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By Jens Dahl and
Marianne Jensen
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ebates relating to the situation and living condi-
D tions ofindigenous peoples throughoutthe world

focus primarily onindigenous peoples who are
still residing in their original territories — or on their
struggle for territorial vights. While the indigenous tight
for land rights remains a core issue, it is a fact that a
growing number of indigenous people migrate tocities for
various reasons. Very often, urban indigenous peoples
end up the most poverty-stricken and marginalized
groupsinthe citiesthey migrate to, and thereisancbvious
need tofocuson their situation. Thisissue of “Indigenous
Affairs” thuslooks at the situation ofindigenous peoples
in different urban areas around the world. We bring
articles about the Maasai in Dar es Salaam, Tanzania,
tribal women living as domestic workers in Delhi, India,
indigenous peoplesin Baguio City in the Philippines, the
Embera people who have been forced into urban areas in
Colombia, the situation of urban indigenous peoples in
Mexico, the nature of Mapuche migration in Chile, the
urban Maoriin Aotearoa/New Zealand and the situation
of urban aboriginal communities in Canada.

Reasons for migration

The articles reflect the fact that the situation of indigenous
peoplesinurban areas differs enormously depending on
the regions in which they are living. In poor, developing
countries many indigenous communities are under se-
vere pressure, and agrowing number of indigenous peo-
ple are being forced to leave their rural-based communj-
ties in search of employment in the cities. Such is, for
instance, the case of the Maasal in Tanzania, whose
traditional lands and livelihoods are steadily diminish-
ing due to unfavourable government policies. The same
deploring scenario canbe seen among many other indig-
enouscommunitiesin Africa, whosetraditionallandsare
gradually being seized by others.

Widespread poverty in rural indigenous communi-
ties is also a major reason behind the migration of indig-
enous people inIndia, as evidenced in the article by Samar
Bosu Mullick on young tribal women who leave their
homesin Jharkhand to serve as domestic workers—often
under miserable conditions — in the capital of Delhi. The
same tendency can be seen in other places in Asia, such
as in the Cordillera in the Philippines, where migration
is caused by economic hardship, tribal conflict, and war



and militarization. Teday, more
than half of the total population of
Baguio City (the only city within
the Cordillera Administrative Re-
gion) comprises indigenous peo-
ples from the Cordillera villages.
The article by Carling and Cacho
looks further into this.

These situations reflect proc-
esses of indirect “forced” migra-
tion. However, there are also exam-
ples of outright torced migration,
which lead to disaster for the indig-
encus peoples concerned. This is
occurring in both Africa, Asia and
Latin America. One such case is
thatof the Embera peoplein Colom-
bia, who have been forced out of
their traditional territories to make
way for a huge dam construction
project, as described in thearticle by
Zapata. The Embera gradually end
upascityslumdwellersunder miser-
able conditions, leading to massive
social problems such as prostitution,
alcoholism, drug abuse, abandoned
children, juvenile criminality and in-
creased recruitment of children and
youth into the armed conflict.

In the above cases, the migra-
tion is of a relatively new nature.
However, in some areas of the
world, indigenous peoples have
been living in cities for several gen-
erations. This is mostly the case in
the western world, such as Canada,
the US, New Zealand and Australia
but also, to some extent, in some
countries of Latin America such as
Chile, Argentina and Mexico.

Culture of poverty

Poverty and marginalization char-
acterize the lives of the great major-
ity of indigenous peoples living in

cities throughout the world. This
must obviously be understood in
relative terms. Many urban indig-
enous communities in rich coun-
tries such as Canada, the US, New
Zealand and Australia continue to
live under unacceptable conditions.
Toalarge extent, they seem to form
islands of poverty within wealthy
nations, and it is distressing that
such tendencies continue to exist.
However, theye are obviously clear
differencesbetweenthe poverty ex-
perienced by urbanindigenous peo-
ples in relatively rich countries and
the severe poverty experienced by
many urban indigenous peoples in
developingcountries, where people
have tostruggle for theirmere physi-
cal survival.

The Europeanand North Ameri-
can media have assailed the public
with stories of destitute indigenous
Indians, Inuitand other migrantsin
metropolitan and other urban cen-
tres. Unfortunately, it is often the
truth, as it is with so many others
who drownin the hecticlife of large
cities. However, thereareimportant
differences between poverty as ex-
perienced by indigenous peoples
andthe poverty experiencedby other
urban immigrants, whether they
belongtoaminority orare partofthe
mainstream majority.

To indigenous peoples, life in
the city is far too often a life of pov-
erty. The essenceof thisisa”culture
of poverty” that is formed by the
inequality, discrimination and rela-
tive deprivation that follows from
belonging to a marginalized - indi-
genous - group. It is important to
comprehend the underlying struc-
tural factors that create this cutture
of poverty. However, the media of-
ten give us the impression that the
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Urban indigenous women, Mexico City, Photo: Jvdn Alcazar

miserable life of urban indigenous peoples is something
intrinsic to their culture. Not only the media but also many
government institutions offer thissimplified and mislead-
ing perception. Likewise the poverty eradication poli-
cles of development agencies often follow the same
path.To genuinely change the vicious circle of a culture
of poverty, these viewpoints need to be challenged.

Social networks

Indigencus peoples live a life in urban areas that is
moulded not only by the living conditions in the city but
also by the social, economic and cultural life of the com-
munities fromwhich they have migrated. There are differ-
ences between first, second and third generation indig-
encus migrants, between young and old, between men
and women and between continents. Thereis no univer-
sal characteristic distinguishing an urban indigenous
personor group. But there area number of threads which,
in each instance, distinguish the indigenous cases and
set them apart from the life of other urban dwellers.

Indigenous people are often isolated in the urban set-
ting in the sense that there are urban dwellers and then
there are indigenous persons. In his article, Johnson ole
Kaunga describes the fact that, even in a city like Dar es
Salaam, which has immigrants from dozens of different
ethnic groups identifying themselves as brothers
(“ndugu”), theMaasai are set apart from these other urban
dwellersand identified asa category initself, “wamaasai”.

In this respect, indigenous people are not part of the
social and economic fabric of urban life that usually
unites peopleinto classes, urban ethnic groups or guilds,
and which are integrated with recognised roles into a
highly differentiated society. Animportant consequence
of this is that urban indigenous people often lack the
closely knitted network of social relations that otherwise
characterise urban ethnic immigrants.

Embera Katio people from Colombia. Pholo: TWGIA archive

Self-organization

Indigenous peoples in urban areas are often not organ-
ized, as mentioned in some of the articles in this volume.
This makes them even more marginalized in relation to
the publicauthorities who, in general, look down upon
indigenous peoples, against whom they also discrimi-
nated when they were living in their home areas and
making a living as hunters, pastoralists or shifting
cultivators. In some parts of the world, indigenous
urban iminigrants may try to hide theirethnicoriginaas
away of being accepted by the urban people or, at least,
of being less openly discriminated against. However,
this is not an easy strategy simply because indigenous
persons are easily recognised by their physical appear-
ance or by cultural habits associated with dress, lan-
guage or religion. The Maasai simply look different to
all other urban dwellers of the East African cities, as do
most other indigenous people in Asia, Africa or North
America.

While urban indigenous communities may lack or-
ganization in places where migration is relatively new
and where they live in an extremely vulnerable and
marginalized situation, such as the Maasai in Dar es
Saalam, indigenous peoples like the Maoriin Aotearca/
New Zealand have very strong and efficient urban or-
ganizations. Over 83% of the Macri population live in
urban areas and much of this migration dates back to the
period immediately following the Second World War.
Life in the cities has thus come to form a platform for the
articulation of Maori demands, in line with that of life in
the more traditional rural communities.

The urban Mapuche people in Chile likewise make
up the majority of the Mapuche population — between
70% and 80%. There now exist more than 70 Mapuche
organizationsin the Metropolitan Area of Santiagoalone,
of a profession-based, ethnic, productive, political or
social nature.



As described in the articles by Kishigami and Reid, self-
organization among urban aboriginal communities in
Canadais comparatively weak and sporadic. Most urban
aboriginal communities have not formed elected councils
or structures similar to the reserve-based band councils.
Ner have urban aboriginal communities formed any na-
tionalbody tospeak on theirbehalf. However, asexempli-
tied in the case of Montreal described by Kishigami, and
in various other cities in Canada as described by Reid,
different types of self-organization have gradually been
emerging.

Identity

Urban dwellers who belong to an ethnic minority will
often keep in touch with their homeland for several gen-
erations, if for no other reason than because many of their
relatives reside there. Urban indigenous people are no
different in this respect. Almost all of the articles in this
volume describe the continued close contact between
urban indigenous communities and the rural communi-
ties in their home areas.

The extent to which urban indigenous people con-
tinue toidentify as part of theiroriginal indigenous group
differs according to many different circumstances. The
choice need notbe one of identifving either as the specific
original indigenous group or as a citizen of the nation
state. As Kishigami points out in his article, many young
Inuit raised in Montreal, and whose spouse or a parent is
a non-Inuit, begin to regard themselves as indigenous
people of Canada, Canadian of Inuit descent, or indig-
enous people of Quebec, rather than simply as [nuit.

Whereas there are situations whereby the longer the
indigenous peoples havelived in the urbanenvironment
the less they tend to identify with their original indig-
enous group, there are also, in some places, strong trends
towards urban based pan-indigenous mobilization. The
articleby Gover describing, amongother things, the self-
organization and mobilization of the urban Maori is a
clear example of this.

Authenticity

Indigenous peoples set themselves aside when those who
liveinthecitiesarebeing looked down uponby thoseliving
in the homeland and treated as not being “true indig-
enous”. This maybe further ageravated for descendents of
mixed marriages. It may be that this is most prominent
among indigenous peoples in rich countries, as this vol-
ume gives clear indications of such conditions among the
Maori of Aotearoa/New Zealand, the Mapuche of Chile
and, not least, the discriminative attitude of the Canadian
status Indians against non-status Indians and Métis. The
situation is further aggravated or even produced by state
divide-and-rule policies, benefiting from the fact that the

indigenous peopleslivinginurban areasin these countries
form the majority of the indigenous population,

The article by Gover on the Maori in Aotearoa/New
Zealand presents a highly interesting analysis of the
debate and conflicts between the rural and urban-based
indigenous organizations. This is a debate, which also
involves theissue of who are the most “authentic” repre-
sentatives of the Maori. The article by Reid on urban
aboriginal communities in Canada touches upon similar
processes, involving conflicts between powerful rural/
reserve-based national indigenous organizations and
urban aboriginal communities, who are not acknowl-
edged as “true” Indians in the “Indian Act” sense and
who do not feel properly represented by the national
organization.

Tofightcultural poverty, such as the loss of language and
social roots, indigenous peoples in cities must be able to
identify with a homeland, a territory in which the indig-
enous peoples make up the majority of the pepulation,
From this perspective, the indigenous fight forland rights
is to the benefit of all indigenous persons and not only
those residing on the land. It is also from this perspective
that we must understand the significance of national
indigenous organizations, which often have their roots
among those fighting for land rights but gain new signifi-
cance when also bringing on board indigenous peoples
living in urban areas.

Even as short an overview as this of indigenous peoples
living in urban areas would fail if it did not mention
some of the, maybe few, outstanding cases of peoples
having manifested themselves as successful indigenous
urban groups. The skilled traders from the village of
Otavalo in the hightands of Ecuador have made them-
selves visible as traders of indigenous handicrafts in
cities as far away as Europe. Even more famaous are the
Mohawk ironworkers from the villages of Akwesasne
and Kahnawake, who have built bridges and skyscrap-
ers for more than 100 years. A Mohawk, Kyle Beauvais,
explains that, " A lot of people think Mohawks aren't
afraid of heights; that’s not true. We have as much fear
as the next guy. The difference is that we deal with it
better. We also have the experience of the old timers to
follow and the responsibility to lead the younger guys.
There’s pride in walking iron.”!

Note

1 Exhibition pamphlet, “Booming Out”, from the Smithsonian
National Museum of the American Indian. New York 2002.0
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THE LIVING AND WORKING CONDIT
OF URBAN-BASED INDIGENOUS PE

OPLES:



By Johnson ole Kaunga

his article critically exam-

ines the current situation

of the Maasai pastoralists

that have moved into major urban

‘ centers suchasDares Salaam with

the hope and aspiration of rebuild-

ing their livelthoods. As will be

seenin thisarticle, thereisno doubt

in the mind of the writer that the

Maasai are increasingly becom-

ing the victims of social development, rather than its

beneficiaries. Even more frustrating is the thought of what

will become of them in the future! Yet the Maasai, as a

collectivity, still endeavor and confidently struggle tobe

themselves — what they have always been - a proud and

confident people whose life, traditional institutions, de-

cision-making mechanisms and identity revolve around

pastoralism and its unique indigenous mechanism of
natural resource management.

Itisimperative to note that the general situation of the
pastoralist and hunter-gatherer ethnic communities in
Tanzania-asin most African states- continues tobe both
patheticand precarious. In fact, it can be argued that they
now face more numerous and diverse threats than any
other social grouping on the continent during any mo-
ment of their whole existence as distinct communities.

One of the serious threats faced by pastoralists and
hunter-gatherersis that their own governments demand
they change so that they can participate equitably in
national development alongside other communities. De-
velopment polices in Tanzania are thus committed to
suffocating the Maasai pastoralists’ rights to self determi-
nation and own way of life by employing various devel-
opment paradigms that exclusively enable the state and
other communities to benefit from the Maasai’s ancestral
lands and natural resources to the exclusion of the Maasai
themselves. As such, development policies are based on
the government’s anti-pastoralist spirit, and this is
squarely the main reason as to why the Maasai culture
and way of life is fated to die out.

The Maasai pastoralists - whowere once knownasthe
lords of east Africa and who roamed about the plains of
east Africa, in particular Kenya and Tanzania, with pride
and confidence - now find themselves on the streets of

Maasai waichmen in Dar es Seluam, Tanzania. Photo: Jofurson ole Kaunga

Nairobiand Dares Salaam leadinga patheticlife. This life
is largely characterized by confusion, complacency, a
rapid erosion of cultural identity and suffering alongside
the wealth and resourcesbeing generated from what once
used to be solely their ancestral lands: the Nairobi Game
Park, Serengeti, Ngorongoro, forexample. Their cultureis
being exploited to the maximum by others in order to
generate more wealth, and the Maasai will certainly never
have a share of this let alone a feel of how it tastes.

The Maasai were one of the earliest communities to
rise up against all the forms of injustice and the various
formsof discrimination perpetrated against them, both by
the colonial regimes as well as by other post-independ-
ence regimes that took power and further consolidated
their powertothe maximumby usingand playing a game
of social exclusion of the original resource owners. Post-
independence regimes in Tanzania have inherited and
invested in virtually every social bias the colonial regime
had against the Maasai as a people.

In Tanzanian national policy and development cir-
cles, youwillalways comeacross a strongbutill-founded
criticism arguing that the Maasai traditional way of life
is not sustainable and contributes very little if anything
tonational development. More often than not, Tanzanian
national development and investment policies suffer from
a chronic trap that perceives the Maasai and other indig-
enous communities as a problem in development and,
more so, a threat to their own development.

I have yet to come across strong criticism of agricul-
tural communities in Tanzania. Most of these communi-
ties normally stuff their granaries full of dried maize cobs
and other grains and do not hesitate to claim famine relief
from the government and relief agencies. However, in
most streetsin urban centers you will come across various
criticsloudly lambasting the Maasai for keeping “ many”
cowsand for notbeing able to afford to send their children
to school or feed themselves.

The current situation of the Maasai is directly related
to their continued land loss and the land expropriations.
Not only did they lose large swathes of their land to
colonial settlers, conservation and the settling of other
communities by the post-independence states. Worse
still, they are presently being uprooted by other main-
stream productive activities that the government believes
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are the way to prosperity; i.e. crop farmingetc. The Maasai
ancestral and communal lands have been and continue
to be alienated and expropriated from them. This has
been followed by social displacement and cultural dis-
ruption within the community, as almost everything
revolvesaround land, including self-identity and social
interaction. It is clear that land loss by the Maasai com-
munity has triggered their movement to urban centers.

This article explores the far-reaching impact of land
loss and, as such, the loss of livelihoods on the Maasai
community. The specific focus will be on those Maasai
who have moved to urban centers with the aim of redefin-
ing their livelihoods by taking menial jobs, and who are
considered social “misfits” by the urban dwellers. They
are always identified as “Wamaasai” while everyone in
Dar es Salaam is identified by the tag “ndugu” (brother).
This will continue, I suppose, until the Maasai have
transformed themselves into what other Tanzanians want
them to be in terms of thoughts and practice!

A coping strategy

Itis not exactly known when the Maasai started trickling
to urban centers. However, we know the reasons that
made them start drifting towards these cities. The Maasai
lost enormous tracts of land to conservation and other
national development priorities, to the point where what
is left of their ancestral lands is now not adequate to
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Maasai Morans. Photo: Jens Dahl

sustain their traditional lifestyle. The land losses have
permanently disrupted and damaged their livelihoods
and their drought-coping mechanisms havebeen thrown
into disarray.

The movement of the Maasai to urban centers needs to
be understood as a self-created coping mechanism and
strategy to cope with poverty pressure, past and present
conservation policies, and development and investment
policies that neither favor nor support their livelihoods.
This article lends a critical focus to the tribulations,
challenges and trials that the Maasai in Dar es Salaam
face, anditshedslight on the various aspects of prejudice
and discrimination faced by the Maasaiasaresult of their
social background as a pastoral community. The writer
alsodescribesa variety of differenteconomicactivities the
Maasai are undertaking in order to lend themselves a
dignified livelihood, despite limited support from exter-
nal sources and from other social groupings in the city.

Survival activities being undertaken by
the Maasai living in Dar es Salaam

The Maasaiare engagedina variety of survival activities,
which have enabled them to expand their livelihood
options. They areengaged in activities that have abearing
on their original traditional occupations and roles. The
vast majority of men are employed as security guards-a
task that is appreciated by most, including the Maasai



Magsal, Tanzania. Photo: Johnsan ole Kaunga

themselves, asitisareflection of the role of the traditional
Maasai warrior: warlike and fierce. These are values
inculcated in Maasai male youth, who are supposed to
protect the community from outside threats.

Increasingly, traditional Maasai women and girls are
also finding their way to the urban centers. The few Icame
across in Dar es Salaam were from households without
any grown-up sons, and women whose husbands had
died or were very old and where the women had thus had
totake up theroleofsolebread winner in the family. Such
women lead an extremely difficult life as a mother and
family head. The women undertake tasks of selling tradi-
tional herbs, working as home helps, fetching firewood
etc.

Employment as security guards

Out of all the Maasai men in Dar es Salaam and other
urban centers, 90% of them are working as security guards
- popularly known as watchmen. They are usually em-
ployedby individuals or families to guard their property
against burglars. They are normally not given contracts
and the terms of employment are mutually agreed ver-
bally. Due to the fact that all of them are illiterate (having
had no formal schooling), the mutual agreement is to the
advantage of theemployerand, in most cases, the Maasai
find themselves at the mercy of their emplovers. Salaries
are paid at the convenience of the employer.

Every Maasai watchman has gone through a frustrating,
painful and testing time in the city. They find its admin-
istrative structures complex and inaccessible orbasically
designed to cater for the “Ilashumba”(singular-
Olashumbai) - a word which the Tanzanian Maasai use
to depict modernized Tanzanians whom they see as and
feel are the direct beneficiaries of modern development
and government existence.

Mr. Ole Matepet, whois 24 years old and comes from
the Andeni district, came to Dar in June 2001. The severe
drought of 2000 wiped out his family’s livestock and they
were left with only 12 geats, which cannot sustain a
household of 7 people. Being the eldest son in the family,
hearrived at a decision to join his age mates who went to
Dar es Salaam a couple of months ahead of him. He left his
parents and siblings to look after the few goats that
survived the droughtand he was personally determined
to obtainajob where his monthly earnings could help him
to restock the family’s herd. After working fora Chagga
businessman for two months, he was implicated in a
fraud thattook place onthe day when he was actually not
on duty and, after being harassed and humiliated by the
police, his “contract” was terminated, even though he
was given no chance to defend himself,

Ole Matepetis notalone. Others who have suffered the
same fate are Yohana Ole Seyai, Lukas Ole Amboni and
Oropii Oloomarai. None of the Maasai in Dar es Salaam,
and most probably in otherurban centers, havelegitimate
contracts as required by Tanzanian labor law. Most em-
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ployers aretaking liberties and playingelusive gamesby
taking advantage of the cultural shock that severely hits
the Maasai on their first arrival in the new city and in this
meeting with urban life. They also know that the Maasai
are new to the cash econemy and that they have been
transformed into a desperate and ignorant minority peo-
ple whose voice may never be heard as long as they
continue to be in Dar es Salaam.

They are not protected against unscrupulous employ-
ersand find it difficult to engage the law as, in most cases,
their experience is that the entire environment has a
strong anti-Maasai bias and prejudice. Everything is left
to God and fate.

It is no wonder that even a kiosk owner on the streets
of Dar es Salaam, classified under the Tanzanian poverty
strategy paper as poor and vulnerable, can still afford to
have a Maasai security guard. Most Tanzanians suffer
from a terribly misunderstood perception of what the
Maasai - as a people - stand for, and they are often seen as
and felt to be living in a world of their own, and one that
is lower in dignity. In critical terms, an ordinary slum
dweller would consider himself to be poorbut at least not
at the level at which he perceives the Maasai to be.

Most Maasai security guards that I have met and
interviewed earn about 30,000 Tanzanian shillings
{US%$40)a month. They areilliterate and have nobargain-
ing power and, as such, they cannot effectively negotiate
for better terms of service. The city life strikingly intimi-
dates them, and the apparently ample self-confidence of
the Maasai warrior is wiped out.

Due to low pay and poor working conditions, the
Maasai have to live in slums on the outskirts of the city.
They have no other benefits and do noteven have protec-
tive clothing against the cold. Some expatriates, mostly
whites, have employed Maasai men as security guards
and offerbetter terms than the rich Tanzanians, whojust
see them as a convenient source of cheap labour. A very
insignificant number of Maasai guards have had good
working opportunities and they have invested in re-
building their lives. Most Tanzanians still perceive of
the Maasai in terms of flows of cheap unskilled labour
to cities and major urban centers that can be manipu-
lated tosuit strong market forces. They donotattempt to
understand the Maasai influx as a breakdown of social
systems, the result in part of inappropriate and
unsupportive policies.

Of all the 120 ethnic communities in Tanzania, only the
Maasai display their rich cultureintheir day-to-daylife and
they are easily identifiable by their traditional red shawls
known in Tanzania as “Lubega”. The Maasai culture con-
tinues to be a popular “blend”, used to add value to
tourism in Tanzania and Kenya. The problem with this
approachisthat policy makers, investors etc. only appre-
ciate the Maasai culture by assuming that the Maasai as
a people are no more!

1 2 Indigenous Affairs 3-4/02

Maasai warriors as tourist attractions and
advertising models

Popular tourist destinations in Tanzanda, i.e. Sea Cliff in
Dares Salaam, have employed Maasai Morans (warriors)
as security guards. They are required to dressin their full
traditional Maasai regalia and stand by the gate to open
the doors, welcome tourists, present themselves for pho-
tos whenever the guests need them, in whicheverstyle or
posture demanded by the tourists.

Certain hotels popular with tourists are engaging
Maasai warriors {intraditional regalia) as security guards
and, due totheirignorance, they use themas culturaland
comimercial advertisement models to attract tourists as
wellas promote the hotel as the best tourist destination in
Tanzania. However, the Maasai warriors are only paid
and engaged as security guards, despite the fact that hotel
management gains highly from their culture and from
skills that are based on the rich Maasai culture. This
amounts to an abuse of intellectual as well as cultural
property rights, In the process, the Maasai culture con-
tributes to foreign exchange earnings for the Tanzanian
government, to the chagrin ofits owners, whoare fated to
dieout.

The mobile phone companies, in their glaring bill-
boards on Ali Hassan Mwinyi Road, and also recently
various Tanzanian families, have used Maasai Moransto
add flavor to their marketing strategies and wedding
activities, respectively. Yet, the Maasai Moran is simply
a despised person.

Whenever something awkward or stupid needs tobe
presented onthe TV orradio, Maasaiidentity isused. This
is what has happened with the HIV/AIDS awareness
campaigns, where actors present themselves as Maasai,
and jssues of wife-sharing and other stereotypicalimages
that society hoids against the Maasai are unleashed. This
has only helped to further alienate the Maasai from the
rest of Tanzanian society, and asa consequence they only,
by and large, interact among themselves.

Selling and prescribing traditional herbs

Both Maasai men and women undertake this activity at
strategic points in Dar es Salaam. Both Maasai men and
women have the acumen and skills to prepare herbs in
different forms, ranging from concoctions to powders,
roots etc. The herbsare sold and prescribed to mostly non-
Maasai customers (the Maasai themselves are knowl-
edgeable and know how to collect and prepare the herbs
by themselves). Healthcare costsin Tanzania are becom-
ing increasingly unbearable and most low paid citizens
are reverting back to the traditional medicine, which the
Maasai continue to use. Maasai indigenous traditional
skills are well-known and appreciated and many people
are now approaching the Maasai for treatment and ad-
vice.
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Mrs. Areko and her colleagues, Mrs. Nairukoki and oth-
ers, have exemplary skills in traditional herbs. They lack
marketing skills, however, and are being criticized by
medicalboardsand harassed by the city authorities asthey
have to have a permanent site and pay to obtain a license.
They find this increasingty difficult due to lack of money.

Oflate, anumber of micro-enterprise institutions have
been established in Tanzania asa way of supporting small-
scale businessmen and women to access loans in order to
expand their enterprises and alleviate their poverty. How-
ever, no Maasai men and women have succeeded inobtain-
ing loans. They claim that they are discriminated against
because they do not reside permanently in Dar es Salaam,
and the financing institutions claim that it will be difficult
to trace them once they leave Dares Salaam. The argument
is that as they lead nomadic lifestyles back in their respec-
tive rural districts, away from Dar, they are potential loan
defaulters in terms of future loan repayments plans once
they leave the city. The argument simply hangs on the
thinking that Maasai are a nomadic people and what is
more, emotionally attached to cows. The credit organiza-
tions assume the Maasaj will completely disappear from
thecity and that they willend up “losing” the money given
as loans, as it will be used to purchase cows thatend upin
vast rangelands, thus creating difficulties in tracing them.
Mors, Areko and her colleagues strongly dismiss thisargu-
ment as groundless, maintaining that thisis prejudice and
anotheraspect of the discrimination faced by the Maasaiin
Tanzania. Pastoralism is not seen and/or appreciated as
aviable enterprise that suffers certain difficulties as much
as other livelihoods systems.

Beadwork

This is entirely the Maasai women’s domain and they
independently design and produce beautiful patterns
both for Tanzaniancitizens as well as for the tourists. Ms.
Napelel has been in the beadwork and Maasai cultural
promotion business for more than a decade. She has the
advantage of having been to schoel and, as such, she
confidently and squarely places herself in the middle of
the game. She reiterates that the Maasai have to benrefit
from their own culture and that they must join hands as
a community to protect their culture from commercial
pirates. She still cites problems of discrimination - when
it comes to accessing government support, including
access to capital for example - as impediments to the
successful promotion of the Maasai culture, which is
strongly despised outside of tourism circles.

Hair plaiting in the unique Maasai style

Maasai culture has greatly influenced the modern way of
lifeinthe major urban centers of Tanzania. WomeninDar
es Salaam are increasingly using Maasai warriors to do

their hairstyles, Rasta style. This is the original Maasai
warrior {Moran) style. The Morans are exploited, as they
de it in an ad hoc way and do not have a regular place
where they can be accessed by customers. As such, they
are at the mercy of the salon owners, who take most of
what the customers pay.

Worse still, the TV has depicted this as an awkward
thing to do, linking it to possible avenues for HIV/AIDS
spread and immorality. This has made the Maasai war-
riors shy and uncomfortable. Recently, individual women
have taken Maasai Morans to their residences to do their
hair, simply as a strategy to enable Maasai warriors to
avoid being ridiculed by the media as well as others.

Vuinerable livelihoods and the impact of
rural—urban migration on the Maasai way of life

Lack of leadership structures

The Maasai in the urban centers have no leaders of their
own and they are not confident with the mainstream city
authorities. This leaves glaring loopholes in terms of
inability to presentissuesand concerns that are of unique
concern to them. As such, they end up becominga group
that feels isclated and unwanted in the cities.

Social prejudices and steveo-types

The Maasai are ridiculed, stereotyped and demeaned in
all aspects of their life and this is the main reason why
none of them havebrought theirchildrentelive with them
inDaresSalaam. They say they donot want their children
to experience the same tribulation, nor do they wanttobe
ridiculed in front of their sons and daughters. The men
[ have met and interacted with mention that the general
image and messagebeing marketedin Dares Salaam —for
instance relating to dress codes etc - is too powerful for
their children. This is why most of them have resolved that
they will never bring their children to urban schools.

The HIVIAIDS vulnerability

The urban-based Maasai are, by all standards, avulnerable
population. The Maasai Moran has been reflected as a
strong man who can kill a lion and, in most cases, other
citizenssilently fear the Maasai. On the other hand, they are
seen as fresh entrants to city life who clearly do not under-
stand how the city’s social life is constructed. The Maasai
men stay in the city for about 6 months before going back
homeand thus cannotavoid limited social interaction with
others as they undertake their economic activities.

The Maasai themselves silently know that they are
increasingly becoming or will become an easy conduit
and prey for HIV / AIDS transmission. This is influenced
by the social perception that Maasai men are fresh from
the remote rangelands and are believed to have a strong
libido due to their frequent use of traditional herbs.

There are various NGOs and international organiza-
tions that are undertaking awareness and educational



campaigns on
HIV/AIDS but
they have never
targeted the Ma-
asai as a vulner-
able sector of so-
ciety.

Due to low
and intermittent
income, the Ma-
asai are forced to
live in wurban
slums where so-
cial amenities do
notexistand they
normally do not
have a formal
leadership to de-
mand such serv-
ices from the au-
thorities.

Social disruption

It is only adults and youths of about 15 years of age who
come to the urban centers. This means that one of the
parents is left alone in the rural village to bring up the
children and also manage the livestock and the home. In
such circumstances, one parent assumes the role of both
father and the motherand, onsome occasions, this means
an excessive workload. The children, for instance the
boys, have tobe brought up without the attention of their
father (who happens to be working away in the city) and
the informal education that takes place in every day life
is totally disrupted. This eventually affects the productive
and interactive roles the youngboys and girls have to play
in future society.

The Morans who are involved in plaiting women’s
hair in the urban circles feel ashamed of themselves as
this is a very unusual, unbelievable and abominable
thing to de, and such activities may end up making the
warriors entirely urbanized for fear of being ridiculed
by their age mates - both girls and boys - back in the
village.

Women are increasingly going to the urban centers,
leaving their children and husband at home. This can
have a severe impact on household unity and also opens
up the chances and opportunities for promiscuity and
increases the risk of HIV/ AIDS infections, among other
social vices.

Pressure onwomen

Asmentioned eisewhereinthisarticle, it is mostly the men
who move to cities to look for jobs and the women are left
behind to take over the entire management of the home,
livestock, taking care of the elderly and sustaining the
social linkages with the family members as well as the
community.

During times of
drought, the live-
stock have to be
moved to strate-
gic points away
from the usual
homesteads. This
is usually a role
played by Maasai
Morans and jun-
ioreldersand now
that that most of
them are working
in urban centers,
women have to
assume this re-
sponsibility, thus
increasing their
workload.

Pheta: Johnson ale Kaunga

Conclusions

Without proper and participatory policy structures that
give pastoralists and hunter-gatherers the right to be
different, they willtemain a doomed peopie. The national
institutions have to change their rigid perceptions of
pastoralists and hunter-gatherers so that they can take up
their rightful place and play their productive roles in
national society. Thereisno single solution to the Maasai
problems butitis high time they were given opportunities
to articulate their concerns and issues with their own
voices and in their own ways.

Johnson ole Kaunga isa Laikipiak Mansai and s worked for
the International Labour Organization, “Project to Promote
ILO Policy on Indigenous and Tribal Peoples” as a Regional
Coordinator responsible for Africa. He left due to changes in
funding policy and is nowa freelance consultant on pastoralists
and hiunter- gatherers development policy, peace, conflict trans-
formation and rights advocacy. He is working to establish
another organization: OSOTUA- Organization fo Strengthen
Opportunities through Training, Unity and Advocacy. Osotua
isa Maasai word for peace: OSOTUA will be based in Latkipia.

He is the founder of OSILIGI, an indigenous organization
in Kenya and, under OSILIGI, he initiated an international
advocacy campaign against the use of Maasai pastoralists’
lands by British military forces for their training maneywvers.
The Maasai and Samburi pastoralists have just won compen-
sation of 5.45 million pounds sterling (550 million Kenya
shillings) from the British Government in an out-of-court
settlement.

To contact him write to: olekaunga@hotmail.com or
osotualang@yahoo.com , PO BOX 100, DOL DOL, Via
Nanyuki, Kenya. Q
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Tribal domestic working won
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WORKING WOMEN

By Samar Bosu Mullick*




tion. Nobody remembers when she first arrived in

that “concrete jungle” from a remote village of
Jharkhand, literally “the land of forests”. The Catholic
sisters were most probably the ones who showed her the
way and placed herin an average middle class family as
a domestic worker. Perhaps her village had suffered
another spell of drought that year. Her land was so
drought prone, there was no paddy in the fields and no
fruitinthe already denuded forests. She was desperately
seekingajobto feed her starving family. Perhaps she was
the only adult girl in the family or perhaps the only one
with a sense of responsibility. In Delhi she began to live
thelife of a strangerin an aliensociety. Everything was so
strange to her, the food, the clothes, the langurage and the
behaviour of her employers. Even their skin complexion
was so different: they were extremely fair and she was
rather dark. She found that the tribal way of life of her
village had nothing in common with the one she was
confronted with here. It was a culture shock that she was
never to fully recover from. It was not that she was treated
particularly badly. And, in fact, there was no reason to be
rude to her. She turned out to be a soft-spoken, hard
working, honest and caring person within her employer’s
family. Butshe had verylongworking hoursand noregular
holidays. She lived within the confines of her employer’s
house, which was a small three bedroom apartment. She
was often very sad and homesick. But she waited patiently
for Christmas-time to come, when she would have a holi-
day, receive her salary and go back home!

The number of such girls has been increasing continu-
ally over the years. According to a liberal estimate, in
Delhi alone there are now more than 50, 000 such girls
from the same region of Jharkhand, mostly Christians,
living as demestic working women. They have many
more tales to tell us of their experiences in an alien world
of “civilized” people, and they are not always as plain
and simple as the story above. Other metropolisessuchas
Bombay, Pune, Calcutta, Ahmedabad etc. also have their
share of such girls from tribal areas near and far, and they
fare no better than their sisters in Delhi.

f ; he came toDelhi, the capital city of India, in despera-

Anita’s plight

One day, Fr. Alex Ekka, himself a tribal persen, received
a phone call from a police station in Delhi. A tribal giri
named Anita was being held in police custody. Suchcalls
are far from rare. Anita came to Delhi along with eight
other giris from the same area of Ranchi district of
Jharkhand with the promise of a placement as a domestic
worker on an attractive salary. The household in
Gaziabad, where she was placed, turned out tobe hell for
her. She was forced to work long hours and live on
leftovers. She was not even given enough clothing. She
was often beaten by the mistress of the house on flimsy
groundsand sexually harassed by the master. She would
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receive nosalary for months. She was notevenallowed to
gotochurch, where she could have metother girls. Being
unable tobear this any more, she finally left the house. On
her way to the railway station, she met a person who said
that he was going to Ranchi the next day. He took Anita
to a photo-shop and attempted to rape her, The police
rescued her after a complaint from a passer-by.

Fr. Alex went to Ranchi, where he was also from, to
investigate the case. He discovered a racket going on that
was encouraging young girls to go to Delhi. The girls’
parents were giving their consent and often taking money
from the agents in advance.

A lucrative business

Overtheyears, the “Road toDelhi” hasappeared quitean
attractive one for girls looking for a way out of poverty,
hunger and the shattered dreams of a sweet home. Some
want to help the family with their brothers” education or
to pay offamortgage onthefieldsorcattle. Yetothersmay
be trying to escape a difficult family situation, such as
drunkenness, harshness or even overt ostracism because
of pre-marital pregnancy.

Initiaily, the Catholic sisters organized placement for
the girls, hostels where they could stay until they were
placed and centres for their training and education. For
instance, the Religious of Mary Immaculate founded
“Yuvati Nivas” (youth hostel} in Delhi in 1977 at the
invitation of Archbishop Angelo Fernandez, with the ex-
pressmandate oflooking after the welfare of young domes-
tic workers. Another centre was established in 1986.

Very soon, however, realizing the great demand for
such girls in Delhi, many non-religious “bureaus”, as
they are commonly called in popular parlance, emerged
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to profitfrom this. For each placerment, thesejob providers
receive an average Rs.2000 from the employer and a fee
from the employee that may vary from a month’s salary,
which is about Rs.2000 to even Rs.200 to Rs.300 every
month. The girls pay this fee with the assurance that, in
theeventtheylosetheirjob, they willbe placed elsewhere
and a hostel provided until then. These establishments
are mostly run by tribal persons settled in Delhi as the
family members of central governmentemployees. Some
of them, however, are also managed by non-tribals. The
recruitmentsare madeby tribal agentsin the villages, who
also receive a share of the ill-gotten gains. This trend of
bringing in girls from the villages with attractive prom-
ises has, overthe years, made them extremely vulnerable
to city life, which they find so crude and inhuman. Un-
scrupulous employers exploit them both economically,
physically and sexualty.

Depleting resources and disintegrating
tribal society

The overwhelmingmajority of domestic working women
inDelhiare tribals (indigenous peoples) belonging to the
Oraon, Khariaand Munda communities. Most of them are
from Gumla, Ranchi, Lohardaga and Palamu districts of
Fharkhand or the adjoining districts of Raigarh and Jaspur
of Chattisgarh. Again, mostof themare Christian by faith
and the majority are Roman Catholic.

Jharkand became a focus of industrialization in the
1950s for its rich mineral deposits, forest and water re-
sources and the availability of cheap labour. The country
that was “snatched from the jaws of the tigers and fangs
ofthesnakes” by the fore-fathers of the migrants hasnow
beentaken overby the multi-headed dragon of the govern-
ment’sindustrial and developmental policies. Thisdragen
is known within Left-wing ideclogy as internal colonial-
ism. Indiscriminate mining, denudation of the forests,
land aggression and encroachment on water rescurces
have all devastated triballife, causing large-scale migra-
tion to faraway places.

Until recently, the districts of origin of these women
migrants were densely forested and, although people
practiced settled farming along with swidden cultiva-
tion, the economy was very largely forest dependent.
Forests not only provided their economic base but were
also the source of the society’s spiritual and cultural life.
In a forest-based economy, women enjoy considerable
economic power and social freedom. The destruction of
forests over the last half century has thus not only caused
immense damage to tribal society as such but has also
weakened the female sex and, consequently, strength-
ened the tribal patriarchy. The situation has been further
worsened by the unabated intrusion of large numbers of
outsiders into the area, even after independence. They
continued to occupy key posts in the administration and
police force and continued to perpetuate the previous

18 Indigenous Affairs 3-4/02

colonial exploitation of theregion’s people and resources.
Allthese factors have contributed to the rapid disintegra-
tion of tribal society. The fundamental reason for the mass
migration of women, therefore, has been the resource
depletion and societal disintegration that these hapless
women have experienced, coupled with a growing de-
mand for labour in the fast expanding industries and
urban centres.

With the growth of industrialization and consequent
urbanization, the volume of affluent middle class families
has substantially increased. In most middle class nuclear
families in which both husband and wife work, domestic
help is a necessity rather than a luxury. However, for the
urban neo-rich, keeping domestic workers other than
chauffeursand sweepers, isnotonly aluxury butastatus
symboltoo. Growingcities like Delhi, with its expanding
well-to-do middle class and rich population of traders
and industrialists, has created a substantial demand for
domestic workers. Tribal girls, particularly those with a
Christian background and minimum literacy, fit the bill
precisely. Their honesty, meekness, simplicity and clean-
liness make them the best choice on the job market.

Once the ball of migration from a particular area has
started rolling, other factors in its further promotion are
activated. Substantial income differentials between the
tribal villages and the urban centres, forinstance, lead to
kin chain migration, whereby women would bring over
other women - sisters, nieces and friends. The attraction
and lure of urban areas is enhanced by the stories of
success that are told, the rosy picture of urban life that is
painted and the expensive clothing and articles brought
back to the villages when the girls come home for the
holidays.

The changing pattern of out-migration

In the colonial period, tribal migration was the result of
the double-edged policy of land alienation and labour
recruitiment for plantation work. The migrants were not
individualsbut families headed by the male members and
followed by the women. In addition to this, there was
seasonal migration to the neighbouring plains. This, too,
involved both men and women, and the men were the
decision-makers. This still continues to this day. But, in
addition, there has been a growing phenomenon of indi-
vidual migration for construction and domestic work in
the fast expanding field of industrialization and urbani-
zation.

Tribal female migration to urban centres as domestic
workers does not depend upon male members of the
family. In this case, it is basically the decision of the
woman, however, oftenendorsed by the menin the family.
It is not autonomous migration either because it neither
emancipates the woman nor frees her from the economic
and socialbondage associated with heridentity asatribal
womar.
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The cost of female migration registera higher (meaning more than one thousand

women per one thousand men) or balanced sex
ratio. Migration of the girlsin such great numbers
upsets this balance and leads to sexual frustra-
tion and social anarchy. Although the migrant
girls continue to send money to their respective
families until they are married, the money is far
from sufficient to salvage the ruining economic
condition of the village. Society thus pays an
immense social and economic cost in order

Migration brings tremendous physical and
psychological insecurity to tribal girls in an
alienurban environment. They are exposed to
both economic and sexual exploitation. Once
they haveleft the village on theirownand gone
to live in other places, the girls are normally
looked down upon by orthodox sections of
society. The educated elites in Drelhi con-

sider they are the ones who bring shame . tosatisfy the need and greed of the current
ontribalsociety. Thus alienated from i‘ formofindustrialization and urbaniza-
their own kith and kin, the domestic

tion that is taking place in the country.
working girls tend to marry outside

their respective tribe. In Delhi, it
can been seen that they prefer to
choose husbands from the non-
tribal hill peoples, such as the
Nepalis and Garhwalis (hill peo-
ple of Uttaranchal). Around 70%
of married women are married,
often by deceit, to non-tribals (re-
member Meera Nair’s film,
Monsoon Wedding!). After such
marriages, the girls lose the ac-
commodation provided by their
employers. They have to find a
slum homein whichtorearafamily
of rootless kids in inhuman conditions.
Moreover, because they have settled in
Delhiand married non-tribals, these girls
also lose their constitutional status of
Scheduled Tribes and their children, too,
can never claim to be tribal persons.

Fifty thousand young girls between
the ages of 13 and 25 represent so many
potential builders of future families. Ina
recently completed survey of the Block of
Raidihin the district of Gumla, by a social
organization called PATRA, the gradual
increase in this serious crisis was high-
lighted sharply. It revealed that the over-
whelming majority of young village girls
have either left their homes or are eagerly
waiting to do so to make their living in the
metropolises. Their absence means many
potential husbands remain unmarried. Nor-
mally, the tribal villages

The concern of the Church

_I -
..

The ever increasing volume of
Christian female migrants to
Delhi has been a subject of seri-
ous concern for the Catholic
Church. Why most of the migrants
. are Christian by faith and from the
. Oraons tribe is a question that has
yet tobe answered satisfactorily by
sociclogists. But one can see for
certain that the missionaries ini-
tially helped, ifnotencouraged, the
poverty stricken villagers to send
their girls to Delhi as domestic
workers as a promising scurce of
handsome income. Culturally,
the Oraons are less orthodox
and more outgoing than other
tribes of the region. However,
the Catholic Church and
Church-relatedinstitutionsin
Prelhi have shown immense
concernand worked hard for
the safeguard and better-
ment of these vulnerable
girls.

The Catholic Bishops’
Conference of India estab-
lished a Cemmission on
Justice, Developmentand
Peace, which conducted
a national survey on Do-

mestic Workers. It con-
cluded that these workers
wereinastate

-

-




of dependency, exploitation and quasi-bondage. It de-
fined Domestic Workersas people “employed to dohouse-
hold chores onatemporary, permanent, part-time or full-
time basis”. According to the Commission, “this unoz-
ganized sector of society preduces materials for con-
sumptionin the household; these commodities are not for
profitorsale. House workers play animportant role in the
sociallife of the community. The household work done by
them s vital for the well-being of the family”.

The Delhi Domestic Working Wornen's Forum was
formed in 1991 at the initiative of the Indian Social Insti-
tute, an academic and social action-oriented organiza-
tion run by the Jesuits. The objective of the Forum was to
influence the policy-makers as wellas raise publicaware-
ness around the plight of domestic workers in Delhi.

However, the Church admits it cannot solve the prob-
lem. Inarecentinterview, Rt. Rev, Telesphore Toppo, the
Archbishop of Ranchi, said that the parents of these ill-
fated girls had to be motivated to stop their migration. But
the permanent selution lies in the creation of alternative
job oppertunities in the region of their migration.

No legal protection

Domestic workers are not legally recognized as workers
inIndia. The House Workers (Conditions of Service) Bill
1989 has not yet been enacted. Moreover, the Bill seems to
have been formulated to the advantage of the employers
and not for the protection of the employees. The domestic
workers are thus left to their own strength and unity to
overcome their helplessness, and to safeguard and assert
their rights.

Struggles that shape a future

During the height of the movement for autonomy in
Jharkhand, great hopes were generated among these ill-
fated girls that they might goback home with dignity and
with the prospect of alternative job opportunities. The
movement’s leaders also promised the same. But two
years on from the formation of the JTharkhand state, noth-
ing has happened in this direction. And yet there is still
asilverlining to the dark cloud that is the future of these
hapless daughters of Tharkhand. Firstly, popular strug-
gleshavebeen emerging for the restoration of the land and
forest rights of the people and for implementation of a
sustainable developmental programme in the region
through the Gram Sabhas (village councils), under the
Panchyati Raj Extension Act of 1996. This would at least
create an atmosphere conducive to stopping further mi-
gration. Secondly, initiatives are being

taken to safe-

guard the interests of these innocent victims of “ develop-
ment”. InDelhi, a United Action Forum isin the making,
the initiative of a group of young Catholic priests and
nuns and other lay persons with the blessing of the
Archbishop of Delhi. The objective of the Forumis prima-
rily towork outanappropriate pay scale/ salary structure
along with other benefits such as a provident fund /
gratuity (theseare deposits thatare cut from the workers’
salary and given back at the time of retirement} etc., to
establish service conditions for domestic workers, to work
towards appropriate legislation in their interest, to sup-
port the work of promoting educationamongilliterate or
semi-literate domestic workers, plus encouraging voca-
ticnal training for these already educated and occupa-
tional diversification for those already qualified.

However, in the final analysis, the issue of out migra-
tion of indigenous peoples from their environment as a
result of encroachments upon their life sustaining re-
sources canneverbeseer, anditsresolution neversoughl,
in isolation from the basic economic policies of the state
and the demands of global economic forces.
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HE SITUATION OF POOR
NDIGENOUS PEOPLES IN BAGUIO CITY

By Geraldine Cacho and Joan Carling




Cordillera Administrative Region in the Philip-

pines, has been the migration area for many farm-
ers from the lowland and upland neighboring provinces
of the Cordillera and Ilecos Regions. More than half of the
city’s total population of 300,000 people comprises indig-
enous peoples from the Cordillera villages. The major mi-
grants toBaguio City fromamong the Cordiileraindigenous
peoples are the Kankanaey, Bontoc, Sadanga and Ifugao.

Economic hardship in the Cordillera countryside -
caused by a lack of livelihood sources, almost non-exist-
ent basic social services, tribal conflicts or war and
militarization—is the main cause for the out-migration of
indigenous farmers. While subsistence economy in the
countryside can provide sufficient food, the growing
need for cash to pay for basic needs, such as medication
and education, has been a major driving force behind the
out-migration. Giventhe lack of social services, including
health and education and a lack of basic infrastructure,
suchasroads, electricity and water distribution systems,
livelihood activities and sources are limited to subsist-
ence farming, which cannot provide for other needs. The
perception of Baguio’s highly urbanized situation in
relation to the countryside has thus attracted migrants
looking for jobs and sources of cash.

Migration to Baguio began during its construction
period in the early 1900s. It has continued to this present
day. The major periods of migration to Baguio were dur-
ing the first and second commercial mining booms in
Benguet Province, the Second World War, the occurrence
of epidemics, tribal wars and militarization of the
Cordillera countryside and the worsening lack of liveli-
hood sources and opportunities.

Baguio being the center for education, government,
cormmunication, trade and commerce, tourism and social
services gives the countryside population theimpression
that life in the city of Baguio is better and easier. While

I 1 oralmostacentury, Baguio, the only city within the
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urbanization continues in Baguio, the backward agricul-
tural system in the countryside remains undeveloped.

The present situation

Alittle over 60% of the total population of Baguiois made
up of indigenous peoples from the Cordillera, and this
figure continues to grow as a result of continuing in-
migration. Indigenous peoples from the different prov-
inces can be found in all 129 barangays of the city (a
barangay is the smallest political unit in the Philippines).
35% of the city’s indigenous population have stable jobs
or sources of income enablingthem tolead a decentlifein
the city. These are mostly the Igorot professionals, govern-
mentemployees, businessmen, traders and early migrants
who have settled permanently in the city.

The rest (65%) suffer from extreme poverty due to
under-employmentandjoblessness. They are referred to
as the poor urban sector of the city, alongside others from
the lowland areas.

The nature of out-migrationis not permanent for many
poor indigenous migrants in Baguio City. They retain
their own houses in their original village, and go home
during the planting and harvesting seascon to do agricul-
tural work. Their supply of rice and other types of food in
the city comes from their own village. They also go home
to attend weddings, funerals, indigenous festivals and
other occasions while regularly maintaining close con-
tact with their relatives, clan and tribal groups. They
therefore still regard themselves as part of their village,
and they spend several monthsa yearintheirown village.

Eveninthecity,indigenous migrantslive as neighbors,
as their houses are clustered in certain areas of the city.
One example is what is known as “Bontoc village” and
anctheris the Ifugao community, whichis also knownas
the area in which to buy woodcarvings in the city. They
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also speak their own dialect - including their children -
and indigenous rituals are still practised, such as indig-
enous wedding festivals and indigenous funerals. Mu-
tual cooperation is also still maintained, although this is
very much weakened.

Unemployment and under-employment

Mostindigenous migrants from the Cordillera villagesin
Baguio have very limited skills and the majority are not
educated. They have brought with them their traditional
weaving, stonewalling and woodcarving skills. Wom-
en’s home-based weavingactivities cannot compete with
theinfluxoflocalblanketsand imported goods, however,
and this is resulting in the near-death of traditional
weaving,.

Sinceemployment oppeortunitiesin the city arebecom-
ing ever more scarce, and require certain skills and edu-
cational background, the majority of the indigenous mi-
grants in Baguio are forced to create their own income-
generating activities using whatever limited skills they
have brought from the provinces. Indigenous women
havebecome sidewalk vendors of fruits, vegetables, used
clothesand otheritems, street sweepers, laundry women,
peddlers of used bottles, plastic materials, newspapers,
used cartons and others. Some of them have become
cleanersand gardeners forrich families. Some old women
beginthe streetand others, including children, scavenge
in the rubbish.

Their male counterparts gain only temporary jobs as
laborers on construction sites and incompanies. Construc-
tionworkis mainly indemand during the summer period.
Duringtherainy season, they canonly find jobsifthereare
rehabilitation works to be done due to landslides and for
road repairs. Others have to leave their families in the city
forsome time if they can find jobs as construction workers
or thelike in other places, such as Metro Manila and other
urbanizing centers. House repairs and stonewalling are
alsocommonjebs forindigenousmentofind. Some arealso
employed asvegetable carriers, garbage collectors, jeepney
drivers and bus conductors.

Some Ifugao families are still engaged in woodcarv-
ing, although the price of their products is low when
bought by businessmen or tourist shops.

Traditional livelihood activities resembling those in
thevillage-suchas piggery and backyard gardening -are
also maintained in the city by indigenous migrants. City
authorities have thusbranded indigenous city communi-
ties as unhygienic because of their backyard piggeries,
which lack proper waste disposal systems.

Children of poor indigenous migrants are forced to
contribute to the meager family income by selling plastic
bags in the market, becoming baggage carviers, selling
cigarettes and candies, car washing, shoe-shining and
thelike, evenifthey are studentsinstate primary schools.
Indigenous childrenas youngas 6 years old can be found



Indigenous female vendors profesting against the Anti-Peddiing Laww, which considers veading in the strvets of Bagitie @ crime.
The march took place during the Infernational Day of Wonten Workers on the 8 of March 2002, Photo; Audey Mary Beltran, CPA-PIC

throughout the city’s markets selling plastic bags or act-
ing as baggage-boys. Most indigenous children are un-
able to finish secondary school or higher education be-
cause of financial difficulties. Young indigenous women
end up as home-helps, childminders, vendors, salesgirls
and the like. Most young men end up as taborers, while a
few are involved in anti-social activities such as robbery,
car-stealing and drug abuse.

Because of insufficientincome, urban poor families can-
not cope with the skyrocketing prices of basic commodities
and services suchas water, electricity, education and health.
The monthly averageincomeisaround 4,000 pesos (approx.
US$80) for a poor urban family with an average of eight
members, in contrast to the government’s poverty line of
6,840 pesos per month for a family of six. Because of the
meager income of poor urban indigenous families, they
cannot afford medical help in times of sickness, education,
or the regular payment of water and electricity.

Homelessness and lack of social services

As poor migrants in the city, indigenous people from the
countryside cannot buy land or build good houses. They
thus build their homes using iron sheeting and thin
tumber on unoccupied public or private lands in the

outskirts of the city proper. Asaresult, they are considered
“squatters” because they donotlegally own the land and
are thus subjected to eviction or demolition by the city
authorities.

In 2001, 800 families became homeless due to demoli-
tion. An additional 1,022 families experienced demoli-
tions in the first seven months of this year to give way to
real estate development. Whatis more, residents in more
than 30 barangays, mostly poor urban communities, fear
demolition of their homes and destruction of their agricul-
tural farms to give way to the mega-tourism projects being
implemented bylocal government. These projectsinclude
road construction and widening in order to connect tour-
ist sites and to decongest the city centre from traffic,
construction of golf courses, hotels, subdivisions and
malls for the targeted 1 million tourists per year.

In addition, social services such as water and etectric-
ity are not provided, so they have to get these services
illegally. Many poor urban houses have no access to the
city’s water distribution system and have to buy their
water by truck delivery, which is more expensive. Given
the plans to privatize social services, such as water and
electricity, the poor urban sector will be the most ad-
versely affected because of the likely increases in the cost
of these services.
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The struggle for the basic rights of
indigenous peoples in Baguio City

Self-organizing among the indigenous peoplesin Baguio
started in the early 1980s focussing on the recognition of
their democraticrights. The alliance of indigenous urban
poor organizations known as “ORNUS” - a member
organization of the Cordillera Peoples Alliance - was
established on May 4, 1984, and has played aleadingrole
in the struggle of the urban poor of Baguio city, particu-
larly the poorurbanindigenous. The objectives of ORNUS
are to build the collective capacity of the poor urban
indigenous sector in Baguio City to fight for recognition
of their basic rights, interest and welfare.

On b May 1984, the day after the organization’s
foundation, the members ofthe Alliance marched through
the city’s main streets calling on the government to
respect their basic rights to shelter and social services.
This served asanavenue for the urban poor to announce
their existence, their objectives and their plans.

ORNUS officers immediately called for meetings to
discuss legal action to be taken with the assistance of
lawyers, who willingly helpedin the writing of petitions,
resolutions and otherletters to the relevant government
institutions. The leaders, on the other hand, held talks
with government officials, ranging from the local to the
national level. Urbanpoorleaderseven wentasfarasthe
Malacanang Palace to seek the attention of the then
President, Ferdinand E.Marcos, hoping that the govern-
ment would legalize their land ownership. Unfortu-
nately, all the above efforts proved ineffective.

While the members of the ORNUS Executive Commit-
tee and other community leaders were busy with the
legalization of their ownership of homes and home-lots,
demolitions werestill beingimplemented. The Barangay
Anti-Squatting Action Group (BASAG), which was lead-
ing the war against squatters, continued to tear down the
houses of the so-called squatters. This led to organized
barricades not only by the victims but also by other
members of the Alliance coming from other areas to help.
Arrests of community leaders and confiscation of build-
ing materials and other private property were resolved
through pickets, marchesand ralliesinitiated by ORINUS.
Small-scale socio-economic projects were also initiated
by ORNUS in support of its members. These included
cooperatives on bottle and newspaper recycling, a ven-
dors’ loan cooperative, a blanket weaving cooperative
and backyard piggeries. The implementation of socio-
economic projects provided ORNUS with rich experi-
ence and lessons on project implementation and man-
agement for, while some of the projects failed others were
successful.

Attheheightof the most hated dictatorship, ORNUS
was one of the active participantsin the protests that led
to the ousting of the dictator. When Ms. Corazon Aquino
assumed the Presidency inFebruary 1986 by virtue of the
people’s power, ORNUS again submitted its petitionand

its recommendations concerningits concept of develop-
ment. Again the letter was ignored. A significant short
term gain was, however, achieved througha moratorium
on the demolition of the urban poor’s houses. But, on the
other hand, the building of new structures was also
stopped.

In July 1990, a killer quake struck Baguio and several
poor urban communities were devastated. Amidst the
aftershocks and strong rains that followed, ORNUS ac-
tively participated in the relief and rehabilitation work
focusing on poor urban areas. This was the start of the
people’s welfare campaign, which lasted until 1994.
The people’s welfare campaign centered on rehabilita-
tion work and on providing socio-economic projects to
devastated poor urban indigenous communities. This
campaign included the rehabilitation of houses, path-
ways and alleys, the setting up of six community coop-
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eratives managed by women members, aloan cooperative
for vendors and the setting up of a junkyard.

The 18 years of struggle of the poor urban indigenous
sector in Baguio have proved realty hard. One of the
complications of organizing the poor urban indigenous
sector in Baguio City is their “semi-transient” nature,
which means that their continuing active participation in
the Alliance is very much affected. The fluidity of the
Alliance’s membership thus remains a serious area of
concern in strengthening the work of ORNUS.

Though there were several achievements in terms of
promotingthe rights and welfare of the poorurban sector,
there are also multi-dimensiconal challenges, as the city of
Baguio pursuesaDevelopment Program for commercial
tourism. Threats to tenurial security of land and homelots
are worsening. Massive demolitions are expected as the
government pursues its tourism-related projects. Joband

employment opportunities are becoming more scarce and
poverty is worsening,

Inthe midst of these developments, ORNUS continues
to gain strength from its growing mass membership. New
leaders are being developed as they presently engage in
organizing and campaigning against the demolitions
and against poverty.

Geraldine Cacho is a Kankanaey who has been an organizer
aid mass leader of ORNUS for more than a decade. She is the
Chairperson of ORNLIS and the Vice Chairperson of the Metro-
Baguio Chapter of the Cerdillera Peoples Alliance.

Joan Carlingisa Kankanaey andwas born and lives in Baguio
City. Sheis the Chairperson of the Cordillera Peoples Alliance
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THE UNCERTAIN FUTURE OF
THE EMBERA OF THE UPPER
SINU IN COLOMBIA

By Fernando Castrillon Zapata, ONIC!

..... There are still a few indigenous people living
as Adam and Eve

s WItH living poets

With ancestral legends

There exisls, way upriver,
Ar almost undisturbed nature

And you exist
River traveller

As does the river.

Raul Gomez Jattin®
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Kimy Pernia Domico, kidwipped by the military forees fx June 2001
Photo: 1WGIA archive

Urra, three years on from the flooding of
an indigenous people

f n 1993, construction work began
* _ I on the Urra hydro electric dam

situated in the north-west of Co-
lombia in the Dokeradd or Upper
Sind territory of the Embera-Katio.
Theareais hometo one of the forests
of greatest biodiversity inthe world,
and it is situated within one of the
country’s largest and most impor-
tant natural parks. This dam was
filled in October 1999, in a case rife with legal inconsisten-
cies. The case demonstrated a lack of political will on the
partofthe Colombianstate towardsitsindigenous peoples
and towards sustainable development, multiculturality,
pluriethnicity and biodiversity - all teleological principles
enshrined in the ecological and “multidiverse” approach
of the Colombian Political Constitution.

This hydro-electric project was of extremely limited
economicbenefit to the country. Thenumerousbenefits put
forward as justification for the country’s economic, social
and environmentalindebtedness simply did not exist. On
the contrary it meant the gradual death of the indigenous
and peasant farmer communities who bore the cost. Cor-
ruption, the annihilation of social leaders, forced
displacements, violence, changes in extremely important
ecosystems and the deterritorialisation of communities
were all theresult of a non-existent “ development” sold, on
the basis of illusory images, to a region in which commu-
nity participation and decision-making were prevented.
For the project was supported by politicians and forces of
theextreme Right, following thelogic of large project inter-
vention in Colombia, and it was claimed that any person
or community opposed to the Urrd was necessarily op-
posed to the well-being and development of the country.

Embera child. Photo: Dick Thomas Emanuelsson
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The hydro-electric powerstation altered the cyclical flood-
ing of theriver, destroying the cultural imagery of commu-
nities which had, formany years, developed thanks toits
rich and diverse basin. The lands of the Jower basin
salinified and are now being seized for contaminative
shrimp exploitation®. The wetlands are being drained
and illegally incorporated into the extensive lands of a
few cattle farmers. The river’s wildlife is decreasing to the
point of probable extinction, particularly the “bocachico™,
a source of food and income for indigenous and peasant
farmer communitiesalike. Atthe same time, the possibility
of navigating between the Upper and the Middle and
Lower Sint has been destroyed and is now causing epi-
demics due to the high level of mosquitoes

Contrary to the estimates given tojustify the construc-
tion and operation of the Urrd Multi-Purpose Project,
there are now many more villages affected, including
small-scale fishermen of the lower and middle basin -
many of them from the indigenous Senti people. These are
communities from the river and river delta practising
subsistence agriculture, settler farmers of the upper basin
of the river (most of them forcibly displaced®), communi-
ties from towns and villages of the Caribbean Coast” and,
particularly the Embera Katio of the Upper Sinf.

The Embera — no river, no fish, no mountain

The filling of the 7,400 hectare area, which included
indigenous lands with cemeteries, sacred sites, cocoa,
banana, maize and medicinal plant fields in gardens
tended for many years, marked —along with the death of
its best people and permanent exile in the towns - the
death of the life, integrity and future of this mountain and
river people, as they define themselves.

Now, the Embera of the Upper 5in relate how there
was once a river on which, on a summer’s night, they



would travel by raft to Lorica, the river's ancient city. Here
Syrian/Lebanese merchants, fellow countryfolk from the
interior of the country, fishermen dancingtheirtraditional
fandango and the Indians of the Upper Sinti would meet.
They tell how you could hear the sound of the fish coming
uprivertolay their eggsinits fresh waters, how thechildren
were healthy and how the faiband, spiritual doctors and
guardiansofthe Embera people’s traditional culture, would
controlallevil occurringin the community. A region where
houses made of local materials and adorned with plants,
birds and spirits were built aleng the riverbanks.

These Embera relate how death at the hands of the
arriving “development” was a certainty, for it gradually
killed the fertile plains, the sacred sites on which the
spirits of the mosquitoes had been imprisoned, spirits
that bring sickness and drowning and which also kill the
fishandbirdson which they feed. “Development” brought
with it the firearms that killed the great Embera leaders,
and unnatural money with which [and was snatched
from the people. [t awoke a greed that cared little about
abandoning the elderly, leaving them alone and ill, or
aboutchanging partners like you change clothes or about
taking children to live like beggars in the city.

Now, formany of the Emberaliving in the Upper Sina
(inthe words of the poet, there in the upper valleys
like Adam and Eve), the territory became one
bigbarexpendingalcohol, aterritoryinwhich
youngindigenous women were prostituted,
in shantytowns without water, sur-
rounded by rubbish and sewage.

Today, in Tierralta, arcund 120 fami-
lies live in the Esmeralda district, jok-
ingly called la Emberalda. A few morelive
spread out in houses. The same is the
case of the Coquera districtin Monteria
and the settlements that are being
established in Sahagin and La
Apartada.

Many Embera are now
condemned to town lifebe-
cause compensation was
given to each man on an
individual basis. They
were duped into accept-
ingaterritory madeup of
snippetsofdryland sown
with pasture, with nei-
therwaternor forest, and
which they called farms.
These willundoubtedly
fill up with coca to be
usedindrug production
in the area around
Tierralta and with bikes
and cars frenetically
bought, along with sequins, cheap per-
fumes, tizzy drinks and fast foods.
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The situation of the Embera children

By exchanging a rural environment (characterised by
dispersed settlements, ahighrespect for the community’s
authorities, elderly and children, self-sufficiency in food,
and little or no monetary dependence) for an urban serv-
ice culture dominated particularly by an extractivist
economy and now far more integrated into the drug
economy (ascanbeseenin Tierralta), the Emberafamily’s
rupture with tradition has cruelly imposed very difficult
conditions on the children of the Embera people.

Thisis particularly concerning as a high percentage of
the Embera population (62%) are under the age of 18* and
it is precisely this group that presents the most serious
problems, again the results of the impact on the Embera
people of the hydro-electric dam construction and the
armed conflict.

Thechild population of the Esmeralda district presents
a high level of malnutrition, illnesses deriving from lack
offood, and varying degrees of diarrhoeal and respiratory
illnesses. It is not possible to estimate the age of most
children due to their low weight and height.

But to these illnesses must be added the even more
serious situations of abandoned children and the perma-

nent and continual exposure of children to bars and.city

centres. Scenes of parents drunk on the street at mid-

night, with children of scarcely 2or 3 years old being
fed with artificial fizzy drinks, can be observed.
Many mothers have abandoned their children
and many single men are hurrying to marry
widows or single mothers with many children,
as the state grants much
higher compensation to
larger families. Even mar-
ried men with few children
by their first wivesare sepa-
rating for this reasen. This
compensation is monopo-
lised by the men, particu-
larly because of the way
the Urrd company
makes payment, fa-
vouring male heads
ofhousehold or requir-
ing that payment be
signed for, when it is usu-
ally theman whoisableto
sign his name in the

Embera culture.

In terms of education,
the children have been
transplanted into a to-
tally different education

system, one that is not
adapted to the particular
conditions of the Embera peo-
ple. Tensions run very high as, nor-




/

S“\\\\A "'i

L 4

el Pl

i =
T e
T

&

fmbera Katio people protest in May 1999 agninst the consequences of Hie Urrd dam. Photo: Dick Thomas Emanuelsson

- *

,‘,

»

i, i / N ¥y 5

Indigenons Affairs 3-4/02 3 1



mually, the Embera cannotspeak Spanish beforetheage
of 15 and so they do not understand the discussions,
particularly as the teachers have absolutely no knowl-
edge of the Embera language. There are increasing
numbers of Embera children in the “urban” schools of
the municipality of Tierralta but many do net go to
school, spending their time in the streets, watching
videos, goingtoarcades orbecominginvoived in gangs
of bag snatchers.

Women, and particularly young girls, are further
affected, given their sexual vulnerability and vulner-
ability in terms of assuming roles within their culture
that atford them insufficient protection. Inmany of the
bars of Tierralta, and even on the streets, young women
can be seen, many of them under age, prostituting
themselves and being exposed to alcohol and drugs
consumption.

But a particularly serious and sensitive issue for the
children and youth of the Embera pecple, and one that
needs tackling, istheir permanent and continual recruit-
ment into the armed conflict. In the urban area, whichis
entirely dominated by the paramilitary, Embera chil-
dren and youth are hired as informants, providing
information on routes, people, places and events taking
place in relation to the opposing side within the territory
or listening to conversations, watching people and rais-
ing the alarm. In the indigenous territory, too, children
under the age of majority have been recruiited by the
guerrillas, notonly asinformantsbutalso as combatants.
Alarge percentage of the indigenous population whoare
being forced tojoin the ranks of theleft-wing guerriilasor
right-wing paramilitaries are under the age of 25.

The painful but important memory

Those who saw all this coming, years back, are now no
longer forthey have been assassinated or “disappeared”
in order to shut them up and to allow the rest to die in
obscurity, bearing the costs of “ development”. The dis-
appearance of KIMY PERNIA and JOSE ANGEL
JARUPIA and the deaths of LUCINDO DOMIDO,
JANUARIO CABRERA and ALONSO MARIA JA-
RUPLA, the main leaders of this indigenous people and
the assassination of approximately fifteen indigenous
people at the hands of the FARC® and the ACCU®
sounded the death knell for many menand women who
died anonymously in Tierralta and Monteria. This is
particularly so forthe faiband, the women, theelderly, the
children, dyingof sorrow, malnutrition, abandonment,
5TDs and the pain of being outside their territory and
their culture.

And yet, you also have to see and understand that
there are still many valiant women and men within the
Embera territory of the Upper Sinawho areresisting the
chaniges to their history, their roots and their cultural
belonging being caused by money. These are men and
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women who continue to challenge - with dignity - the
bullets, the hunger, the food blockade imposed by the
armed combatants and the bad faith of those responsible
forthe construction work whomay yetskilfully give fresh
impetus to the construction of the Second Stage of this
project. These people, who every day continue to remem-
ber the words of Kimy, give us hope that the Embera
people of the Upper Sintt may heal the wounds caused by
the death of the river and may be able to recount once
more, in the soft l[anguage of their elders, the Embera
Bedea, legends and stories of when the River still ran and
when the laughter and wise words of Kimy, son of
Manuelitoand grandson of Yari, could be heard through-
out the whole of the River’s upper basin.

Notes

I ONIC, National Indigenous Organization of Colombia.

In these well-known lines, the Sinit poet, Gomez Jattin, refers

to the Embera of the Upper Sind River who, until the construc-

tion of the Urrd, were unknown and invisible in the region.

Alongside those of the Nile, the soils of the Sina Valley region

are considered among the most fertile in the world, and yet it

was on these soils that the economic model of the paramilitary

was imposed, condemning the best lands to extensive cattle

rearing in the hands of a very few.

3 One of the biggest companies in the river delta area is owned

by the ex-Minister for the Environment, José Vicente Mogolldn.

River fish native to the area - trans. note.

During the third week of July this year, five indigenous and

an undetermined number of peasant farmers were diagnosed

at the Tierralta hospital as having classic Dengue symptoms.

6 In recent years, coca growing has increased in the arca around
the dam and there have been numercus massacres, in Nain
{September 2000), Saiza (June 1998) and Manso (June 2001).

7  The recent mobilisations on the Colombian Caribbean Coast,
which took place in Barranquilla and the municipalities of
Sucre and Cordoba due to the soaring costs of electricity and
power cuts for several hours each day, take place at a lime
when the Coast’s privatised energy companies are being fined
for refusing to provide information on the state of their ac-
counts.

& Ethno-Development Plan of the Embera Katio People of the
Upper Sind. Final Report. ONIC-URRA. 1995

9 Revelutionary Armed Forces of Colombia. Guerrilla forces
operating in the area.

10 Self-Defence Peasant Farmers of Cérdoba and Urabd. Para-
military forces.
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Fernando Castrillon Zapata, born in Abriaqui, Antioquia, is
anagronomist. He has been involved inworkwith indigenous
peoples, particularly in theareas of territory, naturalresources
and agricultural preduction, since 1995, He is well-known
within the country for the support he gave to the Embera Katio
of the Alfo Sinii's Life Plan. He is currently coordinating a
project of the National Indigenous Organization of Colombia
(ONIC) and the United Nations on the infernal displacement
of indigenous communities in Colombia due to the armed
conflict. a

Lnibrra Katio people protesting against displacement, harasssuent and human
rights vislations. Photos: IWGIA archive and Dick Thomas Enmanueelsson
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ETHNICIDENTITY AND POVERTY:
INDIGENOUS PEOPLES
IN-THE CITIES OF MEXICO

By Tania Carrasco V.
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financial institution to introduce a special policy

for indigenous or tribal peoples in development
projects, Operational Directive {OD) 4.20. Within the
framework of this directive, a series of assessments of
indigenous peoples was initiated in various parts of the
world with the aim of assisting the Bank’s staff and
lending countries to understand the reality of these peo-
ples. InLatin America, and specifically inMexico, a series
of assessments was undertaken that were known as
Indigenous Profiles for Mexico.'

Indigenous migration within the Mexican territory is
not a new phenomenon. As early as the 1940s, indig-
encus people were already moving to coffee and sugar
plantations or to export agroindustry regions. In gen-
eral, only the men were employed, more often than not
casually as agricultural day labourers. However, the
Indigenous Profiles brought to light the fact that, overthe
last 15 years, nuclear and extended families (aunts,
uncles, cousins) had come to the main cities, concentrat-
ing in the city outskirts where there were no services
{drainage, electricity, wat'er), in old buildings, or on
abandoned plots in the city centre.

r I 1 he World Bank was, in 1991, the first multilateral

Who are the indigenous peoples of Mexico?

Their definition and characterisation has given risetoa
great debate that hasextended from colonial tirnes to the
presentday. When the Europeans first came into contact

with the original societies of the American continent,
they gave all the different peoples (who had their own
identities and specific cultures) the name of “Indians”,
thus abolishing ethnic diversity and vastly reducing
their possibilities for developing and evolving, The dif-
ferent ethnic groups of Mexico must be recognised as
historicand sustained socjeties, of long standing within
acultural geographic territory in which they were origi-
nally autonomous. The 2000 Census identified 62 lin-
guistic groups and a population of 7.2 million people.
The National Indigenist Institute {INI) — the official
institution ~includes cultural criteria and estimates the
existence of 12 million indigenous people, concentrated
primarily in the Meso-American {central and south)
area. Tothe north of Mexico City live numerically smaller
peoples. There are indigenous peoples of large numbers
with a very solid identity, and others that are on the path
to extinction.

Methodology for the exploratory study

A studyentitled “Indigenous People, Ethnicldentity and
Poverty in Mexico: an Urban Profile” was made for the
World Bank in June 2001. The aim of this exploratory
study was toexamine indigenous people’s perceptions of
their ethnicity, their working conditions, of the life that
faces them as construction workers or peddlers in the
informal economy, and the way in which they achieve
their cultural reproduction in the cities.

The situation of five ethnic groups in three large urban
centres was analysed:

a} The Mazahua, Otomi{ and Triqui in Mexico City;

b) The Maya in Canciin (tourist centre); and

¢) The Zapotec in Minatitlan Coatzacoalcos (oil region).

The study obtained qualitative and quantitative data
from indigenous migrant families of the five chosen eth-
nic groups. A sample of 869 families was selected and
socio-economic information obtained from 4,291 mem-
bers of those families, Of the 859 families in the survey,
55% were nuclear families and 41% extended.

An opinion poll was also undertaken (on attitudes,
perceptions and socio-economic characteristics), and this
was implemented with 1,051 of the 4,291 family members.
Finally, focus groups by gender and age were held, and
with community leaders. Due to the nature of the tools
used, such as the focus groups and the opinion poll, the
study was able to provide qualitative information. Care-
ful attention was thus given to analysing the opinions
and perceptions expressed in the survey, along with the
spontaneous discussions from the focus groups. These
were notalways consistent but reflected the complexity of
the issues being discussed with the people surveyed,
coming from only five ethnic groups.
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Migration and eth-
hic reconstruction

Permanent migration to
the cities has become the
choice for thousands of
indigenous families who
previously based their
biological, social and cul-
tural reproductionon the
peasant economy, which
is currently facing one of
its greatest crises ever.
The areas in which the
majoerity of ethnic groups
liveare also generally the
most marginalised rural
regions. The dynamic of
this migratory trend gives rise to an important process of
spatial distribution linked to economic, socialand cultural
aspects. The migrants, along with thejr families, abandon
their communities and arrive in the cities in search of a
better future, their godsand the memory of a few crop beds
in tow. They walk the streets, from one to the other, like
pilgrims of the informal economy. They live in the larger
metropoli, weaving their networks and Indianising the
cities.

The 2000 Census recorded 470,000 indigenous peo-
ple living permanently outside of their territories of
origin. However, it is important to remember that iden-
tifying indigenous people by use of language alone isnot
always a criterion that guarantees ethnic belonging,
particularly in a country in which being “Indian” is
synonymous with backwardness and ignorance. This
stigma was created by Spanish colonial society and has
been reproduced by Mexican society over the last 200
years. It is for this reason that millions of people either
hide ordisguise their original precolonial culture, known
as“indigenous”. Since 1950, the censuses haverecorded
a fall in numbers of indigenous language speakers,
although this does not necessarily equate to a fall in the
“indigenous” population.

Characteristics of the cities
and ethnic groups

The Federal District (Mexico City) has a population of
approximately 8.7 million people, although if the sur-
rounding areas are included the population reaches al-
most 18 million people, making it the largest city in
America. The 2000 Census recorded 49,000 indigenous
people in the Federal District, coming from 49 ethnic
groups, with the most numerous being the Otomi, Mixtec,
Zapotec, Mazatec, Triqui and Totonac.
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Urban indigenows child in Mexico City. Photo: Todn Alcazar

The City

...... When you arrive
here, the City feeds on
you, 1ol the other way
round, it feeds on you
and won't let you go.
Whei you arrive ficre,
everything seems
great, you see the light
of day, of day and of
night; in the village
thereareonly tiny can-
dles and paraffin oil
and you arrive here
and you realise that
everything was dark
and now if is light.
This is how the city is, everything is beautiful, but you
don’f realise what's going to happen to you, you don’t
realise that you are going to be stabved inn the back, for
this city teeds on you and once it has fed onyou it throws
you on the scrap heap.

Focus group: Mazahua leaders

The Mazahua, Otomiand Triquibegantoarrivein Mexico
City during the 195(0s due to a lack of land to cultivate and
no employment prospects. Between 1983 and 1990, their
presence increased significantly, and they were gaining
employment in the markets as Joaders, bricklayers and in
handicraft activities, The women took domestic employ-
ment. The Otom{ and Mazahua women who migrated
during the 1970s were known for the production and sale
of handicraft products, a tradition they still maintain. Over
the last decade, they have begged in the streets or sold
handicraft products or other articles (sweets, chewing
gum) while the children wash car windscreens. In com-
parison with other groupsinthe survey, these three groups
live particularly precarious lives, in houses built of card-
board or plastic and with limited access to services. The
Otomiand Mazahua do not form organizations when they
migrate because their mainactivityisselling on the streets,
travelling from one town to another. In contrast, the Triqui
of Oaxaca have created organizations that enable them to
communicate with the government authorities in orderto
improve theircommunities.

Cancin, Quintana Roo, is a tourist city on the Caribbean
Coast witha population 0f 311,696 people, of which 117,000
are indigenous, mainly Maya. Canctin is one of the most
successful tourist destinations in America, with around a
million visitors a year. The Maya - the main labour force
when Canctinbegan todevelop in the 1970s-come from the
states of Yucatan, Quintana Roo and Campeche, They live
inregionsfar from the touristcentres, whereservicessuchas
electricity, water, drainage, schools and health centres are
now insufficient tocoverthe demand created by the constant
flow of new Mayan immigrants to the region.



Lewel of schooling (percentage)

Survey question: What level of schooling did you complete? 4wl |

| No . Some | Some ] First or Master’s
schooling |primary  Primary |secondary jSecondary | Baccalaureate' | degree

Mazahua 22 20480 25 o) 15 4 0.6
Otomi 45 30 12 4 7 2 | 0.0
Trigui 2 a1 26 7 14 3 0.0
Maya o1 27 16 6 | 19 | 2.0
Zapotec dd 14 18 | 3 16 T 10.0
oAl Ll ol 19 6| 16 | 15 4.0

Source: Family survey, Flores el al. (no. of respoinses: 1,051)

Minatitlan-Coatzacoalcos-Veracruz, is an important oil
zone in the Gulf of Mexico with a population of 259,096
people, of which 80,000 areindigenous (31%). The Zapotec
of Oaxaca are the main work force, The first generation
arrived herein the 1950s and their houses, built by the oil
company, were situated close to the refineries. Contami-
nation is thus now one of their main problems.

The different circumstances of ethnicity

The exploratory study reports a great diversity of living
conditions amongindigenous workers and their families
in the cities in question. The pressure exerted between
1940 and 1970 on the part of Mexjcan society, in terms of
assimilating these people into Mexican culture and strip-
ping them of their identity, changed sccial and cultural
values. This was the case for the Zapotec and the Maya.
Nonetheless, the first generation of women maintain their
language and contact with their villages of arigin. The
second and third generations recognise themselves as
Zapotec and Maya but do not speak the language, and
their relationship with their parents’ villages of origin is
increasingly distant. Migrants seeking social advance-
ment generally have a better level of education and ad-
equate mastery of the Spanish language. The Zapotec
workersareemployed mainly by the oil company and the
womenwork in family businesses. The second generation
have relatively high levels of education and good access
to formal health care. It could thusbe said that they belong
to a middle class.

In contrast, the Mazahua, Otomiand Triqui maintain
their original language and culture and identify them-
selves as members of a specific indigenous group. They
consider that their ethnic group has managed toadaptits
traditional cultural elements to the new urban setting
without losing its identity. For some, the community
social system has given them the security to weave net-
works of relationships with which to adapt to the city.
However, within these groups, these social networks do
not necessarily guarantee the capacity to escape poverty.
Of all the ethnic groups studied, it is these three that are

most concentrated in the informal sector as handicraft
producers, street peddlers and unskilled construction
workers. They even pass the street-corners on which they
sell down from generation to generation. They suffer the
greatest levels of poverty among the populace, with less
access to housing and schools.

The Maya have a more homogeneous working, situa-
tionand are concentrated in the same place. Ingeneral, they
live precariously, although those who arrived in the 1970s
have secure housing and access to services, mostly work-
ing in the hotel industry. Crime and AIDS constitute seri-
ous problems and the children of those arriving over the
last ten years have no access to health care or primary
schooling.

The Zapotec and the Mayaare probably those whohave
most lost their indigenous language from the second
generation onwards and this makes them invisible to
censuses. The attitude of the Zapotec in the face of ethnic
identity is more positive than that of the Maya, as they
mentioned having more interaction with their community
of origin during religious and family holidays and they
retain certain features of their identity within the family.

Urban life and indigenous identity

The loss or preservation of the cultural elements that
identify a personasamemberofanethnic group (suchas
language, customs and links with the village of origin)
depends on many factors, but the type of employment in
the city and the educational level achieved have a particu-
lar influence. Comments in the focus groups concurred
thatthelossoflanguage is due to pressure fromthe school
to abandon it. Rejecting indigenous ethnicity improves
one’ssituation and they perceive less discrimination. The
first generation speak theirindigenouslanguage at home
and use traditicnal indigenous costume when visiting
their village. This was the same in all five ethnic groups
studied. It is more acceptable for those working in the
informal sector to express cultural differences in public.
These migrant workers create greater links between their
lifestyle and indigenous values and identity.



Indigenous work in the cities
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This graph was built on the basis of information from
1,051 individual questionnaires but plotting only infor-
mation relating to the 674 individuals who worked.

The people surveyed firstly identified ethnicidentity
withbelonging to a specific ethnic community, one of the
parents coming from that ethnic group. The use of lan-
guage and the sharing of cultural habits and customs
were not so determinant (see table below).

Preservation and use of indigenous
languages

The loss of language in the second and third generations
is very high, particularly for the Maya and the Zapotec.
However, those interviewed stated that they would like
their children to learn both the indigenous and the Span-
ish languages. In the focus groups with the Zapotec in

Identification of “indigenous” (percentage)

i

Minatitlan-Coatzacoalcos, both men and women men-
tioned prohibitions suffered in terms of freely showing
their ethnicity. They also commented that there is now a
Zapotec cultural revival, an interest shown by the first
generation of migrants that lost their language.

A recurrent theme in all the focus groups was that the
children feel ashamed to listen to their parents speaking
anindigenouslanguage. Thisisacommon featureamong
urban migrant workers of any ethnic group and it is
reinforced by a lack of appreciation of indigenous lan-
guages within the urban school system. The language
problems were difficult to evaluate in the study given the
dynamic of language use and preservation. Comments in
the focus groupsindicated that parents become interested
in their language as they get older. For this reason, the
currentattitude amongthe youngest people surveyedisnot
necessarily indicative of what they will think as middle-
aged adults, particularly if there is a growing concentra-
tion of ethnic groups in their city or district.

The study explored feelings of belonging to an ethnic
group and being Mexican. They were asked if they felt,
“muore ethnic than Mexican”; “ both”; or “more Mexican
than ethnic”. There are different ways of explaining the
answers of those surveyed but one that aids our under-
standingis their participation in the formal work economy
and access to education over the last seventy years.

Perceptions of discrimination and ethnicity are equally
difficuli to measure. There are numerous case studies on
discrimination against indigenous people in Mexican
urban society (Bonfil 1990; Arizpe 1979; INI 2000, Vigilia
and Lopez, forthcoming;) but nostudy that measures the
nature or magnitude of such attitudes and behaviour
specifically against indigenous people. The opinion polt
tried to capture some atti-
tudes and perceptions
through a series of ques-
tions and, in the focus

Souree: Opinion poll, Floves et al. (no. of respenses: 1,051)

| Question: | WhiChE_f__ the following would you consider to be indigenous? _| group discussions, there
Responses: Yes | No | Noanswer | is a direct perception of
Tl e T —————  discrimination (see table
When the father is indigenous but the mother is not 66 | 25 9 below) whilstin the opin-
e LT e == | ion polls the feeling dif-
When the mother is indigenous but the father is not 64 | 27 9 fers in the urban centres

A person born in an indigenous community and who deper.1d1_ng'on thg degree

' ol of assimilation or integra-

is an indigenous language speaker 92 .B 3 tion into society on the

A person born in an indigenous community but who _ -par tF’f the members of the

b is ncit. an indigenous language speaker B 79 1 7 4 . Ievt[l:;l; garﬁgpt??éd‘lze;;;ﬁ
A person who speaks an indigenous language 71 |25 4 | haveahigherlevel ofedu-

- i cation, work more in the

A person who follows iﬂdigEI'lOUS traditions but formal sector and have

is not an indigenous language speaker 7 |2 6 adopted almost all the
=T 1 = ——————=—  values and symbols of

When the parents are indigenous but the child mestizo society. They do

is not an indigenous language speaker A 22| 4 not perceive discrimina-

tion. On the other hand,



Self-identification as ethnic group or Mexican (percentage)

l Survey question: Doyoufeel....
' ...more ethnic | ...bothethnic |..more Mexican
,,,,,,,, than Mexican | and Mexican | than ethnic
Total i
| population | 36 I 333 | 28.2
Ethnicity | Otomi 58.2 23.9 17.9
 Triqui 61,7 31 14.7
i Mazahua 48.2 32.3 14.5
| Maya 259 42.8 27.6
| Zapotec | 203 29.9 49.1

Source: Survey on Attitudes, Flores et al. (no. of responses: 1,051)

Perceptions of ethnicity and discrimination

Interviewer:
What other things are important in terms of being Otomi?

..Well, language, the people have alanguage, we can communicate things
that people don’t understand. Among the Otomi, language comes first.
What do you think of the traditional clothes you wear?

U've worn these clothes since I was born, I always wore them but since [
came to the city I have changed.

Why?

When my sonwent taschool, I feltembarrassed in front of the teachersand

other people at the school. So I changed, if it weren't for this I would still
wear my traditional clothes.

Avre there any other reasons why you stopped wearing your traditional clothes?

They laughed at us and, behind our backs, said, “There go the Marias'.
When we go back to our villages, people living there wear traditional
clothes but here in the city we do not.

Focus Group, Otomi women, June 2000

Disadvantages of belonging to an ethnic group

Survey question: { What would you say are the disa:flvantages of
belonging to an ethnic group? List three

Eé;};bnses 4i-’_éfé"éiitagéiof respons;:s_—
Discrimination i 29
Inequitable conditions 13
Not being able to speak Spanish 13
Considered with contempt: dirty, drunk,
violent, conformist 8
| Other responses 17
Total responses 1,051 100

Source: Survey on Atbfitudes, Flores et al. (no. of responses: 1,051)

those who maintain their cultural fea-
tures in the city, such as the Triqui, the
Otorni and the Mazahua, do perceive
some discrimination in certain areas of
daily life in the city, whether because
they speak Spanish badly or because
they wear the clothes of their people.

Advantages and
disadvantages of the city

Mostof those surveyed came to the city
to find employment and a livelihood,
notin search of a different lifestyle. The
first generation considersthat, ifit were
not forthelack of employmentand edu-
cation opportunities for their children
in their places of origin, they would not
have come because, for them, the quality
of theenvironmentand the culturallinks
intheirvillages are far more positive for
future generations of their family.

Notes

1 The studies began in 1997 and can be found
on the Internet at: weww.ciesns.cdu.my Indig-
enous Profiles for Mexico (Special Projects).

2 Qualification denoting successful comple-
tion of secondary education, generally at
age 18 and generally required for progres-
sion to higher education - trans. note.
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MAPUCHE MIGRATION, IDENTITY
AND COMMUNITY IN CHILE:

By Alvaro Bello M.




his article discusses the
relationship between
the migration of the

Mapuche of Chile and ethnic-
ity, inits politicaland symbolic
dimension. On the basis of a
collection of empirical materi-
alsand various sources, we aim
to establish and discuss some
of the links existing between
the rural/urban migration
processes of the Mapuche in
Chile, in order to provide an overview of the place migra-
tion occupiesin thedemandsand rhetoric of the “Mapuche
movement” and to discuss the concept of community
normally used for suchthematic contexts. Itis therefore not
our intention to analyse the data and methodologjical
criteria linked toMapuche demography inany great depth.

The rural exodus

Let us look at some figures relating to the Mapuche
population in Chile, Mapuche migration to the towns
began in earnest during the 1940s and 50s, spurred on
by anumber of structural factors. These factors have led
to between 70% and 80% of the country’s Mapuche
population now living in urban areas, mainly in the
capital, Santiago, and in medium-sized towns within
the regions of historic settlement, such as Concepcién,
Temuco, Imperial and Carahue, among others. Accord-
ing to the 1992 Census, in numerical terms the Mapuche
population of Chile forms the largest of the country’s
indigenous groups, numbering almost one million peo-
pleaged 14 years orover. Ten years on from this census,
current projections estimate that the total Mapuche
population (including under 14s) now numbers more
than 1,200,000 inhabitants, almost 10% of the total
population of the country, while the urban Mapuche
population has reached almost 700,000 people, San-
tiago being the city with the greatest concentration of
migrants, at around 550,000 people.! Paradoxically,
the Mapuche’s historical territory, which more or less
corresponds to the area they occupied until the Chilean
military occupation of the end of the 19th century?, is
home to between 15% and 20% of the total Mapuche
population.

Of most significance in terms of the rural exodus were
the reduction and degradation of community lands, a
process caused by the system of land tenure imposed by
the Chilean state from the end of the 19th century on-
wards.? This issue has become a structural problem be-
cause, for various reasons (expropriation, misappropria-
tion, irregularities in sales), the lands have diminished on
aregular basis in comparison with the sustained growth
of the population, which has meant the departure of
young members of the community.

Mapuche from Neuquén-Rio Negro, Argentina. Photo: Elias Maripdn

This Mapuche migration wasselective, forit related to the
youngest people and, within this group, primarily to
women (see Castro, 2001). It is assumed that women
emigrate more than men because, in general, they are
prevented from inheriting land and because the process
by whichthey integrateinto the urbanlabour forceis more
direct than for men. Domestic work is an area in which
“work training” is linked to the reproduction of gender
practices and roles, socially learned within the family
and community. In the town, most women find acommon
niche in domestic labour.! Women’s integration into
urban domestic work takes place by means of a frame-
work of social networks, the basis of which is generally
formed of a complex range of extra-community kinship
and friendship relationships that encourage and wel-
come the new migrants, repeating a cyclical pattern of
mobility and inter-generational replacement. Inany case,
according to data from Bengoa (1997), more than 50% of

Mapuche from Neuguén-Rio Negro, Argentina.
Photo: INGIA archive and Elias Maripdn
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these migrant women return to their communities of
origin after some time. Thisreturn, notes the author, “isan
important counter-trend as it leads to the possibility of a
better chance of reproducing rural Mapuche society”.

However, due to a series of disadvantages and short-
comings derived from a situation of domination and
exclusion, a large number of urban Mapuche migrants
live in conditions of poverty and material deprivation,
often suffering from discrimination and social mar-
ginalisation.

The towns: a new Mapuche territory?

“I didn't have much luck, because a person who just
leaves their home for the first time is not the same as in
thevillage, it's completely different; I suffered alittle but
after so much moving from place to place, I learnt. And
Isettled in one place, in the calle Grajales, I stayed four
years. And there I married.” Graciela.®

Mapuche urban migration has been one of the least stud-
ied and least understood aspects within Chile. There has
generally been more attempt to understand its socio-
demographic dynamic than the socio-culturaland politi-
cal consequences, which are of significance both to
Mapuche individuals and the Mapuche community as a
whole, In this context, use of the category ”“urban
Mapuche” iscommon to denote the first orsecond genera-
tion migrant population, that is, the children or grand-
children of migrants who have supposedlylost theirlinks
with the land and with the system of community values
and ideas but who, nonetheless, share certain common
featuresand experiences. However, the conceptof “urban
Mapuche”, similar to that used in other countries (such
as urban indigenous, urban Mazahua or urban Otomi, in
the case of Mexico, for example) says little about the role
these people play inidentity, class or gender processes, it
merely denotes a condition that could be called demo-
graphic, the factofliving or havingbeenbornin the town.
In another respect, it can mean the intention to bear
witness to a situation and a reality that has been pro-
foundly painful for the new generations of Mapuche
living in the towns. Deep down, it is an expression that
demonstrates “ethnic feelings” on the part of a sector of
Mapuche society that is gaining increased self-aware-
ness and an understanding of the historic fate thathas led
them thus far (see, for example, Ancén, 1994).
According to Valdés (unsourced), the highindigenous
populationinthe towns, a product of their natural growth
rather than of new migratory inflows, has created high
concentrations of urban individuals who consider them-
selves as belonging to the Mapuche “ethnic group”. The
greatest concentrations are found, asalready noted, in the
city of Santiago, in the communes of Lo Prado, LaFlorida,
Cerro Navia, Pudahuel, Pefalolén, La Pintana, San
Ramén, Rencaand Pedro Aguirre Cerda.® In some cases,
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this population has tended to concentrate in certain areas
or districts and, here, they create social networks and
relationships that help them resist discrimination and
racism, organising associations through which to vali-
date and re-establish their ancestral or “traditional” cul-
tural practices.

During the 1990s, the growth of an active indigenous
movementdemandingrightsintermsofidentity, territory
and autonomy, and state action through organizations
such as CONADI, with “differentiated” policies and
programmes for the “urban indigenous”, created and
encouraged new needsand demands. Similarly, over the
last few decades, the urban Mapuche population has
taken clear shape, creating processes by which to estab-
lish formal and informal organizations of a profession-
based, ethnic, productive, political or social nature, There
are now 70 organizations in the Metropolitan Area of
Santiago. Amongthe oldest organizations are the bakers,
buildersand domestic workers, tonamebutafew. Among
the most recent organizations can be found those of an
ethno-cultural nature, youth, women, small businesses
and pobladores.”

The active presence of the organizations and the out-
burst of greater ethnic worth and awareness promoted by
the “indigenous movement” at nationallevel has enabled
the creation of spaces for socializing and of associations
transferred from theancestral territories to the streets and
districts of the urban periphery where, every year, ceremo-
nies or collective rogations are held, suchas the nguillatun,
the celebration of we xipantu or Mapuche new year, and
the practice of traditional games and rituals such as the
palin. The practice of rituals and games means that new
expression is being given to the urban area, which is
provided with its own identificatory content.®

Together with the organizations, some municipali-
ties, such as Cerro Navia, Penalolénand La Pintana, have
created programmes for the promotion and care of the
Mapuche population, including “ethnic” kindergartens,
libraries and cultural centres. Among these programmes
can be noted a growing interest in the traditional medi-
cine administered by the Machi or shamans, who hold a
central place in the processes of re-appropriating and
revaluing Mapuche culture in an urban context.

The urban Mapuche population is a heterogeneous
onebecause, ascanbeimagined, itis made up of different
waves of migrants and their descendants, each display-
ing wide socio-cultural differences. These differences can
particularly be seen between the different age groups,
each of which has different experiences, knowledge and
rhetoricin terms of theirethnicidentity. In fact, the young
peopleare considered a “new sector”, of aspecificnature,
for it is through them that the drives and tensions of the
urban Mapuche’s identity conflict are manifested, in the
face of an increasingly strong “indigenous emergence”
that appeals precisely to values of ethnicity and belong-
ing (Bello, 1998, Castro, 2001).



Migration, community and territory

“...itisnotaproblem of moreland or less land, the crucial
issue is when and how we move from land to territory,
when the space for territorialidentity is built”, Arauko-
Malleko Coordinating Body.?

The situation of the urban Mapuche and the continuation
of certain cultural attributes that define ethnicidentity in
objective terms, as well as the subjective and subjectivised
aspects of this, cannot be understood without consider-
ing the relationships these individuals maintain with
their communitiesand territories of origin. Inthis respect,
one of the greatestissues of discussion around migratory
processes relates to a debate on identity within a territo-
rial context that is different from the original or historic
context. One continuous thread through this old discus-
sion has been regarding the definition of “native commu-
nity”." From this perspective, some anthropological trends
havetended tolink urban migration with an uprooting and
alossofidentity. It was thought that the town as the context
and paradigmaticstage for modernity and modernisation
was, initself, a great transformatory apparatus and eraser
of “traditional” awareness and social practice.

These days, by means of different approaches and
points of view, the terms by which territory, community
and the migrants’ relationship with these is understood
havebeenredefined. Weshall look briefly at some of these
definitions. For Giménez (2001), territory is understood as
the space used by asocial group within whichit guarantees
itsreproduction and the satisfaction of its basicneeds. This
“appropriation” may be symbolic or material. Territorial-
ity, as such, may be defined as a group or an individual’s
attempt to affect, influence or control people, elements or
their relationships, defining and exercising control over a
particular geographic area. (Sack, 1997).

The concept of community, which falls within territo-
rial boundaries and definitions, has also been revisited
andreinterpreted in thelight of new anthropological and
sociological theories. For example, Oemichen (2000) con-
siders that the community must be understood as a cul-
tural collective based on a group of primary and signifi-
cant social relationships that enable those who have left
to maintain their membership. Cohen (1989), however,
notes that the concept of community expresses a rela-
tionalidea, asocial entity formed on the basis of anumber
ofboundaries. According to Fredrik Barth, these bounda-
riesaresocially constructed by community members and
may be expressed eitherin material terms, such as through
norms, values and beliefs, or through a number of sym-
bolic elements, The community is also associated with
what Giménez (2000) calls “socio-territorial belonging”,
which denotes the status of belonging to a community in
which the territorial dimension is important in defining
the community structure itself and the roles played by
individuals. These definitions enable us to understand
that theidea of community as a closed, defined entity with

Mapuche from Neuquénu-Rio Negro, Argentina. Photo: Elins Maripdn
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exclusively residential aims must be reconsidered in or-
der to move on to a more dynamic vision that includes
interaction with members living outside of it.

The criteria for community membership are socially
defined and can vary according to different factors and
conditions operating in thelocal context. Inmany Mapuche
communities, migrants are considered full members of
thecommunity withrightsand obligationsincommunity
and family activities. On occasions, we have seen how
migrants retain inherited land rights, despite several
decades having passed since their departure. The prod-
uctsand profits deriving from some agricultural activities
are also shared not only among the permanent commu-
nity inhabitants but also among the distant relatives that
visit them from time to time.

For the migrants, community and territory are perma-
nent reference points by which they can define their
identity on an objective leve]. But the community also
attracts the efforts and material resources of the migrants,
as many studies have noted. In many cases, the migrants
form part of the socio-economic reproduction strategy
injecting, through their salaried work, permanent or oc-
casional resources into their family group of origin over
large periods of their life until they are replaced by other
migrants. The migrantis, in some way, obliged to contrib-
ute to the community with resources and labour for sea-
sonal work, such as harvesting, for example. The pres-
ence of the migrants in the nguillatun or community
rogation is important as, in many places, it is they who
provide the majority of resources with which to organise
thisceremony.

The growthin numberof migrantsand their descend-
ants has helped to broaden the scope of community
interaction. In the system of traditional marriage rela-
tions, forexample, while the social link via marriage made
relationships with only a few communities possible, mi-
gration has multiplied and diversified the community
connectionsintoawider network of indigenousand non-
indigenous relationships. In addition, the compression
of distances and travelling times between the communi-
tiesand thetownsin which the migrantslivehas, overthe
last few years, had a strong influence in that both the
transfer of resources and the transmission of values re-
lated to the urban sphere have a greater presence and
influence in the rural communities. The same occurs with
those aspectsidentified as “unique to the community”. In
recent years, improvements in transportand in the main
roads have enabled daily, weekly or temporary flows of
population to the urban centres. Alongside this popula-
tion flow can be noted two more, less perceptible flows:
thatof materialand monetary resources and that of knowl-
edge, values, beliefsand experiences. Unfortunately, these
latter flows have scarcely been studied, so we still do not
understand their real importance and meaning.

Onthebasis of the different dynamicsimposed by the
massive presence of the “urban” Mapuche population
and its relationship with the community, the territorial
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understanding of community identity now brings the
Mapuche face to face with a series of political challenges.
Thisalsoimplies a series of theoretical and methodologi-
cal challenges, and attempts have been made to resolve
these using a number of categories and concepts based
upon the condition of communities outside of their terri-
tory. In this respect, terms such as “deterritorialisation”,
“reterritorialisation” and “cultures in Diaspora” have
been tried and tested. Thislatter, one of the mostused and
yet least understood, describes societies which, for vari-
ous reasons, abandon their territories of origin, taking
with them their cultural value system and branding it
with astrongsocial sense of belonging (A ppadurai, 2001).
Relationships between migrants and their communities
thus have to be understood as complex interactions,
occasionally of mutual dependence. In addition, the mi-
grants’ link with the community may be conceived as a
material identity reference, and hence the community is
a space where culture is recorded, a place of common
history, of fundamental relationships based on family
ties and the place in which the shared value system is,
albeit not exclusively, based. The community members
that live in the towns can thus be considered as compo-
nents of a multi-centred structure, or as part of an extra-
territorial or extended community, beyond historic
boundaries, and which is formed more on the basis of
social and symbolic boundaries than material ones.

Migration, ethno-political demands and
resilience'"

“Now we have to recover the land that was taken from
us in order to return towhat we were”. Pacual Pichan
Paillao.!?

The factors highlighted in the above paragraphs show
that Mapuche migration to the towns constitutes one of
the mostimportant and complex processesin the current
situation of the Mapuche of Chile. How is this issue
expressed and interpreted in collective Mapuche action,
inthe organizations’ demandsand in the rhetoric of their
intellectuals and leaders?

The first thing that must be said is that the urban
population receives only moderateand, at times, second-
ary attention within the rhetoric of the Mapuche organi-
zations. There are a number of reasons explaining this.
One of these is that, as Melucci (1999) notes, collective
actionis notaunified processbut, on the contrary,is made
up of a plurality of directions, meanings and relation-
ships, and this explains the disparate treatment existing
with regard to some apparently important issues within
the”socialmovements”.* Within this same line of thought,
it could be said that this secondary place of migration is
also limited primarily to the organizations of Araucanfa,
which have the greatest public presence and influence
within the indigenous world. These organizations con-



ceive of migrationas a process that is contradictory to the
desire for the territorialautonomy of the historic regions.
However, thisis notthe caseif welook, forexample, at the
rhetoric of Mapuche women who, as we shall see, have
concrete demands with regard to migration.

Another factor that has influenced this secondary
concern for migration and the Mapuche populationin
urban areas is the “campesinista” (‘peasantist’) treat-
ment on the part of the Chilean state and society in
relation to the problems and demands of the Mapuche.
Nonetheless, this representation of the Mapuche, with
the rural image being identified as the “true” image,
has also been used by many Mapuche as a way of
emphasising their feelings of belonging.

Whilst some Mapuche struggles take place in urban
areas, theirmaindemandsand claims, even those of urban
organizations, refer to the ancestral or historic territorial
spaces in which the rural communities are located. This is
because emigration is considered a blight caused by pov-
erty, discrimination and domination on the part of the
Chilean state and society. And yet migration is something
for which the Mapuche also feel responsible: “We have
sacrificed many of our generations, forcing them to emi-
grate fromtheirancestralterritory, very often condemning
them to live in marginalisation in the large urban cen-
tres”."

The Mapuche intellectual, José Mariman, one of the few
people to consider the issue from a political perspective,
considers thatthe Mapuche peoples’ planned autonomy can
only take shape within a regional framework and that the
conditions for its achievement will only occur in the historic
spaces, despite the fact that the indigenous population is
currently in a minority in relation to nationals within these
spaces, which would prevent the planned autonomy from
beingachieved, atleast for the moment (Mariman, 1997;s/f).

“How could the Mapuche hope to gain internal self-
determination (fobecomeautonomous) if their sociological
weight in their own territory is considerably less than that

Mapuche from Newquén-Rio Negro, Argenting. Photo: Elins Maripan and INGIA archive

of the Chilean population? AWNgGY is demanding
Mapuche autonomy when the nation/Mapuchefterritory
relationship simply does not permit it. Less still within the
territorial framework they are proposing. If it is no longer
possible to demand Mapuche autonony as an immediate
objective, it is because the essential condition for it simply
does not exist. That is, their own territory, not only froman
historic point of view but also from a demographic point of
view. [nother words, a tervitory witha majority Mapuche
population”.

For Mariman, the dispersion and fragmentation of the
Mapuche population is part of the situation of colonial-
ism and domination. “The Mapuche are an oppressed
and colonised ethno-national minority, and one that is
also politically and ideologically fragmented”, he adds.
For this reason, Mapuche collective action has to make
progressonthisissue, in orderto try toseek formulae that
will enable a change in the direction of the said popula-
tion. For this reason, he proposes a strategy that must be
taken onboard as fundamental to achieving self-determi-
nation, the aim of which “is a reversal of the migratory
trends in mapuchemapu ("Mapuche country’). In other
words, putting a stop to the migration that is emptying
Araucania of Mapuche population, and promoting and
encouraging the return or settlement of those Mapuche
living outside that so desire it” (Mariman, 1997: 23). This
idea, whilst a powerful one with some political effect
among Mapucheleadersand intellectuals, seems tobe, at
least thus far, more an expression of desire, part of the
symbolic dimension of collective Mapuche action that
might fall more within the sphere of moral Utopianism
(Melucci, 1999) than of political realism, thisbeing under-
stood as the evaluation of political aims and means.
The Utopian image of a return to the land is recurrent
among Mapuche intellectuals and leaders, who speak of
the existence ofa“reverse migration” involving migrants
settled for several years in the town who have later re-
turned to their community or region of origin, and to



people who, born in urban areas, particularly Santiago,
return to the ancestral lands of their fathers or grandfa-
thersortointermediary townslocated within the Mapuche
region.

Theidea of return has been expressed, aboveall, inthe
literary, plastic art and audio-visual production of new
generations of urban Mapuche residents who, through
their works, have emphasised the idea that the future of
their people is linked to a necessary return to the land as
a redeeming process and one of social resilience, which
would reinstate the historic and social links between
those who stayed and those who left.

In a recent work, Ancan and Calfio (1999), partly
following Mariman’s idea (1997), note that there is a
political need to consider a Mapuche Utopia of a recon-
structed historic territory but, for this, they add, emigra-
tion and the Diaspora have to be reversed as this is the
only way of attempting tobecome a demographicmajority
in their ancestral spaces, which is where they want the
Mapuche planned autonomy to be expressed. The au-
thors propose that the Mapuche residents returning from
Santiago should live not only in the communities and
rural reservations but also in the towns located on the
historic territory.

The organizations’ rhetoric differs, in both meaning
andtone, from theaboveimages, focussing on the resolu-
tion of pragmaticissues. Since the early 1990s, most of the
large Mapuche organizations have focused their interest
on the land conflicts taking place in Araucania, and they
have also outlined a number of demands relating to
constitutional recognition, autonomy and ratification of
ILO Convention 169. One of the few public documents
that considers the issue of urban migration is from the
National Congress of Mapuche Peopleheldin Temucoin
November 1997. Migration is considered from an eco-
nomic point of view, raising the need to create policies in
rural areas thatareable to putastop tomigration through
the creation of new sources of work. It also proposes the
idea of creating a state plan for urban lands to benefit the
Mapuche population, the transfer of properties and the
formation of ceremonial spaces to hold the nguillatunand
palin with the aim of strengthening social participation.
Inrelation to what is currently a very active area of work
for the Mapuche organizations of Santiago, the need to
create a Professional Association of Mapuche Micro-
Businesses is raised along with the promotion of market-
ing channels that connect the communities” production
with urban markets (National Congress..., 1997).

However, inwomen’s rhetoric, urban migration takes
on a different significance, represented as a life experi-
ence collectively shared with other women in the same
position. For women, the town forms part of the assimila-
tion process imposed by the state on indigenous peoples
“and we are the most affected” notes Ana Llao (in the
National Meeting of Indigenous Women, 1997). In Mapuche
women’s rhetoric, their migrant status is most clearly
represented by the women domestic workers, whoseim-

age epitomises the abuse and discrimination of their
Chileanemployers.

In the Meeting, a number of specific points regarding
women migrantswere developed and arequest made for
thelaw to protect domesticworkers who, they complained,
were exploited and mistreated, with these actions going
unpunished. They also requested, “support for women
whohavetoemigrate to the town, creating Welcome and
Guidance Centres with the aim of providing support and
legal advice, and of avoiding processes of accelerated
transculturation, enabling them to keep their links with
their roots”. The Meeting also received a number of testi-
monies describingand denouncing the conditionsunder
which the domestic work of Mapuche women takes place
in the towns, places they see as hostile and in contradic-
tiontotheirtraditionsand culture. The townis, according
totherhetoric of Mapuche women, aspace or “system” for
the loss of their identity. “It is clear that all men and
women in the town only manage to survive in exchange
for a loss of their identity”, notes the Mapuche adviser,
Beatriz Painequeo.

Final words

Mapuche migration to the towns as both a socio-cultural
and socio-demographic process raises a number of ques-
tions and critical responses, both inside and outside the
Mapuche world. On the one hand, it reflects a reality in
which a dynamic of finding their own answers has been
gaining ground among the emigrants, who are in an
active process of constructing social networks, organiza-
tions and spaces for socialising within the urban context
which, inmany cases, is hostileand antagonistic to them.
Fromanotherangle, migration and the massive presence
of Mapuche in the large towns raises the need to under-
stand the processes of interaction of these “social ap-
pendages” with their communities as a way of under-
standing the ethnicity, re-shaping and continuity of the
Mapuche outside the historic territorial context.

On the other hand, the Mapuche organizations and
intellectuals consider migration to be a reflection of the
situation of domination, a process externally imposed by
means of different mechanisms, and for this reason they
reject it. Some sectors of the Mapuche are countering this
“haemorrhaging” with a project that emphasises the
massive return of migrants as a strategy for the recon-
struction of “Mapuche country”. This response reflects a
strong process of territorialisation of Mapuche demands
and collective action, calling upon feelings of desire to
reshape the social fabricas a prior condition to achieving
the political aim of autonomy. In this way, migration,
beyond a mere process of spatial mobility, reflects the
complexity of the Mapuche ethno-nationalissue, raising
aseries of questions regarding the reshaping of identities
and future forms of plural coexistence within a country
such as Chile.
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Notes

1 Valdés notes that “the high absolute frequency of the Mapuche
population in the Municipal Area is more a product of their
natural growth than of their migratory importance. This invali-
dates the hypothesis of a high Mapuche urban/rural migration
of a continuous nature. However, there is a perception among
specialists that Mapuche migration has historically been high”
(Valdés, 1996: 7).

2 For methodological purposes, we are excluding the area of the
Argentinian Pampas, occupied by large groups of Mapuche
since the end of the 18th century. The sum of these territories,
Araucania, the Pampas and Patagonia represents the maxi-
mum expression of the “Mapuche Country”.

3 This was a system based on the provision of “Favour Titles”
by means of which the state recognised a part of the land for
family usufruct. This provision was undertaken without con-
sidering the territories occupied by the Mapuche, which were
provided to European settlers, for auction and sale. The areas
of land averaged out at between 2 and 5 has per family. The
settlement process took place between 1883 and 1929, a total
of 500.000 thousand has. being distributed, more than 5% of
the historic territory.

4 26% nationally, according to the 1992 Census. In some urban
communes this figure is more than 30%, as in Cerro Navia
(Curilem y Melillan, unsourced).

5 Graciela is an ex-migrant who has returned to Marianin com-
munity, Padre Las Casas commune. Interview with the author.

6 The greatest density of indigenous population within the San-
tiago Metropolitan Area can be found in these communes.

7 “Pobladores” - The term poblador, used to describe people
living in poor urban poblaciones or communities, is peculiarly
Chilean, combining the ideas of poverty, pride, dignity and a
struggle for change — trans. note.

8 On the celebration of ceremonies, rituals and games in the
urban context and their meanings in terms of ethnicity, see
Aravena (2000).

9 “La estrategia de la Coordinadora Arauko-Malleco, hablan sus
dirigentes”, in Revista Punto Final no. 507, issue 12 -25, October
2001.

10 Of the most well-known works, those of Ferdinand Ténnies and
Max Weber are worth mentioning, as these had a strong influ-
ence on later works of an anthropological nature. Of the most
influential authors, Robert Redfield, George Foster, Eric Wolf
and, more recently, Anthony Cohen can be named.

11 Resilience is the capacity of a body to return to its original
position, function or state.

12 Lonko of the ”Antonio Niripil” community of Temunlemu, in
the commune of Traiguén.

13 The concept of “social movement” is used here as a descriptive
formulism, the condition of movement being defined by collec-
tive action, which is a socially-constructed and dynamic proc-
ess, as Melucci (1999) notes.

14 Press release issued via the Internet by the Wenteche Ayja-
rewegetuayin organization on 29th November 1999.

15 This refers to the Mapuche organization Consejo de Todas las
Tierras, in its Mapudungun acronym (the Mapuche language).
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URBAN ABORIGINAL COMMUNITIES IN CANADA

By Christopher Reid
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uring the past century, First Na-
D tions people have been migrating

fromrural areasandreservestothe
cities of southern Canada in massive num-
bers. They have gone in search of economic
opportunities, education, and greater per-
sonal safety and security. The majority of
Aboriginal people in Canada now live in
the larger urban centers, and the trend ap-
pears to be increasing. This has major im-
plications for Aboriginal politics and gov-
ernment policy.

Despitethis trend, Aboriginal policy has
remained virtually unchanged in Canada.
Government programs and funding still
almost exclusively target reserves. The im-
plicit (and sometimes explicit) assumption
isthat Aboriginal peopleare only entitled to
be recognized as distinctively Aboriginal,
and have access to Aboriginal specific pro-
grams and services as long as they live on
federally recognized reserves.

It is not only Canadian governments,
which haveignored the reality of growing urban Aborigi-

nal communities. Aboriginal political organizations (es-

pecially those which receive funding from Canada) con-
tinue to almost exclusively represent the reserve-based
Aboriginal political class.

Labels, categories and the Indian Act

Unfortunately, any discussion of Aboriginal peoples in
Canadamustconfronta dizzyingarray of labels purport-
ing todefine and categorize them. Inaddition to the tribal
and cultural affiliations, which Aboriginal nations have
developed during thousands of years of occupation of
this land, the government of Canada has imposed a
complex legal regime to categorize and label Aboriginal
peoples for bureaucraticand legal purposes. The primary
legal tool used by Canada tolabel and categorize Aborigi-
nal people has been the Indian Act.

The Indian Act was firstenacted by Canada in1876 and
it has changed very little since then. Its” explicit purpose
wasto promote “the gradual civilization” of FirstNations,
and to limit Canada’s financial obligations to Aboriginal
peoples by controlling the number of officially recognized
“bands” and “status Indians”. The Act still gives the
federal Minister of Indian Affairs discretion to recognize
First Nations communities as “bands”. Once recognized
(under current federal policy itis almost impossible for un-
recognized communities to be registered as new bands)
they are eligible for a wide array of federal funding and
programs, buttheyarealsorequired toabandon traditional
forms of governance and adopt the Act’s municipal band
councils, and submit to the (admittedly lax) supervision of
the federal Indian Affairs bureaucracy.

Left: A feepec is dwarfed by condominiums and the CN Tower down by Toronto’s waterfront.
A medicine wheel s in the ligh foreground. Photo: Dennis Stark

The term “band” is today often used inter-
changeably with “First Nation”. Mostbands
areregistered under the Indian Act; however,
some bands are “non-status”. There are
over 600 Indian Act bands in Canada. Most
arebased onreserves. Non-statusbandsare
not officially recognized by the government
of Canada as Aboriginal communities and
receive none of the funding, programs and
services available to the Indian Act bands.

The Indian Actalso provides for the regis-
tration of mostband members as “status Indi-
ans” under complexregistration rules, which
continue to exclude tens of thousands of First
Nations people. Eligibility for registration as
astatusIndian hasnothingtodowithwhether
a person is a “full-blooded” Indian or is cul-
turally Indian. Many full-blooded Indians are
not eligible for status because their ancestors
werenever registered - only those whose par-
ents wereregistered may themselves beregis-
tered. The processis circular-anIndianis not
eligible for registration unless his/her par-
ents were eligible. His/her parents are not eligible unless
they were registered, and so on.

Theregistration provisions of the Indian Act were, from
thebeginning, intended to promote the assimilation of First
Nations peoples into the dominant, white European cul-
ture. Once stripped of status under the Act, an Aboriginal
person could not live on a reserve and could not access
federal programs for First Nations peoples. They were
expected to simply stop being Indians and become, for all
official purposes, non-Indian. This has not changed: virtu-
ally all federal programs and services for Aboriginal peo-
ples are still restricted to status Indians living on reserves.

The Indian Act was amended in 1985 to allow some
peoplewhohad loststatustore-apply. However, theamend-
ments (known as Bill C-31) did not completely remove the
discriminatory status provisions. Many First Nations peo-
ple remain “non-status”, with no hope of ever being regis-
tered orbeingallowedtoliveonareserve. Thenew rulesare
still highly arbitrary and have virtually nothing to do with
Indian ancestry or culture - a full-blooded Indian whose
parents were non-status is still not eligible for registration.

There are approximately 500,000 status Indians in
Canada today, approximately 1/2 of whom live on re-
serves. Most status Indians are also members of officially
recognized bands, but thousands are not. “Non-status
Indians” are First Nations persons whoare not registered
under the [ndian Act as “Indians”. There are over 100,000
non-status Indians across Canada today.

Passing the buck - the jurisdiction problem

Section91(24) of Canada’s Constitution Act, 1867 provides
that the federal government has exclusive jurisdiction

Top right: Rising Innu Star Katia Rock performs al the Wataybugaw Festival in Toronto. Photo: Dennis Stark



over “Indians and lands reserved for Indians”. The
Constitution does not define the term “Indians”, but the
federal government claims thatits responsibilities under
section 91(24) are limited to funding for services for status
Indians (as defined in the Indian Actywholive on federally
recognized reserves. Canada has adopted this narrow
interpretation of its constitutional responsibilities unilat-
erally, without any sanction from the courts, and without
bothering to obtain a constitutional amendment.

The provinces also deny any responsibility for provid-
ing services for off-reserve and non-status Aboriginal
peoples. According to the provinces, the word “Indians”
insection 91(24) referstoall Aboriginal peoples, whether
status or non-status, and regardless of whether they live
onareserve or in urban areas. The provinces interpret s.
91(24) as meaning that the federal government has the
exclusive responsibility for providing services and pro-
grams for all Aboriginal peoples.

With the exception of some project-specific fundingina
few ofthelargerurbancentres, urban Aboriginal communi-
tiesreceivevirtually nofederal funding because they are not
regarded by Canadaas “bands”, yetthey receive virtually no
support from the provinces because the provincial govern-
ments consider them “Indians”, and therefore theexclusive
responsibility of the federal government.

Init'slengthy 1996 Report, the federally appointed Royal
Commission on Aboriginal Peoples concluded that off-
reserve Aboriginal peoples are the victims of “wran-
gling” between the federal and provincial governments
over which level of government is responsible for the
provision of services to them. According to the Com-
mission, jurisdiction with regard to off-reserve Abo-
riginal people “is confused at best”, with the result that
services are “uncoordinated and inconsistent”:

" Asaresultofthe confusion surroundingjurisdiction, policies

have evolved ad hoc, with a great deal of variation between
provinces. Most provinces have been reluctant to begin pro-
viding services directed specifically to urban Aboriginal
people, given their views on the federal government’s respon-
sibilities. Indeed, some provinces have reduced funding for
urban Aboriginal programs.” (Vol. 4, page 544)

"The arbitrary regulations and distinctions that have
created unequal health and social service provision de-
pending upon a person’s status as Indian, Metis or Inuit
(and, among First Nations, depending on residence on- or
off-reserve) must be replaced with rules of access that give
an equal chance for physical and social health to all
Aboriginal peoples.” (RCAP, Vol. 3, pg. 225)

Conditions in urban aboriginal
communities

Itis difficult to arrive at a precise statistical profile of the
socio-economicconditions of off-reserve Aboriginal com-
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munities because Canada does not recognize them as
communities and therefore does not systematically study
them or produce statistical profiles of urban Aboriginal
communities as it does with reserve-based communities.
Nevertheless, there is both statistical and anecdotal evi-
dence that urban Aboriginal communities face many of
the same depressing list of problems as reserve-based
communities: poverty, poor housing, unemploymentrates
much higher than those for non-Aboriginal Canadians,
lowlevelsof education, high rates of alcoholism and drug
addiction etc. ..

There are no legal barriers to Aboriginal people
(whetherthey liveonreserves orinurbanareas)accessing
social welfare and health programs, which are generally
available to all Canadians. However, several studies
have found that Aboriginal people tend to avoid making
use of such general services and havea strong preference
for community-based, Aboriginal controlled and deliv-
ered programs and services, which many find to be more
effective.

As noted above, with few exceptions Canada only
provides funding for Aboriginal programs and services
for residents of federally recognized reserves. The Royal
Commission on Aboriginal Peoples found that:

“As a result of the lack of Aboriginal-specific services
available for off-reserve Aboriginal peoples, in compar-
ison to the services available to the status Bands, the
health and well-being of off-reserve Aboriginal peoples
is “equally, if not more, at risk.” (RCAP Vol. 3, pg. 45)

And:

“In addition to the gap in health and social outconmes
that separates Aboriginal and non-Aboriginal peo-
ple, a number of speakers pointed to inequality be-
tween groups of Aboriginal people. Registered (or
status) Indians living on-reserve (sometimes also those
living off-reserve) and Inuit living in the Northwest
Territories have access to federal health and social
programs that are unavailable to others. Since federal
programs and services, withall their faults, are typical-
Ly the only ones adapted to Aboriginal needs, they have
long been a source of envy to non-status and urban
Indians, to Inuit outside their northern communities,
and to Metis people.” (RCAP Vol. 3, pg. 204)

The Canadian Human Rights Commission (CHRC), has
repeatedly condemned the refusal of both levels of gov-
ernment to address the needs of urban Aboriginal com-
munities:

“As we have noted in past Annual Reports, the social
and economic problems faced by off-reserve communi-
ties are at least as severe as those existing on many
reserves. Unfortunately, we still await a clear commit-
ment by any level of government to deal with the needs



of Aboriginal people in these comimunities. Discussion
of Aboriginal issues tends to revolve around the situa-
tiorn of on-reserve status Indian communities”.

For its part, the federal government has generally dis-
claimed responsibility on the grounds that its jurisdic-
tion extends only to reserves. On the other hand, the
provinces have generally resisted assuming responsibil-
ity for what they see as a federal problem. While govern-
ments argue, Aboriginal people suffer.

“...all governments should address this issueas a public
policy priority of the first order. The cost of failing toact
is simply too high.” (Annual Report of the CHRC,
1997)

The issue is not simply the lack of funding for urban
Aboriginal communities. Over the past decade Canada
has been devolving control over federal programs and
services to the federally recognized bands as part of its
policy of recognizing First Nations’ right of local self-
government, albeit in a very limited municipal form of
governance with delegated management powers rather
thaninherent, constitutionally protected powers. Urban
Aboriginal communities have been completely excluded
from the devolution process since Canada consistently
refuses to acknowledge the existence of distinct urban
communities. The RCAP Final Report said:

“Many urban Aboriginal communities are impover-
ished and unorganized. No coherent or coordinated
policies tomeet their needs are in place. .. They have been
largely excluded from discussions about self-govern-
mentandinstitutional development, Aboriginal people
in urban areas have little collective visibility or power.
Itisclear that they urgently require resources tosupport
existing organizations and create new institutions to
enhance their cultural identity.” (RCAP, Vol. 4, page
531)

The strongly worded recommendations ofthe RCAP and
the Human Rights Commission have been completely
ignored by Canada. In fact, some of the few Aboriginal
programs which extended to urbanareasin the pasthave
been eliminated in recent years and others have been
severely cut back, while funding to the reserve-based
political organizations and bands has increased.

Political development in urban communities

The largest and best-known Aboriginal political organi-
zation in Canadais the Assembly of First Nations (AFN).
The AFNiscomprised of the Chiefs of the Indian Actbands,
but claims to represent the interests of all status Indians
in Canada, including the growing number of urban First
Nations people. However, urbanand non-status Aborigi-

Native Drunnming and Dancing has played a key vole i helping o preserve aspecis
of Aboriginal culture in the wrban setting of Toronto. Photo: Dennis Stark

nal people have virtually no rolein the AFN, whether in
choosing its leadership or developing policies.

Untillastyear, a provision of the Indian Act prohibited
off-reserveband members from votinginelections for the
Chiefs and Councils of the reserve-based bands. In the
Corbierre decision, the Supreme Court of Canada found
that this provision violated the equality rights of off-
reserve band members, and struck it down as unconstitu-
tional. The expansion of voting rights to off-reserve band
members may have significant impacts for some bands
but many urban First Nations people have no interest in
band council elections. They feel that Canada and the
bands should recognize urban Aboriginal peoples as
distinct communities capable of representing themselves
politically rather thanbeing represented by bands, which
have shown little interest in them, except when claiming
torepresent them when they seek funding from Canada.

Although urban Aboriginal people generally reject
claimsthattheyarerepresented by thereserve-based Chiefs
and band councils, political development within urban
Aboriginal communities has been sporadic. Most urban
Aboriginal communities have not formed elected councils
or structures similar to band councils with mandates to
represent them or speak on their behalf. Nor have urban
Aboriginal communities formed any national body similar
to the AFN to speak for them or lobby on their behalf.

However, some urban Aboriginal communities have
developed formal political institutions. The Aboriginal
communities within Vancouver and Winnipeg, for exam-
ple, have developed elected representative councils that
havestrong mandates from their respective communities.
The Aboriginal Council of Winnipeg is elected by all
Aboriginal people living in that city, whether they are
status Indians, non-status Indians or Metis. So far, how-
ever, these representative urban councils are largely ig-
nored by both Canada and the bands.

In some cases, however, urban Aboriginal communi-
ties have political structures that are simply not readily
apparent tothose whoare not part of the community. The
social and political organization of the Aboriginal com-



munity of Toronto has developed gradually, based more
or less upon traditional Aboriginal principles. The com-
munity uses consensus decision-making, coming together
from time to time to create and mandate organizations to
address particular needs within the community. For ex-
ample, Anishnawbe Health Toronto was created and
mandated to address the community’s health issues,
including homelessness. Similarly, Native Child and
Family Services has a mandate from the community to
deliver child welfare services. There are over 50 such
agencies in Toronto providing housing, economic devel-
opment, skills trainingand other services toacommunity
of more than 50,000 people.

The Aboriginal community of Toronto, like many other
urban Aboriginal communities, has so far not seen the
need to create an elected “council” or legislature which
would have amandate to speak for the community onall
issues (although the community has been exploring the
option of creating an Aboriginal Council of Toronto for
years). Many feel the existing ad hoc system works best for
the community because it encourages specializationand
a high degree of autonomy for each sector of the commu-
nity, while also promoting consensus and maintaininga
very high degree of accountability by each organization
or agency to the community as a whole.

Many activistsargue that urban Aboriginal communi-
ties, free from the municipal band council structure of the
Indian Act, and with much less dependency on federal
funding, have developed and maintained structures of
local governance, whichare much closer to the traditional
First Nation models. The rural reserves, which are almost
entirely dependent on federal funding, operate almost
entirely under Indian Act band councils, a municipal form
of government that is very different from the traditional
consensus based government of most First Nations com-
munities.

While there are certainly advantages to the moreinfor-
mal, traditional political structure of most urban Aborigi-
nal communities, thelack of clearly visible representative
structures has also made it even more difficult for urban
Aboriginal communities to gain recognition from Canada
and the provinces.

Strengths and challenges

Ironically, while the official neglect of urban Aboriginal
communities has often caused suffering, it also presents
opportunities for political and economic independence,
which haveeluded the reserve-based band communities.

In comparison with urban Aboriginal communities,
officially recognized bands have had relatively easy ac-
cess to federal fundingand programs. In 1966, the federal
budget for programs for reserve-based status Indians was
about$80 million, or about 1% of the total federal govern-
ment programs budget. By 1996, the federal government
spent $6.3 billion on programs for status Indians on

reserves, or 6% of the total federal programs budget.
(During the same 30-year period, the population of status
Indians has doubled). These programs are in addition to
all other federaland provincial programs and services for
Canadians, which reserve-based communities also re-
ceive.

Unfortunately, massive federal funding for reserve-
based communities has notresulted inany improvements
in socio-economic conditions on reserves —in fact, there
is considerable evidence that it has actually exacerbated
a serious problem. Despite massive federal funding for
reserves, rates of welfare dependency and unemploy-
ment remain depressingly high. In 1966, 36% of status
Indiansonreserves over theage of 15 were dependenton
welfare —by 1996 that number had climbed to 45%. The
Department of Indian Affairs has projected that by 2010,
57% of adultreserve residents willbe on welfare. A 1995
study by two Carlton University academics concluded
that welfare dependency on reserves has become an
entrenched way of life, being passed on from generation
to generation.

First Nation communities thatreceive large-scale gov-
ernment funding are now so dependent on that funding
that they are also politically dependent. Virtually all
economic, social and political activity on the reserves
revolves around funding from Ottawa. As a result, there
is little real political independence, despite often radical
rhetoric. This situation is so firmly entrenched in the
government funded bands and Aboriginal political or-
ganizations that the merits and dangers of economic
dependency on Canada are rarely even debated — it is
taken for granted. Most Aboriginal political activity in
Canadatoday revolvesaround lobbying the federal gov-
ernment for more funding rather than seeking waystoend
the dependency and create opportunities for political
independence.

On the other hand, urban Aboriginal communities,
which have no land base and no formal recognition by
Canada as “communities”, have faced a constant strug-
gletosurviveas cohesive communities. Thereis evidence,
however, that this struggle is having the unintended
effect of radicalizing urban Aboriginal politics. The past
few years have seen the emergence of several activist
groupsinurban Aboriginal communities. The Aboriginal
Rights Movement (ARM) in southern Ontario and the
Native Youth Movement in British Columbia have called
forareturn to traditional consensus-based forms of gov-
ernance without distinctions based on Indian Act status.
They have also promoted aggressive direct action to as-
sert Aboriginal rights rather than lobbying Canadian
governments for funding,.

So far, these groups have not been able to build a
sustained movement, but they have organized several
high-profile demonstrations resulting in greater public
awareness of urban Aboriginal issues and strengthened
community solidarity.



Legal options for change

Despite the potential political benefits, which haveironi-
cally come from Canada’s refusal to fund their communi-
ties, many urban Aboriginal communities have decided
that atleast some of the programs, which they are denied
accessto are essential and worth fighting for. After many
years of unsuccessfully attempting to persuade Canada
to recognize them, urban Aboriginal people have begun
mounting court challenges.

In one case known as Misquadis v. Canada, claimants
representing an alliance of urban Aboriginal communi-
ties in Toronto, Hamilton and Winnipeg sought a court
ruling that the federal government’s decision to give the
bands control over funding for job skill training pro-
grams, while refusing to give urban Aboriginal commu-
nities any share of control, violates their constitutional
right to equality with federally recognized reserve based
communities. Urban Aboriginal people argue the deci-
sion to exclude them from this program amounts to dis-
criminationbecauseitis based upon Canada’s persistent
refusal to recognize them as communities.

Section 150f Canada’s Charter of Rights and Freedoms says:

“Every individual isequal beforeand under the law and
has the right to the equal protection and equal benefit of
thelawwithout discrimination and, in particular, with-
out discrimination based on race, national or ethnic
origin, colour, religion, sex, age, or mental or physical
disability.”

The Supreme Court of Canada has established a test for
determining whether there has been a violation of s. 15
which requires claimants to prove not only that they have
beendenied abenefit whichis provided toanother group
but also that the denial “violates human dignity”,

Thetestallows governments to argue that many cases
of differential treatment are merely cases of “ recognizing
the differences between groups in a non-discriminatory
way”.

The case was heard in the Federal Court in October,
2001 in Toronto. On October 11, 2002, the Courtissued a
ruling in which it declared that Canada has indeed
discriminated against urban Aboriginal communities.
The Court ruled that Canada “failed to recognize” that
urban Aboriginal peoples are not merely unconnected
individuals living in cities, but that they have built com-
munities with traditional forms of governance. The Court
ordered Canadato”...eliminate the discriminatory effect
imposed on the applicants and the communities they live
ny

It is important to note that Canada may appeal the
decision to the Federal Court of Appeal. Itis alsoimpor-
tant to recognize that the decision does not necessarily
mean that Canada will be required to completely end
discrimination against urban Aboriginal communities.

More likely, evenifthe decisionis upheld by the Court of
Appeal, Canada will argue that the effect of the decision
is limited to the communities which brought the court
challenge and only requires the government to end dis-
criminationin the context of the particular program (con-
trol over job skills training funds), which was the subject
of the court’s ruling.

Conclusion

Canada’s basic policies towards First Nations in Canada
have changed little in the past 100 years. The Indian Act
registration provisions were originally intended to pro-
mote the demise of Aboriginal cultures and the assimila-
tion of Aboriginal peoples into the dominant Euro-Cana-
dian culture by gradually stripping them of recognition
as”status” Indiansand forcing them toleave the reserves.
Although that is no longer explicitly federal policy, the
fact remains that tens of thousands of First Nations peo-
ple remain “non-status”, without the right to live on
reserves and without access to most programs and serv-
ices for Aboriginal people. Inaddition, hundreds of thou-
sands of “status” First Nations people have felt com-
pelled to migrate to the cities in the hopes of escaping the
cycle of welfare dependency and other endemic social
problems on rural reserves.

Despite this clear trend, Canada’s policies and legis-
lation for Aboriginal peoples continue to focus almost
exclusively onreserves, asif it were still Canada’s inten-
tion to promote the assimilation of all Aboriginal people
who do not live on reserves into mainstream, non- Abo-
riginal Canadian society. While this is no longer the
officially stated intention of Canada, it is difficult to find
any evidence that Canada’s essential policy of gradual
assimilation has changed.

Canada’s policy of ignoring urban Aboriginal com-
munities is not surprising — it can be seen as consistent
withalong-standing policy of promoting assimilation of
off-reserve Aboriginal peoples into the dominant Euro-
Canadian culture. Thereisevidence, however, thaturban
Aboriginal communities are mounting successful court
challenges and also beginning to develop grassroots
political movements giving them a voice. It will be inter-
esting to see whether these movements can build and
sustain an aggressive grassroots based national move-
ment.

Christopher Reid is a Metis lawyer and activist based in
Toronto. He works for First Nations and urban Aboriginal
communities. He represented a coalition of urban Aboriginal
communities in the recently decided Misquadis case (see under
sub-heading Legal Options). a
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JRBAN INUIT
N CANADA:
A CASE FROM MONTREAL

By Nobuhiro Kishigami




Urban Inuit in Canada

ccording to the 1991 Aboriginal Peoples Survey
inCanada, there were 8,305 Inuitlivingin Cana-
dian cities with a population of 100,000 or more.
The word “Inuit” here refers to persons who claimed full
or partial Inuitidentity at the time of the census. Since the
overall Canadian Inuit population was 49,000 individu-
als in 1991, this means that about 17% lived in southern
metropolises. There were 1,895 Inuit in Toronto, 840 in
Edmonton, 775 in Montreal, 725 in Ottawa-Hull, 630 in
Calgary, 570 in Vancouver, 515 in Winnipeg, 360 in
Halifax, 345in St John's, 260 in Victoriaand soonin 1991.
Why do so many people move to and stay in the cities
of the south? According to my research in Montreal in
1997 (Kishigami 1999a, ¢}, many Inuit come down tocities
from the Arctic regions for the purposes of education,
work and hospitalization. Also, many Inuit, especially
young women, leave their homes for the south because
they have serious economic problems, such as a shortage
of jobs and housing, or social problems related to drug
and alcohol, sexual and physical violence, in the north.
These latter do not remain in the cities for a pleasant life
style or to benefit from the resources that the cities offer.
Instead, they simply donot wantto goback to their homes
inthe north due tothe problems there. This article reports
on some aspects of the life of urban Inuit in Canada,
focussing on the Montreal Inuit.

Settling in Montreal

The Inuit that live in Montreal can be divided into three
occupational categories: students, workers (including
self-employed persons and part-time workers) and the
jobless (homeless, retired, welfare dependents and pa-
tients).

In those cases in which Inuit come to Montreal for
employment, the organizations that hire them, such as
Makivik Corporation (the former Northern QuebecInuit
Association), Kativik School Board (a school board for
Arctic Quebec), Baffin House and Northern Quebec Mod-
ule (health organizations to assist Inuit patients in Mon-
treal) etc., will help them to find accommodation and
assist with their move to the city.

Most newcomers to the city stay first with family or
friends or use charitable shelters, such as the Native
Friendship Centre of Montreal or Chez Doris (a women’s
shelter), while applying for welfare assistance and find-
inga home. Any newcomer toMontreal canavoid becom-
ing homeless by relying on publicinstitutions. Neverthe-
less, there are always homeless Inuitin Montreal because
some are evicted from their apartment due to arrears in
rent, drinking, and other problems. There arealso always
Inuit newcomers without money orjobs who sleep onthe
streets orin parks at night during the summer. However,
very few remain homeless for long. The problem is that

Inuit children in Montreal, Photo: Victor Mesher

some Inuit from the Arctic villages simply do not know
where they should go to apply for welfare assistance in
Montreal.

Income and housing rent

Most welfarerecipients havelittle money in their pockets
after paying their rent, electricity and telephone bills.
They therefore have to obtain their food from charitable
organizations or other service centers such as Welcome
Hall Mission, Old Brewery Mission Inc, Maison du Pere,
Salvation Army (Women’s Emergency Shelter, Women's
Residence, Men’s Residence and Hostel), Chez Doris,
Native Friendship Centre of Montreal, etc.

Quebec Inuit University and CEGEP (College
d’Enseignement Général et Professionel) students who
benefit from the ”“James Bay and Northern Quebec Agree-
ment”! or are awarded a scholarship from the Depart-
ment of Indian Affairs of the Federal Government, are
paid considerably well. As they receive financial assist-
ance for housing, school and daily expenses, they can
study during semesters without worrying about their
economic circumstances.

The monthly income of employed Inuitcan vary from
CA$600to CA$6,000. According to my 1997 research, the
averageincome of Inuit wage laborers is about CA$28,600
a yearin Montreal. Incomparison, the average income of
a Montreal wage laborer is about CA$30,000 a year
(Clombo 1996:228). Thus, the income of those Montreal
Inuit withjobsis only slightly less than those of non-Inuit
Montreal workers. Like other working people, theylivein
moderate apartments or housesinand around Montreal.

Social problems

There are several social problems that Inuit residing in
Montreal may encounter. These includeunemployment,
homelessness, prostitution, alcoholism and drug abuse.
In particular, many jobless Inuit encounter severe social
and economic problems in the city (Kishigami 1999 a, b).
I willnow deal with alcohol and drugabuse in Montreal.
Many people have a perception that urban Inuit are
generally addicted toalcohol and spend most of their time
in pubs. In reality, the urban Inuit themselves consider
that they drink too much and cause many alcohol-related
problems. The stereotype of the urban Inuitis not always
wrong, but also it is not true of all urban Inuit.
According to the Kativik School Board, several Inuit
workers and students quit their duties due to heavy
drinking and leave their offices or schools every year.
About 62% of Inuit with jobs experienced drinking prob-
lems. In my interview research, I found that many Inuit
people recover from heavy drinking problems through
professional counseling and moral support from their
partners and friends. When some women gave birth, or
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they discovered they were pregnant, they decided toquit
drinking for the sake of their babies. Also, some other
people participatedin dialogue treatment meetingsof AA
(Alcoholics Anonymous) or went to treatment centers for
alcoholics. Inuit who previously had drinking problems
tend to avoid being in the company of Inuit with current
drinking problems in Montreal.

About40% ofjobless Inuit currently have alcohol prob-
lems. It should be emphasized however thata further40%
ofjobless Inuit overcame their drinking problems with the
help of friends and partners or by going to A A meetings or
alcoholic treatment centers. There are several reasons that
a lot of urban Inuit are addicted to drink in Montreal.

Some Inuit drink alcohol because they want to forget
grief caused by a separation from their family members,
spouses or boy/girlfriends. Others do so because they
suffer from isolation and homesickness. Some Inuit say
they drink because they have nothing else to do (for
example, no jobs or pastimes) in Montreal.

I think that drinking is one of the most serious prob-
lems amongurban Inuit. But I would like to point out that
the problem is not peculiar to urban Inuit. The Inuit who
currently have alcohol problems also had them in their
native villages in the Arctic.

Further, some urban Inuit indulge in drugs such as
cocaine and hashish. To drink is legal if a person is
beyond a certain age (18 years old). But no matter what
age, using cocaine or hashish is illegal. Several urban
Inuitabuse drugsinMontreal for the samereasonsasthey
abuse alcohol.

Itis true that many urban Inuit have stopped abusing
alcohol and drugs through their own efforts. However, 1
think that alcohol and drug abuse are serious problems
that must be dealt with among the urban Inuit.
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Social networks

Given the urban setting, Montreal Inuit are unable to
undertake traditional pursuits such as hunting and fish-
ing. However, they speak with their northern friends in
Inuktitut, and sometimes share country foods that are
sentorbrought from the north. The sharing of food plays
a central role in social relations in Inuit society. In Mon-
treal, meat and fish is either portioned out to other Inuit,
or the Inuk who possesses it invites other Inuit to share
meals. Asthereare very limited quantities of Inuit country
foods in the city, food sharing and invitations to meals
occur only occasionally. Although some Inuit produce
soapstone carvings and other handicrafts in Montreal,
thereare few otherethnicdistinctionsbetween urbanInuit
lifestyles and those of othercity-dwellers. Most of the Inuit
accommodate existing urban institutions rather than at-
tempt to maintain their northern way of life in the city.
Inuit women in Montreal tend to live with, or marry,
non-Inuit partners, and their children tend not to speak

Food-sharing among urban Inuit in Montreal. Photo: Victor Mesher



Inuktitut or toretainanInuitcultural identity. The urban
settings of multi-ethnic cities lack the social conditions for
maintaining Inuit culture and language.

Inuit in Montreal are dispersed throughout the city
and rarely are their neighbors other Inuit (Kishigami
1999a, b). Each Inuit has very few kinsmen in the city
except in cases where an entire family has moved to
Montreal from the north. In these situations, a “tradi-
tional” native food sharing systemisseldomemployedin
daily life in the city. A characteristic of Inuit social net-
works in Montreal is that non-kinship or friend relation-
ships are socially and economically moreimportant than
kinship relationships. Furthermore, friends of Inuit are
not always other Inuit, and in the case that an Inuk has
some Inuit friends, those friends do not always come from
his or her village or region. In the Native Friendship
Centre of Montreal, and at other organizations such as
ChezDoris, Inuit from different localities establish friend-
ships.

Ties to native villages and food sharing

Most Inuit living in Montreal maintain some relation-
ships with their families, kinsmen and friends in their
native villages by occasional or regular visiting, and by
phone calls. The relationship between an Inuk in Mon-
treal and his or her kinsmen and friends in their native
village functions primarily as a network for sending
frozen caribou, Arctic char, and seal meat south to the
Inuk in Montreal.

Inuit in Montreal share food with other Inuit less
frequently thanInuitin Arcticvillages. One feature of food
sharing among the urban Inuit is that they share their
native food not with their kinsmen but with their Inuit
friends from other villages. While food sharing practices
are deeply related to the reproduction of family and kin
relationships in the Arctic villages, these practices in the
cityarerelated more tothe developmentand maintenance
of friendship among Inuit from various villages.
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Inuit identities

The culturalidentities of most Inuitlivingin Montreal are
always threatened by multi-ethnicsituations dominated
by the Québecois (French Canadian Quebec residents).
Montreal Inuitlive and interact frequently with non-Inuit
populations in this multi-ethnic city and lack conditions
for fostering socio-cultural Inuit lifestyles. As the fre-
quency of interactionamong Inuit from different regions
has increased in the city, group amalgamation, such as
formingaMontreal group composed of Inuit from various
Arcticregions, isoccurring. Thereare alsosomeindividu-
als with a non-Inuit parent orancestor who express multi-
ethnic identities. Furthermore, some second and third
generation urban Inuit have been assimilated into the
multi-ethnic society of Canada, which is politically and
economically dominated by French and English Canadi-
ans.
My research of 1996 and 1997 indicates that young
Inuit raised in Montreal, and Inuit whose spouse or a
parent is non-Inuit, begin to regard themselves as indig-
enous people of Canada, Canadian of Inuit descent, or
indigenous people of Quebec, rather thansimply as Inuit
(cf. Lambert 1986; Fienup-Riordan 2000:151-168). Ac-
cording to the 1991 Aboriginal People Survey, 455 of the
775 Montreal Inuit list multi-ethnic identities. Inter-eth-
nic marriage over one generation and city dwelling in
multi-ethnic situations make Inuits” intergenerational
succession of their language and culture difficult and
they lose their taste for country food (cf. Fogel-Chance
1993; Sprott 1994; Fienup-Riordan 2000:151-168; Lee
2000).

Creation of the Association of Montreal Inuit

Until the late 1990s, there were few places for Inuit to meet
and exchange information in Montreal. As the Inuit of
Montreal did not haveany voluntary associationand did
not form a spatially separate community, they had to
create individual social networks amongst themselves.
This resulted in a lack of extensive food sharing and only
occasional use of Inuktitut. Generally speaking, most
Montreal Inuit did not create or maintain Inuit culture
and culturalidentity primarily because they lacked strong
social solidarity and because their social networks were
too weak.

In 1998, anumber of Montreal Inuitbecame concerned
about the situation and held several meetings to discuss
the establishment of an urban Inuit organization. When
they held a country food feast at the hall of St. Paul’s
Anglican Churchin Lachine one Saturday in November,
1999, about 120 Inuit attended. The group decided to
voluntarily hold monthly community-style Inuit country
food feasts. Such feasts are prevalentin northern villages
during special times of the year, such as Christmas and
Easter (Mesher 2000).

On 29 March 2000, a voluntary organization named the
” Association of Montreal Inuit” was officially established
(Mesher 2000). The first Board members were all volun-
tary. These positions are currently filled by Victor Mesher,
Jr. (President) originally from Labrador, Paulossie
Mikpegak (Vice- president) originally from Kujjuaraapik,
Jobie Weetaluktuk originally from Inukjuak, Putulik
Qumak originally from Cape Dorset, Taqralik Partridge
originally from Kuujjuaq and Silasie Qumagq originally
from Akulivik. The Makivik Corporation hasallowed the
association to use one office and one storage room in its
building. This organization aims to function as a center
for information exchange, socializing and provision of a
monthly supper for urban Inuit.

Asoneoftheassociation’ssocial activities, anew type
of food sharing (thatis, aregular feast)is organized by the
recently established Montreal Inuit Association. Inorder
to organize this event, the association contacted 14 may-
ors of Nunavik communities to ask them to send caribou
meat and other country foods regularly to Montreal. In
return, the association organizes a project in which sec-
ond-hand clothes, furniture, toysand books are collected
and sent to the northern communities from Montreal
through the association. Also, the association organizes
cultural events in Montreal to promote a cultural ex-
change between the Montreal Inuit and other Montreal
residents. For example, the Inuit association organises
cultural events and provides Boy Scouts clubs in Mon-
treal with Inuit dishes.

On17]June 2000, members of the Association of Mon-
treal Inuit started to participate in Canada’s Aboriginal
Day paradein Montreal. The creation of this new associa-
tion and the activities it undertakes has resulted in creat-
ing the feeling of a new Inuit community. Iargue that this
kind of practice will produce and reproduce new social
relationships within the Montreal Inuitcommunity, based
notonkinshipbuton friendship and a shared experience
of living as an Inuk in Montreal.

From present to future

While the Inuit in Montreal still maintain social relation-
ships with the Inuit in the north, they are creating a new
community and social relationships on the basis of friend-
ships and a shared experience of being Inuitand living in
Montreal. This organizational focus of Montreal Inuit is
very different from that of ArcticInuit, whose community
is still based on kinship and place, in addition to their
shared experience in the Arctic. I think that, if the Asso-
ciation of Montreal Inuit functions effectively, an Inuit
community in Montreal, as well as a sense of being
Montreal Inuit, will emerge. But this community will be
organized primarily along friendship ties, rather than
“traditional” kinship ties. Although my data is based on
researchin Montreal, they are equally applicable to urban
Inuit in other cities.



The population of urban Inuit will grow in the future due
to the continuous population flow of Inuit born in the
north into southern cities, until and unless living condi-
tionsinthenorthernregionsimprove. Inordertoimprove
the quality of life of urban Inuitin Canada, the following
suggestions could be made, some of which are already
beingimplemented by the TungasuvvingatInuit* and the
Association of Montreal Inuit:

Firstly, the establishment of an Inuit information center
in major cities for all urban Inuit to share and exchange
information onjob training, education, employmentand
housing. As this would be a place for urban Inuit to meet,
it could be the basis on which an urban Inuit community
is formed. The existence and functioning of this kind of
community may contribute to the maintenance of Inuit
language, culture and identity in the south.

Secondly, social workers dealing specifically with
urban Inuit at the Native Friendship Centres or Inuit
Associations could be hired in major cities. Many urban
Inuit people face serious socio-economic problems, such
as unemployment, alcohol and drug abuse in the south.
A special support system is needed for the Inuit.

Thirdly, a country food supply system should be
institutionalized. For example, Makivik or some other
Inuit organization should be encouraged to regularly
provide country food to urban Inuit. Many urban Inuit
miss their country food very much. In terms of physical
and mental health, country food should be accessible to
the urban Inuit through a monthly or weekly supper, or
other means.

Fourthly, Inuitsheltersshould be established for new-
comers from the north in order to reduce the number of
homeless Inuit in major cities.

Fifthly, day care centers for urban Inuit or urban
natives in general should be established in major cities.
There are many single Inuit mothers in urban areas. In
order to be financially independent of social welfare,
single mothers have to workand need an organization to
take care of their children during working hours.

Sixthly, in order to maintain some Inuit culture in
major cities, urban Inuit should have a cultural event in
a public place and expose other city residents to their
culture. They need a place to practise their cultural activi-
ties, and to demonstrate their cultural distinctiveness to
other nationals.

Seventhly, a vocational oreducational training center
should be established for urbanInuitin majorcities. Inuit
should be able to acquire good employment skills and
knowledge in order to get jobs in southern cities.

Notes

1 The James Bay and Northern Québec Agreement was the first
settled comprehensive land claim in Canada. It involved 5,543
square kilometres of settlement land for the Cree and 8,151
square kilometres of settlement land for the Inuit. It included
exclusive harvesting rights over an additional 150,00 square

kilometers. The agreement also provided for Aboriginal par-
ticipation in resource management and government service
delivery.

2 There exists an Inuit center called “Tunngasuvvingat Inuit”
(“a place where Inuit are welcome”) in Ottawa. It was estab-
lished in 1987 as a social, cultural and counseling organiza-
tion to meet the growing needs of urban Inuit (Carpenter
1993; Webster 1993).
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Clearly, urbanization of Maori has made it very diffi-
cult for many Maorito retainactive triballinks. A Maori
living away from a tribal base finds it difficult to
influence fribal policies from a distance and is often |
treatedas astranger upon refurning to the marae (meet-
ing house and grounds). The difficulties of travel, the
need to be present when decisions are made, the need fo
| know the community and people ofa tribal avea, and the
discouragement ko both women and youth from speak-
ing af tribal meetings, has cansed in certain sections of |
Maoridom adecline in interest in tribal matters. Many |
Maori living away from their tribal base have found ‘
support inother Maori organizations, particrlarly the |
Urban Maori Anthoritics. Te WakaHilkao Te Arawa ‘
|
|

v Treaty of Waitangi Fisherics Commission (2000)
1 NZLR 285 pages 63 - 64.

Introduction

he migration of Maori to New Zealand’s urban
centers in the period immediately following the
Second World War hasbeen described as the most

accelerated urbanizationof any national group

in any country.' Today, over83% of

Maori live in urban centers,*

and 70% of Maori live out-

side of their tradi-

tional tribal terri-

tory. Over25%

of Maori
cannot
or

choose not to affiliate to any tribe.* More recently, con-
mentators have observed a slight but significant trend in
Maori migration fromurbancentersback torural areas.
Maori are a diverse population, albeit one with strong
ethnic solidarity, a shared language (with dialectal vari-
ations) and commen understandings of fundamental
principles of tikwiga Maori” The diversity of Maori aspi-
rations, needs and lifestylesis reflected in the wide array
of organizations through which Maori collectivity is ex-
pressed. Groupings reflect not just the dominance of
whakapapa (kinship and descent) as an organizing prin-
ciple and fundamental tenet of Maori tribal identity but
also other commonalties and purposes (sometimes re-
ferred to as keupapa) including, but not limited to, re-
sponses to urban contexts, religious affiliation, gender
concerns and property ownership.* Maori group inter-
actions are characterized by overlapping and multiple
memberships but, in keeping with older tribal dynam-
ics, groups operate relatively autonomously from one
another and structure their interactions in a quasi-dip-
lomatic fashion, marked by successful and enduring
collaborations in specific contexts.
In the past several decades, increased tribal activity
and the distribution to fzi (tribes) of limited
resources in the Treaty settlements
process hasintroduced anew
urgency and formality
into longstanding
inter-Maori de-
batesoniden-

tity and or-
ganiza-
tion.




At the forefront of these debates is a complex set of ques-
tions concerning the legitimacy of claims by non-tribal
and pan-tribal Maori groups for recognition and re-
sources.

Collective Maori protest in the 1960s and 70s suc-
ceeded in securing important policy and institutional
commitments from the Crown and an acceptance, in
rhetoric if not in practice, of its partnership relationship
with Maori under the 1840 Treaty of Waitangi. The com-
plicated process of formingreal-life partnershipsbetween
government and various Maori collectives, however, has
prompted a more contentious debate amongstMaorias to
theappropriate vehicles for the exercise of Maoriauthor-
ity and autonomy.”

As a visible and enduring expression of the modern
diverse Maori realities, urban Maori groupings have
brought these issues into sharp relief in high-profile
litigation and claims before the Waitangi Tribunal® (an
independent permanent commission of inquiry estab-
lished to make recommendations.on Maori Treaty claims
against the Crown), asserting the right to be recognized
alongside traditional tribes as inheritors of the guaran-
tees of the Treaty of Waitangi. While not wholly success-
fulin achieving theirbroader constitutional goals, urban
groups have profoundly altered jurisprudential and po-
litical discourse on the nature of the Crown’s relationship
with Maori. Urban groups have largely subverted the
orthodoxy that only the tribes represent Maori for the
purposes of the Treaty relationship in contractual deal-
ings with the Crown and, it appears, have successfully
lobbied (pending a final determination) forashare of the
wealth transferred to Maori in the 1992 Fisheries Settle-
ment.” This article outlines the major arguments made on
behalf of urban Maori for recognition and respect as
Treaty partners.'?

Within the Maori community, the issueof how the needs
of Maori people living in the cities and, to a greater or
lesser extent, estranged from tribal roots has been a topic
of hot debate. The debate has been a healthy and useful
one—awayof testing the robustnessof tribalismand the
ability of traditional structures tomaintain relevance to
the everyday lives of their constituents. Attitudes on
both sides of the debate have been tested and changed as
a result. In the mainstream media, however, the debate
las been highly destricctive. It has provided fuel for the
(misguided) mainstream view that the Treaty, aborigi-
nal rights and tribalism itself are anachronisms, which
should be rejected as the subject matter of policy and law.
Chief Judge Joe Williams (Ngati Pukenga) Chief
Judge of the Maori Land Courtand Deputy Chair-
person of the Waitangi Tribunal.!
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Background

Atthe time of New Zealand’s 2001 national census, close
to 14% of New Zealanders identified as Maori,'* a popu-
lation of approximately 530,000 in a country of nearly
four million. They are overwhelmed statistically and
culturally by Pakeha (New Zealanders of predominantly
European or English descent) who make up 72% of the
population. Maori are a fast-growing and young popula-
tion, and they are projected tomake up 21% of the national
population by the year 2051. Once dispersed throughout
the country in tribal groupings, today over 83% of Maori
livein urban areas.” As a population, Maori endure low
socio-economic performance compared to other New
Zealanders, and recent government policies have been
directed specifically to unraveling the causes of disparity
and “reducing inequalities” between Maori and non-
Maori New Zealanders. The causes of Maori disadvan-
tage are complexand interrelated. As Te Puni Kokiri (the
Ministry of Maori Development) reports:

“Maori unemployment rates continue to be signifi-
cantly higher than for non-Maori. Maori are also less
likely to be participating in the labor force, not because
they are participating in the education system, but
rather because they are staying at home. Not surpris-
ingly therefore, Maori incomes are lower than those for
non-Maori, and Maoriare more likely to require govern-
mentassistanceor be totally dependent on a benefit. This
in turnimpacts upon Maoriaccess toadequate housing
and Maori health status. Although the causal links are
complex, there is little doubt that all these factors have
contributed to the much higher offending and victimi-
zation rates within the Maori community.” "

In New Zealand law and for official purposes, Maori
identityis determined by self-identification. For purposes
requiring standing as Maori, such as making a claim
against the Crownin theindependent Waitangi Tribunal
or registering on the Maori electoral role to vote for candi-
datesinsevenreserved parliamentary seats, noevidence
of Maori ancestryis required, In legislation pertaining to
these and other legislatively defined processes, “Maori”
means: “a person of the Maori race of New Zealand; and
includes any descendant of such a person.”’®* Member-
ship in tribes, however, is a matter governed by the con-
stitutions of particular tribes (iwi) or sub-tribes (hapu),and
the Crown purports to take a hands-off approach to the
question of membership, For the purposes of the Treaty
settlement process, however, the Crown has established
criteria for adequate representation as a prerequisite for
recognizing tribal groups in settlement negotiations.!
Tribal membership is based on whakapapa, that is,
genealogical descent (tribes personify an eponymous
ancestor) but tribal policies vary in some significant re-
spects on issues such as the status and participatory
rights ofadopted children (whangai), and spouses. For the



purposes of census data and its application in generic
government policy, a distinction may be made between
those New Zealanders acknowledging Maori ancestry,
asin the legislative categories above, and those identify-
ingas Maori, a category attributed in census data to those
respondents naming “Maori” as any one of their
ethnicities. In the 2001 national census, 16% of people
reporting-that they were of “Maori descent” did not
identify ethnically as Maori."”

The Treaty of Waitangi

The Treaty of Waitangi was signed in 1840 by representa-
tives of the British Crown and over 500 Maori chiefs
representing many, though not all, of the hapu (sub-tribes)
of New Zealand. The Treaty isabrief document, consisting
of a preamble, three short articles and a postscript, outlin-
ingthetransferal of governance power to the British Crown
in return for the protection of tribal authority and the
conferral upon Maori of citizenship rights.!” The Treaty
consists of two texts, an English version and a Maori
translation, the latter of which was the version signed by
all but 30 of the Maori signatories. Neither text is a direct
translation of the other, and much debate and scholarship
has been devoted to an examination of the terms used, as
ameans of elaborating the intended meaning of the agree-
ment, an interrogation that is especially significant given
the coreindeterminacy of translated words describing the
extentof the respective sovereignties of the Crown and the
tribes.” For the purposes of policy and law, the Treaty is
regarded as the sum of its two language versions, neither
of whichtakes precedence over the other,” but many Maori
maintain a strong attachment to the mana® of the Maori
version (Te Tiriti o Waitangi), and object toreference tothe
principles of the Treaty on the basis that the truie meaning
of the document is expressed in the Maori text.

The Treaty features strongly in public discourse as a
constitutional symbol of the relationship between Maori
and the Crown. Since the landmark establishment of the
Waitangi Tribunal in 1975, reference to the Treaty and its
principles has become a feature of government decision-
making in matters implicating the interests of Maori.
Despite governmentreference tothe Treaty as the nation’s
founding constitutional document, its legal status re-
mains unsettled. As the law currently stands, the Treaty
cannot be directly enforced by the courts except to the
extent that it is referred to in statute, although increas-
ingly the Treaty and its principles are considered in
administrative law as a relevant consideration where
Maori interests are paramount.

Over 30 pieces of legislation now direct decision-
makers to give effect to, or otherwise have regard to, the
“principles of the Treaty of Waitangi”, and important
jurisprudence in the past fifteen years elaborates the
content of Treaty principles in the context of statutes
affecting Maori interests in land, fisheries, sacred sites,
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language, minerals, parliamentary representation and
family structures.*

Treaty principles elaborated by the courts describe the
Treaty relationship as akin to a partnership, in which both
parties are obliged to act with the utmost good faith and
reasonableness in their dealings with one another. The
Crownisobliged toactively protect Maori taonga (treasures
or possessions) as far as is reasonable in prevailing na-
tional circumstances, to provide redress for past proven
Crownbreachesofthe Treaty and tobe properly informed
(usually through consultation) when making decisions
affectingMaoriinterests.” The principles direct the parties
in their interactions with one another but do not fetter
parliament’s legislative supremacy and, in accordance
with administrative law principles, do not authorize the
courtstospecify particular outcomes or policy but ratherto
pronounce on the proper consideration to be given to the
principles in the decision-making process in question.

Maori organization

Itisinthe context ofthese overriding Treaty principles that
concrete relationships between government agencies and
Maori groups are manifested. For the purposes of establish-
inglegislative directions and contractual agreements per-
taining to Maori groups, policy-makers are required first to
identify the Maori Treaty partner, a process that has given
rise to heated debates on fundamental questions of Maori
identity. The high number of Maori living outside of their
traditional tribal domains, and the concentration of Maori
in urban centers poses particular problems for central,
regional and local government entities seeking to form
relationships with Maori in their communities. Relation-
ships between Maori groups can be complex and volatile.
According to most, (but not all) commentators, contempo-
rary Maori organizational fluidity is not markedly differ-
ent from the historical flux of inter-and intra-tribal dynam-
ics. “(Since 1840) Maori society . . .has been both dynamic
and fluid. It has had a history of development, evolution,
fusion, divisionand rearrangement. Maori have shownan
ability to adapt to changing conditions.”*

Insofar as an ethnic core is a foundation for nationhood,
the concept of a Maori nation iswell founded on a shared
cultural heritage, physical distinctiveness, a history
which predates colonization, aspirations towards self-
determination, and a non-acceptance of the stateas the
appropriate author of Maori destiny. The fact that there
is noestablished Maorination state does little todimin-
ish the reality ofa Maorination; it simply highlights the
absence of a Maori body politic. Professor Mason
Durie (Ngati Kauwhata and Rangitane), Te Mana,
Te Kawanatanga: The Politics of Maori Self-Determina-
tion (Oxford University Press, Auckland, 1998) at
p 228.

Today Maoridom consists of a constellation of different
groups, with differing purposes and aspirations, whose
membership is fluid, multiple and overlapping. [wi and
hapu (tribes and sub-tribes) exist alongside longstanding
national pan-tribal bodies including the legislatively
established New Zealand Maori Council, the tribally-
based National Maori Congress and the Maori Women’s
Welfare League, along with purpose-specific networks
such as the Kohanga Reo Trust (a highly successful
Maori-initiated system of Maori language immersion pre-
schools), and groups organized on the basis of religion
such as the Ratana and Ringatu churches.

Responding to increased government emphasis on
the tribes as a vehicle for service delivery during neo-
liberal public sector and economic reforms in the 1980s,
and to meet the Crown’s mandating criteria in negotia-
tions for the settlement of historical grievances, most iwi
and hapu (tribes and sub-tribes) have adopted formal,
often corporate, representative structures. The revitaliza-
tion of traditional tribes has brought into focus the com-
parableroles played by non-tribal bodies, especially where
Treaty settlementshave resulted in the partial restoration
of a tribe’s economic base. At the vanguard of efforts to
have non-tribal groups recognised are the Urban Maori
Authorities, which emerged after the Second World War
as aresponse to the fragmentary effects of urbanization,
and which provide a center for the restoration and affir-
mation of cultural bonds for resident Maori.

}
| Owing to changed circumstances, some may identify
| today under the banner of some church - Ratana or
Ringatu for example - or the real community may in fact
be represented in some urban organization. To lock
Maori into some structural strait jacket in the name of
tradition may be to deny autonomy and representation
for the Maoricommunities that exist today in fact. The
Honourable Justice Edward Taihakurei Durie
(Ngati Rangitane, Ngati Kauwhata, Ngati Rau-
kawa) New Zealand Institute of Public Law Con-
ference ” The Treaty of Waitangi: Maori Political Rep-
resentation”, PipiteaMarae, Wellington 1 May 1997.

The existence of diverse Maori realities calls for nuanced
and politically astute responses from government in its
dealings with Maori communities. Tangatawhenua (liter-
ally, “people of the land”) assert ancestral links and
traditional representative authority in their rohe (tribal
domains). Those tribes whose traditional jurisdiction
includes urban centers have continued their traditional
role as tangatawhenuain providing for and hosting urban
Maori manuhiri (visitors), often at the risk of over-taxing
their own resources. In some urban centers, tribes have
established regional representative structures to service
the large number of tribal affiliates living in the cities. This
is particularly so for the larger tribes such as Ngati Porou,



whose affiliates in the capital, Wellington, are repre-
sented and serviced by Ngati Porou ki Poneke. These
satellite bodies (sometimes called taura here) may operate
largely independently from the umbrella structure of the
tribe, establishing contractual and other relationships
with government agencies in their own right.

Urban Maori Authorities service Maori who may or
may not affiliate to iwi or hapu, and operate alongside the
kinship groups in urban centers, often (but by no means
always) in collaborative relationships. The interactions
between tribal groups, and between tribal and pan-Maori
groupings are complex and frequently contentious, and
the process of consulting Maori requires government
agencies to make difficult decisions about the relative
weightingtobeaccorded tothe views of competing groups.
In the allocation of government funding and develop-
ment grants, a delicatebalancingactis required toensure
that the political relationships between groups are not
disrupted and the relationship between central govern-
ment and Maori is not compromised by local dynamics.
One of the key functions of the regional offices of Te Puni
Kokiri (the Ministry for Maori Development)isto provide
adviceontherelationships between the governmentand
Maori groupings within their local jurisdiction.®
Longstanding intra-Maori debate on the relative status
and legitimacy of kin-based and community-based?®
groups was recently highlighted in legal and political
fora by the claims of urban Maori groups. Maori remain
divided on these fundamental questions.

The Maori world has always adopted a plethora of
organizational responses to the particular needs of the
time- and today's challenges are no different. Urban
Maori authorities today are a highly successful and
necessary vehicle for meeting the needs of Maori in the
cities. But the core Treaty assets of land, forests, and
fisheries have always been tribally held — that is, held
| within traditional kin structures —and now more than
cver it is important to protect the integrity of that
(Maori) paradigm. Chief Judge Joe Williams (Ngati
Pukenga), Deputy Chairperson of the Waitangi
Tribunal and Chief Judge of the Maori Land Court
in Ken Coates and Paul McHugh, “Quality Rela-
tions: The Key To Maori Survival” in Living Rela-
tionships Kokiri Ngatahi: The Treaty of Waitangi in the
New Millennium (Victoria University Press, Wel-
lington, 1998) at p 262.

Urban Maori authorities

Urban Maori Authorities first emerged as a response to
the rapid alienation of urban Maori from their ancestral
homes and tribes in the post Second World War period,
seeking to provide a center for Maori cultural life in the

form of urban marae (meeting grounds) for meetings, tangi
(funeral gatherings) and celebrations, and a network of
whanau (family) support for Maori unable to maintain
close connections with extended familiesin the regions.”
Significantly, urbanization was accompanied by govern-
ment policies designed tobreak down tribal structuresin
the urban context, including in the allocation of state
housing, where Maori families were dispersed through-
out predominantly non-Maorisuburbs. Along with other
community-based organizations and fwiand hapu, Urban
Maori Authorities were the recipient of devolved govern-
mentservice delivery functions during the economicand
public sector reforms of the 80s and 90s, further building
ontheir central role in the lives oflocalMaori. One Urban
Maori Authority that has played akeyrolein political and
legal debates on these issues is Te Whanau o Waipareira
Trust (Te Whanau o Waipareira), of West Auckland.

Te Whanau o Waipareira Trust

Te Whanau o Waipareira today manages a vast array of
services forits predominantly Maori affiliates. Te Whanau
o Waipareira providestraining and employment services
(Wai Tech Ltd.), cultural activities, social service activi-
ties, health and dental services (WaiHealth Ltd.), educa-
tion services and sporting activities. As with other urban
Maori organizations, Te Whanau o Waipareira has pro-
vided a base for the organic accumulation of layers of
social cohesion, creating a durable expression of Maori
identity and collective autonomy. The Trust manifesto
asserts that:

* Asasystem of leadershipand management, Te Whanau
oWaipareira Trust does not deny the existence of, or the
need or desire of individuals to identify with tribal
groups. Its first claim is to promote pan-tribalismasa
viable, valid and legitimate vehicle through which self-
determination can be realized in an urban context,” *

Despite its successes, Te Whanau o Waipareira also has
its critics, and as its visibility has increased, so has
scrutiny of its management processes and structures. In
2000, at the behest of members of New Zealand’s right-
wing Act party, it was subject to a government select
committee investigation of its management of several
government contracts, none of which revealed any wrong-
doing on the part of the Trust.”

The claim

What I have to say to you is, to achicve tino rangatira-
tanga, we can only achieve that by empowering Maori ‘
people katoa (ie, all Maori people or the Maori people as
awhole), notonly those that are domiciled in their hapu
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area. We have to recognize that this isa day where most
Maori people live outside of their tribal areas, certainly
outside of their kainga (villages); so that 80 percent of
Maori are urbanized and a good percentage of that are
outside, in big cities like this . .. So, unless we recognize
that inorder toachieve tino rangatiratanga (autonomy,
self-governance), that we must empower Maori from
wherever and in whatever group, then I feel that the
cause and the case is lost.* Professor Pita Sharples
(Ngati Kahungunuy) in an oral submission to the
Waitangi Tribunal in Te Whanau o Te Waipareira
claim.

In 1998, the Waitangi Tribunal produced its findings
on a groundbreaking claim against the Crown brought
by the Te Whanau o Waipareira Trust. Te Whanau o
Wapaireira asserted that the Crown, acting through
the government’s Community Funding Agency, had
acted in breach of the principles of the Treaty by
regarding only traditional iwi and hapu as its Treaty
partners.’® The Tribunal’s assessment of the claim
turned on an examination of central components of
Maori collective identity and autonomy, directed to
the question of whether a collective of Maori not or-
ganized on the basis of shared ancestral links and
kinship (whakapapa) could nonetheless be considered
toinherit the guarantees promised to the tribal Treaty
signatories of 1840. The Waitangi Tribunal found that
Te Whanau o Waipareira was entitled to recognition
under the Treaty by virtue of its exercising rangatira-
tanga (chieftainship or tribal autonomy) and that,
accordingly, the Crown was wrong to limit its Treaty
relationships to the traditional tribes.*

In its analysis, the Tribunal considered that the
evolution of tikanga, or Maori custom, accommodated
non-traditional forms of Maori organization, an ac-
knowledgment that adaptation to non-traditional cir-
cumstances need not compromise the “Maoriness” of
the group in question. What mattered was the exercise
of tino rangatiratanga in accordance with tikanga
Maori.** Tino rangatiratanga is a complex and cultur-
ally embedded concept incorporating spiritual and
political elements but which could be considered to
parallel, in many respects, the concepts of sovereignty,
autonomy, independence, self-governance, or self-de-
termination.* It pertains to the external relations of
groups as well as to the ordering of power within a
collective. The Tribunal states that “it is the reciprocal
relationship of rangatiratanga between leadership and
membership that binds people together in a Maori
community. Theboundaries may be permeable —mem-
bers can come and go — but the community can be
discerned from the exercise of rangatiratanga. ... Ranga-
tiratanga is not absolute. The character of rangatiratanga
depends on the internal dynamics of the community,

and it may well fade around the edges, and can change
over time.”* Inits Te Whanau o Te Waipareira Report,
the Tribunal did not provide an exhaustive definition
of rangatiratanga or listits components, nor did it offer
direction as to which groups may or may not qualify
as Treaty partners, beyond identifying Te Whanau o
Waipareira as such a group.

The principle of rangatiratanga appears to be sim-
ply that Maori are guaranteed control of their own
tikanga, including their social and political institu-
tions and processes and, to the extent practicableand
reasonable, they should fix their own policy and
manage their own programs. Waitangi Tribunal Te
Whanau o Waipareira Report.*

At the same time, the Tribunal emphasized that the
Crown’s relationship with urban Maori should not
compromise its obligations to traditional groups.
“[S]pecial consideration of non-tribal groups does not
diminish the right of tribes to special consideration as
well. The principles behind the process of empower-
ment by devolution to Maori is that Maori communi-
ties should be assisted to take control of their own
affairs. To do that, we mustlook to the communities as
they are and not as they were or as we would have
them be.”*” The Tribunal’s emphasis on inclusivity
affirms the stance taken by Te Whanau o Waipareira
in its relationship with local tribes, as evidenced by
the collaborative arrangements between the Trust and
tribal groupings in West Auckland.* Te Whanau o
Waipareira claimed that both non-tribal and kin-based
Maori organizations should be recognized as having
a mana of their own, and government funding should
be available to both to provide services to their com-
munities.*

In turn, Ngati Whatua, the iwi exercising mana
whenua in West Auckland, acknowledged the role
played by Te Whanau o Waipareira in the Ngati
Whatua rohe (tribal domain), and emphasized the
supportive relationship between the two bodies. At
the same time, they asserted their own exclusive status
as the Crown’s Treaty partner for the Auckland region
and sought recognition for their longstanding tradi-
tional role of providing support to manuhiri(visitors),
asserting that their own funding should not be preju-
diced by funding provided to other Maori groups.”We
acknowledge that Waipareira and other similar au-
thorities serve useful purposes and we have no diffi-
cultyin giving support in principle to them. The Ngati
Whatua Charter welcomes these organizations and
invites them to work in harmony with us. We are in
fact represented as of right on the Waipareira Trust —
although there is only one member.” 4

Carved gateway Aotea Square, Downtown Auckland. Photo: Brian Moorhead






