maori: An Inquiry into the Principle Causes of the Decay of the Race', Transactions and 
Proceedings of the New Zealand Institute, 40, (1907), pp.154-75; and R.T. Lange, 'The Revival of 
a Dying Race: A Study of Maori Health Reform, 1900-1918, and its Nineteenth Century Back-
ground', MA thesis, University of Auckland, 1972. On Maori poverty see the description in 
Sorrenson, 'Maori and Pakeha', pp. 192-3. Sorrenson does stress, however, the regional variations 
evident in Maori economic conditions. 
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able to farm on Crown lands in exchange for small rents or by share-cropping 
with white farmers, ' t h e . . . Natives have had access to the land on terms which 
have enabled them to regard work for wages as a mere supplement to their means, 
and not as it is regarded in the older industrial communities, namely, as the urgent 
condition under which the majority of mankind earn their daily bread.' In order 
to increase the supply of labour, the commissioners recommended 'the checking 
of the practice of squatting', 'the imposition of a [higher] rent on Natives living 
on Crown lands', and, above all, the limitation of African land holding suggest-
ing: 'That the time has arrived when the lands dedicated and set a p a r t . . . as 
locations, reserves, or otherwise, should be defined, delimited and reserved for 
the Natives by legislative enactment. That this should be done with a view to 
finality in the provision of land for the Native population and that thereafter no 
more land should be preserved for Native occupation."8 

The Natives Land Act of 1913 embodied the segregationist recommendations 
of the SANAC commissioners. It defined South Africa racially, limiting Afri-
cans to 7% of the total land area and prohibiting purchase by them of any property 
in the 83% set aside for European possession (though it did state that at some 
undetermined point in the future more land for Africans should be provided).19 

Africans were also prohibited from leasing land from whites, entering share-
cropping arrangements with whites, or living on white farms, unless they 
supplied at least 90 days' labour to their landlords. The lawmakers' intention was 
to limit the economic options of Africans: proletarians only in the areas outside 
the reserves, where their legal residence depended on proving employment by 
whites and would be enforced through the pass law system; impoverished 
subsistence farmers only in the reserves, where land shortage and taxes were 
manipulated to push people onto the labour market on terms set by European 
employers.20 John Dube, first president of the South African Native National 
Congress, noted the hypocritical basis of the legislation: 'It is evident that the aim 
of this law is to compel service by taking away the means of independence and 
self-improvement. This compulsory service at reduced wages and high rents will 
not be separation, but an intermingling of the most injurious character of both 
races.'21 Still, the same skewed principle of territorial segregation was re-
emphasized in 1922 by the Stallard Commission on Transvaal Local Govern-
ment which stated: 'The native should only be allowed to enter urban areas, 
which are essentially the white man's creation, when he is willing to enter and 

18 SANAC, I, p.38. 
19 The reserves set aside for Africans were the same as suggested by the SANAC commissioners, 

but with Basutoland and Swaziland left out of the accounting. 
20 For a brief summary of the Act see T.R.H. Davenport and K.S. Hunt, eds, The Right to the Land, 

Cape Town, 1974, pp.42-43. The best description of the legislation and its impact remains Sol Plaatje 
(first secretary of the African National Congress), Native Life in South Africa, London, 1916, 
reprinted Johannesburg, 1982. 

21 'Petition to the Prime Minister, from the Rev. John L. Dube, President, South African Native 
National Congress, 14 February 1914', reprinted in Thomas Karis and Gwendolen M. Carter, eds. 
From Protest to Challenge: A Documentary History of African Politics in South Africa, 1882-1964, 
Stanford, California, 1972,1, p.85. 
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to minister to the needs of the white man, and should depart therefrom when he 
ceases so to minister.'22 

Although desire for Maori labour was not a significant factor in New Zealand 
(sheep and dairy farms did not require the huge numbers of cheap workers 
essential to the profitability of diamond and gold mines), continuing assump-
tions that Maori society was disintegrating, fear of a resulting rural welfare 
burden, and growing European land hunger, underpinned government policies 
of continued land alienation.23 Improved medical care and growing resistance to 
infectious diseases led to a growth in Maori population after 1900, but the 
increase was still so slight that Europeans argued that total assimilation was the 
only workable solution to social and economic decay.24 William Herries, the 
Minister for Native Affairs from 1912 until 1921, argued in 1916 that govern-
ment policy should aim at 'partitioning Native land into severalty', thereby 
detribalizing Maori and forcing them to become 'blended' and 'fused' with 
Europeans, 'so that to the numerous racial characteristics and traits that are the 
boast of the people of the United Kingdom may be added as far as the Native 
people of New Zealand are concerned the best and noblest characteristics of what 
was once the noblest race of savages ever encountered by the British race'.25 

Maori, in effect, would disappear, becoming incorporated into urban settler 
society. If such a process of fusion did not take place, then the likely result, 
according to the Native Department, was increasing rural impoverishment and 
the probability that Maori would 'become a charge on the State.'26 The practice 
of European-dominated land boards in ordering the compulsory selling of Maori 
land from 1905 onward seemed to ensure assimilation. By 1920, Maori (who 
amounted to 4'/2% of New Zealand's population) retained just 1,937,549 
hectares of land (one third of which was leased to Europeans and another one 
third unsuitable for farming), less than the amount sold in the preceding two 
decades alone, minuscule compared with the 25 million hectares in European 
ownership, and insufficient to provide a living for those settled on it.27 

Yet for many Africans and Maori, land also provided the only hope of 
economic independence and social cohesion in the face of the harsh pressures of 
colonialism. Those in particular who converted to Christianity in the nineteenth 
century aimed to develop a new life in rural areas, free of the control of tribal 
authorities, distant from the sins of the cities, and benefiting from the new market 

22 Quoted in Davenport and Hunt, eds, The Right to the Land, p.71. 
23 On the importance of cheap labour to South African mining see Worger, South Africa's City 

of Diamonds, and Johnstone, Class, Race, and Gold. Sinclair made much the same point, arguing also 
that if there had been a plantation economy in New Zealand then 'Imported indentured labour would 
have been necessary,' 'Why are Race Relations in New Zealand Better?', p.123. 

24 With regard to the growth in population, Europeans commonly argued that the higher figures 
were the result of better census-taking rather than any real increase in numbers. 

25 Herries to William Massey (Prime Minister), 30 May 1916, Maori Affairs (MA), 28/7/4/6, 
National Archives (NA), Wellington. 

26 AJHR, 1920, G-9, p.3. 
27 ibid., pp.2-3. See also Sorrenson, 'Modern Maori: The Young Maori Party to Mana 

Motuhake', in Sinclair, ed., The Oxford Illustrated History of New Zealand, pp.328-32. 



176 WILLIAM H. WORGER 

opportunities provided by rapidly growing economies. Missionaries, for their 
part, pursuing a policy of civilization and Christianity, were, as Shula Marks has 
noted, 'ardent exponents of the Protestant work ethic and the virtues of private 
property and individual land tenure, because they had grown as a class out of 
precisely these institutions.'28 Besides their teachings, the missionaries often 
provided more practical assistance such as land on mission stations in the eastern 
Cape Colony and Natal, or loans to Maori farmers in the eastern Cape of New 
Zealand.29 As a result of African initiative and missionary aid, new communities 
of rural producers did emerge, very small in number but better off economically 
than most of their peers. In Natal, for example, by 1900 there were 1500 
individual African landholders farming 41,279 hectares (0.44% of Natal). Often 
forming syndicates to buy more land, these people purchased an additional 
59,819 hectares in the decade after 1905.30 In east coast New Zealand, Ngati 
Porou, who had fought on the side of the colonial government in the 1860s and 
who had been untouched by confiscation, retained practically all their land by the 
end of the century, ran 'more than 50,000 sheep, and had invested heavily in the 
improvement of pastures, buildings, and equipment.'31 Individuals were often 
highly successful. John Dube, remembered in 1897 that the 'day my father came 
into that country [Natal], the good missionary Mr. Lindley, taught him to use a 
plough, and he became as rich as any white man there.'32 Martin Lutuli, a founder 
of the Natal Native Congress and uncle of Albert Lutuli (president of the African 
National Congress 1952-1967), was described by an American visitor in 1917 
as 'a Christian, and a highly prosperous man, being the owner of a sugar 
plantation'.33 Apirana Ngata, a founder of the Young Maori Party in 1897, had 
6,325 sheep under his management in 1900, and 36,174 by 1916.34 

Dube and Ngata in particular became leading proponents of social and 
economic reform among their Zulu and Ngati Porou communities. Born in 1871 
and 1874 respectively, the heirs of chiefs, the two men enjoyed considerable 
advantages over most Africans and Maori of the time. Dube's father earned 
enough money from his plough to send his son to school in America in 1887. John 
Dube studied for five years at Oberlin College, and another three at a seminary 
in New York, returning to South Africa an ordained minister of the Congrega-

28 The Ambiguities of Dependence: Class, Nationalism, and the State in Twentieth-Century 
Natal, Baltimore, Maryland, 1986, pp.48-49. 

29 See, for example, Bundy, The Rise and Fall of the South African Peasantry, Norman 
Etherington, Preachers, Peasants, and Politics in Southeast Africa, 1835-1880: African Christian 
Communities in Natal, Pondoland, and Zululand, London, 1978; John Lambert, Betrayed Trust: 
Africans and the State in Colonial Natal, Pietermaritzburg, 1995; Graham Butterworth, 'The Politics 
of Adaptation: The Career of Sir Apirana Ngata, 1874-1928', MA thesis, Victoria University of 
Wellington, 1969. 

30 Marks, The Ambiguities of Dependence, p.50. 
31 Sorrenson, 'Modern Maori', p.329. 
32 Marks, The Ambiguities of Dependence, p.47. 
33 ibid., p.49. 
34 M.P.K. Sorrenson, ed., Na To Hoa Aroha From Your Dear Friend: The Correspondence 

Between Sir Apirana Ngata and Sir Peter Buck, 1925-50, Auckland, 1986,1, p.22. 
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donal Church.35 Ngata's father, 'a successful businessman and progressive 
farmer', sent his son to Te Aute College, an Anglican high school for Maori boys, 
and to university. Apirana Ngata graduated from the University of New Zealand 
with a BA in 1893, an MA in 1894, and an LLB in 1896.36 Each man brought a 
reformist zeal to his career. John Dube considered that it was 'better than being 
a king, to be a Christian, because Christianity is the greatest civiliser in the 
world', and argued that Africans must be led 'Upward! Into the higher places of 
civilization and Christianity — not backward into the slump of darkness nor 
downward into the abyss of the antiquated tribal system.'37 Apirana Ngata wrote 
of himself and his Te Aute peers as having a 'tremendous responsibility We 
the parsons & lawyers [and doctors] will do the talking and some practical work 
. . . it is ours to remove prejudice, to argue out of existence fallacious doctrines, 
to lay the foundations of a healthier, more compact, more powerful social 
opinion among our people' ,38 They saw themselves as new types of leaders who 
should take over from the chiefs of old. Dube in 1913 argued that the 'system of 
tribal segregation may have suited very well a period when barbarism and 
darkness reigned supreme . . . but it had the fatal defect of being essentially 
opposed to all enlightenment and Christianity, of utterly lacking what nowadays 
is our supreme requirement — the power and means of raising the native people 
out of the slough of ignorance, idleness, poverty [and] superstition — in a word 
of utter uselessness as citizens or even servants in a civilised land. The times have 
changed and manners must change with them.'39 In 1902 Ngata proposed the 
dissolution of the Kotahitanga, a movement for an independent Maori parlia-
ment dominated by chiefs, on the grounds that its work was 'now done', though 
what he really seemed to mean was that its aims were anachronistic.40 Each man 
sought to give practical effect to his ideas of social and economic uplift. In 1901 
John Dube established the Ohlange Institute, an industrial school based on 
Booker T. Washington's Tuskegee Institute, which aimed to train Zulu boys to 
become craftsmen, and girls to learn household skills. Apirana Ngata, after a 
brief career as a city lawyer, went back at the turn of the century to his east coast 
Ngati Porou where he expanded efforts initiated by his father and others to 
develop Maori land. Separate farms were incorporated into large units, with 
individual owners treated 'as shareholders in a single enterprise' and called upon 
to provide labour when needed.41 Each man sought also a political platform 
through which to pursue his goals. Dube helped found the Natal Native Congress 
in 1900-01 inhopesof influencing post-war British policies toward Africans, led 
opposition to the 'colour bar' provisions of the South African Act of Union in 

35 For biographical details on John Dube see the entries in the Dictionary of South African 
Biography, Cape Town, 1977, III, pp.242-3; and in Karis and Carter, eds, From Protest to Challenge, 
IV, pp.24-26. 

36 Sorrenson, Na To Hoa Aroha, I, pp.11, 13-14. 
37 Statements from 1897 and 1912, quoted in Marks, The Ambiguities of Dependence, pp.45,53. 
38 Ngata to Peter Buck, 30 January 1899, Sorrenson, Na To Hoa Aroha, I, p.15. 
39 Quoted in Marks, The Ambiguities of Dependence, pp.53-54. 
40 See Williams, Politics of the New Zealand Maori, p. 111. 
41 Sorrenson, Na To Hoa Aroha, I, p.22. See also, Butterworth, 'The Politics of Adaptation'. 
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1909, and accepted in 1912 the presidency of the South African Native National 
Congress, an organization which had among its objects: 'To be the medium of 
expression of representative opinion . . . on Native Affairs for the benefit and 
guidance of the Union Government', 'To discourage and contend against 
racialism and tribal feuds', and 'To encourage inculcation and practice of habits 
of industry, thrift and cleanliness among the people and propagate the gospel of 
the dignity of labour'.42 Ngata entered politics informally at first, advising the 
Native Minister in 1899-1900 on legislation to reform the administration of 
Maori and their land, and then formally in 1905, winning election as member of 
parliament for Eastern Maori, one of four seats set aside for Maori representa-
tion.43 In all their efforts, Dube and Ngata remained certain of the overall benefits 
to Africans and Maori of civilization and Christianity, and determined to work 
within the framework of colonial institutions. As Dube noted in one of his 
petitions to the British government, his congress pursued a policy of 'hopeful 
reliance in the sense of common justice and love of freedom so innate in the 
British character.'44 

Yet colonial governments in South Africa and New Zealand were not very 
sympathetic to the political concerns of their indigenous peoples, though in the 
latter country the tiny size of the Maori population and the continued lack of 
interest in their labour (Africans comprised approximately 85% of the South 
African male population in 1901, whereas Maori men werejustover4% of New 
Zealand's males) moderated conditions somewhat. The South African Native 
Affairs Commission had recommended in 1905 that Africans be placed on a 
separate electoral roll and limited to a 'fixed number of Members to represent 
them in the Legislature', though perhaps no more than one seat per self-
governing colony, so as to ensure 'the unchallenged supremacy and authority of 
the ruling race'.45 The Union of South Africa in 1910 incorporated existing 
discriminatory features into the national political structure created. Africans 
were left entirely without voting rights in much of the country — especially the 
urban industrial centres — and severely limited in the Cape and Natal. The rapid 
passage of racially discriminatory legislation by the new parliament — particu-
larly the 1911 Mines and Works Act (implementing a state-sanctioned colour bar 
in the industrial workplace) and the 1913 Native Land Act — left Africans with 

42 See the 'Constitution of the South African Native National Congress, September 1919', 
reprinted in Karis and Carter, From Protest to Challenge, I, pp.76-82. 

43 Ngata retained the seat for 38 years. 
44 Quoted in Peter Walshe, The Rise of African Nationalism in South Africa: The African National 

Congress, 1912-1952, Berkeley, California, 1971, p.38. 
45 On representation proposals see SANAC, I, pp.90-98. The commissioners recommended that 

the qualification for each African voter be the same as that for a European, i.e. based on income, a 
measure that relatively few Africans could meet. In 1903 Africans could not vote in either the 
Transvaal or the Orange Free State, and there were only two Africans among the 18,680 registered 
voters in Natal. Only in the Cape was there a significant number of African voters — 20,252 in an 
electorate of 135,168 — and there the commissioners complained that the 'organised Native vote' 
could become 'the arbiter in any acute electoral struggle between political parties', and in time 
perhaps outvote Europeans, 'an intolerable situation and . . . an unwise and dangerous thing.' 



GODS, WARRIORS, OR KINGS? 179 

nowhere to turn except Britain, theoretically still responsible for 'Native Affairs' 
since the South Africa Act had left that aspect of administration the responsibility 
of the governor general.46 However, when leaders (including Dube) of the South 
African Native National Congress petitioned the British to overturn the Native 
Land Act as abhorrent to British principles of colour-blind legislation, Whitehall 
responded that this was a domestic issue that had to be dealt with by the South 
African parliament (which had already rejected the petitioners' case).47 State 
enforcement of the Act, particularly at the behest of European farmers who 
complained that collective buying of land by Africans was unfair competition, 
left Natal Christians ( 'kholwa') in possession of ever decreasing amounts of 
land.48 

Ngata's parliamentary colleagues in New Zealand proved less overtly hostile 
than Dube's colonial masters, but no more helpful. The Stout-Ngata Commis-
sion on Maori land, a government-established body, recommended in 1907 that 
Maori be encouraged and assisted in developing their remaining land, but no 
action was taken and land sales accelerated, pressed on especially by popular 
European claims that 'it is the Pakeha's energy, his work, his science, his 
productiveness that have resulted in the Maori being as well off as he is today'.49 

Moreover, from 1912 until 1928 the Liberal party (of which Ngata was a 
member) went into opposition and the Reform party of William Massey 
governed. Massey was on record as favouring the complete alienation of Maori 
land. Otherwise, as he put matters, 'if they held on to their land long enough, 
European settlers will be found willing to pay them large rentals, and they will 
be able to live in luxury on the industry of their tenants We do not want a class 
of Native landlords and a class of European tenants — and we are not going to 
have them.'50 

Leaders like Dube and Ngata were also challenged by a growing radical 
sentiment among their prospective followers. Pressed by the effects of discrimi-
natory legislation — poor wages, dangerous work conditions, and horrendous 
accommodation in the cities; poverty and often starvation in the countryside — 
as well as the harsh effects of war and the depredations of the influenza pandemic 
(which killed far more Africans than Europeans) Africans looked beyond the 
petty bourgeoisie represented by Dube and his peers to people who offered more 
thoroughgoing and more immediate solutions to their concerns. Those in the 
rural areas flocked to charismatic figures like Enoch Mgijima, who prophesied 
a new millennium in which those outcast would become God's chosen people 
and those privileged (whites especially) would become outcast, until he and 200 
of his followers were mown down by Jan Smuts' machine guns at Bulhoek in 

46 A copy of the Act is printed in G.W. Eybers, ed., Select Constitutional Documents Illustrating 
South African History, 1795-1910, New York, 1918, pp.517-58. 

47 See Peter Walshe, The Rise of the African Nationalism in South Africa, pp.50-52. 
48 Marks, The Ambiguities of Dependence, pp.50, 140 (n.32). 
49 Daily Telegraph, 19 July 1919. See also Worger, 'Te Puea', pp.26-28. 
50 New Zealand Parliamentary Debates (NZPD), 1903, 123, p.60. 
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1921.51 Those in the cities supported union organizers, often British veterans full 
of the language of class warfare, and struck by the tens of thousands on the Rand 
for higher wages, better work conditions, and the end of pass laws, in a massive 
repudiation of segregationist principles.52 Almost 100,000 in city and country 
signed up as members of Clement Kadalie' s Industrial and Commercial Workers 
Union, attracted by a millennialist message that promised an end to colonial rule 
and plenty of pigs.53 Dube, who had accepted 'the principle of separation so far 
as it can be fairly and practically carried out', resigned the presidency of the 
South African Native National Congress in 1917 in the face of growing criticism 
of his stance, and concentrated his activities on Natal.54 

Ngata, too, felt threatened by new forces. On 8 November 1918, Tahupotiki 
Wiremu Ratana, a middle-aged farmer who had recently discovered he had skills 
as a faith healer, had a vision in which God spoke to him: 'Ratana. I appoint you 
as the Mouthpiece of God for the multitude of this land. Unite the Maori people, 
turning them to Jehovah of the Thousands, for this is His compassion to all of 
you.'55 Taking up this call in the aftermath of the influenza pandemic (which 
killed many more Maori than European), Ratana developed an increasing 
reputation for his ability as a healer. He combined his healing skills and his sense 
of mission in the creation of a new religious movement that aimed particularly 
at improving the lot of common people ( 'morehu') within Maori society; people 
who squeezed out a living as subsistence farmers or as workers in country towns. 
To them he quoted the words of Tawhiao, the Maori King who had fought against 
British conquest in the 1860s, 'My friends are the shoemaker, the blacksmith, the 
watchmaker, carpenters, orphans and widows', and, standing in 1924 on West-
minster bridge in London, Ratana proclaimed to those around, 'When all your 
castles. . . are destroyed in time to come, then will the carpenters, the blacksmiths 
and the shoemakers be in power, and I will be the government. '56 Ratana pursued 
his quest for political power with considerable success, rallying a majority of 
Maori in support of a demand that the Treaty of Waitangi, with its guarantee of 
Maori land ownership, be given statutory recognition, and putting up candidates 
to challenge for the four Maori parliamentary seats. Ngata regarded Ratana as a 
'bizarre' movement but one that posed a considerable political threat.57 

51 For a short overview see Robert Edgar, Because They Chose the Plan of God: The Story of 
the Bulhoek Massacre, Johannesburg, 1988. 

52 See, for example, Philip Bonner, 'The Transvaal Native Congress, 1917-1920: The Radicalisation 
of the Black Petty Bourgeoisie on the Rand', in Shula Marks and Richard Rathbone, eds, 
Industrialisation and Social Change in South Africa: African Class Formation, Culture, and 
Consciousness, 1870-1930, London, 1982. 

53 See Helen Bradford, A Taste of Freedom: Thel.C.U. in Rural South Africa, 1924-1930, New 
Haven, Connecticut, 1987. 

54 The words quoted are from the 'Petition to the Prime Minister, from the Rev. John L. Dube, 
President, South African Native National Congress, 14 February 1914,' reprinted in Karis and 
Carter, eds, From Protest to Challenge, I, p.84-86. 

55 J.M. Henderson, Ratana: The Man, the Church, the Political Movement, 2nd ed., Wellington, 
1972, p.25 

56 ibid., pp.57-58. 
57 Ngata to Buck, 2 October 1933, Sorrenson, No To Hoa Aroha, III, 111. See also I, p.30. 
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Dube and Ngata, despite their acceptance of European 'culture' and the 
benefits of 'modernization', both turned to 'traditional' rural communities to 
secure their political goals. Without a direct voice in colonial government, their 
influence among Africans and Maori threatened by people they considered too 
extreme, they looked to the economic development of the rural areas to 
strengthen their local bases of support, and to the tribal and chiefly authorities 
that they had previously dismissed as anachronistic and irrelevant for new allies. 
Continuing to accept the principle of territorial segregation Dube, in testimony 
to an official commission investigating African economic conditions, called on 
the South African government to provide more rural land for Africans as a place 
of refuge from the ills of the cities. There Africans could have 'a degree of 
freedom in exercising intelligence . . . also it would do away with this irritation 
and friction between the Blacks and Whites, and would bring about a more 
harmonious understanding.' The land would be 'a stepping stone. . . a foundation 
on which the Native can build himself . The development of this land, along 
'scientific . . . [and] up-to-date methods' should, Dube argued, be carried out 
along tribal lines, by which he meant communal rather than individual tenure, 
and built around the right of chiefs, so long as they were 'intelligent, enterprising 
men', to allocate the land. In this fashion, the 'tribal system', 'the only thing we 
have [to bring about progress] and . . . the best', would enable Zulu to farm 
efficiently, build local industries (such as furniture building, and the tanning of 
animal hides), and 'to compete with other people, be they white, yellow, or black; 
we want our place in the Sun' .58 Ngata in the 1920s emphasized the same trinity 
of land, tribe, and chiefs in 'the war for continued existence under conditions 
imposed by the culture of the pakeha.'59 Land he considered essential to the 
economic survival of Maori as well as to their social cohesion — 'the primary 
industry of the race . . . [was] the soil'. He believed that 'tribal consciousness' 
was first necessary in order to develop 'race consciousness' among all Maori — 
'The battle has been to break down tribal exclusiveness . . . while appealing to 
tribal consciousness to reconstruct the elements that welded the tribe together.'60 

Yet care had to be taken in choosing tribal allies. Some in the South Island, Ngata 
suggested, iack[ed] decisiveness in facial contours, strength & stature, [and] are 
cunning and mentally tortuous, inclined to live by their wits and show signs of 
depravity.'6' Moreover, the leading role in any tribal activity should be taken by 
chiefly (rangatira) families, since 'the rangatira families were bred on lines of 
physical fitness, bravery, "wana" or personality, mental superiority, attainment 

58 See John Dube's evidence to the Native Economic Commission, 1930-32. Copies of the 
evidence, which was unpublished, are available complete on paper in South Africa (Central 
Archives, Pretoria, Unisa, and University of the Witwatersrand all have copies), and incomplete on 
microfilm at the Center for Research Libraries, Chicago. See also Marks, The Ambiguities of 
Dependence, esp. pp.67-72; and Nicholas Cope, To Bind the Nation: Solomon kaDinuzulu and Zulu 
Nationalism, 1913-1933, Pietermaritzburg, 1993, ch.iv. 

59 Ngata to Buck, 17 June 1929, Sorrenson, Na To Hoa Aroha, I, p.209. 
60 ibid. On the importance of tribe see also Ngata to Buck, 4 January, 1929, Sorrenson, Na To 

Hoa Aroha, I, pp. 163-4. 
61 Ngata to Buck, 7 June 1929, Sorrenson, Na To Hoa Aroha, I, p.199. 
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in art, music, or dances, physical beauty & so forth.'62 

Two indigenous political institutions — the Zulu monarchy and the Maori 
King movement — exemplified the combination of pan-tribalism and chiefly 
authority newly praised by Dube and Ngata. The Zulu monarchy had been 
founded in 1818 by Shaka kaSenzangakona, who through conquest in the 1820s 
built a military empire extending over much of southeastern Africa. The Maori 
King movement began in the late 1850s with the coronation of the first King, 
Potatau Te Wherowhero, paramount chief of the Waikato, by a group of chiefs 
seeking to unite peacefully under British rule: 'Potatau, this day I [Te HeuHeu, 
chief of Ngati Tuwharetoa] create you the King of the Maori people. You and 
Queen Victoria shall be bound together to be one. The religion of Christ shall be 
the mantle of your protection.'63 Though one movement was founded on 
conquest, the other on mutually-agreed alliance, both became associated in 
popular imagery — European, African, and Maori — with resistance to Euro-
pean rule. The Zulu inflicted a stunning defeat on the British at Isandlwana in 
1879 before their capital Ulundi was sacked and their king Cetshwayo captured. 
Potatau's successor, Tawhiao, fought against the British forces in the 1860s and 
chose internal exile with his people in the 1870s and 1880s rather than submit to 
colonial administration. By the twentieth century, neither movement received 
any official recognition but each persisted as a constant reminder to Africans and 
Maori of the loss of political and economic autonomy that colonialism had 
brought.64 

The leaders of these movements by the early twentieth century, Solomon 
kaDinuzulu and Te Puea Herangi, also exemplified the chiefly or rangatira status 
deemed essential by Dube and Ngata as they sought to make their monarchies the 
pre-eminent forces in indigenous politics.65 Solomon was born between 1891 
and 1893, Te Puea in 1884, and they emerged as leaders at approximately the 
same time. Solomon succeeded his father Dinuzulu as king in 1913 and headed 
the Zulu monarchy until his own death in 1933. Te Puea, the granddaughter of 
Tawhiao through her mother, was chosen by the dying King Mahuta in 1911 -12 
to act as regent for his chronically ill son and heir and remained de facto leader 
until she died in 1952. Solomon and Te Puea inherited movements still divided 
by the impact of conquest and colonial rule. Zulu had been torn apart in the 1880s 
by civil war, and had divided again in 1906-08 on the question of armed 
resistance to the British. Waikato Maori remembered with bitterness the actions 
of kupapa ('loyalists' as the British termed those who fought along with them), 

62 Ngata to Buck, 17 June 1929, Sorrenson, Na To Hoa Aroha, I, p.210. 
63 See Pei Te Hurinui Jones, King Potatau: An Account of the Life of Potatau Te Wherowhero, 

the First Maori King, Carterton, 1959. In general, see also M.P.K. Sorrenson, 'The Maori King 
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64 On the Zulu monarchy see in general Shula Marks, Reluctant Rebellion: The 1906-1908 
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65 On Solomon see in particular Marks, The Ambiguities of Dependence', and Cope, To Bind the 
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and split further with former allies and even among themselves after the wars of 
the 1860s as to how to resolve the problems of land loss. Poverty, communal and 
personal, was a pressing burden for both. Touring Zululand in 1914, H. Rider 
Haggard, who had spent several years there before imperial conquest in 1879, 
remarked on the paucity of land held by Africans, the loss of 'the great herds' of 
cattle, the sense that 'the people are crushed and bewildered . . . [and] have no 
head'.66 Solomon had inherited considerable debts from his father (the British 
had confiscated the royal herds and land after 1879), and accumulated more of 
his own as a tenant on white farms. In New Zealand, Te Puea was concerned that 
Waikato, 'being without land, were sinking into hopeless poverty'.67 The 
influenza epidemic had left her personally responsible for the upbringing of over 
100 orphaned children. Moreover, both Solomon and Te Puea felt their positions 
challenged by the same 'radicals' that Dube and Ngata abhorred. And in Te 
Puea's case she had particular anger toward the colonial administration which, 
in 1918, had forcibly conscripted Waikato into the army despite unresolved 
questions about compensation for the 1860s' land confiscation.68 

For Zulu and Waikato Maori, political autonomy and chiefly status were 
closely linked to the land. In the independent Zulu kingdom, Cetshwayo-like his 
royal predecessors, had 'owned' all the land and had allocated it temporarily to 
subordinate chiefs and they, in turn, to their supporters in a hierarchical network 
of benefits and obligations. The authority of monarch and chiefs was thus 
identified with the possession and allocation of land. In the aftermath of 1879, 
Cetshwayo and his successors, Dinuzulu and Solomon, saw a return of control 
over the land — taken from them by the British — as essential to the rebuilding 
of their power. Likewise chiefs, their authority over young men and women 
diminished by migrancy to the cities and the independent earning of cash wages, 
saw control of land as one of the only means available to maintain their own 
positions. In New Zealand, as Gorst had noted, the control of land was associated 
with dominion, with the mana of chiefs. The King movement had been formed 
to unite Maori in their dealings with settlers intruding on their lands. Tawhiao 
had forbidden the selling of land and in prophetic statements, revered by his 
followers, stressed that one day, when 'the beating of the people should e n d . . . 
. Then the Land will come to me and say, "I am still yours'".69 Furthermore, 
demand for compensation for the land confiscated in the 1860s remained for 
Waikato Maori their chief political complaint and one that united them together 
in opposition to colonialism. 

Dube, with his return to Natal politics, sought with fellow kholwa (Christian 
chiefs) to develop a close relationship with the Zulu royal family and particularly 
King Solomon. For kholwa such a relationship promised a number of advan-
tages: access to land in Zululand since the Natives Land Act prevented any 

66 Haggard's 1914 report on Zululand is discussed in Cope, To Bind the Nation, ch.i. 
67 Quoted in the New Zealand Herald, 30 April 1928, in reference to her whole career. 
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further purchase of European land; partnership with a 'traditional' authority 
opposed to labour and religious radicals; and association with a persisting 
symbol of resistance to conquest that, according to one contemporary mission-
ary, could serve as 'a rallying point' for 'all black races'.70 For Solomon, Dube 
and the kholwa offered access to funds to pay off his debts, allies in the struggle 
of chiefs against rural radicals, and people who could help resurrect the 
monarchy as the leading political body for Zulu. Dube and Solomon cemented 
the alliance in 1924 with the formation of Inkatha, an organization that was 
intended to represent all Zulu. The original inkatha was a coil of woven grass — 
its 'binding round and round symbolis[ing] the binding together of the people so 
that they should not be scattered' — that had hung from the roof of the Zulu 
kings' residence until destroyed by the British in 1879.71 The aim of the Inkatha 
organization was to raise a Zulu National Fund, with contributions solicited from 
all Zulu (especially kholwa), that would be used to pay off Solomon's debts and 
acquire, through 'tribal' purchase, land for African commercial farming. This 
land would be held and allocated by chiefs and the king, thereby reinforcing their 
authority over rural Africans.72 

At much the same time that Dube and Solomon were forging an alliance, Te 
Puea attempted to build the Maori King movement into a national organization 
for all Maori based on the land and inspired by the teachings of Tawhiao, whose 
chosen name similarly meant 'bind the people'. In 1884 the second Maori King 
had stated that 'I am called a King, not for the purpose of separation, but in order 
that the nations [Maori] might be united under one race, ever acknowledging the 
supremacy of the Queen [Victoria], and claiming her protection' , n In the 1920s 
Te Puea sought a kotahitanga (unity) of Maori, not requiring allegiance to the 
King movement, but seeking to get all people to work together to identify and 
protect their mutual interests. She aimed also to fulfil a prophecy of Tawhiao, 
made in 1881, 'that in the days of a grandchild (mokopuna) of mine this place 
[his childhood home at Ngaruawahia] will be my footstool (turanga-waewae), 
here the East and the West, the North and the South shall meet.'74 Raising the 
funds by cutting gorse and flax, Te Puea and her orphans in 1921 bought ten acres 
of land at Ngaruawahia and there established Turangawaewae (initially no more 
than a few sack-walled huts) as a new capital for Maori and for 'the use without 
charge of the "homeless" . . . subject to their recognition of his [King Te Rata's] 
position (and that of his successors) as Chief ,75 With Turangawaewae as her 

70 L.H. Oscroft, quoted in Marks, The Ambiguities of Dependence, p.70. 
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base, and farming there the immediate source of support for her children, Te Puea 
travelled extensively among Waikato and other tribes in the 1920s with members 
of Te Pou o Mangatawhiri (The Pillar of Mangatawhiri — where Te Puea had 
led the resistance to conscription), a conceit group that she formed to reassert 
Maori culture (particularly in song and dance), to develop sympathy for the King 
movement throughout New Zealand, and to raise funds for the building of 
intricately carved meeting-houses at her new capital. Though energetic, her 
efforts were constrained by the continuing poverty of Waikato, most of whom 
remained 'poorly housed and indifferently fed' throughout the 1920s.76 

At the end of the decade, however, Ngata sought Te Puea's help in developing 
the land remaining in Maori hands and brought with him the resources of the 
state. In 1928 Ngata became Native Minister when the United Party (incorporat-
ing the old Liberals) won the parliamentary election. In his new position, Ngata 
tackled what he considered the 'fundamental' problem for Maori in their 
'adjustment' to 'Western . . . culture', 'the Native-land question'.77 He believed 
that through the development of land, under the leadership of 'rangatira families' 
employing a 'beneficent despotism', and 'avoiding the clever members of the 
race who had themselves Europeanised', Maori could become 'self-supporting 
members of the [national] community' while still maintaining their 'Maori 
individuality'.78 They could also be united behind him and his political allies 
against the common enemy of the Labour Party and Ratana.79 In this battle for 
the political and economic heart of Maori, Te Puea was a key ally, a woman who 
combined the rangatira and 'racial' qualities that Ngata admired: 'this restless, 
domineering great grand-daughter of Potatau, this practical, minutely attentive, 
persevering grand-daughter of W. Searancke, the German magistrate'.80 Te 
Puea, for her part, saw in Ngata a prominent politician who would help end the 
isolation of Waikato, provide the funds necessary to rebuild a rural-based life for 
Maori, and combat the political inroads of Ratana. With Ngata providing 
government financing and planning, and Te Puea and her people much of the 
labour, they worked together in the late 1920s and early 1930s to prepare land 
for farming. They also worked together to construct rural marae complete with 
carved and decorated meeting-houses around which, Ngata proposed, would be 
developed 'that whole system of culture and social observances that make up the 
Maori way of life'.81 By 1935,42,493 hectares had been brought into production. 
Te Puea believed that, because of this land scheme, 'a new day had dawned for 
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Waikato', giving them 'fresh heart to face life under new conditions'; Ngata 
argued that it had revived 'the mana of the Maori kingship'.82 

In their various endeavours to rebuild indigenous society, Dube and Solomon, 
Ngata and Te Puea, all looked to the land to rebuild their power and preached a 
rural way of life that Europeans sanctioned as the 'natural' destiny for Africans 
and Maori. The reasons for the official approval, however, differed considerably 
between South Africa and New Zealand. South African officials in the 1920s and 
1930s were concerned above all with maintaining a plentiful supply of cheap 
black labour for industry and agriculture while preventing African challenges to 
colonial rule. Yet those challenges were growing. Kadalie's Industrial and 
Commercial Workers Union claimed a membership of 100,000; the South 
African Communist Party had abandoned its policy of favouring white workers 
only and now aimed to create a 'Native Republic' in South Africa; and the 
African National Congress elected as its president Josiah Gumede, who favoured 
allying with working-class organizations and proclaimed that he had seen the 
'new Jerusalem' in Russia.83 In the face of such challenges European officials 
sought to rebuild traditional sources of authority — or at least sources it defined 
as traditional — as a bulwark against urban industrial radicalism. The 1927 
Native Administration Act mandated that chiefs should have authority within 
African societies, organized along tribal lines, and with customary law the basis 
of rule. This new traditionalism was to be administered by the 'Supreme Chief', 
the title that the governor general was given along with despotic powers to 
proclaim and depose chiefs, to recognize and break-up tribes, and to make 
customary law.84 The first Supreme Chief, Lord Athlone, argued in 1930 that 
Solomon should be a key figure in the policy of 'preserving Tribalism . . . and 
of supporting the authority of Chiefs', lest the government face 'the more or less 
rapid disintegration of the Zulu Nation through the influence of the I.C.U. or 
kindred organisation.'85 At the same time, commissioners reporting on African 
economic conditions throughout South Africa argued that 'in the past the Native 
had been given an entirely mistaken economic orientation' toward the cities. 
They argued instead that it 'would be wise to develop the wealth producing 
capacity o f . . . [the reserves] and thus secure a larger amount to go round, rather 
than to allow a continuance of the present struggle between black and white for 
a larger share in the wealth being produced in the developed areas.'86 The 
commissioners proposed that additional lands be made available for Africans, 
bringing the area of the reserves up from 7% of South Africa to 13%. 'Adapta-
tion' , they argued, 'not Assimilation' (which one prominent Natalian suggested 
'substitute^] class for race . . . and must lead to the evolution of a native 

82 Te Puea, quoted by Eric Ramsden, Ramsden Papers, 365, ATL; Ngata, "Maori Art and Crafts', 
in Sutherland, Maori People Today, p.334. 

83 Karis and Carter, From Protest to Challenge, IV, pp.34-36. 
84 For a recent discussion of the Act and its implications for South Africa and, by example, the 

rest of Africa, see Mahmood Mamdani, Citizen and Subject: Contemporary Africa and the Legacy 
of Late Colonialism, Princeton, New Jersey, 1996. 

85 Quoted in Marks, The Ambiguities of Dependence, p.41. 
86 Report of Native Economic Commission, 1930-1932, UG 22, Pretoria, 1932, pp.14-15. 
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proletariat'), should be the basis of colonial policy.87 Or, in practice, cities for the 
whites, minute areas of the countryside for an ever-growing African population 
ruled through government-appointed chiefs. 

In New Zealand, by contrast, official policy remained firmly assimilationist. 
Though the state funded the development of 42,493 hectares of land for Maori 
farming between 1929 and 1935, during the same period it alienated — through 
purchase and proclamation — almost two and a half times as much out of the 
hands of Maori and into its own possession.88 For Europeans, state funding of 
rural Maori society was meant to be a temporary policy: one that would alleviate 
the worst cases of poverty; that would make the inevitable move to urban areas 
a more orderly process and prevent, as one official report on market gardening 
in South Auckland put matters, the 'indiscriminate intermingling of the lower 
types of races — i.e., Maoris, Chinese and Hindus'; and, through support of 
chiefs (seen as a traditional conservative force) develop allies in the immediate 
political struggle against Labour and Ratana for the four Maori seats in parlia-
ment.89 And Maori autonomy was meant to be transitory only while the process 
of absorption continued. European complaints about poor book-keeping proce-
dures on the land development schemes led to a highly critical official commis-
sion of inquiry and Ngata's resignation as Native Affairs minister in 1934; Te 
Puea left the government scheme the following year, angry that Europeans were 
always hired to supervise the work, and in response to an official recommenda-
tion that her services be dispensed with. 

Yet the images of rural societies created in South Africa and New Zealand in 
the first decades of the twentieth century have long outlasted their origins. In 
South Africa, segregationist and later apartheid ideology further embraced the 
idea that the authentic home of Africans was in a countryside where they lived 
under the control of traditional authorities, largely untouched by the intrusion of 
the modern world or the effects of colonialism. Official yearbooks have claimed 
time and time again, 'The scattered and fragmented nature of these traditional 
Black territories was not due to any legislation or action on the part of Whites.' 
Indeed, 'the land surface . . . was not divided by the South African Government, 
but by history.'90The Gods Must Be Crazy' perpetuates that myth of history and 
rural innocence, though as this essay has suggested the myth owes much to 
competing forces within African society as well as to the policies of colonial 
authorities. The mythologized dichotomy between urban and rural, westernized 
and authentic, has also taken a contemporary form in the recent violence between 
Nelson Mandela's African National Congress and Gatsha Buthelezi's Inkatha 
(formed in 1975), the former 'modern', the latter cloaked in 'tradition'. In New 

87 ibid., p.29. The Natalian was Heaton Nicholls, a close ally of Smuts, quoted in Marks, The 
Ambiguities of Dependence, p.40. 

88 J.K. Hunn, Report on Department of Maori Affairs, With Statistical Supplement,^ellington, 
1961, pp. 142-4. 

89 The words quoted are from AJHR, G - l l , 1929, p.5. 
90 See, for example, South Africa 1983: Official Yearbook of the Republic of South Africa, 

Johannesburg, 1983, pp.197, 203. 
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Zealand the economic base of Maori rural society has remained slight. With most 
land long alienated — official estimates in 1960 suggested that at most the 
remaining Maori land could support either 2222 sheep farmers, or 6666 dairy 
farmers, plus dependents, out of a population of approximately 155,000 — a 
large-scale process of urban migration has continued from World War II 
onward.91 The concept of turangawaewae, however, the idea that Maori should 
have a footstool or place in the countryside has remained a powerful image. It 
underpinned Maori criticisms of the assimilationist ideology recapitulated in the 
1960 Hunn Report.92 It has a physical basis in the large numbers of marae 
constructed by Ngata, Te Puea, and other Maori leaders as part of the land 
development schemes. Still, as represented in 'Once Were Warriors', the rural 
haven of Maori culture is for the descendants of rangatira only. The abusive 
husband, a descendent of slaves, has no place in the country and must remain in 
the corrupt and alienating city. 
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