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ABSTRACT-PREFACE 

This thesis questions the accuracy of current understandings about the nature of pre-contact 

Maori oral tradition. In the main, it finds that this is not the case hence two further questions are 

asked: why this is so and how can we better understand the traditions? Part One argues that the 

way we understand the nature of pre-contact Maori oral tradition does not always reflect the way 

it was for several reasons. The transition from orality to literacy and from memory to 

publication caused some change producing new traditions in a legitimate process whereby oral 

tradition, like all systems of knowledge, changed and adapted to new circumstances. Other 

processes stemming from misinterpretation, deliberate invention or poor research were less 

legitimate. These legitimate and illegitimate changes to oral tradition are problematic when 

published accounts deliberately or inadvertently present unauthentic new oral traditions as 

authentic pre-contact oral traditions when patently they are not. The distinction between pre

contact and post-contact is important because it is an axiom in scholarship, for several reasons, to 

determine the nature of pre-contact oral tradition. Unauthentic published traditions have regularly 

become widely accepted and deeply entrenched within academic and Maori communities. When 

this occurs they constitute 'false orthodoxies'. The problem is more widespread than is generally 

appreciated. Some well known false orthodoxies persist in belief, having become entrenched over 

time in one form or other despite some competent deconstructions. Others are yet to be 

deconstructed. And, contrary to the prevailing and counter-opposed beliefs that European writers 

were solely responsible for distorting Maori oral tradition or that the traditions are unreliable 

anyway, both Maori and European researchers, scribes, informants and writers have knowingly 

and unknowingly contributed to the distortion of oral tradition in complex relationships 

underwritten by a European monopoly over publication. Many of the false orthodoxies are 

therefore 'hybrids' born from the interactions between Pakeha and Maori. 

Part Two: Reconstruction Theory explores theoretical and empirical means by which a more 

accurate understanding of pre-contact oral tradition might be gained. The first chapter develops a 

structural model of Maori oral tradition based on the proposition that all oral tradition is 

characterised by a range of historical and symbolic dynamics extended along a continuum 

between the present and past. Other chapters explore how existing theoretical approaches can be 

best applied, how new ones can be developed, and what the pitfalls are. There is also an 

examination of sources of Maori oral tradition and Maori oral texts. Parts Three and Four apply 

these principles to analyse tribal and waka traditions. 
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TECHNICAL INFORMATION 

Translations 

This thesis cites oral traditions in English or in Maori with an accompanying English translation 

depending on the source of the tradition and the context of the argument in each chapter. Stimson 

(1933) and Luomala (1940) summarise a number of considerations, issues and difficulties when 

translating Polynesian oral traditions into English. These include that esoteric and exoteric 

references have multiple meanings and significances, the need to take into account the context of 

a tradition, over-reliance on dictionary meanings, depth of cultural knowledge which produces a 

whole series of connotations in symbolism and allegory, the construction of unitary traditions and 

problems of misinterpretation and research in previous publications.1 Where possible these have 

been taken into account in this work. Where I have used original translations I have checked 

these against the Williams (1992) dictionary, the context of the tradition and my own cultural 

knowledge. In many cases, I have made changes. The translations should be accepted as mine. 

In Part Three: Tribal Traditions, I have rendered a number of composite traditions from multiple 

sources in order to incorporate important images and meanings. This is possible with tribal 

traditions in Part Three as these are less variable than other types of oral traditions. The citing of 

traditions in Part Four: Waka Traditions includes the original Maori and a translation except 

where the original was in English only. Retaining the original Maori is particularly important for 

these traditions, which are subject to a greater range of symbolic and variable dynamics than 

tribal traditions. I have been careful to retain the idiom of traditions and to avoid creating new 

traditions that lose the essence of the originals. 

Referencing 

This thesis was written within Anthropology, Maori Studies and History. The referencing is an 

adaptation of standard practice within these disciplines. The frrst reference to each book, article 

or manuscript in a chapter is rendered in full except for the publisher and place of publication, 

which are included in the bibliography. Subsequent mentions include the author's surname, date 

and page number/s. 

1 J.F. Stimson, Tuamotuan Religion, 1933, p. 7; .K. Luomala, 'Documentary Research in Polynesian Mythology, JPS. 
1940, Vol. 49, pp. 175-195. 
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GENEALOGICAL DATING 

Where genealogies are 'dated' I have used GB1900 for generations before 1900 on the basis that 

the m�ority of extant genealogies were written down either 50 years before or after this date, for 

example, 50GB 1900 indicates 50 generations before 1 900. 
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CHAPTER ONE 

INTRODUCTION 

The first part of this thesis questions the validity of some widely held contemporary beliefs about 

the nature and meanings of Maori oral tradition prior to European contact. The distinction 

between pre-contact and post-contact oral tradition is important because it is a written and 

unwritten axiom in ongoing scholarship on the Maori world to determine the nature of pre

contact oral tradition. This is not to say that oral tradition is somehow primordial and 

unchanging. Certainly, it is not; oral tradition, like all knowledge, is subject to change over time. 

The goal here is to establish an understanding of oral tradition as it was before change, as the 

result of European contact, took place. In the main, the research for this project has found that 

much of the contemporary thought on the nature of pre-contact Maori oral tradition does not 

accurately represent that past. Part One seeks to explain why this is so and how this came to be. 

This introduction outlines the dynamics that gave rise to this. Chapters Two and Three provide 

case studies detailing the origins of two entrenched false orthodoxies, the belief in a pre-contact 

Supreme Being, and the Grand Settlement Paradigm about the coming of the Maori to Aotearoa. 

Part Two explores a range of theoretical approaches and methodologies that might improve our 

understanding of pre-contact oral tradition. Parts Three and Four demonstrates the application of 

those techniques to the tribal and canoe traditions. 

The way we understand pre-contact Maori oral tradition has not been as good as it might be for 

several reasons. The transition from orality to literacy and from memory to publication converted 

oral tradition into a different, written form. When written, traditions became more fixed, less 

dynamic and lost their cultural context. Other changes stemmed from European cultural 

misinterpretations and assumptions, poor research and editing and/or deliberate invention. Many 

of these mistakes became widely accepted within both the Maori and European communities, 

mainly through repeated publication. Where this occurred, these new traditions constitute 'false 

orthodoxies' or 'hybrids'. The idea of hybridity, taken from Bhabha (1994), is useful here. Many 

of the false orthodoxies began with originally authentic traditions, which were altered in 

publication through complex interactions between colonising Europeans and colonised Maori.1 



False orthodoxies are more widespread than is appreciated. Many have gone unrecognised. Some 

persist despite competent deconstructions of their authenticity by recent writers, and others are 

yet to be identified. They can be difficult to detect because the changes often happened long 

enough ago, and in subtle enough ways, that 'new' post-contact hybrids are hard to distinguish 

from 'true' pre-contact oral tradition. Henige (1982) argues that a central empirical task is to trace 

accounts back through the literature and primary sources, in particular the earliest and most 

original accounts. The outcomes of this approach are threefold. First, researchers may find no 

early account. In this case, they have to decide if the tradition is new or previously unrecorded. 

Second, the account may be consistent with earlier ones in which case it can be accepted as 

authentic. Third, the tradition can be shown to have been modified at a certain point and is 

therefore a false representation of pre-contact tradition and/or a post-contact invention? To this 

we can adapt a fourth idea from Foucault (1980) that researchers also need to take account of the 

theoretical and ideological ideas that prevailed at the time the tradition was recorded, changed 

and then published. Identifying original theoretical and empirical sources establishes a genealogy 

of transition between accepted knowledge and countering knowledge, which Foucault argued was 

a necessary first step in challenging dominating false ideologies.3 In the context of Maori oral 

tradition, the dynamics of distortion also need to be located within the wider context of 

colonisation. Maori and European researchers, scribes, informants and writers contributed to the 

distortion of pre-contact tradition through complex relationships, the intricacies of which are the 

subject of the three chapters in Part One: Deconstruction Theory. 

The Nature of Maori Oral Tradition 

For the purpose of analysis here, pre-contact Maori oral tradition is divided into five broad 

categories. This model is elaborated further in Chapter Four. First, creation traditions are 

genealogies and narratives that explain the genesis and origins of all things, animate and 

inanimate, known and unknown, in the universe and phenomenological world, and the 

relationships between them. All tribes knew central themes, images and characters of these 

traditions, including genesis from Te Po, culmination in Rangi (Skyfather) and Papa 

(Earthmother), the personification of natural forces as gods, the genesis of humankind and the 

origins of life and death. Some variation within broad cultural parameters existed on each theme 

between tribes, wananga (schools of learning) and individual tohunga (priests). Much of the 

content derives from the Polynesian pantheon of creation. The names of the anthropomorphic 

gods, Tangaroa, Tane, Tu and Rongo are found throughout Polynesia and Maoridom. 

Second, demigod traditions are genealogies and narratives describing the adventures and deeds of 

cultural heroes. Figures, including Maui, Rata and Tawhaki, are known throughout Polynesia an� 
to all Maori tribes. Many of these figures are probably based on actual ancestors, although this is 

difficult to prove, given the age of the traditions and because any original 'historical' narratives 

have been obscured by the re-interpretations of the traditions over long periods. At one level, 
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these traditions contain simple aetiological and allegorical references explaining the origins and 

nature of phenomena, moral codes prescribing social behaviour, and justifications that legitimate 

the existing social order. At another level, they reflect deep philosophising about the meaning of 

reality and unreality, life and death and the boundaries between the sacredness of creation and 

profanity of existence. 

Third, the narratives and genealogies of the waka (canoe) traditions tell of the arrival of ancestors 

on canoes, coastal and inland exploration, dispersal and ongoing settlement. Some of the names 

of these canoes and ancestors are known elsewhere in Polynesia, many more are not. Within New 

Zealand, the more important and most famous of canoes and ancestors were acknowledged by 

most tribes, although the detail of any one tradition was mainly held by specific tribes or regional 

groupings. Canoe traditions typically include an overlap with the demigod traditions that Maui 

'fished up the land',4 occupation by 'earlier' peoples, about whom very little is remembered, 

'first arrivals', of which there are several, who were probably 'first founding' ancestors rather 

than first discoverers, and more recent founding or settlement canoes. Settlement canoes were the 

most substantially remembered traditions. Places that canoes came from are less well 

remembered; more is remembered about events after arrival. 

Fourth, tribill traditions articulate the deeds of important founding ancestors and dynasties, the 

proliferation of sub-groups, important alliances and intermarriages, claims to land and historical 

conflicts. Important tribal ancestors were known among several tribes; however, in the main, 

tribal histories were tribally specific in remembrance. These traditions form the largest body of 

Maori oral lore. 

The fifth body of lore pertains to the natural world. This body of tradition relates the origin of all 

things in the natural world from the anthropomorphic gods of creation and permeates all levels of 

the other traditions. Demigod and waka traditions in particular refer to natural phenomena 

including stars, planets and the sun, seas and tides, bird and fish life. 

Hyb
.
rid Traditions 

The previous section outlined in a general way how pre-contact Maori oral traditions can be 

categorised. This section, framed within the context of international and New Zealand debate, 

identifies a number of hybrid oral traditions. Goody (1987) argued that colonisation changed the 

oral traditions of all colonised oral cultures.5 Vansina (1965), who concurred with this, adjudged 

that the impact of colonisation on oral traditions was so widespread that the only 

'uncontaminated' oral traditions, in the sense of continuing to exist in pre-contact form, were 

those held among peoples who had not yet become literate.6 More specifically, Henige (1 982) 

. stated that the only such 'untainted' traditions still in existence were among the tribes of the 

remote jungles and highlands of the Amazon, New Guinea and the Philippines.7 
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In New Zealand, Williams (1 937), Buck ( 1949), Johansen ( 1958), Simmons (1969, 1976), 

Sorrenson (1 977, 1979, 1992), Finnegan ( 1982), Orbell (1985), Reilly ( 1989, 1990), Hanson 

( 1989), Walker (1990), Royal ( 1992), Belich (1 996), Ballara (1998), Van Meijl (1996), Smith 

( 1999) and Howe (2003) have investigated or highlighted post-European distortions of Maori oral 

tradition.8 These hybrids are divisible into sophisticated constructs, characterised by a significant 

degree of outright invention, and less sophisticated constructs, usually derived from incorrect 

assumptions, or poor empirical and theoretical methodologies. 

There are two widely influential and quite sophisticated constructs. The first is a belief in a pre

contact Maori Supreme Being called Io. Io is widely taught as an authentic 'tradition' in Maori 

programs on marae (cultural centres), kohanga reo (immersion pre-schools), kura kaupapa 

(immersion primary-intermediate schools), kura (immersion secondary schools) and in tertiary 

institutions including polytechnics, teachers colleges, universities, whare wananga (immersion 

universities), and several Christian theological courses. The origins of the Io paradigm are 

twofold: a general tendency for Maori to incorporate Christian beliefs into their traditions from 

first contact, and a particular mid-nineteenth century response against colonisation and Christian 

Europeans. Essentially, Io provided a parallel belief movement against the religious hegemony of 

Christian colonisation. The belief remains strong despite that nearly all European and several 

Maori academics accept that Io was adapted from Christianity. Chapter Two discusses the origins 

and development of the Io hybrid. 

A second widely held hybrid is what Simmons (1976) termed the 'Great New Zealand Myth', 

and what Ballara ( 1998) called the 'Grand Design', which is referred to in this work as the 

'Grand Settlement Paradigm'. This paradigm holds that the ancestors of the Maori arrived in 

Aotearoa beginning with Kupe's 'discovery' of the islands in 925AD, followed by 

tangatawhenua (local people) in 975AD, Toi in 1 150AD, and a fleet of canoes in 1350AD. The 

Grand Settlement Paradigm was born out of a European search for a Western linear model 

settlement history of Maori in Aotearoa. From about 1 840 onwards, European writers 

manipulated traditions in publication to bring them into accord with their own ideas. These ideas 

gathered momentum in both the European and Maori communities through repeated publication. 

Part of the Maori response was to engage in publication in an attempt to 'write' their own view of 

their traditions. Maori also altered the contexts of oral traditions to fit European models of 

history. During the early twentieth century, these parallel processes converged in the work of 

Stephenson Percy Smith and Hoani Te Whatahoro Jury who collaborated to produce the false 

Grand Settlement Paradigm. Smith provided altered traditions about Polynesia, and Jury re-edited 

Maori traditions pertaining to events in New Zealand. The Grand Settlement Paradigm and/or a 

number of its sub-themes persists in belief today in both the European and Maori communities, 

despite a competent deconstruction by Simmons ( 1969, 1 976), for reasons not yet fully conveyed 

in the literature.9 Chapter Three discusses the origins and development of the lo hybrid. 

5 



There are a number of less sophisticated false hybrid traditions, few of which are recognised in 

the established literature. One set derive from European cultural assumptions that gained in 

acceptance through repeated publication.10 The literal interpretation of traditions about inter-tribal 

battles, for example, often portrays pre-European Maori as bloodthirsty savages driven by raging 

desires for revenge. Chapter Thirteen will argue that the rhetoric of revenge these traditions 

encapsulate is often a code for tensions over resources, the main source of conflict in pre

European Maori society. 

Other hybrids derive from incorrect historical assumptions, for example, that all genealogies 

extending back into the past refer to an unbroken human sequence to 50 generations ago. Later 

chapters will show that beyond about 1 5  to 20 generations from the present, genealogies are 

subject �o truncation and elongation, the insertion of metaphors representing forgotten 

generations and horizontal incorporation of names from collateral lines. Sequential human lines 

at this level cannot be assumed. This, originally European assumption, is now widely accepted by 

many Maori who have internalised Western ideas of what constitutes valid history. The 

historicising of formerly variable founding tribal genealogies into fixed sequences is also an 

outcome of the interface between Maori oral lore and European common law in adjudicating 

hearings over ownership of land before the Native/Maori Land Court and Waitangi Tribunal, 

where flexible genealogies are insufficient for substantiating legal titles. 

Another hybrid derives from nineteenth century and early twentieth century writers who 

deliberately tacked traditions from different regions end-to-end into linear unitary histories, while 

reconciling or deleting apparent differences and 'discrepancies', upon the assumption that the 

multiple accounts derive from an original sequential-history. In the case of the canoe traditions, 

this type of cut-and-paste editing ignores that the ancestors probably transferred and relocated 

some canoe traditions into new places within Aotearoa, in the same way that they re-located the 

names of Polynesian gods and demigods from the Pacific. In the case of the tribal traditions, 

which more likely pertain to an original event, it ignores that different tribes held separate views 

of those events. 

Other assumptions are the result of the misapplication of theory. Bronislaw Malinowski's  1920s 

functionalist moral charter thesis, the theory most frequently applied to Maori oral traditions, is 

problematic because it has impeded teleological progression by blocking the application of more 

advanced theories.11 This is especially problematic when Maori writers apply it, because their 

writings are often assumed as 'authentic' and therefore beyond reproach, simply because Maori 

wrote them. Chapter Five discusses these theoretical issues in more depth. 

Maori scholars who use already problematic European publications as their main empirical 

sources also create difficulties. For example, the belief that creation genealogies proceeded from 
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Te Kore (Primeval Source), through Te Po (the Night), and culminated in Te Aomarama (the 

World of Light), features widely among contemporary Maori writers. This hybrid actually 

derives from a simple mistake made by European writers, who after translating and defining Te 

Kore as 'nothingness', decided to change the order of Maori creation, placing Te Kore before Te 

Po. 

The Dynamics of Change 

The previous section identified a number of hybrids. This section opens the discussion on the 

dynamics that drove the hybridisation of Maori oral traditions. Current Matauranga Maori (Maori 

Knowledge) and Kaupapa Maori (Maori Advancement) writers, such as Walker (1 990) and 

Royal (1992), tend to say that European writers were responsible for distorting Maori oral 

tradition. European writers, such as Hanson (1989), tend to say that Maori internalised false 

traditions for reasons of identity, and because the traditions are unreliable anyway. Both 

arguments fail to take into account the interplay between colonising Europeans and colonised 

Maori. The argument proposed here follows Henige (1982), Goody (1987) and Smith (1999), 

who wrote that distortions of oral tradition are intricately inter-woven with colonisation, post

colonialism and imperialism, which are not only political and economic processes, but also 

cultural, ideological and intellectual ones. The histories and traditions of written and non-written 

cultures were irrevocably interwoven from the time of first contact so that both Maori and 

European researchers, scribes, informants and writers contributed to the distortion of oral 

tradition in complex relationships underwritten by relations of power.12 The main influences that 

changed Maori oral tradition were: one, a European monopoly over knowledge, publication and 

institutions; two, indigenous incorporation and feedback of European knowledge, counter

hegemony, emic-etic shifting and the institutionalisation of indigenous intellectuals; and three, 

the ossification or entrenchment of new hybrids. 

The European Monopoly over Knowledge 

Nineteenth Century Problems in Publication 

The European monopoly over knowledge, via control over publication and institutions, is a major 

influence on the distortion of Maori oral tradition. Early Europeans had collected and published 

small snippets of oral tradition since first contact.13 After the signing of the Treaty of Waitangi in 

1 840, colonial administrators and missionaries embarked on a more systematic regime of 

collection and publication. The motivations for this varied. Some, such as Taylor (1 855) and 

Whalers ( 1 874), wrote that the collection of oral tradition was important to advance Western 

knowledge. 14 More altruistically, Dieffenbach (1 843) and White (1 874) wished to preserve the 

traditions lest they become lost forever.15 Grey (1 855) wished to understand Maori people and 

thereby govern them more efficiently.16 This sentiment was expressed elsewhere in the Pacific. 

The missionary Wyatt Gill, for example, thought that Europeans who understood the culture and 

traditions of Polynesian communities worked better with them.17 Preservation and administration 
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had another side. Grey, for instance, thought that the study of religious traditions provided a 

means by which Europeans could replace them with the 'truth of Christianity' .18 White openly 

advocated the suppression of 'superstition' .19 

European collectors quickly established large manuscript collections. George Grey collected 

several manuscripts written by Maori across the North Island. Richard Taylor compiled a 

substantial collection, particularly from the Taranaki and Whanganui areas. Edward Shortland 

established an equally substantial collection from the South Island, lower North Island and Bay 

of Plenty. John White published the largest number of traditions based on manuscript sources?0 

The centralised ownership of these collections in European hands, their ownership of the means 

of publication, and the prolific publications they produced, constituted a first step in establishing 

a European knowledge monopoly over oral tradition. The European monopoly strengthened as 

the wider nineteenth century political, economic, social and cultural marginalisation of Maori 

society through war, confiscation and land loss increasingly alienated Maori from their traditions. 

Language loss and later urbanisation exacerbated this process in the twentieth century. Over time, 

Europeans and Maori alike lent greater authority to European publications of the oral traditions. 

This process had several problems. A first problem, one identified by Ong (1982, 1 986), 

concerned the transfer of orality to literacy. The published word and words of oral tradition are 

fundamentally different. Oral traditions are composed of multi-vocal 'winged words'. These 

yield several different meanings depending on context and intent. Oral traditions also hold history 

and symbolism together. Western literacy on the other hand takes things apart and engages in 

intensive linear reductionist analysis. Both have strengths. However, Western reductionism 

applied to oral contexts without proper appreciation of their inherent dynamics tends to change 

the meanings of oral tradition by removing certain verbal and non-verbal cultural contexts, 

thereby rendering them static, fixed and distorted. 21 

A second was that most of the early European collectors and writers working in New Zealand did 

not have the requisite inter-cultural skills to overcome this. Few were particularly well educated 

by their own, European, standards. Most developed their skills while working as administrators 

or missionaries, or were self-taught. Walter Gudgeon left school at eleven, Edward Tregear at 

twelve, Elsdon 'Best at seventeen and Stephensen Percy Smith at fourteen. John White had only 

mission schooling and some private tuition. Only Edward Shortland, who had an MA from 

Cambridge University, had a requisite education.22 

European notions of cultural and intellectual superiority compounded already poor scholarly 

skills. This applied from first contact. Nicholas ( 1 8 1 7), for example, wrote: 

Though the savage does posses all the passions of Nature, pure and unadulterated, and 
though he may in many instances feel stronger and more acutely than the man of 
civilised habit, still he is inferior to him in every other respect: the former is the slave to 
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the impulse of his will, the latter has learned to restrain his desires: the former stands 
enveloped in the dark clouds of ignorance, the latter goes forth in the bright sunshine of 
knowledge: the former views the works of his creator through the medium of a blind 
suspicion; the latter through the light of reason and truth: the one beholds Nature and is 
bewildered, the other clearly looks through Nature up to Nature's God?3 

Other Europeans concurred. Yate ( 1835) and Polack (1 840) described Maori as a 'savage and 

barbarous people'.Z4 Wholers (1 874) thought Maori 'uncivilised'. Z5 Taylor (1 855) thought Maori 

were degrading away from civilisation?6 Thomson (1959) wrote that Maori 'lacked moral 

courage and gratitude', and were 'vain, arrogant and cowardly' .Z7 MacDougall (1 899) thought 

Maori 'immoral, degraded and deeply ignorant' .28 William Williams thought Maori were the 

'depraved, polluted and iniquitous captives of Satan' .29 John White agreed, saying they were held 

in 'servile bondage' to 'satanic superstition'. He thought Maori women 'couldn't tell a clean shirt 

from a dirty one'. 3 0  These attitudes persisted into the twentieth century. Gudgeon (1 894, 1 895, 

1 896) is replete with references to Maori as 'blood-thirsty', 'untutored' and 'childish 

. .. savages' .3 1 He once described Sir Maui Pomare as a 'wretched half-caste Minister ... like all of 

his breed'.3 2 Best (1924) thought Maori an 'uncultured', 'barbaric' and 'puerile' people in the 

'lower stages of human culture': 

It is quite clear that ... inferior peoples .. . have a greater fear of supernatural powers, and 
their very ignorance of natural laws, and superstitions concerning natural phenomena ... 
force them to rely on their gods - that is to say, on religion - to a much greater extent 
than does civilised man. Our knowledge ... of natural laws and phenomena, of mechanics 
and other matters, tends to render us more independent of . . . old superstitions ... 3 3  

Grey (1 855) whose books on Maori oral traditions became a landmark reference for generations 

of researchers and writers was similarly dismissive of Maori: 

That their [Maori] traditions are puerile, is true; [and] that the religious faith of the races 
who trust in them is absurd ... I believe that the ignorance which had prevailed regarding 
barbarous or semi-barbarous races has generally led to their being considered far grander 
and more reasonable than they really were . 3 4  

Even more generous statements about Maori were underpinned with patronising notions. Grey 

( 1 855) again: 

The native races who believed in these traditions or superstitions are in no way deficient 
in intellect, and in no way incapable of receiving the truths of Christianity; on the 
contrary, they readily embrace its doctrines and submit to its rules ... and, when 
instructed in Christian truths, blush at their former ignorance and superstition. 3 5  

Similarly, Shortland ( 1851 )  believed Maori 'highly intelligent' beings evolving t o  one day 'take 

their place side by side by the White man, as equals in civilisation' .3 6 Europeans of this kind 

thought it their moral duty to guide and instruct Maori: 

If you knew what a proud people the English are, you too, would be proud to think that 
you, who but a few years since ate each other and were sunk in such utter mental 
darkness that you were looked upon by the rest of the world as the most brutal of men -
you would be proud to think that the greatest nation in the world esteems you worthy of 
being admitted into enjoyment of all its privileges . . .  You have reason to bless God that 
your ignorance proceeds from no want of natural intelligence. It is attributable simply to 
want of instruction?7 
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Thus, European writers thought that they were intellectual superior to Maori and therefore better 

equipped than Maori were to interpret Maori oral traditions. Smith (1897) thought Maori had 

corrupted their histories and that only Europeans had 'critical faculty' required to correct this.38 

As Salmond (1985) wrote: 

Thus, Maori . . . thought was held to be inferior to European reason - by
· 

men who . . .  
knew nothing at all of Maori knowledge and thought. Maori thought was prejudged right 
from the time of European arrival . . .  by people who were most profoundly ignorant of its 
qualities. 39 

As Royal (1992) observed, this caused problems in publication: 

. . .  they viewed Maori history in terms of their understanding of their own, usually 
Christian culture. ... The result is that very often the works that have emerged from the 
pens ofPakeha writers have said more about the writers than about the Maori subjects. 40 

G. Grey, Nga Mahinga a Nga Tupuna (1854) and Polynesian Mythology (1855) provide good 

examples of this. The traditions in nine of the first eleven chapters were edited from several 

accounts, scribed by multiple informants, often from separate tribes. Grey's other editing 

practices included deliberate omission, alteration and changing of particles, diction and proper 

names, all of which changed meanings and contexts. None of the original informants is 

acknowledged, a reflection of his sense of superiority. 41 These chapters continue to be among the 

most frequently cited 'Maori traditions'. This practice was commonplace. John White engaged in 

similar cut-and-paste editing. 42 Elsdon Best changed texts and meanings to suit. 43 

Early-Twentieth Century Problems in Publication and Institutions 

European notions of cultural and intellectual superiority continued into the twentieth century with 

the institutionalisation of writing on oral traditions in journals, societies, museums and 

universities. The letters between Apirana Ngata and Peter Buck (Te Rangi Hiroa), the most 

influential Maori scholars of the early to mid-twentieth century, demonstrate their understanding 

of this. Ngata thought that many European writers produced poor work because of false 'mental 

pride'. 44 European notions of superiority meant that they assumed they understood Maori (and 

Polynesians) when often they did not. Buck thought J. C. Handy a good person and better than 

average scholar, who produced limited work because he wrongly assumed he understood 

Polynesians. 45 He described Raymond Firth as theoretically strong, but equally limited, because 

of basic cultural ineptitudes. 46 

Ngata and Buck also noted fundamental flaws in European theorising and research 

methodologies. Buck noted European scholars, such as psychologists, often equated studies of 

European children and the insane with those about 'natives' .  Other European writers regularly 

regurgitated existing secondary publications to produce new false 'native' constructs. 47 Others 

were overly romantic. 48 Europeans also tended to cram Polynesian and Maori into pre-ordained 

moulds. 49 Ngata concurred: 
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[When the Pakeha] comes to social organisation and religious and mental concepts, I feel 
that he is leaving details out. . .  He is a collector with bottles already labelled and 
everything must go into one or other of these bottles, the bottles that have been labelled 
in the university classroom are not in the field that the labeller never saw.50 

At a third level, Buck and Ngata believed that the institutional monopoly wielded by Europeans 

established barriers preventing the participation of Maori in publication. They believed that the 

fundamental scholarly challenge facing Maori was to overcome generations of this European 

superiority.51 They also thought European scholars engaged in deliberate gate-keeping to 

maintain their positions, and limit the participation of Maori. Ngata described the otherwise 

eminent scholar, H.D. Skinner, as 'he ware taua tangata' or a mentally ignorant and dishonest 

person who kept the best manuscript material for himself giving the leftovers to Maori.52 Buck 

thought that Europeans only promoted specialist Maori positions when a Pakeha would take it, 

that they only thought Maori were 'noble as long as they, Europeans, were two or three steps 

ahead', and that they believed that what was 'good for the Maori was what the Pakeha thinks is 

good for him'.  When Maori sought to draw equal, Pakeha maintained their superiority by 

'asserting that the effort was spasmodic and that he [the Maori] will soon sink down to the 

normal attributed to him' .53 He concluded that: 

. . .  the Pakeha attitude towards native races is on the whole saturated with the deepest 
hypocrisy. Improvement in the welfare of native peoples is good eyewash and newspaper 
stuff but the improvements must be credited to the Pakeha. Even in ethnology, I doubt 
whether a native people is really regarded as other than a project to give the white writer 
a job and a chance for fame. 54 

Buck and Ngata also thought that the unchallenged control Pakeha wielded over scholarship 

protected intellectually inept European writers. They believed that James Cowan and Johannes 

Andersen produced popular books to hide basic cultural incompetence. 55 Augustus Hamilton was 

'ahua mangere' (lazy), 'full of ideas',  ' a  poor practitioner' and lacking in 'mental vigour' .56 

Contemporary Problems in Publication and Institutions 

Although more Maori are writing today, the European monopoly over publication and institutions 

continues. One apology for nineteenth century racial superiority has been. to attribute its cause to 

the ideology of colonisation. Maori and Pakeha alike, like to think things are better now. 

However, 96 per cent of the professional researchers and writers working for the Waitangi 

Tribunal and Crown Forest Rental Trust are European academics.57 The dominance is such tl!at 

amateur European writers with limited academic and cultural skills dominate some aspects of the 

traditions. 58 This is not to say that attitudes and obstacles have not changed. Perhaps it is the form 

that has changed. While liberal post-modernists like to think things are better, institutional 

barriers continue under the guise of noblesse oblige paternalism that obscures underlying 

structural impediments. 
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The 1988 Royal Commission on Social Policy commented on the nature of contemporary barriers 

in education for Maori: 

While you read these lines, thousands of Maori . . .  are being subjected to a . . .  process 
of schooling that very effectively atrophies their potential growth as people . . .  The 
majority of teachers are middle-class and monocultural. They know little of things 
Maori, consider Pakeha culture superior to Maori culture, speak only English and do 
not consider the Maori language important. Many hold low expectations for Maori . . . 59 

This is because as Gramsci (1982) argued, those who dominate the intellectual class are those 

whose backgrounds reflected the dominant past and present relationships within society.60 The 

international literature informs us further. Aronowitz and Giroux (1991) wrote that a major 

problem in contemporary education was that although liberal academics recognise ethnic 

minorities face structural prejudice in the outside world, and that this has much to do with 

colonisation, they fmd it difficult to accept that the structures and institutions within which they 

operate, reflect those same inequalities.61 This concurs with Binney (1987), who commented that 

Western-trained New Zealand historians are only just beginning to realise that they perpetuate 

'colonialist attitudes in their so-called objective histories' .62 As Said (1978) wrote, the dominant 

class of scholars presumes it understands the position of others, cannot admit that it might not, 

and cannot accept that it might be part of the problem.63 Therefore, as Larrain (1979) observed, 

such post-colonial domination is hidden by never being stated. Liberals are always well intended; 

privileged access is never mentioned, neither is the necessity for cultural credentials. These issues 

are subsumed in production and disguised under good intention. In this way, scholarship is 

presented as representing the whole of society when in fact it represents the thought of a few 

drawn from the middle class of one culture.64 Such institutional power, as Foucault (1980) wrote, 

exerted over the knowledge of another culture subjugates the knowledge of that culture. 65 

The Other 

Said's (1978) treatise is seminal to this discussion in terms of how Western institutional 

dominance translates into the distortion of Other people's histories. He argued that Western 

publication created 'the Other', a construct of Oriental society, culture and history that bore little 

actual resemblance to the reality it claimed to describe.66 Said argued that the Other was created 

through a process he called 'Orientalism', meaning that the manner in which Western cultures 

thought about, learned about and wrote about other cultures was deeply embedded within and 

shaped by an imbalance in relationships of power integral to colonisation. The creation of the 

Other is not a conscious plot against the indigenous world. Rather it derives from the context of 

relations of power between the West and indigenous peoples, reinforced by conscious and 

unconscious notions of cultural and intellectual superiority. It is not an expression of a direct will 

to distort history and tradition.67 

The domination of Western colonisation reflected itself in publication through what he called 

'textualism'.  Textualism was a form of ideological imperialism, in the sense that members of the 
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Other culture were excluded from the process. Thus, Western writers acted as the representatives 

of the Other culture, both describing and speaking for the people they represented, while the 

Other stood as a silent non-participating witness to an alien testimony.68 

Textualism incorporates 'textual authority' and 'textual attitude', whereby the published word of 

Western scholars about Other cultures is accepted as authoritative, real, valid and authentic 

simply because it was written by Westerners. Western books represent the reality of the Other 

culture. This reverses the process of investigation; texts are not judged against the reality, rather 

the reality is judged against the text. Data written by members of the Other not in accordance 

with the published text are considered inauthentic. Thus, Western writers decide what is valid, 

valuable, worthy and correct. Textualism proceeds upon the assumption that Europeans are the 

bearers of truth. 69 However, as Foucault (1989) wrote, their version of the truth is true only to 

the extent that it reflects the cultural, political and economic power of one culture over another.70 

Textualism coupled with the silence or ridicule of the Other renders the Other passive. This 

passiveness allows Western scholarship more freedom to impose its constructs.71 Writing 

becomes 'by Europeans' for 'the scrutiny and reading of Europeans'.72 The European monopoly 

over institutions excludes indigenes from publication leaving the work it produces unchallenged. 

These biased representations become accepted and entrenched orthodoxies and 'powerful lies of 

exclusion and rhetoric' .73 

Said wrote that the West bifurcates cultures, separates them between the 'Orient and the 

Occident', the West and the Other. The latter rendered exotic, romantic, repellent and always 

different and alien (and inferior).74 The Western pole is taken as the point of reference and the 

Other pole defined in terms of it. Driven by a tendency to modify, select and interpret evidence to 

fit preconceived, idealised constructs, other societies are made to conform to images of how they 

ought to be.75 This was a fundamental part of how the Grand Settlement Paradigm came into 

being. European writers altered the Maori canoe traditions to fit their expectations of a linear and 

chronological history of first discovery and later settlement, even inventing traditions to fill 

perceived gaps.76 For Said, whether the Other was made different, alien and repellent, or exotic 

and romantic in different ways depending on the ideology and politics of the time, the common 

thread being a need of the coloniser to control the colonised.77 

Fabian (1983) and Carrier (1992) elaborated further upon Said writing that as Western writers 

isolated the Other by drawing a division between 'Us' (the West) and 'Them' (the Other) they 

established a division separating Western and Other cultures in time and space. Westerners 

establish European scholarship as the centre of culture and power, treating and distancing other 

cultures as subordinate objects studied away from European culture. Western cultures also 

transpose other cultures further back m time as lower and primitive entities. Western 

13 



terminologies about civilisation, evolution, development, acculturation, modernization, history 

and prehistory, history and myth derive from Euro-centric perspectives. This reinforces the alien

ness of the Other by distancing them from the time of the observer.78 

Constructs of the Other impose a structural timeless concreteness on the traditions and histories 

of the Other.79 .Theoretical models of the Other society and culture are synchronic and static 

rather than diachronic and dynamic. They collapse the past and the present into a timeless, 

unchanging and closed system. The Te Kore-Te Po-Te Ao schematic of creation can be viewed in 

this light. It simplifies the richness of creation chants into an essentialised account, no more 

sacred than reciting A-B-C of the alphabet, or counting 1-2-3 . This over-simplification of deep 

religious, philosophical beliefs about the creation is a form of juvenalisation. It renders the Other 

as a child. 

Traditions are culturally essentialised in conjunction with this rigidity. Diverse sets of peoples, 

cultures, histories and traditions are transformed into single reified entities exhibiting a fmite set 

of unchanging traits and characteristics that are therefore predictable, controllable and always 

explainable. This transforms the alien, unknown and ultimately threatening non- Western concept 

into a known and less threatening form. 80 The idea that traditions about conflict reflect burning 

desires for revenge essentialise
.
s Maori as inferior savages. 

'Mirroring',  a related issue, sees the world in terms of 'them' and 'us ' .  Romantic mirroring casts 

the Other in terms of how Westerners would like to be. This is what underpinned the notion of 

the 'Noble Savage ' .  Negative mirroring occurs when the Other is defined in terms of how 

Westerners are meant not to be.8 1 In the New Zealand context, this can be seen in the treatment of 

oral traditions about conflicts over resources, which largely represent Maori as the 'Dark Savage' 

driven by raging desires for revenge over petty insults. As Pearce ( 1953) commented about the 

way North American Indians were described as savages, 'It turned out, as it had to, that what 

Indians signified was not what they were, but what Americans should not be' .82 Negative and 

romantic mirroring can appear simultaneously or at different times, depending on circumstance. 

Smith ( 1985) showed how in a wider Polynesian context original and accurate illustrations made 

at points of contact with Pacific Islanders were reworked into highly stylised paintings, etchings 

and woodcuts for book illustrations to conform to images of the Dark or Noble Savage. The point 

is that neither were accurate representations. 83 

Indigenous Agency 

The previous section concentrated on how the European monopoly over knowledge, publication 

and institutions caused problems in the way we understand pre-contact Maori oral tradition. 

However, while this has been a major source of distortion, there is a need to understand the 

complexity of interactions between colonising Europeans and colonised Maori in order to fully 
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appreciate how and why Maori oral traditions were changed after contact. Maori through their 

own agency, although in a less powerful position than that of Europeans, often, wittingly and 

unwittingly, contributed to the construction of hybrid traditions in a number of ways. Maori 

engaged with the European monopoly serving as informants and scribes and through 

correspondence with European writers. Others made attempts at publishing in niupepa (Maori 

language newspapers). The most striking example of agency is Hoani Te Whatahoro Jury, who 

supplied the majority of the 'traditions ' located within New Zealand for the Grand Settlement 

Paradigm. Maori also adapted the Io paradigm from Christianity. More recently Maori writers 

constructed the Te Kore-Te Po-Te Ao creation hybrid. The key indigenous processes here were 

incorporation and feedback, counter-hegemony, complicit manufacture, the institutionalisation of 

indigenous intellectuals, alienation and emic-etic shifting. 

Incorporation and Feedback 

While the European monopoly over publication and institutions has been the most powerful 

influence in distorting Maori oral traditions, 'incorporation and feedback' precedes it 

chronologically. Vansina (1985) and Henige (1982) defmed incorporation as occurring when 

colonised indigenous oral cultures absorb, adapt or copy knowledge from colonising European 

cultures into their traditions. Feedback occurs when the incorporated material is represented, 

inadvertently or deliberately, as pre-contact oral tradition.84 

Incorporation and feedback were widespread during the colonisation of the Americas, Asia, 

Africa, the Pacific and Polynesia and began immediately at first contact and progressed in stages. 

From first contact incorporation occurred on a random, rather than purposeful, basis as people took 

on new, useful, interesting and entertaining knowledge from traders, · missionaries and 

administrators. This was a two-way process; indigenous peoples absorbed the knowledge of 

written cultures into their traditions just as writers absorbed oral tradition into their -writings. It 

became more deliberate and purposeful, rather than random, as colonisation gained momentum 

and conversion, and schooling and literacy were set in place. Hinege argued that at this stage 

incorporation reflected a conscious or unconscious 'need' to accommodate new knowledges into 

existing epistemologies that are adjudged to have become inadequate in the face of Western culture, 

technology and power. 85 

Random and deliberate incorporation could occur simultaneously. Firmegan (1982), for instance, 

noted that Christian converts often randomly used Christian ideas to embellish their elocutionary 

and pantomimic talents, while converts with vested interests in promoting the new religion merged 

elements of the Bible into existing creation traditions. Christianising older traditions made the new 

religion more palatable.86 Moreover, as Luomala ( 1949) pointed out, the biblicisation of existing 

traditions made them contemporary and relevant to times increasingly dominated by 

Christianity.87 An element of replacement_ or suppression may also have applied. Converts 
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sometimes opposed the publication of Maori religious traditions lest they tum Maori away from 

the 'truth of God'.88 

Counter-hegemony and Complicit Manufacture 

One point Vansina, Hinege or Finnegan did not explore, which is developed here, is that 

deliberate incorporation and feedback also constituted part of a counter-hegemonic response 

against the ideological imperialism of colonisation within Christian religious hegemony and the 

European monopoly over the publication of indigenous traditional histories. Chapter Two, a case 

study of Io, will argue that Maori incorporated and converted the idea of God into Io within the 

wider context of the struggle for political autonomy. In this way, Io was both a concession to the 

power of the colonising spiritual-ideology of Christian religion, and a rejection of the wider 

colonisation it represented. Io gave Maori an equivalent God, paralleling the Christian God, but of 

their own choosing; this allowed them to reject the hypocrisy of colonising European Christians. 

At another level of incorporation, feedback and counter-hegemony, the interests of Europeans 

and Maori sometimes coincided, so that both European and Maori became complicit in the 

forming, or firming up, of hybrid constructions. This was the case with the Grand Settlement 

Paradigm. Chapter Three will argue that the paradigm owes its genesis to the hegemony of 

European writers, and the counter-hegemony of Maori ones wishing to participate in the writing of 

their histories. The 'traditions' for the paradigm are usually attributed to Stephenson Percy Smith, 

The Lore of the Whare Wananga: Kauwae Raro (1915, Vol. 2) and Hawaiki ( 1921), however, 

closer examination of the main sources shows them to be the outcome of complicit manufacture 

between Smith, a European, and Hoani Te Whatahoro Jury, a Maori researcher. Smith provided the 

majority of the details pertaining to Polynesia while Jury provided nearly all the material 

pertaining to events located within New Zealand. The level of invention in their work suggests that 

the paradigm was the result of deliberate and complicit manufacture. History and self-interest were 

mutual. Smith required Jury's traditions to authenticate his ideas about the Maori settlement 

history of New Zealand. Jury required Smith's access to the monopoly over publication to 

participate in the writing of Maori history. 

The Institutionalisation of Indigenous Intellectuals 

The emergence of the first university trained Maori scholars at the beginning of the twentieth 

century, provided the first opportunity for Maori to participate in publication of the oral traditions 

at a professional level. Prominent among these scholars were Apirana Ngata and Peter Buck (Te 

Rangi Hiroa). Ngata and Buck were concerned about the European dominance of publication. 

Buck hoped that the age of European writing would end with Elsdon Best's death in 1924: 'Me 

mutu i a Pehi nga kaituhituhi Pakeha . . .  ' (Let Best be the last Pakeha writer . . .  )(Percy Smith had 

died in 1 922). He was further concerned that the new echelon of European writers emerging from 

the university system neither appreciated the importance of understanding Maori language and 
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culture (As Smith had), nor were interested enough to learn: 'he hamuhamu haere ta nga Pakeha 

o enei wa. Kaore ratou e uru ki rota o te whare Maori', (The European writers of today just pick 

up scraps. They will never truly enter the house of Maori culture).89 Buck thought that if this new 

wave of writers dominated the field of ethnography they would relegate Maori scholars to a 

series of 'tags [footnotes] somewhere in Europe and America' .  90 

Ngata and Buck believed that while the new academic European scholars possessed good 

scholarly skills, they lacked cross-cultural insight, and this resulted in their making assumptions 

about Maori and other indigenous peoples. They believed that Maori writers had better cultural 

skills, and that if they coupled these with improved methodologies then they could make a 

difference: 

I think it rests with you and I to gradually work up our own system of valuation and 
analysis by culling from our scientific finds the parts of their methods that can be used 
and taking no notice of their set ideas based on other races without testing them out 
first.91 

Their task would be to fill the void left by Smith and Best, Maori would write about Maori: 'Kua 

mutu haere te wa ki a Te Pehi rna, kua riro rna taua rna te Maori taua korero' (The time of Best 

was over; let it be up to us two, to the Maori to speak for ourselves).92 

Certainly, they attempted to do this. However, as Sorrenson (1 979), Hanson ( 1989) and Van Meijl 

(1996) noted, they also popularised the Grand Settlement Paradigm more than any other writers, 

European or Maori. Chapter Three, a case study of the paradigm, will argue that while Buck and 

Ngata suspected the authenticity of the paradigm, they choose to promote it for a number of 

reasons. It fitted with the early twentieth century Maori cultural and political revival by bolstering 

pride, identity and ethnic distinctiveness on a pan-tribal, national level, while providing an idealised 

alternative to all that was disparaging about Pakeha culture.93 It validated Maori rights as prior 

occupants within a traditional context that Pakeha also accepted.94 Buck and Ngata, as indigenous 

scholars, therefore played a different role to that of European ones. As Van Meijl wrote: 

Whereas European scholars of the Maori past were aspiring to salvage Maori traditions 
for the future . . .  , Maori scholars of Maori traditions transformed the European 
ethnographic collections of their historic society into timeless treasures to show that the 
relics of the distant Maori past were eternally essential for Maori identities in past, 
present and future.95 . 

Although their motivations were admirable, the work of Ngata and Buck added impetus to the 

deep-seated entrenchment of the Grand Settlement Paradigm among Maori despite that the hybrid 

was a false representation of the past. 

The middle to late twentieth-century saw a raft of Maori intellectuals emerge from the university 

system. These scholars represented further hope that insider writers with scholarly Western 

academic skills might reverse some of the problems with the publication of the oral traditions. 

However, as Freire (1970) and Smith ( 1999) wrote, Western institutions tend to inhibit and 
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anaesthetise the skill of indigenous graduates by inculcating notions of the superiority of Western 

thought, rather than encourage them.96 Western theory and rules for theorising can overwhelm 

and silence 'Indigenous voices' .97 The outcome was that there were too few of these academics, 

and they were often weighed down by the political demands of the Maori renaissance to 

substantially research and write on the oral traditions. Those who did write on the traditions 

tended to rely on already problematic secondary European literature for their empirical sources 

and outdated Western thought for their theory. 

Ossification 

Alienation 

Previous sections discussed the European monopoly over institutions and publication, and Maori 

agency. This section explores how hybrid traditions came to be accepted and entrenched in Maori 

communities. As Smith (1999) argued, colonisation separated Maori from their histories, 

language and ideologies.98 An unknown amount of tradition was lost, through the wider impact of 

war, population decline, land loss and the political, economic, social and cultural marginalisation 

of Maori society. The exact extent of loss is difficult to quantify, although the comments of 

Maori and European observers shed some light on this. Te One Tikao (Kai Tabu), for example, 

commented at the tum of the twentieth century that whare mauri and whare kura (traditional 

schools of learning) in the South Island had declined 'eight generations ago' or shortly after first 

contact. Training continued but in a much-reduced fashion and that even these 'smaller' whare 

kura had ended during the 'whaling days' .  He went on to say that his father had never attended a 

whare kura and the last initiates had died several years ago, and furthermore there had been only 

five knowledgeable tohunga in all of Ngai Tabu in recent times. His own knowledge (he 

continues to be respected for what he knew) came from the 'informal' teachings of Hateatea, the 

great-grandfather of Tikao' s  instructors, who l ived four generations earlier.99 Downes (1915) 

noted a similar loss amongst Te Ati Haunui-a-Paparangi of the Whanganui river valley, writing 

that all the elders who had a complete oral knowledge had now passed on and that much oral 

tradition had been irretrievably lost during the previous 50 years. 100 A Maori who accompanied 

Elsdon Best on an visit to the Urewera forest noted that: 

. . . although a Pakeha. Te Peehi (Elsdon Best) is the survivor of the bygone Maori 
elders . . .  , because his knowledge of old-time lore, even going back to the islands from 
which our ancestors came, is superior to the present Maori generation.101 

In 1928, Ngata estimated that the seven candidates for the B.A. in Maori had lost three-quarters 

of the cultural knowledge of their grandparents, exclaiming that not one knew how to make 

'manu aute, whakahoro and aho tamiro' . 102 Demographic changes and cultural suppression 

facilitated fmther loss and separation. By 1900, the Maori population had declined to about 50,000 

from well over 1 00,000 in 1800. After 1900, Maori language speakers declined steadily to less than 

five per cent in 1980. The rapid urbanisation of Maori particularly between 1945 and 1980, when 

over 50 per cent of the Maori population moved to cities, intensified the alienation from homelands, 
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elders, cultural life and traditions. The 200 1 census, for example, reported that 20 per cent of Maori 

did not know the name of their tribe.103 These experiences fracturing the links between Maori 

people, their identity and oral traditions. 

Replacement and Emic-Etic Shifting 

Where loss occurred .M;aori knowledge of their traditions increasingly relied on published accounts. 

As Ballara (1998) commented, during the twentieth century Maori learnt about their culture as 

much from reading books as from cultural immersion' .104 Thus, Maori began internalising 

Western ways of thinking about their traditions from books, as older views were lost through 

colonisation. In this sense, ' false' hybrid traditions separated Maori from 'true' pre-contact 

traditions. 

The terms, ernie and etic, coined by Pike (1954), a missionary linguist, are useful here. Ernie refers 

to the conscious and unconscious meanings, significances and understandings inside members of a 

group have of their culture, society, history, traditions and beliefs. Etic statements and 

understandings are the judgements, meanings and theories of outside, usually Western researchers 

and writers. 105 Emic-etic shifting therefore describes how Maori internalised European accounts 

of their traditions. Van Meijl (1996) used these terms in this way to describe a Maori shift in 

belief where ernie insiders adopted etic outsider models and conceptions of their histories.106 The 

sheer power of dynamics already discussed, including the European monopoly over publication 

and institutions of knowledge, incorporation and feedback, counter-hegemony and complicit 

manufacture, institutionalisation, loss and alienation, combined to cause an emic-etic shift in the 

way Maori thought about their oral traditions. 

The Ossification of New Hybrids 

Emic-etic shifting was a gradual process, as was the formation of new hybrid traditions. The 

hybrid traditions did not suddenly appear, on the contrary, they built up over several generations. 

Two points are important here. Firstly, new traditions built up slowly as the result of interactions 

between the European monopoly over publication and Maori incorporation, feedback and 
,. counter-hegemony. Bhabha's (1994) treatise on cultural identity is pertinent. Bhabha argued that 

interactions between colonisers and the colonised were processes of 'hybridity' that occupied a 

new 'third space' (between the coloniser and colonised), giving rise to new cultural forms or 

' hybrids' . 107 New traditions or false orthodoxies are 'hybrids' of those interactions over decades 

of publication, cut and paste editing, debate, discussion, manipulation and invention, the 

institutionalisation of Maori intellectuals and emic-etic shifting. Secondly, nearly all hybrids are 

European and Maori alterations of original pre-contact traditions. In the case of Io, intemalised 

Christian ideas formed the initial backbone of the concept, to which 'old' traditions and 'new' 

ones composed by Maori were added. In the case of the Grand Settlement Paradigm, European 

alterations of original traditions formed the initial backbone, to which were added new traditions 
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altered by both Maori and Europeans. The modern fonn of these hybrids came into being over 

several generations. Therefore, while they were internalised by Maori and Europeans, and 

became deeply entrenched in both societies, they grew from initial conceptions over time 

gradually hardening or ossifYing around the central core or bone of original tradition. This idea of 

ossifying is useful because it gives reconstruction a goal, returning to the core pre-contact oral 

traditions. 

Reconstruction Theory 

Previous sections outlined how false traditions came into being. The conscious and unconscious 

acceptance of hybrid representations by Maori constitutes what Larrain ( 1979) called a 'negative 

ideology', a false consciousness colonised peoples hold about their history and identity that 

distorts their understanding of the reality of their past.108 Foucault ( 1980) argued that the problem 

of subjugated or distorted knowledge can be reversed through emancipating research, identifying 

the empirical and theoretical origins of false ideologies, and fonnulating new approaches for 

publishing countering views, thereby creating a genealogy of deconstructive and reconstructive 

research liberating knowledge from subjugation.109 This presents a number of challenges. This 

section discusses some of the important pedagogical issues that will assist in improving the 

understanding of pre-contact Maori oral tradition. Part Two discusses particular theoretical and 

empirical issues. 

The Paradox of Scholarship 

Hybrid traditions can be difficult to detect. As Henige (1982) wrote, indigenous people do not 

realise they exist because they came about over long periods of time, and in subtle enough ways, 

that the hybrids quickly became indistinguishable from true oral tradition.uo Hybrids are therefore 

difficult to unseat. It often takes some effort to unlock the empirical and theoretical sources of 

some, particularly if deliberately 'disguised'. Chapters Two and Three will argue that the Maori 

and European designers of the Io cult and Grand Settlement Paradigm falsified the dates of their 

manuscripts, and wrongly ascribed them to already deceased tohunga, to give the appearance of 

authenticity. Paradoxically, while Western scholarship (and indigenous agency) distorted much 

oral tradition, the dynamics of this are so complex that scholarly skills are a necessary pre

requisite for their deconstruction and reconstruction. Cultural skills are also important, but not 

sufficient on their own. Maori scholars with strong cultural, language and scholarly skills are well 

suited for this. This is not to say that European scholars have no place, but rather that there 

should be more participation by Maori. 

Maori Participation and Identity 

Previous discussion has highlighted the need for greater Maori participation in scholarship and 

the institutional barriers that have inhibited it. Maori scholars therefore need to locate themselves 

institutionally. Maori have a right to study and write their own histories and traditions under the 
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UN Declaration of the Right to Learn. I ll Maori intellectuals trained and employed by Western 

institutions need to avoid change from ernie to etic observers by building robust theoretical and 

empirical approaches and methodologies. As Harris (2001) wrote, there is a danger that 'When an 

informant is used etically, he joins the community of observers. He becomes the ethnographers' 

assistant' .112 Maori intellectuals need the skill to apply existing Western theories, and the skill 

and spirit to develop new ones based on the internal examination of their own knowledges. 

Adapting Larrain (1979), the reclaiming of oral tradition by study focussed on the internal 

dynamics of orality is an ideological reclaiming of history.m Buck (1929) once wrote that the 

greatest challenge for Maori researching the oral traditions would be to overcome inter

generational European assertions of superiority and control. 114 Maori therefore need to face and 

overcome the stigma of the assumption that the study of traditional knowledges is inferior. As 

Foucault (1980) wrote, subjugated knowledges are disqualified as inherently inadequate or naive 

and ranked accordingly low down on a hierarchy of merit somewhere beneath Western scientific 

cognition.1 1 5  Fabian (1983) called this the 'denial of coevalness', the Western view that 

indigenous contemporaries working on material within their own culture are non-academic.U6 

These attitudinal barriers to the emergence of indigenous intellectuals persist, as evidenced by 

Wilson (1979) : 

It is because he [Western writers] has become conscious of the importance of eliminating 
emotional and evaluative elements in his concepts and has a tradition of enquiry that uses 
such x=concepts . . .  that he is in a better position than primitive man to understand 
primitive society. He, after all, makes the attempt to understand other societies. They do 
not. His wider tolerance, his intellectual curiosity, and his willingness to criticize his own 
procedures are his initial advantages over men in other cultures. Other societies to them, -
but not to him - are bizarre, laughable, and understandable.l l7 

Maori writers working on the oral traditions can see themselves as part of the wider Matauranga 

Maori (Maori Knowledge) and Kaupapa Maori (Maori Advancement) movement, a struggle to 

take an equal part in education, research and publication while providing a countering view of 

history and traditions.1 18 The validity of this need not depend on approval of established 

European thought, because as Foucault ( 1980) argued, the institutional interest in continuing 

relations of domination will tend not to grant sanction for that. Power is neither given, 

exchanged, nor recovered, it is taken. Counter scholarship is an exercise in regaining knowledge 

and self-empowerment. 1 19 

One of the weaknesses of the Matauranga Maori and Kaupapa Maori movements is that while 

deconstruction theory applied to European writers is robust, analysis to date has failed to take 

account of Maori agency. One of the reasons for this is that this issue strikes to the core of Maori 

identity. Io and the Grand Fleet Paradigm, for instance, have become an integral part of Maori 

identities, as Salmond (1975) noted: 

The past which is constantly referred to in speeches, calls and chants of marae rituals, is 
peopled with figures like Rangi the sky father, Papa the earth mother, Maui and Kupe; it 
summons up the Great Fleet with its seven canoes, and traces descent from ancestors of 
that time. There is evidence to suggest that the mythological account has itself greatly 
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altered since the days of early contact, and that the efforts of later scholars in rationalising 
many different regional stories has resulted in a single popular version which is largely 
their creation; but on the marae this is all beside the point. Here scholastic problems do not 
exist; and mythology is entirely real.120 

Salmond' s  fudge that intellect on the marae doesn't matter, aside, challenging hybrids that are 

deeply interwoven with modern Maori identities means tackling an unconscious or reflexive 

reticence to accept that integral parts of the contemporary Maori view about the past are false 

because they were inherited from European ideas, or may have been, or invented in some degree, 

by other Maori. 

Maori writing within these contexts faces other dilemmas. Fannon (1 963) wrote that indigenous 

intellectuals could choose to pursue their own self-interest, seek approval from the dominating 

Western institution. Alternatively, they could challenge the institution and change it, although 

this would bring ridicule in the form of accusations of being political or conflictual rather than 

scholarly. For Fanon this didn't matter because only 'yesterday' they were calling us too fat and 

lazy to be scholars. 121 However, as discussed in Chapter Three, with respect to the work of Peter 

Buck {Te Rangi Hiroa) and Apirana Ngata, energy poured into making institutional changes can 

detract from time available to research and write. 

Language and Culture 

Discussion about the body of Maori texts raises the question of whether knowledge of Maori 

language and culture is a pre-requisite to studying them. At one end of the debate, advocates of 

Kaupapa Maori Research and Matauranga Maori, such as Dewes (1971), Salmond (1985) and 

Tau (1999), are unequivocal that a deep familiarity with Maori culture and competent language, 

preferably fluent, is a pre-requisite. 122 This point reflects the valid disquiet indigenous peoples 

increasingly express about the Western monopoly over research and publication. The call by 

Matauranga Maori and Kaupapa Maori Research advocates for language as a pre-requisite can be 

seen as both a call for cross-cultural competence and one for equal participation in a discipline 

where European dominance over publication continues. It is essential for indigenous people to 

take part in deconstruction and reconstruction in order to counter the worst aspects of 

textualism.123 However, if language ability was sufficient on its own then all London bus drivers 

would qualify as Professors of English History. For instance, Percy Smith and Elsdon Best of the 

Polynesian Society who were competent speakers of Maori language, and familiar with Maori 

culture having spent much time amongst Maori communities were among the major distorters of 

Maori oral tradition. On the other hand, David Simmons and Angela Ballara, who were nowhere 

as fluent or as culturally familiar with Maori as Smith and Best have produced the most incisive 

works on Maori oral traditions. 124 Language ability can also disguise genuine authenticity. 

O'Regan (1 992) cited an example of a fluent speaker who gave false information from a recent 

European source that was more readily accepted before the Waitangi Tribunal than that of an 
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English speaking informant whose research cited the earliest records of known tohunga. The 

latter's evidence was treated with impatience. 125 

Mason (2000) rejects the idea of a language pre-requisite as an atavistic assumption. He believes 

that anything said in one language can be readily translated into another using the basic tenets of 

linguistics and Western scholarship. 126 

However, scholarship in the absence of cultural familiarity is recourse to the a priori assumptions 

underpinning armchair Western positivism. Elsewhere in this work it is shown that many 

academically qualified people have produced and continue to make a multiplicity of errors and 

distortions because of fundamental cultural shortcomings. Handy ( 1930), Vansina (1965, 1985), 

Burridge (1969) and Ong (1986) concur with this, recommending a combination of scholarly and 

cultural skills because the words and phrases of oral tradition contain multiple layers of explicit 

and implicit meanings, the exact import of which cannot easily be assumed. Comparative 

methodologies are ideally suited to un-weaving layered meanings and linguistic techniques are 

highly effective for decoding deep poetic symbols or archaic texts. Nevertheless, the limit to 

which scholarship is successful rests on a sound fundamental and preferably intimate knowledge 

of the culture being studied, its social structures, language, history, the background of narrators 

and informants, and an understanding of the cultural context of performance where traditions are 

linked to ritual. 127 

A useful corollary here is to consider the context of insider and outsider researchers and ernie and 

etic perspectives. Insiders with robust ernie understanding and familiarity with their culture and 

language, and who possess sound etic skills have many advantages. For example, a Maori scholar 

with good language skills who has continuing, rather than genetic, familiarity with their own 

culture will have an inside ernie advantage for interpreting cultural nuance, context and meaning. 

If they also have good outsider etic methodological skills they are also well equipped to wield 

appropriate analytical and linguistic tools. An insider or outsider without ernie skills, but with 

robust etic skills, is less advantaged, whether they wield a claimed insider or outsider objectivity 

or not. 

Literalist Faithfuls and Literalist Unfaithfuls 

In ·terms of weighing subjectivity and objectivity, Sproul ( 1979) drew an important distinction 

between ' literalist faithful' and ' literalist unfaithful' approaches to oral traditions. At one 

extreme, indigenous literalist faithfuls are insiders who uncritically accept their traditions in a 

literal fashion, and maintain this faith even if a supposed tradition actually derives from another 

culture or source, for example by incorporation or invention. They can also be wary of outside 

scrutiny because they fear that the exposure of their oral knowledge to Western analysis poses a 

danger of rendering them less worthy. They may also make unconscious efforts to prove their 
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knowledges to be as good as Western science. To this, we must add that Maori would also be 

cautious given the history of errant Europeanised publication in New Zealand. On the other hand, 

literalist unfaithfuls are outsiders who disparage the knowledge of other or indigenous peoples a 

pri ori as of limited worth or even false. Both are prisoners of different traditions. L28 The more 

productive avoids both traps, acknowledging that Western and oral knowledges are different, 

neither is superior to the other, each has strengths and weaknesses, the merits and value of which 

are judged best by appreciating internal dynamics, rather than consciously or unconsciously 

judging by external references. 

Summary 

This introduction has outlined the cross-cultural dynamics that changed the nature of pre-contact 

Maori oral tradition. Chapters Two and Three of this part are case studies of Io and Grand 

Settlement Paradigms. Part Two of this work discusses theoretical and empirical tools and 

methodologies that are applied to the tribal and canoe traditions in Parts Three and Four. 
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CHAPTER TWO 

CASE STUDY - 10 

Chapter One outlined the influence of European settlement on published versions of Maori oral 

traditions. This chapter addresses the question of whether the Supreme Being Io is a pre or post 

European concept. The most important publication regarding Maori recognition of a Supreme 

Being was Stephensen Percy Smith, The Lore of the Whare Wananga: Kauwae Runga ( 1 9 13, 

Vol. 1). Several observers have questioned the origins of this construct. Biggs and Simmons 

( 1 976), who analysed the sources of the Lore, suggested that the main source was Smith and the 

Maori scribe, Hoani Te Whatahoro Jury. 1 Williams (1937) claimed that mission-trained Maori 

had invented Io.2 Johansen (1958) described the teachings as a contradictory and pretentious mix of 

pre-European tradition, outright invention and plagiarism from Genesis.3 Buck ( 1949) was equally 

dubious, commenting that the account was too closely allied to the Christian teaching of heaven 

and hell to have originated in an ancient house of learning before European contact. He suggested 

that Smith and Jury had written the traditions and 'covered their tracks' by pre-dating the 

writings and assigning authorship to the East Coast tohunga (priests) Nepia Pohuhu and Te Moihi 

Te Matorohanga. Buck refuted Smith and Jury's report that the work was previously unknown 

because of its sacredness for which it had been kept secret.4 

Although mu?h of this work has been useful, the persons involved in promoting Io, the 

manuscript sources, and the reasons underpinning the way the Io idea emerged have not yet been 

fully identified. The argument proposed in this chapter is that Maori adopted Christian ideas at 

early contact with Europeans as part of a general tendency for cultures to incorporate new 

information. From the 1 830s onwards, this process became more deliberate as conversion to 

Christianity increased. Further change occurred, with the rise of a number of Maori prophetic 

movements, during the middle of the nineteenth-century. These movements mixed Christian and 

traditional beliefs together as part of a counter-hegemonic response against colonisation and the 

perceived hypocrisy of European Christians. One of these movements in the Waikato established 

a belief in Io as a parallel alternative to Christianity. During the latter part of the century, the Io 

concept spread out from there through Maori communities via political networks, particularly 

those associated with one of the main Kotahitanga centres in the W airarapa. Kotahitanga and 

other political movements declined during the early twentieth century. During the second half of 

that century Christian churches and the Maori Christian elites within them, promoted the Io 



paradigm as a pre-form of Christianity in response to the Maori renaissance, part of which 

involved a Maori desire to return to their own beliefs. 

Incorporation and Feedback 

The indigenous incorporation and feedback of religious beliefs belonging to colonising peoples 

was a world-wide phenomenon. Henige (1982) observed that indigenous peoples in regions 

colonised by Christian Europeans including Africa, Asia, the Americas and the Pacific, 

commonly incorporated the Christian ideas of God, Genesis, Satan, Heaven and Hell, Adam and 

Eve, Noah, and other figures and biblical themes. Indigenous peoples in regions colonised by 

Muslims including North Africa and South-East Asia copied theologies from the Quran.6

V ansina (1985) and Henige argued that the earliest fonns of incorporation and feedback occurred 

randomly from first contact with new settlers, as oral tradition of indigenous groups readily 

accommodated new information as it became available. This was a two-way process, indigenous 

peoples absorbed the knowledge of written cultures into their traditions, and European writers 

absorbed oral tradition into their writings. Incorporation became more deliberate as political, 

economic, social and cultural circumstances changed. During later colonisation incorporation 

reflected a conscious or unconscious 'need' to accommodate new. knowledges into existing 

epistemologies adjudged to have become inadequate in the face of Western culture, technology and 

power. Where this occurred incorporation and feedback was more deliberate and purposeful, rather 

than random.7

A survey of changes in East Polynesia demonstrates that religious traditions were Christianised 

within 50 years of European contact, or within 20 years if contact was with missionaries.8 In Tahiti,

Ta'aroa, the god of the seas, was elevated to a supreme biblical type creator by 1829. The 

Christian influences were obvious; Ta'aroa was said to have made the first man and, using one of 

his ribs, also created the first woman.9 Another Supreme Being named Jihoiho (sometimes

Thoiho) appeared by 1 855, in an account directly copied from the book of Genesis. 10 In the

Tuamotu Islands, the god Tane (or in other accounts the god Atea - also called Wakea) became 

the 'God of Light' . Ta'aroa became the 'Prince of Darkness ' .  Atea, Tane and Ta'aroa-i-te-po 

were sometimes transposed as the Holy Trinity. 11 Another account was adapted to report that 

Atea made the heavens and earth, then formed Tiki, the first man, and taking one of his ribs, 

made Hina, the first woman. 12 By the mid- 1860s in the Marquesas, Te Vanana (deity of

knowledge) had become the god of light, and Tanaoa, the Prince of Darkness. 13 On Aitutaki,

Maui became the first man, after Adam. His mother was named as 'Eva', after Eve.14 In Hawai'i

during the mid-nineteenth century, Kepelino and Kamakau, who had adopted the Christian 

teachings, transmuted the Gods Kane, Ku and Lono (respectively, Polynesian gods of the forests, 

warfare, and peace or agriculture) into an equivocation of the holy trinity. Kanaloa (god of the 
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seas) became Satan. They also altered pre-contact genealogies to claim descent from 

'Kumuhonua' and 'Kalani Menehune', figures based on Adam and Isaac.15 

Some adaptations of Christian teachings were more ingenious than others, particularly where 

converted Christians had vested interests in promoting the new religion. During the mid

nineteenth, Simeon, an Aitutakian missionary in the Solomon Islands, gave a sermon based on 

the traditional figure, Maui. The first part of the sennon recited the tradition: 

One day Maui noticed a ray of light above him. He became curious to know if there was 
a whole world of light outside. He found a hole through which the light came, but his 
eight heads prevented him from squeezing through the narrow opening. He plucked off 
one head and tried again. But in vain. Off came the second head. No success . He jerked 
off a third. Still no luck then he tore off one head after another until at last he only had 
two left. Even yet he could not get through the hole! Finally he pulled off one of his last 
two heads. Then he crawled through ·the hole into the sunshine of the earth, which he 
found so attractive that he made it his permanent home. Because of his deed, all 
mankind, his descendants, now have but one head apiece. 

The second part contains the obvious Christian adaptation: 

So it is with poor sinners living in darkness and the shadow of death. By the grace of God, 
some of them get a glimpse of the blessed light of the Gospel, and long for a full enjoyment 
of its saving truths. They fail, because of the eight heads, that is, a heart divided between a 
desire to serve Christ and an equally strong desire to go on enjoying their old heathen 
pleasures. There is no emerging into the light, peace, and life of the Gospel until the entire 
seven be plucked off; until, with a single eye and a single heart, they agonise to enter the 
kingdom ofheaven.16 

Other adaptations were more brazen. In 1862, a Marquesan informant, upon being asked to 

confide the teachings of sacred 'vanana' (traditional school of learning), sank to his knees and 

recited the Lord's Prayer. He then asked his inquirer what the prayer was called among 

Europeans! 17 Further to the west in the Polynesian Outlier of Efate, Tamakaia, the grandson of the 

demigod Maui, was elevated as a Supreme Being and the well known tradition of Maui fishing up 

land changed to say that he fished up three islands: one was Efate, another was Australia, and the 

third swam away and became England! 18 

One example from Aotearoa demonstrated the rapidity of change in oral traditions. Nicholas (1817) 

recorded as a traditional belief in New Zealand that the people's Supreme Being (God), named 

Mowheerangaranga (Mauirangaranga), made the frrst man from whom a rib was taken to make the 

first woman. 1 9 This was relayed to Nichols by his informant after only one year of the arrival of the 

first missionary Samuel Marsden. Christian beliefs and tradition were often merged together. 

Kelly (1940) related an occasion where Maori altered traditions about Kaitangata, a demigod figure 

associated with cannibalism, to make them relevant to Christian theology: 

The question was debated at several meetings and a suitable substitute sought for. Finally 
someone had a brilliant idea! In Maori genealogies the son of Kaitangata was Hema, which 
also happened to be the missionary translation of Shem. What better substitute could be 
found than Noa? And so it came to pass the name Noa replaced Kaitangata in the 
genealogies of the mission tribes. Now, a hundred years later, and the circumstances of the 
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change largely forgotten, we fmd natives repeating their whakapapa, Noa, Hema, Tawhaki, 
Wahieroa and so on.20 

Replacing Kaitangata with Noa, as the father of Hema, facilitated an accommodation between 

Christianity and tradition, with the small cost of dispensing with Kaitangata, whose association 

with cannibalism the missionaries deplored anyway. Elsewhere in Aotearoa, the figure, Tawhaki, 

who ascended the heavens to Rehua (Antares), was transposed as Christ.21 

Maori, newly converted to Christianity and who had vested interests in converting other Maori to 

Christianity, included Christian references ideas into their traditions, altering traditions and/or 

speaking out against Maori religious beliefs. One of Sir George Grey's  main Maori informants, 

Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa), for instance, included 

comparative references to Satan, Adam and Eve in his manuscript 'Nga Tama-a-Rangi', along with 

a more direct statement that Tumatauenga (the God of War) was taught karakia (prayers) by 'Te 

Atua', God.22 

Counter-Hegemony 

Religious incorporation and feedback was also part of a counter-hegemonic response against 

Christianity. Missionisation was underwritten by the view that European Christians were 

culturally, intellectually, religiously and morally superior to indigenous peoples. European efforts to 

convert Maori were steeped in this perspective. Missionaries wished to get rid of the 'superstitious' 

and 'satanic' beliefs Maori held. This was true throughout Polynesia. Many traditions, inimical to 

Christianity, simply disappeared as missionaries banned them.23 Wyatt Gill reported that 

conversion in Mangaia had been so successful that: 'All they now know of their traditions and 

heathenism is what the missionaries had recorded'.  24 When the King of Hawai'i published David 

Kamakaua's, The Legends and Myths of Hawaii (188 8), many Europeans saw it as inciting a 

return to 'paganism' ?5 

As the European settlement of New Zealand proceeded, some Maori, while continuing to accept 

Christian religion, began questioning the integrity of the missionaries and other European 

Christians because of the unjust outcomes of colonisation. Several Christian Maori chiefs 

complained that missionaries were unfairly taking land, during the negotiations prior to the signing 

of the Treaty of Waitangi in 1 840?6 In essence, Maori Christians began rejecting European 

Christians for not practicing what they preached. This gave rise to a number of rejectionist sects and 

cults across the country, whose hybrid traditions mixed both traditional and Christian concepts. The 

Papahurihia Movement in Northland, initiated by a prophet of the same name (also known as Te 

Atua Wera), claimed that Te Nakahi, a spirit from God, urged them to rise up against the 

missionaries.27 Papahurihia drew an illustration of two trees. One tree curved upwards - this was 

the tree that Maori, as true believers, would ascend to heaven; the second curved downward 

towards the missionaries who were on their knees praying for forgiveness, before being sent to 

hell.28 
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Io and Pao Miere 

The appearance of the Io construct was a cumulative and culminative religious expression of the 

reaction against colonisation and European Christians . A distinctly different form of feedback, Io 

was both incorporative and rejectionist. Io accepted God, but rejected European Christian 

colonisation, through counter-mirroring in the form of a parallel image that was said to have 

always existed. 

Io first appeared during the 1 860s in the separatist Pao Miere Cult of the Ngati Maniapoto and 

Ngati Rereahu tribes of the southern King Country.29 The location was significant because it 

clarified that Io was a counter-hegemonic religious expression of Maori counter-political 

movements. Between 1850 and 1 865, Ngati Maniapoto were particularly prominent in anti

colonial politics, resisting land sales, assisting in the formation of the Kingitanga (Maori King 

Movement) and fighting in the Taranaki and Waikato wars. Led by the tohunga (priests), Te 

Karepe and Rangawhenua (about whom very little is recorded), the cult worshipped Io-matua

kore-o-te-runga-rawa (Io-the-parentless-potentiality-of-the-great-above). 30 Just as the Kingitanga 

was a political alternative to European government, and the English Queen, Io was an alternative 

to God. 

The exact origin of the name ' Io'  remains unclear although there are several possibilities. It may 

have arisen from the Maori word 'Ihowa' for Jehovah of the Old Testament, which would 

coincide with the 1 855 Tahitian adaptation of god as Jihoiho or Ihoiho from the book of 

Genesis.31 Alternatively, it may have been an adaptation of traditional concepts. Ioiowhenua 

appears in a c 1 890 Wairarapa tradition as the eldest child of Rangi and Papa, who was the first 

'god' to experience death.32 A figure Iowahine appears in the traditions of Hamiora Pio (Ngati 

Awa) as a first woman given to Tiki by Tane, and who had six children. Pia also names 

Ioiowhenua as a son or brother of Tane. Another Tuhoe tradition relates that Ioiowhenua was the 

son of Tane who married Hiwa, the daughter of the Pleiades.33 Matiaha Tiramorehu (Ngai Tabu) 

says that Tane created the first man Tikiauaha, and first woman, Iowahine.34 Another possible 

source is from Ngati Ruanui where Io represented 'human movements', which could· be 

interpreted for good and bad?5 This last tradition when coupled with the proto-human forms, 

Ioiowhenua and Iowahine (associated with the origin of humanity), suggests that 'Io' may have 

been a generic reference to the movement or primal force and energy of 'creating'. This seems 

consistent with other Io concepts. Taka-anui Tarakawa (Tapuika, Te Arawa) named Iorangi as 

the descendants of Tiki.36 Iorangi is also a term _for cirrus clouds that form distinctive 'mares 

tails' high across the sky prior to the arrival of warm fronts.37 The association with creation, 

primal energy and meteorological forces may have been a convenient conceptual adaptation for 

presenting Ia as God. The only mention I have found of Io as a god is from Ngati Tahinga who 

said that Io was the god ofKupe who guided his canoe to Aotearoa.38 The cirrus cloud image and 

idea of navigating are consistent. 
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Pao Miere means 'refuse to be powerless' .  Disillusioned with European values and colonisation, 

the sect's leaders sought to empower Maori by advocating the complete withdrawal of all contact 

with Europeans and all things European. Ideologically, Io provided a separate belief. On a 

physical level, they established centres in remote areas away from Europeans. The first house of 

Pao Miere, Miringa Te Karaka, was erected near Tiroa (between the Hauhungaroa and Rangitoto 

ranges). Shaped like a cross, it was made only from traditional materials. The sect believed that 

upon completion of the house settlers would be driven from the land.39 As the land wars, land 

confiscation and conflict with the Crown increased, the movement became involved in protests 

over encroachment on Maori land and eventually, the fighting that later ensued. Tawhiao, the 

second Maori King who led the Waikato during the land wars, had a close association with the 

movement, and later took charge of their teachings after the founding tohunga died in 1 894.40 

Kotahitanga and Te Papawai 

The Io cult spread out from the Waikato through a network of anti-government Maori groups. 

The key figure here was Wiremu Hikawera Mahupuku (Ngati Moe, Ngati Hikawera, Ngati 

Kahukuranui, Ngati Kahungunu). A supporter of the Kingitanga Movement during the 1860s he 

made a number of trips to the Waikato where no doubt he came into contact with the Io idea, and 

returned with it to the Wairarapa where he and his younger brother, Hamuera Tamahau 

Mahupuku, were prominent and wealthy leaders of the Wairarapa hapu, Ngati Hikawera. The 

brothers built a large meetinghouse and political centre at Te Papawai in the Wairarapa, where 

they sponsored gatherings of several new East Coast Maori independence movements from the 

1870s onwards, including the Hawks Bay Repudiation Movement. 

This paralleled the emergence of other post-war nationalist Maori movements elsewhere around 

New Zealand, such as the Nga Puhi Te Tiriti-o-Waitangi movement, which held large gatherings 

of their own in 1 875 and 188 1 .  The common political striving against the colonial government 

resulted in larger pan-national gatherings at Wai-o-hiki and Pakowhai on the East Coast in 1 876, 

Omahu in the Hawkes Bay in 1 877, Kohimarama in Auckland in 1 879, Waitangi in the Bay of 

Islands in 1888, and at Waiapu on the East Coast ·around the same time. From about 1880 

onwards, the Mahupuku Ngati Hikawera centre at Te Papawai became a regular host for several 

of these national hui (meetings) the national movements eventually coalescing as the Kotahitanga 

Parliament around 1 890. 

The centre at Te Papawai played a pivotal role here. Tamahau Mahupuku joined the Kotahitanga 

Parliament in 1 893 . Two meetings of the full Kotahitanga were held at Te Papawai in 1 897, 

which included representatives from the East Coast, Hawkes Bay, Wairarapa, Hauraki, Bay of 

Plenty, Rotorua and Taupo lake districts, Wellington, the Waikato, Whanganui, Rangitikei, 

Taranaki and South Island. 41 Buck (1949) thought that the greater popularisation of the Io cult 

occurred from Te Papawai.42 However, as Ballara ( 1994) noted, the coalescing of regionally 

33 



based Maori political networks into national forums provided the opportunity for tohunga from 

around the country to meet where they often held separate meetings where they would discuss the 

oral traditions, genealogy and religion. Over time the centre at Te Papawai emerged as an 

important focal point for the further development of these discussions. The Mahupuku family 

launched the Maori niupepa Te Puke-ki-Hikurangi, in which they advertised for knowledgeable 

people to attend hui (meetings) at Papawai with the sole aim of collating, teaching and learning, 

retaining and preserving the traditions. Sometimes several thousand people attended these 

meetings. Several important East Coast tohunga also taught there, including Moihi Te 

Matorohanga, Nepia Te Ika Pohuhu, Apiata Te Aohau and Paratene Te Okawhare. 4 3  Around 

1 900, three figures, Wiremu Hikawera Mahupuku, Hoani Te Whatahoro Jury (Ngati Hikawera) 

and Te One Tikao (Ngai Tahu), played especially important roles in spreading Io through 

material they either wrote themselves or dictated to others. Circumstantially, Te Papawai played 

the central role in disseminating the Io construct around the country. 

Genealogies and Traditions 

The emergence and development of traditions can be traced through a progression in traditions 

first from, the gradual addition of the name, Io, into genealogies; second, through the emergence 

of 'traditions' obviously copied from the Bible; and third, the development of more sophisticated 

mixes of tradition and Christian lore around 1 900. 

There appear to be no genealogies or substantial accounts about Io prior to 1 860. Around that 

time, persons and tribes associated with the independence movements, begin to attach the name 

to creation genealogies. One manuscript referring to Io, by Nepia Pohuhu (1 863), a member of 

the centre at Te Papawai, contains perhaps the earliest extant mention of Io. 4 4  Io is tacked on 

before genuinely pre-European creation order of Te Po (the Unknown Night), Te Ao (Light and 

Knowledge) and Te Kore (The Primal Source of Potentiality). The absence of any corresponding 

prose supports the idea that Pohuhu had simply tacked Io on to a standard pre-contact account of 

the creation. 

NEPIA POHUHU45 

Io God 
Io-nui Great God 
Io-roa Expansive God 
Io-matua God the Parent 
Io-te-wananga God of Knowledge 
Io-taketake God the Beginning 
Io-te-waiora Life Giving God 
Io-matangaro God of the Hidden Face 
Io-tikitiki-o-rangi God at the Pinnacle of Heaven 
Io-te-whiwhia God from Whom all Things Derive 
Io-mata-aho God of the Shielded Countenance 

Followed by Te Po, Te Ao and Te Kore 
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The pattern of tacking-on repeats in the majority of sources dating before 1900. White (1887) 

published a similarly brief account from Ngai Tahu. Io was said to have begot Io-rangi (lo of the 

Heavens), who begat Io-nuku (Io of the Earth).46 The manuscript of Te Wahanui (Ngati 

Maniapoto) written in 1898,47 Mohi Waitai (Nga Puhit8 and Tutakangahau (Ngai Tuhoet9 also 

follow this pattern. In 1 879, Te Otenekikokiko (Ngati Whatua) gave a similarly short series of 

simple epithets, Io, Io-mua (God to the Fore), Io-hunga (God of the Living), although he 

proffered the thought that he could reveal little else because Io was sacred and therefore secret. 

This idea is examined at the end of this section.50 Each of these 'traditions' comes from tribes 

associated with Kotahitanga or other strong independence movements. Te Otenekikokiko gave 

his account at the time of one of the large Ngati Whatua independence hui at Kohimarama in 

Auckland. 51 Mohi Waitai inherited the mantle of the Aperahama Taonui who played a significant 

role in the Nga Puhi, Te Tiriti-o-Waitangi Movement. This movement later joined Kotahitanga.52 

No single date marks a transition from tacking-on to Christianised prose accounts, these begin 

appear from the mid-1 870s onwards. The earliest accounts seemed to involve short alterations of 

existing traditions such as karakia (prayer). Davis recorded the following prayer the same year 

that the Tiriti-o-Waitangi Movement was launched in the Far North: 

Nekea e Whakatau 
Ki o Hawaiki 
Whakaturia to whare 
Me ko Te Maru-a-Io. 

Move on Whakatau 
Move to Hawaiki 
Establish your house 
As though it were beneath Io. 53 

Buck (1949) has shown this is a simple adjustment of Te Maru-aio meaning 'The Shelter of 

Peace', a variation on the more usual Te Rangi-aio (heavens of peace), found in similar karakia, 

to Te Maru-a-lo, meaning the Shelter of Io. 54 

The next stage included copying direct copies of passages from the Bible. Again, the appearance 

of these accounts coincides with the independence movements. The following accounts are 

copied from the Bible. White ( 1887) published an obviously Christian account of Io from the 

Whanganui. Io (God) was said to have created the heavens (Rangi) and earth (Papa), and made 

the first human, Tiki. 55 Tiwai Faraone (Marutuahu) produced the following Biblical adaptation in 

1900: 

I noho a lo i rota i te aha o te ao 
He pouri te ao, he wai katoa. 
Kaore he ao, he marama, he maramatanga, he pouri kau, he wai katoa. 
A, nana i timata tenei kupu 
Kia noho kore, noho ia. 
Po, ko po whai ao. 
Na! kua puta mai he ao. 
Katahi ka whakahokia taua kupu ra ana 
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Ko tenei kupu kia noho kore, noho ia. 
Ao, ko ao whai po 
Na, kua hoki ano ki te pouritanganui, 
Katahi ka tautorutia e ona kupu; 
Hei runga nei tetahi po, hei raro nei tetahi po. 
P o  ki tupua te po 
Po ki tawhito te po 
He po mamate. 
Hei runga nei tetahi ao, 
Ao ki tupua te ao, 
Ao ki tawhito te ao, 
He ao maneanea; he ao marama, na! kua marama nui. 
Katahi ano ka titiro ki nga wai e awhi nei i a ia, 
K a  tua whatia ana kupu, ko tenei kupu: 
Te wai ki tai-kama, wehe nga wai, 
Tupu ai rangi, ka tarewa te rangi; 
Whanau a te tupua-horonuku. 
Na! takoto ana a Papatuanuku. 56 

Io dwelt in space, 
The world was dark, water was everywhere 
There was no light, only darkness and water. 
Io spoke 
Where there is no place there shall be a place. 
Darkness became a darkness possessing light. Light appeared 
Then Io reversed his words by saying, 
Where there is no place there shall be a place. 
Light, became light possessing darkness, the light returned to darkness. 
The great darkness returned 
Io spoke a third time 
Separating darkness above and below 
The mysterious darkness became darkness 
The ancient darkness became darkness 
The weakening darkness. 
Light came from darkness. 
The light became light above 
The mysterious light became light 
The ancient light became light 
The light became greater light, 
Io observed the waters encompassing him 
Io spoke a fourth time 
Commanding the waters to separate 
The sky to grow and become suspended 
And the land to be born. 
And the earth was formed 

Faraone's account is adapted from Genesis, as follows: 

And God said 'Let there be light': and there was light. 
God saw the light and that it was good. God divided the light from the darkness. 
God called the light day and the darkness he called night. 
The evening and morning were the first day. 
And God said, let there be a firmament in the midst of the waters, and let it divide the 
waters from the waters. 
God called the firmament Heaven . . . .  
God said let the waters under the heaven be gathered together unto one place, and let the 
dry land appear: and it was so. 
God called the dry land earth and the gathering of the waters he called Seas. 57 
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Reiterating the earlier pattern, the Marutuahu tribes were heavily involved with Kotahitanga and 

the centre at Te Papawai. One tribal member, Hamuera Mangakahia, attended hui at Te Papawai 

and Waitangi, and served as Premier of the lower house of Kotahitanga between 1 892 and 

1 898.58 

Post-Prior Validation 

The evolving Io ' traditions' culminated in the work ofHoani Te Whatahoro Jury, Te One Tikao, 

the Mahupuku brothers and Stephenson Percy Smith. When Jury and Percy Smith published The 

Lore of the Whare Wananga: Kauwae Runga ( 1913, Vol. 1), Io was presented as a more 

sophisticated construct complete with genealogies and narratives. Io was said to be the Supreme 

Being of Maori who created the heavens and earth, the first man and from him the first woman. 

Whiro, usually a navigator in Polynesian traditions, was transposed as the devil. There was a 

heaven and hell, and angels in the form of apakura. 

Publication of The Lore came about as the result of a related sequence of events. Pleas to 

preserve Maori oral tradition had been made over several decades from the 1850s,59 by Tamati 

Tautahi in 1873,60 Tamahau Mahupuku in 1 89961 and in 1899, James Carroll, a Maori Member of 

Parliament.62 The Papawai community, through the leadership of the Mahupuku family, heeded 

this by sponsoring the formation of the Tanenui-a-rangi Committee, which was charged with 

compiling traditions from around the country. The centre-piece of this activity was an extensive 

collection of manuscripts held by Jury. This supposedly included the 'teachings' of several 

tohunga who had taught at Te Papawai during the 1860s and 1 870s. In 1907, the committee 

approved two manuscripts ostensibly scribed by Jury from the teachings of those tohunga, and 

sent them to the Dominion Museum for publication in 1906.63 

Smith and Te Whatahoro expended great effort to legitimatise their work, using a technique that 

may be usefully termed post-prior validation, essentially the practice of falsely ascribing a pre

contact authenticity to new post-contact traditions by attributing prior dates for manuscripts, prior 

authorship to already deceased tohunga, and prior sanctity that previously unknown traditions 

had kept secret because they were tapu. They claimed that the Io teachings in The Lore were from 

the two Tanenui-a-rangi manuscripts, and were the faithful teachings of Moihi Te Matorohanga, 

Nepia Pohuhu, Paratene Te Okawhare and other tohunga as scribed by Jury between 1 850 and 

1 865, and that they had been kept secret by a small inner circle of priests.64 

Smith and Te Whatahoro's claims were false. Te Matorohanga and Pohuhu could not have been 

the sources for a number of other reasons. Chapter Two of The Lore contains all the detailed 

material pertaining to Io. 65 None of this material appears in the manuscripts sent to the Dominion 

Museum in 1906. Neither does it resemble anything in the other extant manuscripts written by Te 

Matorohanga and Pohuhu.66 Furthermore, Te Matorohanga had stopped teaching traditional 
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religion for some years before his death in 1865.67 Pohuhu had also largely ceased teaching by 

1865 and died about 1 880, well before the appearance of the Io manuscripts. In fact, Chapter Two 

of The Lore comes directly from several manuscripts written by Jury68 and a manuscript by 

Wiremu Mahupuku. These are more likely source than either Te Matorohanga or Pohuhu. 

Interestingly, contemporary advocates of Io often cite the Mahupuku manuscript as proof of Io' s 

pre-contact authenticity, citing it as an independent source separate from Smith and Jury, and 

claiming it was written in about 1 855.  The first claim can be dismissed; the association between 

Mahupuku and Jury through Te Papawai is clearly established. The second claim is false; the 

manuscript, as will be discussed shortly, dates from about 1 890.69 

The Io belief was never secret because it was sacred. A previously unreported note, written by Te 

Okaware, a tohunga who taught at Te Papawai in 1 880, warned Jury that Christianity had 

changed the way Maori looked at their traditions, particularly with respect to 'their adopting of 

the Io idea', which should be kept secret from the uninitiated' .70 Io was a secret because it was an 

invention. 

Publication of The Lore facilitated the widespread acceptance of Io. The religious counter

hegemony served wider Maori purposes, including rebuilding the sense of worth in Maori 

identities by emphasising equality with European-Christian culture. The · ascription of false dates, 

and claims that these were old, sacred traditions from recognised tohunga, also tied into 

traditional values of not questioning traditional authorities. The book also gave Maori a text to 

follow. More robust accounts began appearing around the country. In the Whanganui River area, 

where Jury worked as a Court Assessor, the chief, Te Haupapa-o-Tane, gave an account in 1 920 

that was clearly copied from The Lore. 71 The counter-hegemonic import oflo, through The Lore, 
' 

also had obvious appeal to other Polynesian peoples engaged in countering the impact of 

colonisation. Io was incorporated into Hawai'ian traditions after a group of Maori visiting there 

in 1 920 left a copy of The Lore.72 By 1929, the Tuamotus had also absorbed the Io-like Maori 

god whom they named Kihotumu after the cult in New Zealand. 73 

Religious Re-colonisation 

Io faded during the nineteenth century as nationalist movements fell away. This interest has 

grown in more recent times alongside the' Maori renaissance that has re-kindled interest in 

traditional belief systems. However, the way in which Io is perceived has also changed. Whereas 

Io was originally counter-opposed to colonisation and Christianity, the construct is now accepted 

and even promoted as a pre-European construct by Christian institutions such as the Catholic and 

Anglican archdioceses, and by a new generation of Maori Christians standing within the 

churches, including Barlow (1991), a Mormon, and Marsden (1992), an Anglican priest.74 
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The motives of the churches and Maori advocates overlap. The Maori interest parallels that of 

indigenous movements worldwide, to learn more of their own belief systems. The churches 

acknowledge a need to be more inclusive of other cultures. However, they also have a need to 

respond to the late twentieth century renaissance of indigenous peoples, their interest in their own 

beliefs and the threat that poses for indigenous people to leave the church. The latter reason also 

maintains spiritual hegemony. The church maintains that God and the Bible are the only 'truth', 

but accommodate other beliefs with the rationale that they are a reflection of the human search 

for truth. The promotion of Io by Maori within the Church allows them to act as a bridge between 

their communities and the church. In this way, they maintain their spiritual position within the 

community. Maori advocates of Io may also be consciously acting as agents of Maori cultural 

spirituality, and perhaps unconsciously, as agents of continuing post-colonial, Christian spiritual 

hegemony. 

Contemporary advocates of the construct continue to cite The Lore, point our the wide 

distribution of the Io traditions among several tribes, a range of independent manuscripts and 

several obscure early references to Io as evidence of the paradigm's pre-contact authenticity. The 

first point has already been answered. Io appears in tribes connected with the Kotahitanga 

network. 

The manuscripts cited need more consideration. One popularly cited manuscript, previously 

mentioned, is that by Wiremu Mahupuku titled, 'Whakapapa Tupuna', claimed to be written in 

1 855.  The manuscript provides an authentic and detailed account of the creation, doings of the 

gods and the origins of human life and death, with loa inserted at various stages.75 The author is 

the same Wiremu Mahupuku associated with the Pao Miere Movement in the Waikato, the 

Papawai centre and Tanenui-a-rangi Committee, and who was also an associate of Jury. The 

manuscript also appears to be a main source used by Jury for The Lore. It is therefore not an 

independent source. Furthermore, the date of authorship is much later than claimed. Mahupuku 

opened his account with the statement that he was in his old age. His date of birth is unknown, 

but he was about the same age as his better known younger brother, Hamuera Tamahau 

Mahupuku, who was born between 1 837 and 1 842. Hamuera died in 1904, aged about 65.  

Mahupuku died in 1 891 .76 If this manuscript was written when Wiremu was in his old age then it 

is more likely that it was written sometime between 1 885 and 1 890, which coincides with the 

date of the Jury manuscripts used for The Lore. 

The traditions recorded from Te One Tikao (Kai Tahu) before 1 927, and published by Beattie 

(1939), are also cited as an independent, non-Wairarapa verification of Io. Tikao's tradition said 

that Io moved upon the waters whereupon two 'hekeheke' (ribs, rafters) emerged; one became 

the heavens, and the other, the earth. Thereafter the recital is more along traditional lines. 

Interestingly, and in support of the counter-hegemonic argument, Tikao asserted that whereas: 
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'Pakeha held the Trinity as supreme, Maori held Io even higher than that! '77 Tikao was not an 

independent source. He was deeply involved in Kotahitanga, having led a Kai Tahu delegation to 

the first Kotahitanga session in 1 892. He was also related by marriage to the Mahupuku family 

and assisted in establishing their centre at Papawai. As O'Regan (1994) suggested, this is most 

likely where he acquired the knowledge about Io. 78 

Contemporary advocates also cite a range of early sources that mention Io. One is Kendall ( 1817), 

who wrote that he thought the Maori might have a Supreme Being. Unable to supply a specific 

Maori term, he referred to it as 'atua' (god). Closer examination shows that elsewhere he described 

the Supreme Being as referring to the 'first and the last', and, 'three states of being' . The first state 

was 'union' or 'perfection', a timelessness before creation; the second, a state of 'equal and dual', 

the state of creation and imperfection; and the third, the 'triune or end'. The first state was one of 

potential, the second, embryonic, and the third, death.79 There is no specific mention of Io. 

Kendall's idea of the 'three states' derives from a fairly general Maori religious reflection about the 

cycle of life and death. In fact, the idea of three states, either birth, life, death, or, the above, the 

here and now, and death below, is universal among indigenous traditions. Kendall's mistake derives 

from a tendency to contextualise religious material along Christian lines. 

Another example, which continues to be cited, is from a passage by Smith (1913) that Frederick 

Edward Manning, a European Land Court judge who lived in the Hokianga and author of Old 

New Zealand (1 863), had stated that he had been inducted into the Io cult during early 1 840s.80 

Closer scrutiny shows that Manning neither mentioned Io, nor made this utterance around 1 840. 

Manning simply testified to Hocken (1906), in 1881,  that he had been inducted by tohunga into 

their 'teachings'. He did not mention Io, neither is Io mentioned in his well known book 

published in five editions several times before his death in 1882.81 

Summary 

The initial inclusion of European �hristianity into Polynesian and Maori cosmogonies was part 

of a process whereby new ideas were adopted and integrated into existing lore. When conversion 

began, Christian religious beliefs often replaced traditional ones. At another stage, a counter

hegemonic response against Christian Europeans occurred within the context of a general Maori 

dissatisfaction with colonisation, culminating in the emergence of Io, which paralleled God of the 

Bible. The Io construct was internalised over several generations, creating an emic-etic shift 

among Maori that the belief existed in pre-contact times. This belief is false. The Io belief was 

incorporated through counter-hegemonic incorporation and feedback. It ossified over time, and 

this falsification of tradition distorts the history, identity and reality of the pre-contact past. 
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CHAPTER THREE 

CASE STUDY - THE FLEET 

This chapter examines how the European monopoly over the publication of historical traditions, 

coupled with indigenous agency through · incorporation and feedback, historical counter

hegemony, and emic-etic shifting, and the institutionalisation of Maori intellectuals distorted 

Maori canoe traditions. Canoe traditions are both historical and symbolic. In the historical sense, 

they trace ancestral origins, migrations, settlement, dispersal and re-settlement. In the symbolic 

sense, they defme relationships between ancestors and descendants, between humans, gods and 

demigods, humans and the natural world, the natural and supernatural worlds. These mixed 

dynamics make the waka traditions the most difficult of all traditions to understand, analyse and 

interpret. 

The historical nature of the canoe traditions coincided with a nineteenth century European drive 

to discover the whence and whither of Maori. Generations of publication refer to the canoe 

traditions, without fully understanding their internal dynamics, hence these traditions have been 

the most studied, least understood and most distorted of all traditions. Between 1840 and 1920, 

European writers misinterpreted, manipulated and inventively altered the canoe traditions in 

publication. Much indigenous incorporation and feedback also occurred. These efforts 

culminated in the publication of Stephensen Percy Smith, Hawaiki (1 898-1 899, 1 904, 1 9 1 0, 

1921) and The Lore of the Whare Wananga: Kauwae Raro (19 15, Vol. 2), which said that Kupe 

had discovered Aotearoa, followed by tangatawhenua (people of the land), Toi and a fleet of 

canoes .1 These books were essentially a co-operative exercise between Smith, a European, and 

the Maori scribe, Hoani Te Whatahoro Jury. Simmons (1976) and Ballara (1998) have referred to 

this sequence as the 'Great New Zealand Myth' or 'Grand Design' .2 This chapter refers to it as 

the Grand Settlement Paradigm, and focuses mainly on the fleet component of the paradigm. 3 

Several writers, notably Simmons (1 969, 1976), and Sorrenson (1977, 1979) have ah·eady 

successfully demonstrated that the Grand Settlement Paradigm bears little resemblance to pre-

1900 tradition,4 although none has adequately identified the complexity of the cultural politics 

that underpinned it. The literature has tended to attribute responsibility for inventing the 

paradigm one-dimensionally. Williams (1913), for instance, accused Smith solely of the 

invention, writing that 'one always has to be conscious of the fact that it is not Whatahoro (Hoani 



Te Whatahoro Jury) but S.P.S. (Smith)' .5 Sorrenson (1979), despite acknowledging that Jury may 

have seduced Smith with suspect 'traditions' ,6 also blamed Europeans saying ' it must be 

recognised that the idea of a Great Fleet was essentially the construct of European collectors and 

editors of Maori traditions, not of Maoris themselves' ?  Roberton (1969) was perhaps more 

insightful, 'Te Matorohanga (or Te Whatahoro), on the other hand, did not scruple to invent 

narratives to conform to European theories' .8 

fu contrast to the one-dimensional perspective about the origins of the Grand Settlement 

Paradigm, a complex set of interactions between Europeans and Maori may well have facilitated 

its development. European writers developed the overall conception through misinterpretation 

and manipulation of traditions, while speculating about the origins of the Maori. Maori 

internalised these European ideas and assumptions, altered their traditions to accommodate them, 

and fed these ideas back to the European community thereby confirming European ideas in the 

new hybrid oral traditions. This ultimately resulted in the articulation of the new paradigm 

through the work of Smith and Jury. Smith provided details about origins in Polynesia, while 

Jury provided 'traditions' concerning events within New Zealand. The overall process was under

written by the European monopoly over publication, so that European views of how a traditional 

history should be prevailed. The Grand Settlement Paradigm caused a fundamental emic-etic 

shift in the way Maori understood their traditions, so that by 1950 Maori� such as Apirana Ngata 

and Peter Buck (Te Rangi Hiroa), were its ' major promoter. The combined effect has become so 

deeply entrenched that, despite competent deconstruction, a number of sub-themes and 

assumptions deriving from it remain intact. 

The Origins of the Maori 

European interest to trace the origins of the Maori began from first contact.9 Early explorers, 

missionaries and amateur writers had used a mix of coincidences in language, philology, culture, 

racial typologies and religious conjecture, to link Maori with Polynesia, Melanesia, Micronesia, 

the Malayo-Indonesian archipelago and beyond.10 The debate about origins increased 

significantly after 1 840 as more traditions were collected. The fundamental tenets of the Grand 

Settlement Paradigm were laid down during this time, as Eui·opeans misread traditions, applied 

ill-founded assumptions and manipulated traditions through cut and paste editing to suit their 

own ideas about the location of Hawaiki (the most commonly named point of origin), name a 

'first discoverer' and otherwise establish a Western style chronology of Maori settlement. 

Hale ( 1846), after being told in 1 840 that Maori had arrived on the canoes, Tahinui (Tainui), 

Kurahaupo, Horouta, Te Arawa and Takitimu, was one of the first European writers to speculate 

that Maori had arrived in a fleet. Even more speculatively, he suggested they had been blown off 

course from somewhere in West Polynesia about 100 years previously.1 1 Grey ( 1 854, 1 855) was 

more influential in promoting the fleet assumption because he had several Maori authored 
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manuscripts to work with. 12 In 1 85 5 Grey re-edited two different Maori sources to describe the 

construction of a fleet and its arrival in New Zealand: 

The chief of the name of Hoturoa, hearing that the Arawa was built, and wishing to 
accompany them, came to Tarna-te-kapua and asked him to lend him his workmen to 
hew out some canoes for him too, and they went and built and fmished Tainui and some 
other canoes. The workmen . . .  [were] those who built the canoes in which our 
forefathers crossed the ocean to this island, to Aotearoa. The names of the canoes are as 
follows: the Arawa . . .  then Tainui, then Mata-atua, and Takitimu, and Kurahaupo, and 
Tokomaru, and Matawhaorua.13 

According to Grey, several waka were built together, and, by inference, sailed together to New 

Zealand. The first of Grey's original sources was Te Rangikaheke (Ngati Rangiwewehi, Te 

Arawa), who wrote: 

Katahi, ka tuaina a Te Arawa, he rakau totara no Rarotonga, ara, no tua atu i Hawaiki . . .  
ko nga kaihahau enei, ko Rata, ko Wahieroa, ko Ngahue, ko Parata, ko wai, ko wai 
tohunga . . . .  Ka rongo a Hoturoa, ka oti a Te Arawa, ka tae mai ki Tama-te-kapua kia 
tukua atu ana tohunga hei tarai i tona waka, a, oti ake i ia tohunga, i ia tohuriga a Tainui, 
rna te tarai oti rawa. Heoi ano, nga tohunga nana i hanga nga waka, i whiti mai ai ki 
Aotea nei. 

Nga ingoa o nga waka nei, na, ko Te Arawa to mua, muri iho ko Tainui, ko Mata-atua, 
ko Takitirnu, ko Kurahaupo, ko Tokomaru, ko Matawhaorua. Heoi ano, nga waka i eke 
mai ai o matou tupuna ki tenei motu. 

Te Arawa was constructed from a totara tree in Rarotonga on the far side of 
Hawaiki . . .  the carvers were Rata, Wahieroa, Ngahue, Parata and other skilled priests . . . .  
When Hoturoa heard that Te Arawa was completed he went to Tama-te-kapua and asked 
that priests build him a canoe, which they did and Tainui was finished Those priests 
carved the canoes that crossed here to Aotea. 

The names of the waka which came here were firstly, Te Arawa, followed by Tainui, 
Mata-atua, Takitimu, Kurahaupo, Tokomaru, and Matawhaorua. These canoes carried 
our ancestors to this land 14 

The first paragraph 'states 'that only Te Arawa and Tainui were constructed together. The second 

lists waka that carne here, meaning that were the well-known waka of different tribes. Contrary to 

Grey's account, it does not state that the waka sailed together. 

The second account Grey used was from Matene Te Whiwhi (Ngati Toa and Ngati Raukawa): 

Ko Ngahue te tangata nana i kite tenei motu . . . .  ka hoki ki Hawaiki . . . .  Ka korero kia 
taraia he waka, ko Te Arawa to mua, muri iho ko Tainui, ko Kurahaupo, ko Takitimu, ko 
Aotearoa. Ko nga waka enei i hoe mai ai nga tupuna . . . .  

Ka rewa a Te Arawa ki te wai, ka karangatia mai a Ngatoro-i-rangi ki te kai i te peka o 
Te Arawa . . . .  he nukurau na Tama-te-kapua, ka tangohia a Ngatoro-i-rangi ki runga i a 
Te Arawa . . . .  Ka hoe mai a Te Arawa, no muri ko Tainui. 

Ngahue was the man who discovered this island . . . .  and returned to Hawaiki . . . .  It was 
suggested that canoes be made, Arawa was the first, then Tainui, Kurahaupo, Takitimu 
and Aotearoa. These were the canoes, the ancestors paddled here . . . .  

When Arawa was floated on the water, Ngatoro-i-rangi was invited to the ceremonial 
rendering ofTe Arawa . . . .  However, that was a trick by Tama-te-kapua to take Ngatoro-i
rangi on board . . . .  Arawa left followed by Tainui .15 
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The first paragraph reports that after Ngahue returned to Hawaiki several canoes were built, and 

that these were the canoes of the ancestors . The second paragraph states that the Tainui and Te 

Arawa sailed together. Grey and other Europeans assumed that all the canoes mentioned in the 

building phase sailed together when the traditions indicate that only the Tainui and Te Arawa left 

for the island together. Grey and other Europeans therefore misinterpreted and changed the 

context of the tradition to support their own conclusion. 

Hale and Grey failed to appreciate several dynamics of the canoe traditions. Arrival sequences 

are more historical; construction sequences more symbolic. With reference to the latter, in Maori 

oral tradition all ancestors were thought to have come from Hawaiki, therefore all canoes were 

said to have been built there, and when orators referred to this, they grouped the canoes together. 

Furthermore, the same pan-Polynesian demigods were commonly said to have built all canoes. 

Rata, for instance, the first named carver in the Rangikaheke account is a very old demigod 

figure, commonly associated with building canoes throughout Polynesia and Micronesia, and 

therefore could not have been associated with the settlement of New Zealand. 

The practice of listing canoes has other political symbolisms. Europeans misunderstood that 

'listing' well-known canoes was a technique to represent different regions and inter-tribal 

relationships. The order of the canoes listed by Te Rangikaheke, for example, sheds further light. 

Te Arawa is first because that is the main ancestral canoe of his tribe. Tainui, their closest 

political ally and neighbour, is second (they also say it arrived after Te Arawa), Mata-atua, the 

closest geographically, is third. Reference to Takitimu indicates more distant relationships with 

Tauranga and the East Coast. Kurahaupo refers to Taranaki toward the west and south, and 

Matawhaorua, the far north. This analysis concurs with information from early informants. With 

reference to the more historical events of the canoes journey, Taka-a-nui Tarakawa (Tapuika, Te 

Arawa), for instance, said that the Tainui and Te Arawa sailed together and that they did not sail 

with other waka. 16 Hoani Nahe (Ngati Maru), for example, wrote that when the tribal cmioes 

were recited together, and each tribe had their own canoe, it did not mean that they had arrived 

together. 17 

Grey created the impression of a fleet by pluralising the request by Hoturoa to include the other 

waka. His selective editing, and publication in Maori and English, added an aura of authenticity 

to the fleet idea already proposed by other Europeans. Similar free-editing and conjecture led to a 

proliferation of anival scenarios. Hamlin ( 1 842) said that Kupe had discovered New Zealand 

after which came the canoes Tainui, Te Arawa, Mata-atua and Ku�a-a-whaupo (Kurahaupo ).18 

Dieffenbach ( 1843) thought that the Mata-atua, Kotahinui (Tainui) and Te Arawa discovered 

New Zealand together arriving from the East. 19 Wilson (1906) proposed two fleets, totalling 22 

different canoes; one led by Maui, whose waka landed on top of Mt. Hikurangi, and a second 

great fleet from Rarotonga that arrived ' lashed together in a long line ' _2° Taylor (1 855), believing 

that he could resolve any discrepancies in oral tradition, proposed settlement by two migrations . 
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According to Taylor, Kupe initiated the first migration, arriving on the Mata-o-rua (another name 

for Matawhaorua), after which six un-named canoes followed. Ngahui (Ngahue) initiated the 

second, followed by another six canoes including Te Arawa, Tainui, Aotearoa, Takitimu, 

Kurahaupo and Tongamaru (another name for Tokomaru).21 There is no evidence, however, to 

support Taylor's hypothesis. An examination of the original sources suggests that Taylor omitted 

the names of the first fleet, because they were the same as those in the second fleet. Taylor' free

editing derived from a simple misreading of traditions. West Coast and Bay of Plenty tribes 

recognised the same regionally important canoes, but recognised different first arrivals, Kupe or 

Ngahue.22 

Ernie-Etic Shifting 

The fleet paradigm developed through the medium of the European monopoly over publication 

caused a gradual emic-etic shift in the way Maori thought about the canoe traditions. This was 

understandable for a number of reasons. European writers brought knowledge of places in 

Polynesia to New Zealand, each of which was a potential Hawaiki. 23 Traditional scholars, well 

versed in their own traditions, did not always know the traditions of other tribes. European 

writings therefore appeared 'almost miraculous' in the traditions and genealogies they collected 

and published from all over the country?4 · 

Emic-etic shifting began with piece-meal changes. Richard Taylor, for example, recorded a 

tradition in 1 847 from Tumu Wikaire (Ngati Maniapoto), that Hoturoa had come from the land of 

the 'Pakehas',  and if Hoturoa had not left 'the other side of the sea we would all be Pakehas ' .25 

Buck noted that Maori used to say that Matiu and Makoro (Sommes and Ward islands in 

Wellington harbour), were the daughters of Kupe, but now say the islands were named in their 

memory.26 Emic-etic shifting was more profound during the 1 890s. In 1 893, for example, Taka-a

nui Tarakawa (Te Arawa) wrote an account that the Tainui and Te Arawa sailed together to 

Aotearoa. One year later, he published a second report stating that the Tainui and Te Arawa were 

accompanied by the Mata-atua, Kurahaupo, Tokomaru, Takitimu and Aotea canoes. This second 

account appeared to be a consequence of his exchange of letters with Smith. Evidence that 

Tarakawa borrowed from European knowledge is provided from the statement that when three of 

the canoes landed at Whangara they fomied the 'raina i tenei motu ki Hawaiki, ki Rarotonga, ki 

Tahiti, ki Amerika' (lines/genealogies which extend from this land to Hawaiki, Rarotonga, Tahiti 

and America). 27 Hare Hongi (Nga Puhi) recomposed settlement genealogies to establish descent 

from Christ.28 Other shifts were more subtle. Hetaraka Tautahi (Taranaki) re-cast the 

metaphorical canoes, Karamuraunui (also called Karamurauriki), Tatataiore (usually known as 

Tatataeore), Rangitotohu and Rangikekero, from conveyers of deceased spirits at death, as a 

human fleet led by the ancestor, Rauru?9 
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Counter-Hegemony 

Maori wishing to participate in the writing of their traditional histories, in preference to being 

passive informants or scribes, engaged in counter-hegemonic responses to the European 

publication monopoly. One of the main responses was to mount Maori publications in the form of 

niupepa (Maori language newspapers). Niupepa afforded Maori an independence not available in 

mainstream publications.30 

However, these publications also reflected significant degrees of emic-etic shifting. A striking 

example comes from a series of letters published in Te Waka Maori during the early 1 870s 

concerning a debate among Maori about the origins of the kumara (sweet potato). In pre-contact 

canoe traditions, separate regions or tribes acknowledged their own first bringers of the kumara. 

This was a well established pattern in the traditions?1 During the debate in Te Waka Maori, 

however, writers argued in European terms, that their ancestor was the 'first' to bring the kumara 

for all tribes. A tradition recited by Ropata Wahawaha (Ngati Porou) initiated the debate. 

Wahawaha purportedly claimed that the canoe, Horouta, was the first to bring kumara to New 

Zealand.32 The response was swift. Iraia Tutanga (Whanganui) accused Wahawaha of invention, 

and stated that his ancestor, Turi, was the first to bring the kumara.33 Te Moanaroa (Taranaki

Whanganui) insisted that both Turi and Kupe were first to bring the kumara.34 Hatario 

(Waingongoro) countered this, saying that Kupe was the first arrival in Aotearoa, but that Turi, _ 

and only Turi, first brought the kumara.35 Hohepa Te Pokitauwhitupou (Whangaehu) agreed that 

Turi had brought kumara, but that he arrived after another ancestor, Torokaha (on the canoe, Te 

Rangiamio), who brought the first kumara varieties, Rongo, Tama and Matuarangi.36 

Umukauohomatakamokamo (Te Arawa) agreed that the Horouta, Aotea and Tainui had brought 

the kumara and other foods, but insisted that his waka, Mahanga-a-tuamatua, was the first to 

arrive in New Zealand.37 

This debate marked a clear shift from separate tribal traditions toward a Western unitary history. 

Some Maori cautioned against this. Mohi Turei (Waiapu), for instance, urged that each tribe had 

its own 'bringer of the kumara' .38 Hoani Nahe (Hauraki) wrote in three letters to the paper that 

each tribe had its own separate traditions, and that none could claim their ancestors preceded the 

others.39 Reweti Tapa (Whanganui) agreed, writing 'E tika ana taua kumara, me tou waka, me tau 

Tupuna. Ko taku kumara naku ano' (That kumara is correct, as is your waka, and your ancestor. 

My kumara is different again).40 Tamati Tautahi (Mata-ahu), rather prophetically, warned that 

questioning the validity of separate traditions could invalidate all traditions.41 These clear-minded 

statements had little effect. European publication was already very powerful and consequent 

emic-etic shifting well underway. 
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The Grand Settlement Paradigm 

The debate over the origins of the Maori reached a new intensity with the founding of the 

Polynesian Society in 1 892.42 The Society systematically processed virtually all of the known 

Maori and Polynesian traditions, culminating in the publication of Stephensen Percy Smith, The 

Lore of the Whare Wananga: Kauwae Raro ( 19 15, Vol. 2), and Hawaiki ( 1 921 ). Smith proposed 

a sequence of migrations from India (475BC) across the Pacific to Fiji-Samoa (450AD), to Tahiti 

(850AD), the discovery ofNew Zealand by Kupe (925AD), tangatawhenua settlement (975AD), 

and settlement by Toi (1 150AD) and an East Polynesian fleet ( 1350AD). 

The Polynesian Sources 

The Polynesian material included Abraham Pomander, An Account of The Polynesian Race 

( 1 878-1 885),43 and Te Arikitara-are, 'History and Traditions of Rarotonga', published in the 

Journal of the Polynesian Society ( 1 899- 1 92 1), and information Smith gathered during an 1 897 

visit to Rarotonga and Tahiti. 

These 'sources' were problematic. Fornander, for instance, applied na'ive theoretical methods to 

traditions from Hawai' i. Atkinson (1 888) warned Smith about this, but Smith chose to ignore 

him.44 Believing in a Darwinist evolutionary sequence of languages, an idea since discarded by 

linguists, Pomander thought that the Polynesian languages had developed from the Indo

European languages, and were a remnant of the ancient tongue. Being unaware that accidental 

coincidences in spelling are found in any language, he traced Polynesian origins back to Central 

Asia, the Middle East, and thence on to Europe. He also mistakenly interpreted symbolic 

genealogies as historically sequential, and interpreted universal cultural coincidences in creation 

and other mythology as evidence of direct migratory links.45 

The authenticity of the Rarotongan traditions is also doubtful. The Arikitara-are manuscripts 

claimed to trace the origins of the Polynesians back to India. Te Arikitara-are was descended 

from the chiefly lines of the Arai-te-tonga marae in Rarotonga and was genuinely knowledgeable. 

However, at least six other people, including four Europeans, wrote, amended or re-edited his 

manuscript.46 In their published form, these traditions consisted of a collation of information from 

Rarotonga, New Zealand, Hawai' i  and other Pacific sources collected by Rarotongan and 

European missionaries squeezed into ·one timeline.47 The traditions Smith collected in Rarotonga 

were equally dubious. Gudgeon, for instance, who was willing to accept their authenticity, noted 

that only those people Smith had discussed the traditions with seemed to know of the accounts 

referring to Maori. He further added that the accounts seemed to have too much in common with 

the Maori traditions, lacking 'the variation that might have reasonably been expected' .48 

Smith ventured to Rarotonga after receiving a 'tradition' from J.T. Large that an ancestor named 

Naea had led a migration fi·om 'Avaiki to ' Iva and Tahiti, and thence to Rarotonga from where 
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eight canoes had journeyed to New Zealand.49 The canoes in this account were added to the Naea 

tradition from Grey (1 855) or Taylor (1 855), probably sometime after 1 893, the date of the 

earliest published Naea account, which contains no such reference.50 Smith, unaware of the 

copying, suspected that Maori or European New Zealanders may have given the information to 

the Rarotongan informants/1 and decided to investigate: 

Many of the questions awaiting solution were of great importance in connection with the 
history of the Polynesian people, and of special interest . . .  to those who dwell in New 
Zealand and who were seeking to learn the origin of the Maoris. It was with this object, 
then, that I undertook a six months voyage in the Pacific . . . .  52 

In Rarotonga, Tamaroa Orometua told Smith that Ngaue (Ngahue) had gone to New Zealand, 

where he saw the moa (a giant flightless bird) and found greenstone. Taking the greenstone he 

returned to Rarotonga, where it was fashioned into adzes (Tamaroa recited the exact Maori 

names) and used to build a 'fleet' of canoes that subsequently sailed to New Zealand:53 

there sailed a fleet . . .  the names of which were Te Arava (Te Arawa), Kuraupo, Mata
atua, Tokomaru, Tainui and Takitimu.54

The names of the canoes are also from Taylor (1 855). Tamaroa named the canoes in exact order 

as in Taylor except for the third. Elsewhere his testimony indicates that he deliberately avoided 

mentioning this canoe, the Aotearoa, probably because he also knew this was a name for New 

Zealand, and was circumspect about being caught confusing the two.55 Smith, either ignoring or 

unaware of the coincidence, accepted Tamarua's claimed credentials: 

I learnt what I have told you from my father and grandfather, and they learnt it from their 
tupunas. Everybody knew about these canoes when I was young. It was before the 
Gospel was introduced I learnt this. 56

These problems reflect that incorporation and feedback occurred on a Pacific-wide scale. Since 

the beginning of colonisation, Polynesian people had been travelling widely across the Pacific, 

returning to their homelands with knowledge of other places and traditions, which they 

incorporated into their own accounts. Beckwith ( 1940), for example, noted that the Hawai'ians 

had incorporated traditions from other island groups after serving as crew on whaling ships.57

There are several examples of this type of.incorporation. Buck (1934), for instance, was told in 

Mangareva that New Zealand Maori descended from a Mangarevan ancestor, Mori-a-Tararoa, 

who had migrated to Te Ika-a-Maui (The Fish of Maui - The North Island of New Zealand), 

landing at Vaikato (Waikato in New Zealand) in 1 750AD.58 The Hawai'ians Kepelino and 

Kamakau invented a new figure, 'Hawai' iloa', as the discoverer of Hawai'i, to have their 

traditions coincide with a European type first discoverer. 59

The Kaunitoni canoe tradition from Fiji that the ancestor, Lutunasobasoba, came from the west 

and landed at Vuda on Viti Levu is perhaps the classic Pacific example of incorporation. The 

'tradition' was unknown before 1 892, when Basil Thomson, the editor of Na Mata, a Fijian 

language newspaper, held a competition to publish the best historical origin tradition about the 

settlement of Fiji. The newspaper selected the Kaunitoni account as the best. An examination of 

the document shows that it was adapted from the mission school syllabus, which at that time 
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taught that the Fijians had probably come from Africa. The Kaunitoni account said that the 

Fijians came from the city of Thebes in the Middle East, migrated along the Nile River, and 

settled the shores of Lake Tanganyika from where, after internecine warfare with other tribes, 

they sailed across the Indian and Pacific oceans to Fiji. Thomson edited out the more obvious 

Egyptian and African insertions and published the account in 17 episodes.60 Over time, 

indigenous Fijians accepted the account as valid, particularly given that the account concurred 

with mission teachings. The Native Lands Commission also used the Kaunitoni tradition to 

adjudge ownership of land, which also made its way into the formal history of the islands and 

schoolbooks.61 

The Maori Sources 

The Maori material on canoe traditions came from several sources, including previously collected 

manuscripts, existing published accounts, multiple informants Smith either spoke to or 

corresponded with, material from the East Coast Tanenui-a-rangi Committee and other 

manuscripts and information from Hoani Te Whatahoro Jury of the Wairarapa. 

The Tanenui-a-rangi traditions comprised two manuscripts purportedly containing traditions from 

the tohunga, Nepia Te Ika Pohuhu and Moihi Te Matorohanga, who had taught at Te Papawai in 

the Wairarapa.62 These manuscripts were supposedly the basis of the Grand Settlement Paradigm 

in The Lore and Hawaiki. However, the authenticity of the canoe traditions in these manuscripts, 

sealed several years after both Te Matorohanga and Pohuhu had died, is questionable. The 

Tanenui-a-rangi Committee decided authenticity by a show of hands. As Williams wrote: 

The story with the greatest wealth of detail would be likely to win the day, and displace 
more meagre accounts, which might perchance have preserved some points of real 
importance . . . .  With ancient tradition, therefore, richness of detail is in itself not so much 
a recommendation as a ground of suspicion.63 

The manuscripts were also subject to further addition and amplification after arriving at t�e 

Dominion Museum. Smith, Elsdon Best, Thomas Downes and Hare Hongi (Henry Stowell) made 

several copies.64 One copy contains a note from Best that Hongi had altered the first 79 pages.65 

More significantly, much of the material in The Lore and Hawaiki does not match the material in 

the Tanenui-a-rangi manuscripts. The major portion of the Maori canoe traditions located within 

New Zealand actually comes from a separate set of manuscripts written by Jury and/or from 

information he dictated to others.66 Jury's manuscripts did contain traditions he had scribed from 

Te Matorohanga and Pohuhu. However, he substantially altered these with numerous 

interpolations of his own from traditions he had collected all over New Zealand,67 as well as 

records of the Native Land Court, and several publications.68 Jury's Maori 'traditions' were 

merged with the Polynesian material Smith had obtained, and, thus was hom the Grand 

Settlement Paradigm. ModifYing Sorrenson ( 1979), 'What Fomander had done from Hawaii, 

Smith [and Jury] had now done from New Zealand [and from Rarotonga] ' .69 
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Smith and Jury 

Smith and Jury presented the paradigm as authentic pre-contact Maori tradition through post

prior validation. They claimed the 'teachings', dated between 1 840 and 1 865, were dictated by 

Te Matorohanga and Pohuhu, and faithfully recorded by Jury and his father J.M. Jury.70 To this, 

they added the false justification that the traditions had been kept secret for 50 years. As Smith 

wrote: 

I have . . .  an important paper dictated to Whatahoro . . .  by an old tohunga of Wairarapa, 
which supplies information on the subject of Kupe, Toi, Whatonga and others. I think it 
is going to throw a lot of light on the migrations . . .  71  

hitherto we have had to trust largely to the traditions collected by Sir George Grey, Mr 
John White, members of the Polynesian Society, and others. But none of these collectors 
ever obtained such valuable information as is herein given for the first time.72 

It may be explained that a large part of the teaching of the Whare W ananga was never 
known to the common people, it was too sacred . . .  '73 

Except for one short manuscript in the form a letter in English from Jury's Pakeha father, which 

does date to 187 6 (another European, Thomas Young, translated it into Maori in 1877), 74 most of 

the Maori material in The Lore and Hawaiki actually dates from between 1906 and 1 9 1 1, as 

demonstrated. 

The relationship between Smith and Jury was mutually beneficial. Smith needed Jury to validate 

his ideas in tradition; Jury needed Smith to access publication processes. Although Jury had some 

influence, for instance, he was able to compel Smith to assure him that he would not profit 

personally from publishing Maori traditions/5 Smith's ultimate control over the means of 

publication gave him the upper hand in the working relationship. 

The mix of Polynesian and Maori information, the degree of manipulation and the inability of 

Jury and Smith to concur on all details created some confusion in The Lore. Two fleet scenarios 

were included. The first said that the Tainui, Te Arawa, Te Karaerae and Mamari left Rarotonga, 

followed by the Takitimu, to which Smith added the Aotea and Te Ririno after receiving a letter 

to do so from Te Whatahoro.76 The second said that the Tainui, Te Arawa, Tokomaru, Mata-atua 

and Te Ririno departed together followed by Takitimu, Horouta and Te Karaerae.77 Smith tidied 

the differing accounts six years later when, no longer requiring Jury to authenticate his ideas, he 

published the fourth and last edition of Hawaiki ( 1 921)  saying that seven canoes, Tainui, Te 

Arawa, Tokomaru, Mata-atua, Takitimu, Kurahaupo and the Aotea formed the fleet. Other 

canoes were trans-located as arriving much earlier, just before or around the time of the fleet, but 

not with it, or were simply deleted.78 This fourth edition of Hawaiki was Smith's crowning work 

before his death in 1922. 

The tangatawhenua settlement thesis provides another example of the competing dynamics 

between Jury and Smith. During the nineteenth century, many Europeans had promoted the idea 
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that 'aggressive' and 'warlike' brown-skinned Maori migrants had conquered a peaceful race of 

darker-skinned prior inhabitants because it served to justifY the view that white-skinned Anglo

Saxon settlers would in tum supersede the Maori.79 Jury accommodated the idea that Maori were 

superior, but in a way that countered against Maori as vicious: 

They [the tangatawhenua] were an iwi kiri ahi (sticking close to the fire and lazy, 
sleeping constantly. They lived in wharaus (lean-to-sheds) . . . .  On cold days they wore a 
pake (kilt) made of toi, kiekie or flax, and on hot days an apron of leaves in front, or went 
quite naked. 

These people did not know their genealogies. They were treacherous and given to 
murdering their wives, and their travelling companions, and this was one of the reasons 
why their women preferred the people from Hawaiki, because they were kind to their 
wives, were possessed of clothing and food, and also because of the superiority of the 
men in stature and bearing . . .  troubles arose through the tan�atawhenua, who commenced 
murdering the migrants, stealing the food . . .  and other evils. 0 

According to Europeans, Maori had brutalised the tangatawhenua, according to Jury their women 

simply preferred more handsome Maori men. Smith's ultimate control of publication allowed 

him to re-assert the European view in the fourth and fmal edition of Hawaiki (1921) 'The 

ferocious cannibals of the fleet' had conquered the peaceful tangatawhenua.81 

The Institutionalisation of Indigenous Intellectuals 

Colenso ( 1868) wrote that nineteenth-century Maori disbelieved European written grand 

settlement schemes.82 However, by 1950, this substantially changed. Smith's definitive fourth 

edition of Hawaiki had a widespread impact. Hare Hongi's poroporoaki (farewell) to 'Te Mete' 

(Smith), who died in 1922, credited him with having found 'Hawa�i' .83 The following year, a 

pole erected at Waihi Pa on the shores of Lake Taupo commemorating the Kingitanga 

Movement, and celebrating the birthday of Te Heuheu (the paramount chief ofTuwharetoa), was 

named 'Nga Waka e Whitu' (the Seven Canoes). A now well-known song of the same name was 

composed for the occasion. 84 The obelisk on Maunga Kiekie-One Tree Hill, celebrating the 

Grand Settlement by Kupe, Toi and the fleet, was unveiled in 1948. Hosted by Ngati Whatua, 20 

Waikato elders accompanied the official party. King Koroki unveiled the monument.85 

Buck and Ngata 

Sorrenson ( 19179) and Ballara ( 1998) observed that two Maori scholars, Peter Buck and Apirana 

Ngata, did more to popularise the Grand Settlement Paradigm than Smith's  writings.86 This is 

interesting because both suspected the Paradigm's authenticity. Ngata commented that Smith had 

been mischievous ' in giving the impression that a great fleet had settled New Zealand in the 

fourteenth century. He believed that the waka came at different times, and that the traditions only 

said that two, the Tainui and Te Arawa, had arrived together. Buck agreed.87 They were also 

aware of the role played by Jury. On two occasions in 1 945 and 1949, Buck attributed invention 

to Jury and/or Te Matorohanga writing 'Te Matorohanga's text could not have come undefiled 

from the whare wananga (traditional school) as . . . Smith believed, but much had been added 
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from other sources either by Te Matorohanga himself or the scribe, Te Whatahoro Jury' .88 Ngata 

wrote that Jury appeared to have 'rammed' cet1ain traditions 'down old Matorohanga's throat to 

extract them thence for the benefit of Percy Smith and Elsdon Best'. 89 

In spite of their reservations, Buck and Ngata promoted the Grand Settlement Paradigm in 

several ways. Buck's most popular book, Vikings of the Sunrise ( 193 8), and his more influential, 

The Coming of the Maori (1949), were substantially based on The Lore and Hawaiki. In The 

Coming of the Maori, Buck questioned several aspects of the overall paradigm but rationalised 

anomalies away rather than questioning their fundamental untruth: 

Thus, there are sufficient traditional rumours to indicate that some of the principal canoes 
were at sea at the same time. Though all may not have travelled together, it is convenient 
to celebrate such a historical event by alluding to them collectively as the Fleet.90 

The great migration from Hawaiki is the most famous event in Maori history . . . . It ranks 
in historical and social importance with the Norman Conquest of English history.91 

Ngata recommended The Lore, Hawaiki, The Coming of the Maori and Vikings of the Sunrise as 

reading for his 'Nga Raurunui-a-Toi' (1944) lectures on Maori and East Coast oral traditions.92 In 

1 950, he organised a 600th year-celebration for the arrival of the fleet at Turangawaewae in 

Ngaruawahia for which Maharaia Winiata, the first Maori to gain a PhD, wrote a memorial 

booklet, Tainui Sextennial Canoe Celebrations ( 1950), again based on The Lore and Hawaiki. 

Emic-etic shifting was so powerful that when Maori writers, such as Winiata, attempted to 

reconcile the inconsistency of the multiplicity of traditions they knew of in Maori lore with the 

tenets of the orthodox fleet paradigm, adjusting traditions to fit rather than questioning the new 

hybrid. Winiata said Maori arrived in a fleet of nine canoes.93 

There are several reasons that explain why Buck and Ngata promoted the paradigm, few of which 

the existing literature promote. Buck and Ngata both respected Smith. Buck, like Hongi, 

composed an elaborate waiata tangi (lament) for Smith's funeral.94 Buck and Ngata also 

respected Smith's cultural familiarity. Indeed, during their early careers they preferred his 

company to that of the newly emerging university academics, who they perceived as preferring to 

write about Maori rather than spending time with Maori.95 Ngata wrote that the new breed �f 

European academics would never 'e uru ki rota o te whare Maori' (truly enter the house of Maori 

culture).96 

Buck and Ngata also depended on the support of Smith and Best (Smith died in 1922 and Best in 

1924), and later other European writers, to advance their academic careers. This made it difficult 

to contradict the paradigm, which was widely accepted at that time. Interestingly, while Buck's 

work on Maori waka traditions was inferior because of this, his Polynesian ethnologies, 

unrestrained by cultural politics, were more fully researched, more accurate in their detail and 

truer to original sources than his work on Maori traditions. The Ethnology of Manihiki and 

Rakahanga ( 1932), Mangaian Society ( 1934) and The Ethnography of Mangareva (1938) were 
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among the best early twentieth century ethnographies to emerge from the Bishop Museum, at 

least on canoe traditions. In this writer's opinion, The Ethnography of Mangareva contains a 

particularly insightful piece on waka traditions.97 

Buck and other Maori were also engaged in persistent debates with Europeans about the validity 

of tradition, particularly in the Journal of the Polynesian Society, and on one occasion through a 

series of articles in the New Zealand Herald.98 This made them unwilling to discount the 

paradigm publicly, because to do so would potentially discount the validity of Maori culture. 

When H.D. Skinner criticised The Lore as unreliable, Buck attacked him for his 

criticism.99Further, neither Buck nor Ngata pursued the in-depth research necessary to confirm 

their suspicions as to the Paradigms authenticity. This left with them little option but to stand in 

defence of Maori oral tradition per se.100 

Another of the impediments was that they were more concerned about challenging the 

'generations of European superiority' underpinning the wider European monopoly over the study 

of oral traditions, than they were about the specifics of the Paradigm.101 To challenge the 

monopoly, they embarked on a rigorous program of advancing their own education, lecturing and 

publishing, developing a university programme about Maori Studies and raising the profile of 

Maori history on the domestic and international stage. Only 
·
when they achieved this did they 

think that Maori would overcome the power wielded by 'the higher culture' .  As Buck wrote, 

Europeans only considered the other's opinions when forced to do so.102 Paradoxically, they were 

so busy promoting Maori, and Maori oral traditions, that they left themselves no time to do the 

scholarly work they believed was so urgent. Buck was an athlete, doctor, Member of Parliament, 

decorated war hero, writer and scholar. Buck pursued a PhD at Yale and set about training 

himself at the Bishop Museum for the time when he would return and build a Maori discipline 

with Ngata. Ngata was a Minister of the Crown, scholar and advocate on Maori land 

development. He finished runner-up to the senior scholar for his B.A., completed an M.A. in 

politics, an LLB in 1896 and pursued an honorary Litt.D. He established a Maori B.A. program 

in the University of New Zealand, and the Maori Purposes Fund Board, to fund ethnographic 

research. Both lectured widely. Ngata gave "The Application of G�nealogical Method to New 

Zealand History' to Wellington branch of the Historical Association and to the New Zealand 

Institute in 1 929. Buck gave similar lectures to the Honolulu Academy of Art, Yale University 

and the University of Hawaii. Buck delivered the Cawthron Lec�re in New Zealand in 1 922, the 

Pan Pacific Science Congress in Australia in 1 923, the Congress of the Institute of Pacific 

Relations in Honolulu and the Australasian Medical Conference in 1927. The lecture was 

published 1925, 1 929, and later, as The Coming of the Maori (1949).103 

Promoting the Grand Settlement Paradigm also served a wider cultural and political purpose. 

Henige ( 1982) observed that the worldwide indigenous acceptance of Europeanised version of 

their histories has much to do with its usefulness.104 The widespread acceptance of the fleet 
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among Maori granted a recognition and respect unprecedented since the signing of the Treaty of 

Waitangi. In this way, it was an expression of both survival and new identity in the aftermath of 

colonisation. The Grand Fleet Paradigm also mirrored a change from distinct pre-contact tribal 

identities to post-colonial pan-national ones. Sorrenson ( 1979) and Van Meijl (1996) summed it 

up this way: 

(Sorrenson) And so I come back to Maori oral traditions, myths and legends which also 
grew in the nineteenth century, fertilised no doubt, by eager European inquiry, from an 
indigenous soil and which continued to serve Maori purposes. However, originally of 
tribal significance, they came in time to serve a wider, Maori, purpose as well, as a 
means of demonstrating a common Maori identity. Perhaps this is why the coming of a 
great fleet has become a living legend of such significance to all Maoris in the twentieth 
century. It enables them to establish a prior right of occupation in New Zealand, long 
before the coming of the Pakeha. Just as their real stake in land has diminished, so their 
claim to a cultural and historical identity has become more important. 105 

(Van Meijl) European scholars of the Maori past assumed the superiority of modem 
civilisation and, accordingly, regarded the evaporation of Maori traditions in the future as 
inevitable. 

Thus, whereas European scholars of the Maori past were aspiring to salvage Maori 
traditions for the future . . .  , Maori scholars of Maori traditions transformed the European 
ethnographic collections of their historic society into timeless treasures to show that the 
relics of the distant Maori past were eternally essential for Maori identities in past, 
present and future . . . .  

While Europeans were nearing the completion of the colonisation process by 
ideologically appropriating what they considered the final rudiments of classic Maori 
society, Maori scholars of tradition were attempting to counter the imminent threat of 
European dominance being transformed into a form of hegemony . 106 

Buck saw the promotion ofthe paradigm as a way of bringing Maori on to an equal footing with 

Pakeha, and building a bridge between the two cultures on a pathway into the future: 

Your remarks about the value of my few lectures in New Zealand were in influencing 
Pakeha public opinion to a more kindly attitude and respect towards the Maori came as a 
pleasant surprise to me. After my first post-war lecture in Auckland, owing to the 
sympathy I could see in my audience I came to the conclusion that the New Zealander 
really wanted to know about the asset he had in his Maori race . . .  I always stressed the 
fact that the traditions of the Maori were the traditions of our mutual country and were as 
much theirs as mine.1 07 

Ossification 

Buck and Ngata died during the early 1 950s. The significance of their contribution to the Maori 

social, cultural and political revival is undoubted. Another outcome of their work was the deep 

intemalisation of the Grand Settlement Paradigm within Maoridom. Maori writers wrote the 

paradigm into tribal histories from the 1 940s onwards, including J. Mitchell, Takitimu ( 1943), L. 

Kelly, Tainui (1949), J. Grace, Tuwharetoa ( 1959) and P. Hohepa, A Maori Community in 

Northland (1 964). The paradigm became 'reified to the level of dogma' so that generations of 

children, Maori and European, were taught to believe it. 108 
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The deep entrenchment of the Grand Settlement Paradigm within Maori communities, the 

absence of Maori scholars and the continuing European monopoly over Maori knowledge, left 

work for another European scholar, Simmons (1969, 1976), to deconstruct the paradigm. 

Although Simmons did not identify all the Maori and Polynesian sources outlined in this chapter, 

he did demonstrate that the earliest collected traditions contained no mention of a fleet, and that 

the paradigm was a product of manipulation and outright invention. Simmons also showed that 

the genealogical positions of several canoe ancestors, who Smith and Jury reported arrived 

together, varied between 10-32GB1900, and, as much as 300-400 years.109 He concluded that 

most of the canoe ancestors probably lived at different times somewhere between 1200AD-

1 500AD. 1 10 Simmons also advocated that many of the traditions probably pertained to internal 

migrations around the coasts of Aotearoa. 1 1 1  

Despite Simmons' robust analysis, the Grand Settlement Paradigm remains widely accepted, 

either directly through repetitive republication, or in the form of deeply entrenched assumptions 

deriving from its publications. These include that the canoe traditions should tell of a single 

Maori 'discoverer', such as Kupe, rather than multiple tribal first founders; that all canoes refer to 

foreign arrivals; and that Hawaiki is always a far off, and locatable, place. The continuing 

European monopoly over Maori knowledge is fundamental to the perpetuation of the paradigm or 

its sub-themes. There have been no major Maori scholars publications on the canoe traditions 

since Buck and Ngata, and, few European scholars, apart of Simmons, have demonstrated the 

combined cultural-scholarly ability to analyse the paradigm. In fact, amateur European writers, 

characteristically without scholarly credentials and/or familiarity with Maori language and 

culture, and who usually copy Grand Settlement Paradigm traditions uncritically and/or include 

new inventions of their own, dominate the field. 

Prominent amongst these amateur works is A.W. Reed, Treasury of Maori Exploration (1977). 

Reed rationalised Simmons' criticism of European additions to the Grand Settlement Paradigm, 

saying it was unfair because it was the nature of tradition to change. This conclusion ignored that 

to do so perpetuated the representation of post-contact changes as pre-contact traditions. The 

introduction of the Treasury went on to say that The Lore of the Whare Wananga (The Coming of 

the Maori is not mentioned) would not be used; instead the Treasury would rely on other 

'traditional texts' such as H.D.B. Dansey, How the Maoris came to Aotearoa (1947). 112 Dansey 

was a Maori, which added to his aura· of authenticity. Unfortunately his work based entirely on 

The Lore, Hawaiki and The Coming of the. Maori. 

More recently, and widely influential because of its high sales is J. Evans, Nga Waka o Nehera 

(1 997), and, The Discovery of Aotearoa (1998). Nga Waka o Nehera listed 230 or so canoes in a 

useful exercise of compilation drawn from secondary sources.1 13 Other than that, Nga Waka is as 

problematic as the Treasury. The foreword damns the fleet idea as a romantic mistake, but, just 
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as Reed did, rationalises this away to include traditions from The Lore and The Coming of the 

Maori: 

Such works . . .  have been largely discredited, with claims suggesting large portions . . .  
were either falsified or have had so  much European input as to make them invalid for 
historical purposes. Despite such claims, all information gathered has been included. 114 

Nga Waka proceeds to replace the original romance of the fleet with a greater romance of its 

own. Evans twists Simmons rejection of the seven canoe fleet, to say that the main reason it is 

wrong is because much larger 'numbers' of canoes came here from foreign shores: 

Many people have grown up in a belief that only a handful of intrepid voyagers made it 
to Aotearoa in a band of seven waka. . . This romantic image of the arrival of Maori to 
these shores is often the only description . . . .  

The idea of seven waka voyaging together pales into insignificance when one is 
confronted with the numbers of voyaging waka that can be traced through traditional 
sources . . . .  the author has written a book that illustrates just how many waka played a 
part in the settlement history of this country.1 1 5  

Nga Waka proceeds from several of the ingrained assumptions deriving from the Grand 

Settlement Paradigm. It assumes that all mentions of canoes referred to arrivals from Polynesia, 

without entertaining that some may relate to internal migrations, as already mentioned. Nga 

Waka also ignores that some canoes may be symbolic constructs. For instance, 30  canoes 

associated with the Pacific demigods Maui and Rata, whose symbolic role in ancient tradition 

discounts that they were actual arrivals in New Zealand, are listed as migratory canoes.1 16 

Aeakahurumanu is cited as a migratory waka, which almost certainly it is not. Aeakahurumanu 

actually refers to Maui' s death between the thighs of Hinenui-te-po, a completely different kind 

ofwaka altogether.1 17 

Summary 

The Grand Settlement Paradigm owes its origins to the early European misinterpretation and 

manipulation of oral tradition, propagated by notions of cultural and intellectual superiority, and 

monopoly control over publication. Maori participated in the process, initially as scribes and 

informants. Many incorporated European ideas and information into the traditions, and some 

attempted to participate in the publication of their traditions. The combination of the two 

dynamics caused an emic-etic shift in the way Maori viewed their traditions. This exacerbated 

change. When their interests converged, Maori and European writers, most notably Smith and 

Jury, were complicit in altering the traditions to suit their ideas. Between 1 920 and 1 950, Maori 

increasingly accepted the Grand Settlement Paradigm. Buck and Ngata became its major 

promoters. The paradigm persists today through repetitive publication based on The Lore and The 

Coming of the Maori, and through the work of amateur European writers. 

The three chapters in Part One of this thesis have outlined how the ideological dynamics of 

colonisation led to a re-shaping of Maori oral traditions. Part Two canvasses theoretical and 
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empirical techniques and approaches that can be applied to both deconstruct tpe hybrids that have 

been created and develop better insights into the nature of early Maori oral traditions. 
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CHAPTER FOUR 

A CONTINUUM OF HISTORY AND SYMBOLISM 

Part One outlined how publication has changed pre-contact Maori oral traditions. This Part 

discusses 'Reconstruction Theory'. This first chapter of Part Two discusses terminology and 

develops a working model of Maori oral tradition. Chapter Five explores how existing theoretical 

approaches are best applied to the oral traditions and how new perspectives can be developed. 

Chapter Six analyses the sources of Maori oral tradition with a particular emphasis on identifying 

those containing hybrid accounts. Chapter Seven identifies and discusses the nature of Maori oral 

texts. 

Terminology 

The following is adapted from Vansina (1965, 1985). At a macro level, oral tradition is taken to 

mean the totality of historical and symbolic narratives within an oral culture. In the context of this 

work, oral tradition refers to traditions from the non-written pre-European past (many of these 

accounts are now written down). It does not refer to the new and post-European hybrid traditions 

that were discussed in Chapters One, Two and Three. In a symbolic context, the term oral tradition 

includes narrative texts that have been composed to describe events for which there were no 

surviving original eyewitness accounts. These constructs were often composed with the intent of 

conveying metaphysical, religious, philosophical, metaphoric or other symbolic import of some 

kind. At the historical level, the term oral history is defmed as deriving from original eyewitness 

accounts or contemporary narratives describing events that occurred during the lifetime of original 

informants. These accounts became oral traditions when remembrance of them passed on from the 

lifetime of those who witnessed them, moving beyond the generations that gave rise to them.1 

Historical and symbolic Maori oral traditions are sub-divisible into categories of creation, demigod, 

waka or canoe, tribal traditions and lore pertaining to the natural world. The distinctive features of 

each are discussed at the end of this chapter. The terminology is used here solely for the purposes of 

analysis. It is also used in preference to indigenous terms in order to avoid creating a false 

inlpression that this is an ernie reflection of how our ancestors understood their traditions. 

Traditional terminologies are discussed in Chapter Seven. 



The term 'symbolic tradition' is used in preference to 'myth', not to dismiss the valid 

contribution of specialised myth theorists, but to avoid a number of problems associated with the 

term.2 Earlier studies of oral tradition used a range of terms. Myth and mythology, from the Greek 

words mythos (speech and word) and logos (tale), referred to symbolic narratives. Fable, from the 

Latinjabula (dramatic work) pertained to moralistic tales. Legend, from the Latin legenda (what is 

read), was used in relation to traditions thought to have derived from an original historical event, 

the exactitude of which had become uncertain? 'Myth' became the most commonly used term after 

1 900. 

The term myth, while valid in the context of studying symbolic oral tradition, can also be 

problematic. There is often confusion between its use in sophisticated theory as defming 

powerful symbolic constructs, and its· colloquial usage, which carries connotations of fiction, 

invention, non-history, untruth and falsehood. This is of particular concern in academic literature 

where non-specialist writers, consciously and unconsciously, apply the term carte blanche in 

reference to all types of oral tradition whether symbolic, historical, or a combination of both. The 

continuing use of this type of terminology continues to emphasizes the colloquial assumptions 

about the non-factuality of oral traditions. 

Doty (1986) identified another problem using the term on the symbolic plane, where there is a 

Western tendency to see its own religious thought as theology while that of oral cultures is seen as 

myth.4 Morford and Lenardon (1979) described this practice as a thoughtless, barren and 

misleading misapplication of terminology that confuses myths, which are powerful symbolic 

constructs, with simplistic assumptions about fiction.5 Belich (1996) noted similar practice on a 

historical level where Western societies tended to see their own myths as history and the history of 

indigenous peoples as myths.6 Echo-Hawk (2000) believes that this particular misapplication 

derives from a continuing assumption that empirical evidence, such as Western written records, 

constitute the only valid historical data. Conversely, oral narratives are assumed, within this core 

assumption, to contain little or no historical information and based purely on fiction.7 This 

assumption is further evidenced in the range of other _terms employed by archaeologists, 

anthropologists and historians, including folklore, fakelore, legend, myth-legend, pre-modem, pre

history, soft-history, pseudo-history and non-history. 

Models of Tradition 

While a broad terminology is useful, defining the precise nature of symbolic and historical 

traditions is a complex issue. Oral traditions by their nature preserve symbolic tradition, religion, 

custom, geography, lore and law, explanations of nature, guidance about the future, history and 

many other types of knowledge in the same medium. These strands are not normally separated and 

are not intended to be. Symbolic and historical traditions are distinctive but overlap and intersect in 

a way that creates an overall continuity between the past and the present, and time and space.8 The 
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aim of this section therefore is to develop a model that identifies and clarifies the distinctive 

symbolic and historical features of oral tradition and the dynamics that shape them. 9 It does not 

seek to impose a rigid artificial exoskeleton, which Propp (1928) and Jacobs (1966) have cautioned 

against. Rather the intention is to facilitate an understanding about what is latent within oral 

traditions.10 

The Biggs-Walker Model 

Biggs ( 1966) followed by Walker (1977, 1978, 1990, 1993) developed the first symbolic and 

historical model of Maori oral traditionY This has been widely influential in shaping the 

interpretation of Maori oral traditions for more than 30  years. The Biggs-Walker model divided 

Maori oral tradition into myths (symbolic traditions) and traditions (historical traditions): 

THE BIGGS-WALKER MODEL 

TRADITIONS 

Waka and Tribal Histories 

Biggs and Walker maintained that myths referred to events set in the remote past and included 

the cycle of creation and the marvellous and miraculous deeds of demigods imbued with 

supernatural powers. Drawing on the classifications of cosmogony, theogony and anthropogeny 

first used by Best (1924) and Buck ( 1949), 12 they sub-divided creation myths into three parts: the 

creation of the universe, the deeds of the gods and the genesis of humankind. The demigod myths 

were divided into two major cycles centred on the figures of Maui and Tawhaki. Biggs and 

Walker indicated that many of these traditions were inherited from Polynesia and were known to 

most tribes in Aotearoa-New Zealand. Applying the socio-functionalist moral thesis, B iggs and 

Walker, argued that all myths set precedents for social behaviour thereby validating existing 

institutions and prevailing social orders. 

Biggs and Walker distinguished myth from traditions on the tenet that the latter, for the most part, 

pertained to the deeds of real ancestors. These traditions were located within New Zealand, and 

dated to within the last millennium, with the greatest portion falling within the timeframe of 

22GB 1 900 or around 650BPY Traditions were sub-divisible into three parts, the discovery of 

land, exploration and settlement, and local tribal traditions. The traditions were particular to 

different tribes and usually not shared by others in a substantive way. 14 
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The Biggs-Walker model provided a useful categorisation of tradition. However, there are more 

overlaps and intersections between myth (symbolism) and tradition (history) than their fixed 

separation allows. For example, many of the founding ancestors in the otherwise historically 

regarded waka traditions are said to have flown, swum or arrived on whales; others sprang out of 

the ground. Furthermore, the paradigm does not explain why and how history suddenly changes 

into myth. Does the 22-generation threshold of tradition always hold? It cannot extend itself in 

length indefinitely. What happens to older traditions? Are they forgotten, or discarded? Do they 

become myth and if so, how? Are historical figures somehow transmuted into a more symbolic 

past? 

Vansina's Hourglass 

Vansina ( 1985), whose main work was in Africa, provided a more diachronic and dynamic model 

conceptualising the symbolic and historical nature of oral tradition as a three-tiered hourglass . 

This model has received international recognition. 

· .. 

V ANSINA'S HOURGLASS 

. . . 

· .  UPPEll SPHERE - ,. 
· :(;�itesis co�mologies 

, , · ·culture Heroes ·· i :· · 
"origin'. Traditions Of Migration 

Residualtraditions _ . . . · . ·: ., . . . .. ·' 

The Floating Gap 

LOWER SPHERE 
Historical Traditions 

, . . .  

, -. � 

I • 

In this model, the lower sphere contained chronological sequenced historical information 

concerning recent periods retained in the collective remembrance of a social group. V ansina held 

that further back in time the collective memory characteristically tapered off toward a narrowing 

point he called 'the floating gap' .  V ansina argued that the time-depth of the gap was dictated by 

the upper limit or capacity of the group to hold its collective chronological memory, and that the 

gap floated forward in time in constancy with the upper collective capacity of new generations to 

remember. Older accounts were forgotten, or selectively transposed across the gap into the upper 

sphere. This sphere formed a non-chronological amorphous whole melding together older 

formerly historical traditions with archaic accounts of real migratmy histories, for which original 

time indexing had broken down. It also contained traditions pertaining to culture heroes, some of 

which were transformations based on formerly real figures, and creation cosmologies.15 Sapir 

(1949) noted a similar change in the nature of genealogy and tradition in the histories of Pueblo 

and Aztec Indians. Recent traditions were historical until referring to the very distant past when 

they would become more symbolic.16 
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V ansina' s model made an important contribution to · understanding the dynamic nature . of 

collective memory, changes to chronological sequencing, and how time shaped tradition. 

However, he did not sufficiently elaborate on the relative proportions of historical and symbolic 

content in the upper and lower spheres. Vansina's spheres also lack the internal differentiations 

defining different themes and genre of tradition identified by Biggs and Walker. 

A Symbolic-Historical Continuum 

The following model, developed from research for this work, combines the categories and sub

categories of Biggs and Walker with the dynamics identified by Vansina. This model is designed 

to take better account of the dual symbolic and historical nature of all oral tradition, while 

highlighting the dynamics that shape the traditions overtime. In this model, Maori oral traditions 

are conceived as existing along a symbolic-historical continuum stretching from the present into 

a past. 

A SYMBOLIC-HISTORICAL CONTINUUM OF MAORI ORAL TRADITION 

, I  ·. 

. , . . . . 
. . WA�'fRADITION� . . . '. . , .  

Arriv,al, ExploratifJ'R.. Settlement, Dispersal 
. 

' ' •  ; :--, . .  
' · . ...... 

- : TRmAL TRAmTiml:s 
FC>imding of Tribes �':'-' 
. : ,· Expansion :--.. · 

. . - . ...... · • . , .  ...... . ...... 

ORAL HISTORY 

·� ... 

...... ·· . . ...... 
' 

Living Eyewitness and Contemporary Accounts Across 3-4 Generations 

Within this framework, the term myth is replaced with that of tradition. The five horizontal lines 

divide the traditions into oral history, tribal, waka, demigod and creation traditions on the 

premise that each category of tradition has identifiable unique and distinctive internal 

characteristics shaped by similar historical and symbolic dynamics in different combinations. The 

gradual increase in shading, progressing back into the past, conveys the idea that each category of 
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tradition contains both symbolic and historical characteristics depending on the age of the 

tradition and the age the tradition refers to. The further back into the past, the greater the 

symbolic quantum. The more recent in time the reference, the lesser the symbolic content. Oral 

history is the least shaded because it is the most historical. Tribal traditions are slightly darker 

because they include more symbolism than oral histories, and so on through waka, demigod and 

creation traditions. 

The diagonal line reinforces this idea in a relative, rather than precise, quantitative representation 

of the proportions of symbolism and history within each category. The area above the line 

represents the relative extent of symbolism, the area below the relative extent of more directly 

historical information. Creation traditions contain more symbolism than history; demigod 

traditions, while mainly symbolic, contain more historical material than creation traditions; waka 

traditions contain the greatest mix of both; and tribal traditions contain more history than 

symbolism. Contemporary and recent oral histories contain the least symbolic content. 

The narrowing identified by Vansina is acknowledged but not extrapolated in the diagram. Four 

narrowings occur, each marking a different type of 'origin' .  The first marks the beginning of 

existence at creation, the position and form of which is subject to much compositional flexibility. 

A second, between the demigod and creation traditions, signifies the beginning of humankind and 

marks the boundary of relationships between humans, the gods and forces of creation. Another 

narrowing, between the canoe and demigod traditions, marks the beginning of the arrival of 

ancestors on land. The position of these two narrowings is flexible, and may or may not appear. 

The fourth, between the tribal and waka traditions marks the origins of tribes, and is fixed and 

apparent. Distinctive changes in the combination of historical and symbolic dynamics mark each 

narrowing. The narrowings also mark distinctive 'times' .  Creation traditions mark 'the time of 

creation' when all things came into being. Tribal traditions mark 'the time of recent ancestors' of 

the recent past. Canoe traditions mark 'the time of arrival' when ancestors came from other 

locations. Demigod traditions mark 'threshold time' between human time (the time of recent 

ancestors and time of arrival - the canoe and tribal traditions) and the time of creation where 

human genealogies reconnect with the gods and phenomena from creation make their way into 

the world. The temporal contexts of each 'time' is relative to that of the others. The tribal 

traditions mark the only true historical time. The other three times float above this and are 

interchangeable, for instance, an arrival ancestor may head a genealogy, with the time of the 

creation and that of the demigods following before reconnecting to recent ancestral time. Space 

between the four times are linked by distinctive genealogical singularities each of which has 

distinctive characteristics. Those between tribal and canoe traditions and between canoe 

traditions and the demigods and creation are discussed in Chapters Ten, Eleven and Nineteen. 
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Past and Present 

The previous section discussed the overall nature of oral tradition. This section discusses some of 

the main dynamics that shape traditions over time as derived from research for this project. It is 

useful to think of the layers of historical and symbolic traditions as overlapping and intersecting 

interplays between the past and the present. 'Aging' occurs when traditions are passed back in 

time beyond the first generation that gave rise to them. Elements or original contexts may be lost. 

New interpretations may change older traditions. 

PAST - PRESENT DYNAMICS 
Aging 

PAST 

Historical traditions from the present change as they become older 

PRESENT 

'Intergenerational modification' occurs as traditions are handed down. Each new generation 

reinterprets the traditions in the context of their current present time. Much of this modification 

includes the addition of new symbolic overlays. Symbolic accrual includes the addition of 

symbolic motifs for purposes of humour and entertainment, poetic affect and political or religious 

purposes. Symbolic addition is incremental as new interpretations are added to older ones. For 

example, the symbolic content of waka traditions adds to their purpose as foundational traditions 

of discovery, exploration, settlement and ownership. 

PAST - PRESENT DYNAMICS 
Intergenerational Modification 

PAST 

Symbolic and Historical Traditions changing as they are handed down 

PRESENT 
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Symbolism is added according to identifiable patterns or templates. Narratives about conflict 

over resources, for instance, display distinctive patterns, as do great love stories and inland 

journeys of exploration. Patterning is most striking in the demigod traditions, one purpose of 

which is to connect humanity with the creation thereby providing continuity between the present 

and an ultimate metaphysical origin. This is achieved by the transmutation of formerly human 

actors into supernatural heroes who 'revisit' the boundaries of creation. 

PAST - PRESENT DYNAMICS 
Symbolic Present-Past Projection 

PAST 

'---

Current Realities Projected Back on to Older Tradition 

PRESENT 

' Symbolic present-past projection' occurs when constructs are composed in the present to 

describe real historical past events, such as the creation, for which there were no original 

eyewitness accounts. Composed in the present and projected back into the past, these accounts 

are accepted as real historical events. These constructs give continuity between the present and 

the first cause of creation. The themes and images of these constructs can prove useful for 

techniques of indirect history, the analysis of motifs, sequences and proper names trace historical 

convergences between peoples sharing a common cultural origin. 'Historical present-past 

projection' occurs when current realities are projected back on to older traditions. For example, a 

tribe occupying a certain area in which their founding ancestor was an original explorer may, 

over time, re-edit the journey of the exploring ancestor to include their present territory in order 

to pre-date other claims to currently held lands. 

PAST - PRESENT DYNAMICS 
Historical Present-Past Projection 

PAST 

-

Current Realities Projected Back on to Older Tradition 

PRESENT 
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Continuity 

Previous sections discussed the terminology of tradition, the overall nature of oral tradition, and 

some of the dynamics that shape it. This section summarises the characteristics of the five 

categories of oral tradition. Creation traditions are considered first because these are mainly 

symbolic traditions, composed through symbolic present-past projection to explain the ultimate 

origin of all things, lay down fundamental religious, cultural and philosophical premises, which 

underpin all other traditions. Natural lore follows the creation, from which these traditions derive. 

Tribal traditions are dealt with next because they form the engine room of historical tradition. 

Waka and demigod traditions are considered after that because these traditions have been 

transmuted with much symbology to re-link with the creation. This approach avoids some of the 

pitfalls of more linear models such as that of V ansina, and Biggs and Walker. Models proceeding 

from the past can have difficulty explaining how traditions deriving from recent times are re

shaped and changed as they become older. Conversely, historical models proceeding from the 

present to examine how traditions based on human events and eyewitness accounts age have 

difficulty explaining why symbolic constructs exist at every level of oral tradition. 

Creation Traditions 

Creation traditions lay down fundamental ontological, metaphysical, philosophical, religious and 

cultural beliefs about the origins and nature of the world, the existence of life and death, male and 

female, and about relationships between all things, the known and the unknown, reality and non

reality. Hence, creation traditions are regarded as the most sacred of oral traditions. Creation 

traditions are indirectly historical in two senses. First, in cross-cultural historical scholarship a 

sound defmition of history is that which leads to the least number of problematic conclusions. 

History refers to what happened, and how events are described. Creation traditions qualify as a 

history in the sense that they attempt to explain real events such as the creation and the first 

human life. Secondly, many of the gods and figures of the creation traditions derive from the 

Polynesian pantheons of creation, which can be used to trace historical linkages through East and 

West Polynesia. 

Natural Lore 

This body of tradition relates the origin of all things in the natural world from the 

anthropomorphic gods of creation and. permeates all levels of the other traditions. Demigod and 

waka traditions in particular refer to natural phenomena including stars, planets and the sun, seas 

and tides, bird and fish life. Natural lore traditions permeate the four realms of time defmed by 

the other categories of tradition. 

Tribal Traditions 

Tribal traditions contain several elements including oral history, tribal and apex traditions, and 

singularities. Oral histories are the 'engine room' of all historical tradition. They derive from 
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observations of real events by original eyewitness. When passed in time by successive 

generations beyond the life span of original eyewitnesses they become tribal traditions. Tribal 

traditions form a characteristically dense, interlocking, cross-checkable and chronological matrix 

of tradition and genealogy extending up to 10-20GB 1 900 in depth. These traditions explain the 

founding and proliferation of multiple sub-tribal groups in a manner that traces precise 

geographical, political and genealogical relationships, often within the context of narratives about 

conflicts over resources. 

Apex traditions (explained in Chapters Eight and Nine) equate with what Vansina ( 1 985) called 

the floating gap. These traditions usually fall between 1 0-20GB 1 900 and trace broad rather than 

precise geo-political and genealogical relationships between multiple related groups.  They relate 

the histories of a regional founding ancestor, told in the context of expanding or fissioning family 

groups, dynastic alliances and classic love stories. The apex traditions represent the upper limit, 

whereby sequential human genealogies are convertible into Western notions of time as indexed 

by a sequence of people. 

Singularities (see Chapters Eight and Ten) are a particular type of tradition found 10-25GB1 900. 

Characterised by singular genealogies four to ten generations in length, they link significant apex 

ancestors and ancestors said to have arrived on canoes. Typically, these genealogies include a 

mix of human names, often as epithet sequences, and some symbolic insertions. They are subject 

to both truncation and elongation. The dynamics here mark the first point, proceeding back into 

the past, where genealogies become variable, rather than remaining humanly sequential. The 

prose narratives of singularities usually pertain to inland journeys of exploration. These focus on 

identifying important trade routes, boundaries and resource centres .  

Waka Traditions 

Waka traditions begin in genealogical range of 15-50GB 1900. Canoe genealogies contain a mix 

of human and symbolic names. They relate traditions about arrivals from Hawaiki, coastal 

exploration, inland dispersal and settlement. Waka traditions retain much that is historical, but 

standing at the interface between creation, demigod traditions and tribal traditions, they contain 

the greatest mix of symbolism and history. Subject to a wide range of spatial and temporal, 

vertical and horizontal, symbolic and historical dynamics, their analysis requires much care in 

interpretation. 

It cannot be assumed that an arrival ancestor actually visited all the sites where they are known. 

In some cases, traditions may have been re-located through secondary migrations from original 

locations elsewhere in Aotearoa. Any single tradition may also contain elements from the 

truncated histories of several previous migrations, including migrations between islands in the 

Pacific, from the Pacific to Aotearoa, and subsequent migrations around the coasts of New 

Zealand. Almost all waka genealogies are subject to dynamics of trunca�ion and elongation, and 
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symbolic insertion, and are not easily convertible into Western style chronologies indexing 

intervals of time by years. The same ancestor may appear in a number of genealogies 20, 30  or 

50GB 1900 in length. Up to ten to twenty generations, or even more, may sometimes separate 

ancestors who in narrative accounts interact with each other. A more general ordering of frrst and 

later arrivals appears to be consistent. Order of appearance rather than strict genealogical 

counting is the key here. Canoe traditions link back to demigod and anthropomorphic traditions 

through longer or shorter singular genealogies, which may or may not be used. 

Demigod Traditions 

The figures of the demigod traditions possibly derive from original historical figures elsewhere in 

the Pacific. Whether derived from historical figures or not, these traditions have been overlaid with 

much symbolism. The purpose of this symbology is to facilitate continuity between the tribal and 

waka traditions, and those of the creation. Typically, these overlays follow universalistic templates 

of culture heroes who re-visit and test the metaphysical parameters of life and death as laid down in 

the creation traditions. These texts and genealogies remain useful as indirect histories. For instance, 

it is possible to trace linkages across the Pacific by analysis of personal and proper names, motif 

symbols and patterns in prose accounts. The comparison of these analyses with archaeological dates 

for the separation of island peoples across the Pacific suggests that some of these traditions may be 

as much as 3,000 years old, or more. This kind of dating cannot be determined by counting 

genealogical generations. 

Summary 

This chapter has outlined the terminology, structural shape, dynamics and categories of Maori oral 

tradition. Following chapters examine theoretical approaches, sources and genre of oral tradition. 

This is a large project and for the purposes of this work Parts Three and Four concentrate on the 

more historical dynamics that shape tribal traditions and waka traditions. Time and space has 

dictated this. The creation and demigod traditions are important in their own right but are presented 

here in condensed form to illustrate how they give an overall continuity to the continuum of 

historical and symbolic oral tradition. 
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CHAPTER FIVE 

THEORETICAL APPROACHES TO ORAL TRADITION 

The previous chapter discussed the terminology of oral tradition, developed a working model of 

Maori oral tradition and considered some of the primary dynamics that shape those traditions. 

This chapter explores how established and new international theories can be used to analyse oral 

traditions. In a general way, the international literature is divisible between those who study oral 

traditions for their symbolic import, and those who study them for historical reasons. One 

shortcoming is that the literature tends not to consider that all oral tradition is subject to both 

symbolic and historical dynamics. 

For the purposes of study, it has been useful to classify the established approaches into four sub

quadrants of symbolic and historical theory. The quadrant/sub-quadrant paradigm helps clarify 

how symbolic and historical approaches are distinct from each other, notes where they intersect, 

and clarifies which approaches are the most appropriate for different types of oral tradition and 

what some of the pitfalls are when applying these: 

A QUADRANT OF APPROACHES 
Symbolic Traditions 

1. Symbolic Approaches 2. Historical Approaches 

Historical Traditions 

3. Historical Approaches 4. Symbolic Approaches 

The sub-quadrants breakdown as follows: (1) Embraces symbolic approaches to symbolic 

traditions, such as those analysing the metaphysical import of creation and demigod traditions; 

this is the most established of the four bodies of theory. (2) Indirect historical approaches to 

symbolic traditions, such as making historical deductions based on convergences in the proper 

names of gods among groups sharing common origins. Currently, this is the least developed of 

the four quadrants. (3) Historical approaches to traditions referring to the recent past; these are 

the subject of more academic debate than other approaches, for a number of reasons·. The 

widespread inventions of the nineteenth and twentieth centuries have left a legacy of scepticism 

about the historical veracity of the traditions to which these theories pertain.1 This scepticism also 

has origins in prejudicial Western positivism, one tenet of which was the view that oral peoples 



have culture rather than history. Another problem is that scholars have not sufficiently 

appreciated the need for specialist approaches to historical traditions and therefore, tend to apply 

approaches developed from the study of creation and demigod traditions (sub-quadrant 1). 

Although all oral traditions contain symbolic elements, solely symbolic theory is not always 

appropriate for analysing more historical traditions. Other writers have applied no analysis, and 

proceeded entirely upon literal conjecture. Therefore, while there is a significant body of 

literature about these traditions, theoretical development is quite limited. This retarded theoretical 

development is also related to the limited development of ( 4) that is, methodologies that can 

interpret the symbolic imagery of historical traditions. 

Approaches to Symbolic Tradition 

Sub-quadrant (1) includes the comparative and universalistic theoretical schools specialising in 

myth, mythology, mythography and religion and are the most developed of the four sub

quadrants.2 The theories are divisible into two main groups, early modernism and early post

modem theory in the form of psychoanalysis and structuralism. 

Early Modernism 

Muller (1856), and his disciple Schirren ( 1856), popularised the allegorical analysis of myths.3 

They saw all oral traditions as purely symbolic constructs and all symbolic traditions as 

allegorical personifications constructed to explain the existence of cosmological and 

meteorological phenomena. These ideas were called 'nature myths', 'solarism' or 'awe theory', 

because they rested on the tenet that allegories derived from a primitive mentality of oral peoples 

who were in awe of the magnificence of nature and had no sense of history. Disciples of this 

approach argued that primitive peoples typically personified the heavens as a father and the earth 

as a mother, which is correct, and, that primitive peoples, because they had no sense of history or 

ability to record real events, also invented cosmological stories as histories of their origins and 

societies, which is not correct.4 The aetiological approach was an offshoot of the allegorical 

school. Theorists such as Lang (1 884, 1887, 1 897), argued that myths explained the origins of a 

wide array of phenomena in both the natural and social worlds, such as explaining why humans 

had hair and sunsets were red. Lang argued myth was a proto-science that attempted to explain 

facts that were beyond the understanding of 'primitive' societies.5 

Tylor (1 871) advocated a more religious centred approach, arguing that myth was an expression 

of 'animism' .6 This theory held that 'primitive' people believed that all animate and inanimate 

natural phenomena, and abstract concepts, possessed a soul or spirit. Within this framework, 

dream images were sub-conscious projections of the idea of human souls, and animal spirits the 

conscious projection of souls into natural phenomena through analogous association. Believers 

thought that souls and spirits could interact, and this gave rise to rituals.7 Tylor argued that 

animism was a rational, though uncritical attempt, to explain the natural, social and experiential 
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world, which marked the first step of cultural evolution from which Western thought had sprung. 

This reflected the tendency of early Western theory to investigate its past in the context of what it 

perceived to be the 'primitive present' . 

Smith ( 1 894) extended this approach, arguing that myths and rituals were inseparable. Myths 

explained ritual, and ritual explained myth.8 Frazer ( 1890- 1915, 1922) added the 'Law of 

Sympathy' to the ideas of Smith and Tylor.9 ' Sympathy' was associative and expressed itself 

through magic. Similar to Lang, Frazer thought magic was an illusory pseudo-art and pseudo

science, whereby 'savages' made practical associations between the phenomenological world and 

themselves in order to mediate and maintain harmony with nature as highlighted in the following 

two examples. Praying over a fish in a bowl of water would cause other fish to appear in a river. 

Gods died and were reborn in myth during ha�est and re-planting. 10 

These ideas developed mainly from literal interpretations of second hand data from accounts 

supplied by explorers, soldiers, missionaries and traders. Malinowski ( 1926, 1955) advocated 

breaking away from this kind of vicarious theorising, by emphasising the importance of 

fieldwork to understand the cultural context of myth. 1 1  Significantly influenced by the work of 

Durkheim's ( 1915) functionalist analysis of Western society, 12 Malinowski believed that myth 

was intimately connected with social institutions and functioned as a 'moral charter' that laid 

down precedents confmning, legitimising and maintaining existing institutions, knowledges, 

customs and beliefs.13 The emphasis on empirical research, a fundamental tenet of his approach, 

made a very real contribution. Malinowski lived with the people he studied, was a fastidious 

observer and took prodigious notes of all that he saw. This was a significant advancement on the 

armchair speculations of earlier writers and laid the groundwork for the fieldwork requirement in 

anthropology. 

These . early theories contributed valid insights about symbolic traditions, however, none is 

singularly authoritative. Allegorical approaches, for instance, are useful, but many myths have no 

relationship to nature, not all myths are aetiological, many do not pertain to rituals, and moral 

precedents only apply to certain types of myths.14 A related difficulty is that these early theories 

rested heavily upon the positivist assumptions . of Social Darwinist evolutionary theory, that 

proceeded upon the mistaken premise that all cultures 'evolved' through fixed stages. This view 

saw oral peoples as representations of the 'primitive' intellectual origins from which more 

sophisticated and intelligent Western peoples had evolved.15  Muller, for example, described 

myths as sentimentalised and false inventions caused by a 'disease of language' among cultures 

that had degenerated from the path of Aryan development.16 Tylor viewed animism as the first 

glimmering of true intellectual thought processes.17 Frazer believed that myths reflected the 

primltive logic from an archaic age of residual barbarism that eventually developed into religious 

polytheism, then monotheism, before culminating in the critical thinking of science of Western 

civilisation.18 Malinowski's moral charter rested in part upon the assumption that the mental 
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development of primitive peoples equated to that of Western children who appreciated the morals 

of Hansel and Gretel type fairy-tales. 19 Modemist theories therefore excluded the possibility that 

the symbolic traditions of oral cultures might reflect deep philosophical and metaphysical 

thought. The absolutist application of these early theories can echo embedded prejudice, be 

narrow and anachronistic. This can be especially disconcerting if indigenous peoples accept and 

internalise these etic ideas as ernie-representations of their own traditions. Malinowski's dated 

socio-functionalism remains the most influential theoretical approach of Maori symbolic 

traditions. Prof. Ralph Piddington, who studied under both Radcliffe-Brown (a teacher of 

Malinowski) and Malinowski, introduced functionalism to Maori scholars in New Zealand.20 

This approach remains influential in the work of prominent Maori scholars such as Biggs (1966), 

and Walker ( 1977, 1978, 1990, 1993)?1 

Psychoanalysis and Structuralism 

Late-modem approaches emerged partly as a reaction against positivist evolutionary theory, non

empirical armchair speculation, and literal deduction. Two most influential were psychoanalysis 

and structuralism. 22 The psychoanalytic approach to myth owes its genesis to the work of Freud 

(1900, 19 13)?3 Psychological approaches proceed upon the proposition that just as humans from 

all cultures share common physical origins, so too do they experience the same needs, pressuresr 

and psychological dispositions, which are reflected in the images of dreams, religions and 

mythologies. Freud, while treating neurotic patients in Europe, and noting common pattems in 

the unconscious images of their dreams, associated these with the symbols of mythology and 

religious ritual to argue that they were universal expressions of deep-seated psychological forces . 

. Freud's work was a peculiar variation on positivism in that it equated the psyche of sexually 

neurotic Western people with the psyche of healthy peoples from oral cultures. Nevertheless, the 

psychological approaches were a significant departure from the more literal interpretations of 

earlier theories. The post-Freudian development of psychological approaches opened the way for 

considering that the metaphysical and philosophical bases of symbolic oral traditions and 

ontologies, were on a par with those underpinning Westem philosophy, myth and religion and 

therefore, were more sophisticated than previously allowed. 

Jung (1913,  1 964), a form�r disciple of Freud, developed these ideas further, drawing a distinction 

between what he termed personal and collective consciousness.24 Personal consciousness 

contained images framed by personal experience; collective consciousness contained images 

reflecting a combination of innate psychological traits and shared socialisation. Myths and 

dreams, he argued, were sub-conscious projections of the collective consciousness, reflecting the 

implicit and explicit political, social, cultural, philosophical and religious considerations of the 

group. These images developed over several millennia and were characterised by universal 

'archetypes' including the 'ego' (conscious mind), 'shadow' (unconscious ego), 'anima' 

(feminine side of male), 'animus' (masculine side of female) and 'self' (psychic totality).25 
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Structuralism owes much to the early works of Saussure ( 19 16) and Propp ( 1928).  Saussure 

developed structural diachronic linguistics. Saussure's linguistics emphasised the relationship 

between signs and meanings He believed that language was universally composed of the 

signifying elements (phonemes or sounds, and images), which humans consciously and 

unconsciously perceived, in order to derive signified concepts (meanings).26 Propp (1928) applied 

this idea to the structured analysis of component units in myth, arguing there were thirty-one 

universal units, or mythemes, following linear and universal patterns from which humans 

interpreted meaning. Later structuralists identified more universal themes than this and argued 

the order was more variable.27 

Structuralism's most important contributor, Claude Levi-Strauss, melded the ideas of Saussure 

and Propp with Freud's and Jung's conception of the unconscious. Levi-Strauss' (1966) frrst 

contribution was a revolutionary analysis of classificatory epistemologies about the natural 

world. Previous writers, such as Tylor, Frazer and Levy-Bruhl ( 19 10, 1 966), had argued that 

affectivity and a sense of mystical wonderment dominated 'primitive' conceptions of the natural 

world?8 Others, such as Malinowski, had argued the natural world knowledge of oral societies 

was restricted to utilitarian thought. Knowledge of plant species, for example, was limited to 

what was edible or medicinal. 

Contrarily, Levi-Strauss argued, through an examination of North American Indian astronomy 

and Dagon (Sudanese) ethno-botany, that the natural world knowledge of non-literate peoples 

comprised highly sophisticated and complex systems of classification that enabled them to 

apprehend the natural and social world together as organised totalities forming vast conceptual 

networks. He argued that this type of thinking was neither inferior nor superior to Western 

science, nor the result of evolution or cultural levels of difference; rather it derived from different 

modes of thought as both science and orality derived from an inherent human will to know 

(human thinking had always been good, he argued). Levi-Strauss proposed that these oral 

epistemologies derived from Neolithic times and rested upon deep sensory perception, insightful 

intuition, and a high degree of intimacy with the natural environment. Science, on the other hand, 

penetrated nature with sophisticated analysis, but remained independent and distant from any 

intimacy with it. Both were theoretical tools; science separated and analysed, while 'Neolithic 

thinking' analysed and integrated. Further differentiating the two modes of thought, Levi-Strauss 

described the strengths of science as possessing a huge productive capacity capable of creating 

massive organisational order. Conversely, the weakness of this framework was that it also created 

huge waste, entropy (disorder) and gross inequality between the social hierarchies that burgeoned 

from it. The strength of oral peoples was that they functioned for long periods of time, expended 

less energy, existed in a state of greater equilibrium with nature, minimised friction and waste, 

and were more ecological and egalitarian than their 'bigger thermodynamic brothers' in Westem 

societies. Their weakness was that they had a lesser capacity for production.29 This work did 
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much to challenge positivist theorising, which had always assumed that Western societies and 

science were superior to oral ones. 

Levi-Strauss's (1968, 1969, 1 969-1 982) second major contribution developed new directions in 

the study of myth. Adapting Saussure's emphasis on the importance of the relationships between 

linguistic components and Propp's idea of mythemes, Levi-Strauss argued that it was the 

relationships between mytheme images, rather than between images and meanings, which 

revealed the deeper import of mythology.30 He believed an innate universal capacity to organise 

underpinned the culturally specific symbols of myths. Likening myth to music, Levi-Strauss 

argued the key to understanding myth images lay in analysing the relationships between them. In 

music it is the relationship of notes and sounds to other sounds, and the way those relationships 

came together, rather than individual sounds themselves, which give a symphony its overall 

meaning. His approach was to break myth sequences down into individual images, examine the 

relationships between them at different levels, and thereby identify their underlying meaning. 

Levi-Strauss believed these patterns were reducible to a number of universal binary oppositions 

reflecting issues all cultures, consciously and unconsciously, sought to understand and explain, 

such as the origins and meaning of life and death, and the evolution of male and female forms. 

The purpose of myth was to mediate these oppositions in a way that bridged the gap between 

conscious and unconscious perceptions of reality and existence.31 

Campbell (1949) and Burkett ( 1979) made important additions to the work of Propp and Levi

Strauss by combining the identification of universal patterns in mythic oral traditions with an 

idea, first proffered by the philosopher Euhemerus (c300BC), that many of the gods in Greek 

mythology were originally based on human figures.32 Burkett argued that oral traditions 

underwent a series of transformations as they aged, taking on distinctive patterns according to 

universal templates.33 The idea of 'templating' explains much about the nature of symbolism in 

mythologies, and motifs found in historical traditions. 

Psychological and structural approaches encouraged methodologies emphasising deeper, less 

literal, interpretations of mythological symbology. The structural identification of underlying 

relationships between image-motifs, and the relationship between symbolic traditions and the 

resolution of fundamental philosophical dilemmas was an important insight. Another important 

contribution structuralism made was an insistence upon deep intra-cultural, rather than surface 

inter-cultural, analysis. Levi-Strauss believed that although myths contained universal themes, 

these were told with culturally specific cosmological, religious, philosophical, geographic, 

economic and sociological metaphors that could only be understood by intra-cultural analysis of 

as many versions as possible.34 Structuralism has been criticised for being overly rigid and 

imposing outsider universalisms on culturally specific myths.35 The more sophisticated the 

analysis, the greater the rigidity, and therefore the higher the likelihood that outsiders would fail 
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to appreciate internal cultural nuances, and the greater the tendency to exclude other potential 

explanations. In this way, structuralism can become overly reductionist and exclusionary. 

Post-Structuralism 

The 1960s and 1 970s saw the rise of British cultural studies and French post-structural semiotics, 

which focussed on studies of Western literature, film, sports, politics, popular culture, advertising 

and consumerism. These studies were in part a response to the revolutionary advances Levi

Strauss made in the studies of oral cultures. Western academics had long assumed oral cultures 

were simple and Western ones complex. When Levi-Strauss' attestations about the sophisticated 

nature of oral mentalities emerged there was little to equate with in Western culture. 

The British school, inheriting the legacy of Marxist and critical studies, asked questions about the 

relationship between class and consumerism in Western society. Haggart ( 1957), in an update of 

Marxist analysis, argued that 'art' expressed ideological class hegemony,36 Thompson ( 1978) and 

Hall (1980) argued that the dominant elite had written the concerns and experiences of the under

classes out of history, and that the manifestations of working class culture had been shaped by 

dominant groups?7 The French school led by Derrida (1967), Lacan ( 1977) and Barthes (1972, 

1977, 1 979i8 diverged from structuralism. Whereas structuralism analysed relationships between 

symbols, the new approach examined the relationships between signs and signifiers (humans), 

thereby placing greater emphasis on social contexts and cultural processes, such as socialisation, 

within which meanings are conveyed. Analysing the symbolism of Western forms -led theorists of 

cultural studies and semiotics to develop approaches that made convergences with myth in oral 

cultures. On a progressive level, this helped break down positivist attitudes to the study of 

symbolic tradition by ·further demonstrating that the dynamic processes underpinning the 

composition of symbols in contemporary Western culture and symbolic· oral traditions were 

equally sophisticated. On a regressive level, the emphasis and popularity of studying Western 

cultures led to the stunting of the further development of myth theory. An unfortunate outcome 

was that in the absence of further theoretical advances the more simplistic ideas of Malinowski, 

Frazer and Tylor continued to prevail. 

Symbolic approaches to the study of mythological traditions are the most developed of the 

theoretical sub-quadrants. They provide a multiplicity of early core theories and later innovations 

that can be usefully applied to Maori oral traditions. As Geertz (1973), Kirk ( 1974), Doty ( 1986) 

and Scarborough (1994) emphasised a broad, rather than a narrow, theoretically singular, or 

anachronistic approach is important, the symbolic traditions of any one culture containing a mix 

of aetiologies and allegories, moral precedents, structural imports and deep metaphysical 

(psychological) and religious concerns.39 Using updated theory is also important. Symbolic Maori 

traditions, for instance, remains heavily influenced by 1920s functionalism through the training 

of Maori academics in Anthropology at the University of Auckland. The use of this approach in 

contemporary analysis would be anachronistic because the international literature on the theory 
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of myth has moved significantly since the functionalism was first introduced. The application of 

theories dating from the 1920s onwards therefore reactivates teleological theoretical progression. 

Given the volume of international theory on myth, this application may necessarily be selective. 

Campbell (1960, 1965, 1973) and Sproul (1979), for example, are essential works on creation 

traditions.40 Similarly, Campbell (1968), Frye ( 1 971), Belcher (1 994) and Voggler (1998) are 

integral to the understanding of demigod traditions.41 'Derived' theory is another important 

principle, whereby researchers applying intra-cultural comparative analysis to rigorous standards 

can create the opportunity for developing new insights and making reciprocal contributions to the 

international literature. 

Historical Approaches to Symbolic Tradition 

The sub-quadrant of historical approaches to
· 
symbolic traditions is a less developed category of 

theory. The earliest attempts at analysing historical convergences in myth began in studies of 

European traditions where writers, noting that a multiplicity of the same themes, images and plots 

repeated in oral traditions from several countries, suggested that, just as the origins of languages 

could be identified, so too could myths be traced back to original accounts.42 This notion was 

most developed in Finland where it became a practice to collect, codify and identify essential 

images in myths in order to map their geographic distribution and frequency of occurrence. The 

Finnish-geographic approach, as it became known, gained wide acceptance during · the late 

nineteenth and early twentieth centuries, notably in the work of Thompson (1928, 1966) and 

Dixon ( 19 16, 1964).43 However, these works were often spectacularly speculative. Dixon, for 

example, confused the existence of potent gods in separate cultures as evidence of common 

origins, rather than appreciate this was more often the result of universal tendencies to create 

them. For instance, he mistakenly said Tangaroa, a Polynesian god of the heavens and oceans, 

had originated from the Jupiter of Greek mythology. 

Similar attempts to codify and analyse the origins of symbolic traditions were made in Polynesia. 

The earliest, such as Fornander (1878-1 885) and Smith (1898-1 899, 1904, 191 0, 19 15, 1921), 

were fraught with problems including tacking together traditions from different islands, 

transposing symbolic figures as historical ones, and inventive cut and paste editing.44 More useful 

were Williamson (1933), Beckwith ( 1940) and Luomala ( 1949), although their works tended to 

be compilations rather than analysis.45 Marek ( 1996, 1996) is a recent and more sophisticated 

initiative. Marek applied the POLLEX (Polynesian Language Index) linguistic database of 

Polynesian languages, developed by Biggs (1 995), in conjunction with traditions, to analyse 

Polynesian narratives about the creation and first order anthropomorphic gods. This combination 

drew a number of insightful linkages while avoiding the pitfalls of earlier works.46 The lesser 

development of this sub-quadrant offers significant opportunity for new research and theoretical 

development. 
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Historical and Symbolic Approaches to Historical Traditions 

The theoretical sub-quadrants of symbolic and historical approaches to historical traditions are 

also less robust than the sub-quadrant of symbolic approaches to symbolic traditions. This body 

of theory has been the subject of vigorous debate between those who regard oral tradition as 

fundamentally unhistorical, and those who advocate that the traditions can be analysed 

historically. The debate has several layers. At a cultural level, a majority of Western writers 

simply dismiss oral tradition. Indigenous scholars tend to promote its historical value. The 

cultural reservations of Western writers have not been helped by the mid-twentieth century 

exposure of overly romanticised or invented histories on a worldwide scale. This has left a 

lingering scepticism about all oral tradition. A less obvious, and more important issue, is that the 

symbolic and historical approaches of these. sub-quadrants are not easily separated. V ansina 

( 1965, 1985), Goody and Watt (1968), Henige (1 982), Nagy (1996), Dunaway and Baum ( 1996) 

and Mason (2001) provide useful summaries of these debates and approaches.47 Vansina (1965), 

which remains the best overview, identified seven different historical approaches to oral tradition, 

re-integrated here into five approaches including the monographic, romantic, minimalist, 

Western-indexed, and specialist. 

Monographic and Romantic 

Monographic compendiums, where traditions are collected and published without the application 

of theory or critical analysis, constitute the largest body of publication on historical oral tradition. 

Monographs are useful for preserving texts. However, they usually lack theoretical analysis of 

any kind, which does little to promote understanding, although it does avoid theoretical 

distortion. Where they repeat earlier publications, they tend not to distinguish post-contact 

romantic alterations from authentic pre-contact traditions, which often perpetuate false hybrid 

traditions. This pitfall characterises most non-specialist works. The romantic approach is related 

to the monographic, except that the works are characterised by overly free romantic 

interpretations or outright invention.48 The works of Smith ( 1 898/1 899, 1904, 1 9 1 0, 19 15, 1921), 

as discussed in Chapters One and Three, are the most well documented romantic inventions in the 

New Zealand context. 

Minimalists 

Minimalism is a view that questions the historical validity of oral traditions in a number of ways. 

One dismisses oral tradition on the premise that 'primitive' peoples do not have a sense ofhistory.49 

This was the position of some nineteenth cenfury writers in Aoteaioa. Colenso (1 868), for example, 

described Maori oral traditions as a 'mythical rhapsody' containing 'scarcely a grain of truth', 'best 

suited . . .  for the region of romance', and have 'no place in any reasonable inquiry' .50 Travers (1872) 

agreed, arguing that oral traditions 'so far as they pretend to give historical accounts . . .  are pure 

fictions' .51 Another position proceeds upon the assumption that although there may be some 

historical import in oral tradition it is so minimal that oral traditions are better suited for the study 
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of ideas, philosophy and symbolism.52 The socio-functionalists, Radcliffe-Brown (1935) and 

Malinowski (1938), were particular advocates of this position during their work in Africa. 53 Their 

functionalist influenced disciples in New Zealand, including anthropologists, ethnographers and 

historians, such as Piddington (1956), Orbell (1985) and Sorrenson (1978), who repeat this.54 

These approaches stem fi·om the modernist a priori assumptions about 'primitive' cultures. They 

are also characterised by a prejudicial unwillingness to apply historical methodology and/or a 

failure to appreciate that specialist approaches are necessary to do this. 55 For example, Biggs (1966, 

1995), a scholar well schooled in functionalism, discounted the existence of factual history in his 

early work on Maori canoe and tribal traditions.56 Several years later, after working extensively on 

the traditions of Tainui, he reversed this position stating that the interconnecting body of Maori 

tradition and genealogy made an overwhelmmg case for treating it as historical. Biggs explained his 

earlier discounting had been due to his 'earlier Western academic training', which had 'instilled in 

him a pre-disposed prejudice toward oral tradition' .57 

Another minimalist position argues that limits to memory, memory loss and error render oral 

tradition historically unreliable. 58 Wolf (1982) argued that this under-estimation of memory also 

reflected an implicit Western bias towards textual histories and against traditional records. 59 Buck 

(1926) argued that this approach derived from European assumptions that underestimated the 

capacity and quality of traditional remembrance because Western society had long since replaced 

memory with writing: 

Civilized man has become more and more accustomed to learning through the eye and 
less and less through the ear. The eye of civilized man depends on notes and books. The 
ear of uncivilized man has to depend on memorising. As the taking of notes increases 
under our modem educational system, so the cultivation of memory decreases . . .  It has 
thus become difficult for civilized man to adequately realize what the human memory is 
capable of amassing or to credit the vast amount of information uncivilized man has 
handed down to posterity unwritten. Many people consider tradition to be so full of error 
that it is of little or no value in ethnological research. It seems natural that the less a 
person is capable of trusting his own memory, the more he distrusts tradition. This 
attitude of condemning without investigation is, to say the least of it, unscientific. In 
seeminrc contrast to the distrust of traditions is the ready acceptance of unverified printed 
matter. 0 

A supplementary argument to the above position is that oral tradition is fraught with invented, 

confusing and variable accounts. 61 Biggs (1995) disputed this view, maintaining that the traditions 

of Tainui had an overarching consistency, despite sub-groups having vested interests in differing 

accounts: 

From sub-tribe to sub-tribe the emphases differ, but the events and personages involved 
remain the same . . .  If this were all invented, wh(m did it happen? . . .  Why would tribal 
historians sit round inventing an update of recent history when its events, ever on the lips and 
burned into their minds by the cultural imperatives of kinship and revenge, were known to 
� n  . 

Te Hurinui-Jones ( 1995) went further, suggesting that Western scepticism about traditional 

sources served as a convenient excu�e to cover Western academic unfamiliarity with them. 63 This 
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is indeed a moot point because few scholars holding this position actually study any oral 

traditions. They disparage oral tradition rather than study them. 

Minimalists also fall into the trap of dismissing authentic oral tradition because of twentieth 

century invented traditions in problematic Western publications.64 This was the approach of 

Sorrenson (1979), whose otherwise important analysis of how Maori origin and migration 

traditions had been manipulated between 1 880 and 1950, concluded that Maori oral traditions 

were only suitable for the analysis of their philosophy. This was a curious conclusion given that 

he had not considered a single authentic tradition.65 More recently, Howe (2003), in his otherwise 

excellent summary of invented traditions, concluded that one point of error was that early writers 

treated Maori whakapapa (genealogy) as real sequential human genealogies when they actually 

referred to 'periods of rule' .  He neither examined nor provided any authentic examples. Strictly 

speaking, no genealogies for periods of rule exist.66 

Minimalists also tend to inappropriately transpose theories from the sub-quadrant of myth to 

these traditions, which fails to engage with their historical import. Orbell (1985), for example, 

applied Muller and Schirren's 1 850s solarist theory to Maori canoe traditions arguing that they 

were non-factual religious-cosmological constructs composed solely for reasons of identity.67 

The argument was anachronistic and inappropriate. Solarism as a theory best suited for the 

interpretation of super-natural journeys of heroic figures in demigod traditions and even in that 

contexts has been widely discredited some time ago.68 

Minimalist arguments derive from European assumptions that Western history is superior to oral 

accounts, and that oral traditions are 'easy' to deal with. This core assumption is reflected in the 

language used. Belich (1996), for instance, concluded that there were 'hard, recent, more 

accurate' traditions and 'soft, less accurate' ones, citing five Maori sources to substantiate that his 

conclusion was not 'a Euro-centric imposition' .  They were: Aperahama Taonui, who described 

earlier names in genealogies as 'tapu rem?vals',  and later ones as 'real men';  Wiremu Wi Hongi, 

who described old names as 'variable and suspect'; Peter Buck who said that beyond a certain 

distance genealogies cannot be relied upon to give precise dates; Apirana Ngata, who said that 

tataihikohiko (flashing genealogies) were selectively composed genealogies; and Te One Tikao 

who once stated that Nga Puhi were descended from rocks.69 Belich interpreted these comments 

in a Western context rather than their Maori one. Taonui, Wi Hongi, Buck and Ngata made their 

comments at a time when each was working or providing information in Western contexts. In one 

case, Belich based his findings on an inaccurate European translation: Taonui never distinguished 

between one set of ancestors as tapu and others as 'real' .  What he did say was that some were old 

and widely known, and others lived 'beyond' this point and were more locally known, and that 

all were sacred: 

Ko te mutunga o te popoarengarenga. Ka timata i te tua tangata. E tata kuna ana enei mea, i te 
hokinga mai i te tapu i te tupapaku, hei whakanoa, kia kai tango ai nga ringaringa. 
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This is the end of the people passed on and scattered about [widely known to many tribes]. Start 
with the people beyond this point [locally known - Nga Puhi]. These old names were recited when 
returning from burying the dead, so that the tapu would be removed, and hands could take up 
food. ?o 

Tikao's comment was a characteristic inter-tribal jibe playing on the northern term 

Tumutumuwhenua (also known as Tuputupuwhenua), a Ngati Whatua autochthonous ancestor 

said to have came out of the ground. It was not a serious historical statement. A similar and now 

quite famous exchange once occurred between the tribes Te Whanau-a-Apanui and Te Aitanga-a

Hauiti at Poho-o-Rawiri marae in Gisborne. Te Whanau-a-Apanui descends from 

Motataumaitawhiti, said to have arrived on the Tauira canoe, and Te Aitanga-a-Hauiti from 

Paikea, said to have arrived on the back of a whale. Motataumaitawhiti is not well known. Thus, 

when one elder referred to Te Whanau-a-Apanui as 'he iwi e kore waka' (a tribe with no canoe), 

the reply was 'Na te tohora ra koe i tiko ki uta' (You were shat out on the beach by a whale).71 

The exchange is not saying that oral tradition is 'shit' . The exchange was a political one rather 

than a historical one. Belich was unable to discern the difference. Roberton ( 1969) summed up 

this type of approach: 

Unfortunately academic [s] . . .  who have criticised . . .  tradition have done so on purely 
extraneous grounds and without any clear understanding of what they are criticising, and 
the result has been lack of common ground for discussion and argument at cross 
purposes. Much of what is commonly regarded as traditional history is in reality 
hypothesis based on evidence and theories quite unrelated to traditional records . . . .  72 

The minimalist position tends to focuses on difficulties rather than search for theoretical 

solutions. The absence of an appropriate methodology is not evidence of historical unreliability.73 

'Western Indexing' 

Indexed approaches proceed on the premise that oral traditions hold 'kernels of truth' but as 'soft 

historical evidence' lack internal qualities by which reliability can be assessed, therefore 

verification must rely upon the 'hard evidence' of auxiliary Western disciplines such as 

archaeology, linguistics and ethnography for historical verification.74 This approach was 

prominent among the early twentieth century American scholars Dixon and Swanton (1914), 

Kroeber (193 9), Boas ( 1940) and Sapir (1949) who, using congruencies between archaeology and 

indigenous Indian traditions, found fundamental historical reliabilities in traditions concerning 

origins and migrations.75 More recent North American schol�s, Ellis ( 1979), Ortiz ( 1979), Levi 

( 1988), Trigger (1989), Benn (1 989), Henning (1993)� Teague (1993), Vehik (1993), Bahr et al 

(1 994), Begay and Roberts (1996), Moodie et al (1992), Patterson-Rudolph (1 997), Sheppard 

(1998) and Echo-Hawk (2000) have re-visited this approach under the tetm 'holistic 

archaeology' .76 

A wave of 'new archaeology', paralleling the American renaissance, has also largely superseded 

specialised approaches to oral tradition in the Pacific, especially after the widespread exposure of 

invented constructs such as Io and the Grand Design Paradigm.77 Duff ( 1950) and Groube (1970) 
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argued for indexed research on Maori canoe traditions after noting a proposition that these 

traditions referred to secondary migrations along the coastlines of New Zealand and was 

probably consistent with the findings of archaeology. Davidson ( 1981, 1 984) and Walker (1990) 

have made similar suggestions.78 Kirch and Sahlins ( 1992) applied Western-indexing approaches, 

showing convergences between archaeology and oral tradition in the history of Hawai'i, Taylor 

(1995) applied it to comparing volcanology with traditions about mountains in Tonga, and 

Geraghty (1 993) and Nunn (2001) to traditions ofPulotu, the West Polynesian homeland.79 More 

recently, Kirch and Green (200 1) promoted a phylogenetic model tracing the settlement of the 

Pacific by triangulating data from archaeology, biological anthropology, linguistics and 

ethnology (but not yet including oral tradition). The model tries not to privilege any particular 

domain a priori over the others, rather it foregrounds each perspective in turn so that can make a 

primary contribution to the analysis. Including specialised approaches to oral traditions would 

add to this rather good model.80 

Indexed approaches are an advance on minimalism because they recognise a general historical 

utility in oral tradition. They can also validate specific traditions. However, Western indexing 

renders oral tradition as a secondary partner in dialogue. The validation of oral tradition is post

facto; that is, traditions are accepted as legitimate only if they coincide with the 'proven facts' of 

archaeology and linguistics. As V ansina ( 1965) wrote, such traditions must already have been 

valid, and for sometime. 81 Thus, Western indexing, while valuable where it sheds further light on 

traditions, is a static didactic exercise rather than a dynamic cross-disciplinary one, which neither 

enlightens nor stimulates. In this way, it is reminiscent of the great twentieth century 

manipulators of oral tradition who ultimately sought a traditional validation of their own ideas 

and work rather than an engagement of equals. No doubt, archaeology and tradition can speak to 

each other. What is needed is an approach that unlocks the internal dynamics of oral tradition 

within their own terms. 

Specialist Approaches 

Monographic approaches lack analysis, romantics invent history and, as Belich (1996) pointed 

out minimalists reflect the view of Western civilisation that _sees ' its own myth as history, and 

other people's history as myth'.  Romantics and minimalists fall into two equal but opposite traps: 

an excessive tendency to see symbolic traditions as history, and an excessive tendency to mystify 

historical traditions. Minimalists dismiss oral traditions a priori, while indexed approaches 

engage in post-facto verification. Moreover, Vansina (1965) argued that indexed approaches lack 

a methodology that unlocks the internal dynamics of oral tradition, thereby restricting themselves 

to dealing with material that fits pre-existing assumptions or literal interpretations.82 

Vansina (1965, 1 985) argued that oral traditions were the most important source of history for 

peoples without writing, and, as such, are worthy of a specialist discipline in their own right.83 It 

is important to note that the difficulties encountered thus far in studying oral tradition have had 
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more to do with how they have been approached than their actual nature. This position can be 

criticised as being overly self-referential or even tautological. However, it is an important 

empiricist position that seeks to develop and articulate techniques, which will allow the traditions 

to 'uncoil' and speak for themselves . Both Western and traditional knowledge have merit, both 

have strengths and weaknesses, neither is superior or inferior. Western history, archaeology and 

tradition can speak to each other, but they need to do so as equals. A pot in the dirt can tell us that 

people were there and when. The traditions can tell us what their names were. 

Vansina's  work grew out of the twentieth century study of African cultures. The functionalist 

approaches of Radcliffe-Brown ( 1935) and Malinowski ( 193 8), which analysed the inter

dependence of traditional social institutions, dominated the first half of that century in Africa. 

Radcliffe-Brown and Malinowski dismissed any historical information within the traditions as 

mere conjecture.84 However, a small group of writers, among them Evans-Pritchard ( 1950),

rejected this position as a sterile and synchronic breach with history. Evans-Pritchard argued that 

functionalists were so preoccupied with the symbolic functions of tradition that they rejected the 

historical import in oral tradition a priori. He added that this stemmed from a dual tendency in 

Western epistemology to assume itself factual and non-conjectural, while assuming oral history 

to be non-factual and all conjecture.85 This change in thinking, although it remained confmed to a

distinct minority for some decades, was revolutionary and included work by Evans-Pritchard 

(1949), Southall ( 1954), Tait ( 1955), Fuller ( 1958), Burridge (1969) and Goody (1961 ,  1968, 

1971).86 Of these, Vansina (1964, 1 965, 1985) developed the most sophisticated model for

studying oral traditions as history.87

V ansina made an important insight for the study of historical traditions pertaining to recent 

human times by emphasising the need to take account of the dual historical and symbolic nature 

of such traditions . He argued that oral traditions had explicit literal or apparent direct historical 

meanings, and ' intended', underlying, or implicit intended meanings. This was particularly true 

where traditions utilised 'symbolic expressions', 'metaphors', 'poetic allusions', 'veiled 

expressions', 'sexual overtones' and stereotypic or repeating cultural images and motifs. Vansina 

pointed out that these images were often multivocal; one symbol might have several meanings. 

Decoding, therefore, required the comparison of multiple examples, the identification of core 

images and explicit meanings, and the analysis of their cultural symbolism within the social and 

political context of the tradition to elucidate the implicit meaning. Implicit and explicit meanings 

could be the same or different. The test of any conclusion was that it needed to be consistent with 

both.88

Simmons' ( 1976) analysis of canoe traditions and to a lesser degree Ballara's ( 1998) study of 

tribal and sub-tribal structures provide the closest approximation of methodologies similar to 

Vansina's in Aotearoa. No particular school of thought influenced either, both works deriving 

from extensive research on primary and secondary sources reaching conclusions based on the 
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internal dynamics of the material canvassed. Strictly historical works, a possible weakness of 

both was an inability to deal with the symbolic aspects of Maori historical tradition to the same 

degree as V ansina did for those of Africa. 89 V ansina' s fundamental point that the study of oral 

traditions in a historical context warrants treatment as a discipline in its own right is valid and 

overdue. Some of the principles deriving from his work and that of other specialists in oral 

traditions are applied in Parts Three and Four. 

Summary 

The discussion of theory conducted here requires a modification when applying established 

approaches or developing new ones in practice. In the context of the wider conceptual 

framework, this modification has a three-point focus: 

A THREE POINT APPROACH 

Symbolic Traditions 

1. Symbolic Approaches 2. Historical Approaches 

Historical Traditions 

3. The Analysis of Historical and Symbolic Content 

The three-point model is useful for understanding the appropriate application of different 

theoretical techniques. Approaches developed for one type of tradition may not necessarily be 

appropriate for another. Symbolic traditions can be analysed using the established symbolic or 

mythological approaches, or by applying indirect, historical approaches analysing thematic 

convergences. Historical traditions can also be investigated via their symbolic and historical 

import, although symbolism and history are less easily separated because both refer to actual 

human events. These are best dealt with conjointly, hence the three-point conception. Reactivated 

teleology, the updated application of more recent theories, is an important principle when looking 

at creation and demigod traditions. This principle applies to a lesser degree with the canoe and 

tribal traditions, because of the lesser development of theoretical approaches. This is not a one

way process as the model allows for better appreciation of how new theories developed from 

sound intra-cultural research techniques can contribute to the wider theoretical literature. 
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CHAPTER SIX 

SOURCES OF MAORI AND POLYNESIAN ORAL TRADITION 

Previous chapters in this part discussed terminology, models, dynamics, and theoretical approaches 

to oral traditions. This chapter is a comprehensive evaluation of the strengths and weaknesses of the 

major empirical sources containing the narratives and genealogies to which those ideas apply. It

assesses the degree of post-contact influence, and identifies which sources are best suited for 

researching the different categories of creation, demigod, waka and tribal tradition. The last section 

canvasses sources ofPolynesian oral tradition that are useful for comparative purposes. 

Primary Sources 

Manuscripts 

Early manuscript collections are the best empirical sources for most types of oral tradition. In

particular, they help circumvent problematic publications particularly regarding creation, demigod 

and canoe traditions. As a rule, the earlier the date, the lesser the outside influence. Pre-1 840 

sources of tradition are often only fragmentary. Substantial, largely untainted resources are 

available from between 1 840 and 1 890, the latter date marking a time where hybrid traditions begin 

to appear in substantial form.1 The largest early collections are those compiled by George Grey,

Richard Taylor and Edward Shortland. Grey's contains the largest volume of material scribed by 

Maori. The Taylor and Shortland collections are smaller and were written by Taylor and Shortland, 

rather than Maori? Unfortunately, subsequent publications by Grey (1 854, 1 855), Taylor ( 1855) 

and Shortland ( 1856, 1882) did not acknowledge original informants, identifY source tribes, and 

were substantially re-edited.3 A best practice is to check published accounts against original

manuscripts. Simmons (1976) provides a useful manuscript listing for Grey's collection.4 Petrie

(2000) has produced an inventory for Shortland's collection.5 Researchers are left to painstakingly

retrace Taylor.6 Substantial amounts of tradition remain unpublished in each of these collections.

John White's is the largest collection before 1 890, and includes material he recorded from 

informants or had Maori scribe for him, often by correspondence, and traditions copied from Grey, 

Shortland and Taylor.7 Researchers need to check for the latter, lest they assume that the original

account and the White copy are separate, rather than the san1e, versions of a tradition. White (1 887-

1 890) published much of the material in the six volumes of Ancient History of the Maori. The 

library of the University of Waikato added a further seven volumes in 2000.8 White has been



criticised for not acknowledging his sources, cut and paste editing, numerous typographical errors, 

and the dubious way he paid later informants to fill in notebooks.9 However, his work is more 

valuable than is generally allowed. White did not cut and paste traditions into unitary accounts as 

did Grey and Taylor, rather he separated and grouped traditions side-by-side according to common 

themes such as the creation, Maui, Tawhaki and so on. In addition, while it would have been 

preferable to name individual informants, he did name source tribes. Furthetmore, although his 

English translations are conservative, particularly where they include sexual symbolism, the Maori 

accounts are mostly unchanged. A good approach is to compare both the English and Maori 

accounts and where possible compare these with original manuscripts. The originals may or may 

not be readily detectable. Identifying the original sources and re-editing the traditions would be a 

significant contribution to scholarship. 

The collection, compiled between 1 860 and 1920, of Hoani Te Whatahoro Jury, the most assiduous 

Maori collector, is equally substantial.10 Unfortunately, Jury embellished and re-compiled many of

the accounts he collected into new unitary traditions.1 1  Unlocking the original accounts in these 

manuscripts would be a lifetime work. Other collections of note are those by Berries Beattie from 

the South Island, and George Graham from the Far North, Auckland, the Coromandel and Tainui.12

The Auckland Museum, Alexander Turnbull and Hocken libraries contain a multitude of other 

manuscripts dating from this period. 

Evaluating Manuscripts 

Good methodologies ru:e required to evaluate early manuscripts. The African oral historians, 

Southall (1954) and Burridge ( 1969), emphasised . the importance of identifying the social and 

geographic identity of tribal groups, and the age, education and social status of indigenous 

informants, as well as any motives that may have shaped their informationP Simmons ( 1976) 

developed a similarly useful set of guidelines for evaluating manuscripts in New Zealand. As a 

rule, Maori informants or scribes born before European arrival are best, because the earlier the 

lifetime of an informant, the greater the connectedness of their information with pre-contact times 

and the lesser the likelihood of European influence. Older info�ants or scribes from important 

families with acknowledged credentials who left large quantities of information are best. Their 

accounts can be checked for internal consistency.14 The biographical compendiums by Orange 

( 1990, 1994) are a useful first point for researching the backgrounds and traditional credentials of 

prominent nineteenth and early twentieth century Maori.15 
In the case of anonymous manuscripts, .

it is possible to discern whether the source was Maori or Pakeha through dating, handwriting and 

language analysis, including dialectic . inflections. Where informants cannot be identified, the 

geographic or tribal origin of the tradition is important to know as this may clarify the social, 

cultural, political and geographical context of the tradition. Material scribed by European collectors 

should be considered in the context of their education, Maori language ability, cultural familiarity 

and attitude toward Maori.16
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Records of the Maori Land Court 

The several hundred record minute books (approximately 300 pages each) of the Maori Land Court, 

established under the Native Lands Act of 1 862 and 1 865, contain the largest body of tribal 

tradition. These traditions have a time depth mostly dating from 10-1 5GB 1900. 'Investigation of 

Title' hearings to determine the ownership of Maori land blocks, dating between 1 865 and 1910, 

are the most useful records.17 Simmons (1976), Salmond (1985), Reilly ( 1985) and Van Meijl

(1996) have urged caution when dealing with the records of the court because material may have 

been altered to justify claims to land.18 Ballara ( 1998) has shown that tribal groups often met to

discuss, write down and agree upon appropriate histories, ancestors and genealogies prior to 

Court hearings . The opportunity and impetus for change, alteration and reconciliation of disparate 

accounts is obvious.19 The Crown may also have played a role here. In the crucial land hearings

for the Waitara block the Crown promoted an incomplete genealogy of a minor chief over that of

other more senior chiefs because the former was a willing seller of land.20 However, while the 

difficulties cannot be discounted they are over-emphasised. Taonui ( 1993), in an analysis of the 

'Investigation of Title' for the Waikare Block in the Bay oflslands, usefully illustrates this. Around 

1900, the Waikare Valley possessed the largest and richest remaining stand of kauri timber in the 

Far North that only became available for felling with the introduction of river damming. The 

value of the assets at stake meant the case was the most contested and longest hearing in the Te 

Tai Tokerau District, generating more traditional oral testimony than any other case in the Far 

North.21 The opportunity and impetus for distortion and invention was significant. Nevertheless,

most inventions were quickly detected and dismissed. Only one significant dispute remained 

unresolved, and that concerned which one of two ancestors was the correct sibling of two others. 

Arly overall distortion was minimal. Furthermore, the genealogies and histories given in the 

Court were largely consistent with those for surrounding blocks and with a number of 

independent manuscripts dating from as early as 1 849.22

Ballara (1998) also made a criticism that Land Court records are often contradictory, confusing 

and chronologically jumbled.23 Part of the problem here derives from pre-Court meetings Ballara

mentions. However, what B allara missed was that tribal experts would sometimes agree to leave 

out certain evidence thereby creating gaps that are difficult to detect. This was noted in Taonui 

( 1993), a multi-block study of 1 870 land title investigations in the Southern Hokianga region 

where, although there appeared to be an overall consistency, as in the Waikare study, the chiefs 

appeared to leave out more traditional information than they included.24 Familiarity with regional

traditions should be regarded as a pre-requisite in this situation. Archaeological knowledge of 

sites in the landscape also helps.25 The real problem dealing with the records of the Maori Land

Court probably lie in their sheer volume and complexity. 
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Published Sources 

Early Publications and Journals 

Early minor publications by European explorers, traders and missionaries often contain snippets 

of useful information collected during encounters with Maori. The most useful are those from 

around 1820 onwards. In many cases, the information is elsewhere unavailable. Wade ( 1 842), for

example, contains one of the earliest accounts of the Tainui waka.26 However, the command of

Maori in these works was often poor, original informants were frequently unidentified, and few 

extant manuscripts survive against which published accounts can be checked. 

The Transactions and Proceedings of the New Zealand Institute (later the Royal Society), which 

began publication in 1 868, and the Journal of the Polynesian Society, which first appeared in 1 892, 

are important sources of published oral traditions. The latter also contains much material from 

Polynesia.27 The Polynesian Society also compiled a huge manuscript collection now held in the 

Alexander Turnbull Library.28 Care needs to be exercised with articles published from about 1 890

onwards when most inauthentic traditions began to appear. In particular, these include the Io and 

the Grand Settlement paradigms from the four editions of Hawaiki ( 1 898/1899, 1904, 19 10, 1921), 

and the two volumes of The Lore of the Whare Wananga ( 1913 ,  19 15) by Smith. Many of the 

Polynesian articles also contain material copied from sources in New Zealand and visa versa. 

Nga Moteatea 
The four volumes of Nga Moteatea (1959, 1961 ,  1 970, 1 990) by Ngata and Te Hurinui-Jones are an 

invaluable source of formal texts?9 Ngata began compiling the collection for the Maori journal, Te 

Toa Takitini, producing the first two volumes in 1928 and 1929. Te Hurinui-Jones continued the 

work when Ngata died in 1 950. The Polynesian Society re-produced the first two volumes in 1 959 

and 1961, adding a third in 1 970, and a fourth in 1990.30 Substantially based on Grey's  ( 1853)

compilation, the collection derives from manuscript sources dating from 1846 onwards.31 The 

material includes the contributions of several Maori with impressive credentials including Piri 

Kawau (Te Ati Awa), Matene Te Whiwhi (Ngati Toa), Te Rangihaeata (Ngati Toa), Aperahama 

Taonui (Nga Puhi), King Tawhiao (Tainui), and Nepia Pohuhu (Wairarapa-Ngati Kahungunu). 

Later sources include songs recorded from prisoners captured at Rangiriri during the 1 860s Waikato 

war, and contributions collected by Percy Smith and Elsdon Best.32 An occasional fault occurs

where translations are based on the false traditions in Hawaiki and The Lore. 

Compendia 

A number of useful compilations of Maori oral traditions were published from 1900 onwards. 

Most include summaries of earlier material, which is problematic when derived from Hawaiki or 

The Lore. This can usually be detected by simple comparison. The two volumes of Best ( 1924) 

include several intra and inter-tribal accounts of creation and demigod traditions drawn from 

Best's manuscripts in the Polynesian Society collection, journal atticles and other publications, 
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including those by Grey, White and Taylor. Unfortunately, it also includes the Io construct from 

volume one of The Lore?3 Best (1 925) includes a survey of waka traditions, much of which 

includes the Grand Settlement Paradigm from Hawaiki and volume two of The Lore.34 Buck 

(1 949), despite including the Io and Grand Fleet paradigms, set a benchmark in books written by 

Maori. In particular, he included useful insights on creation and waka traditions, deified ancestors 

and connections with Polynesia.35 Alpers (1964) is largely a duplicate of Grey's publications.36

Research for this project has shown that the more recent and highest selling books on waka 

traditions by Reed ( 1976) and Evans (1997, 1998), are wholesale copies, directly or indirectly, 

fr�m Hawaiki and the second volume of The Lore?1

Tribal Histories 

The New Zealand Institute and Polynesian Society published a number of monographic tribal 

histories.38 Many more independently written histories appeared from the mid-twentieth century 

onwards, several of which are very useful, some are classics.39 Researchers need to be cautious in 

the opening chapters where the canoe traditions often contain material copied from The Lore and 

Hawaiki as Maori internalised the Grand Settlement Paradigm. A sound technique is to dismiss 

claimed details of goings on in Polynesia, dates of arrival (based on suspect genealogical 

methods) and arrival events in New Zealand that are not in accord with pre-1900 traditions or 

other independently verifiable sources. 

Accounts of post-arrival happenings, including dispersal, settlement and the proliferation of 

subgroups, are mostly consistent with earlier sources and relatively free of distortion. The main 

issues here are methodological and interpretative. Writers tend to merge separate sub-group 

traditions into unitary accounts, selecting or deleting material, according· to their own view of 

events. Best (1925), for example, tried to reconcile the histories of Ngati Awa and Tuhoe into a 

singular account.40 Other writers have borrowed from outside areas thereby imposing external

perspectives onto internal ones. Patient comparison with original sources can help un-weave this. 

Most publications fall into the trap of interpreting traditions about war in a literal way to 

conclude that pre-European Maori were driven by burning desires for revenge. This fails to 

appreciate how the rhetoric of tradition ·relates to underlying tensions and contests over 

resources .41 Traditions concerning important romances and marriages have frequently been re

edited to delete sexual content. Part Three· will argue that the sexual and resource images in oral 

traditions are crucial geo-political indicators. 

Recent works, such as Brailsford (1994),42 are of some concern. Purporting to be a traditional

history of the Waitaha peoples of the South Island, it is really material supplied from a small 

group of North Island Maori informants,- whose sources directly or indirectly derive from 

Hawaiki and The Lore, embellished with a curious new age European romanticism. The 

'traditions' are without precedent in early records and include, among other things, the claim that 
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a mix of black, brown and white people arrived on waka. The 'white' people were in charge of 

the canoe and the 'dark' people worked in the gardens.43 

Regional, Community, Marae and Family Histories, and Mana Whenua Reports 

Several Maori and European authored historical publications produced by regional, city or town 

councils, local historical societies and community organisations contain localised tribal traditions 

and genealogies. In some cases these are small offerings, others are larger. Although researchers 

will invariably encounter the Grand Settlement Paradigm, many of the traditions are unique, 

elsewhere unobtainable, relatively free from distortion, and do much to fill in gaps for regions 

where larger tribal works are yet to appear. 44 The recent and increasing trend to publish small 

marae booklets and Maori family histories provide similarly useful gap-filling type information. 

Ngapuawaiwaha Marae ( 1975), for example, contains a short and very valuable piece about the 

origins of Ngati Hauaroa, linking that tribe to the Arawa canoe. The account is consistent with 

the major publications on Tuwharetoa and Te Arawa, which make no mention of the link.45 Muir 

and Heap ( 1975) contains an introductory history to Ngati Te Ata of the Manukau Harbour and 

Waiuku, which although brief, is similarly helpful in piecing together the overall geo-polity of 

tribes in the Tamaki (Auckland) region.46 

Waitangi Tribunal investigations of Maori land claims against the Crown under the Treaty of 

Waitangi have produced a substantial amount of pre-contact and post-contact information. Some 

Tribunal reports contain useful summarised pre-contact histories.47 The Tribunal and Crown Forest 

Rental Trust regularly commission mana whenua (tribal land ownership) reports summarising pre

contact tribal histories in regions subject to claim. The. Tribunal's Rangahaua Whanui national 

overview of Maori claims has produced several good regional summaries of tribal histories.48 These 

generally include a combination of sources including early manuscripts, secondary published 

accounts, and contemporary oral informants. Although many are useful, there are a number of 

pitfalls. The fact that reports are written within an adversarial context to justify claims against the 

Crown, establish rights to compensation, or block other claimants, urges reasonable caution.49 

Authorship by tribal members may favour contemporary oral accounts over earlier sources, reflect 

biases favouring one sub-group over another, or bias against the Crown. Conversely, Crown 

commissioned reports may reflect biases against tribes. Over 95 per cent of authorship is by 

European writers including academics, professional historians and recent graduates.  Many write for 

the Tribunal as a career stepping stone or retirement option. Most have no training in oral tradition 

or Maori culture and lack requisite skills in linguistics to deal with early manuscripts. Few speak 

Maori, most have only limited ability and many are not competent on marae (customary centres). 

They are therefore poorly equipped to deal with contemporary Maori informants adequately. Other 

sources, mainly containing legal and technical histories but including some traditional information, 

include the Raupatu (Confiscation) Document Bank, which contains 140 volumes of material 

drawn from government Statutes of New Zealand, the New Zealand Gazette, Journals of the House 
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of Representatives, New Zealand Parliamentary Debates and the Appendices to the Journals of the 

House of Representatives. 50 

Thematic Texts 

Various thematic texts of different types provide useful contextualised tribal histories. National 

place name histories, such as Andersen (2000) and Wilson et al (1990), furnish a range of detail 

from across the country, while the works of Buchanan (1973), Simmons (1987) and several 

others reinforce the context of local histories. 51 More recent and sophisticated regionally specific 

books include Stafford (1994, 1996) and Phillips (1989, 1995). Using manuscript and published 

sources in conjunction with maps and photographs they link prose traditions and genealogies to 

precise geographical locations and topographical· co-ordinates.52 Thematic publications focusing 

on waiata (songs), such as Orbell (1991), Royal (1994) and Black (2000), merge the formal texts 

of songs with comprehensive historical narratives adding much depth to local histories.53 

Biographers of prominent Maori add similar depth and context. Salmond and Stirling (1976) and 

Salmond and Stirling (1980) draw intimate linkages between the personal experiences of elders in 

continuity with wider tribal traditions. Of considerable value are Reedy (1993, 1997) and Kaa 

and Kaa (1996), whose linguistically competent renderings of the writings of nineteenth century 

tohunga (priests) from the East Coast contribute a valuable insight to how these ancestors saw 

their own traditions. 54 

Evaluating Published Sources 

Soutar (1996) compiled a useful set of guidelines for evaluating published tribal histories, 

including the need to take account of the race, gender, age and Maori language ability of writers, 

and their access to official and archival documents and manuscripts, tribal elders and family 

manuscripts, as well as the period and scholarly influences that might have shaped their objectivity. 

European writers might lack access to tribal communities, while Maori might lack ac"cess to 

archives and official sources. European writers are more likely to have had negative views about 

Maori culture, and be prone to imposing artificial historical sequences on tribal traditions, thereby 

creating unitary histories. Maori writers are more likely to have an insider view on tradition but can 

have tribally chauvinistic views. Soutar compared four East Coast histories by Walter Gudgeon, Te 

Waipaina Awarau, Robert Drummond and Mark Isles. . Gudgeon, a Pakeha, could speak Maori, 

had the support of East Coast elders and full access to archival and traditional sources, and despite 

being a supporter of the Grand Settlement Paradigm, was the most competent. Awarau, a member 

of a highborn family within Ngati Porou, spoke Maori, and had the support of elders, but lacked 

access to the archival records and tended to promote the political view of his elders. Drummond, a 

Pakeha, who did not speak Maori, had little access to tribal elders and primary sources and 

therefore ve1y limited. Mark Isles, although a Maori and a tribal member, did not use oral sources 

and was similarly limited. 55 
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Maori Sources 

Orality 

Maori Whanau (families), hapu (sub-tribes) and iwi (tribes) continue to retain traditions within their 

communities and on the marae. Royal (1992), Soutar (1996) and Wiri (2000), who argue that this is 

the true cultural, historical and spiritual context of oral traditions, regard contemporary oral sources 

as a primary source of tradition, and archival and published materials as secondary sources. 56 While

orality does continue in Maori communities, this position tends to ignore the way pre-contact 

tradition was changed after European contact as discussed in Part One. Revisiting that discussion 

for the moment, Goody ( 1987) and other writers have shown that the traditions of all colonised oral 

cultures changed because of that experience.57 This impact was so widespread that, as Vansina

(1965) adjudged, the only uncontaminated pre-contact oral tradition that can be assumed to exist in 

modem times is that among peoples who have still not become literate. Only in that context, has 

oral tradition not been distorted in some way. 58 More specifically, Henige (1982) identified that the

only remaining such cultures were confmed to the remote jungles and highlands of the Amazon, 

New Guinea and the Philippines.59 Bearing these arguments in mind, and the discussion in Part

One, we cannot assume an unbroken, primordial oral tradition continues in New Zealand. 130 years 

of population decline to 1900, war, confiscation, urbanisation, suppression of language and other 

social, cultural, economic and political marginalisation caused much tradition to be lost and many 

Maori to be alienated from their traditions. Some tribes almost ceased to exist and others went close 

to complete language loss. The European monopoly over publication, concomitant corruptions of 

knowledge, the replacement of traditional schooling, institutionalisation of knowledge and Maori 

intellectuals within Western institutions undermined the integrity of oral knowledge. Alienation at 

this level no doubt led to much loss and replacement of information from published or other 

secondary sources. There is no guarantee that any Maori, their elders or forebears have not read 

some errant publication. 

This is not to say that tradition in an oral context have ceased to exist. Orality continues. The key 

here is discerning between the traditions that have been significantly impacted upon and those that 

have not, and to what degree. The Io and Te Kore-Te Po-Te Ao ossifications heavily influence oral 

accounts of the creation to the extent that for the most part any real pre-contact compositional 

expertise and deep knowledge regarding creation traditions has been lost. 6° Functionalist analysis

has similarly re-shaped the demigod accounts of the Maui-Tawhaki cycles. The canoe traditions 

have been re-shaped by the Grand Settlement Paradigm. Tribal traditions, the largest body of oral 

tradition, are the least influenced by colonisation. Where tribes have remained strong, these 

traditions are particularly robust and detailed. They often fill in gaps, correct errors, make better 

sense of published materials, place local tribal and regional histories in their proper context, or are 

simply superior in depth and detail. 
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Family Manuscripts 

Family manuscripts held by elders, trusted family members, researchers and collectors are 

another rich source of tribal tradition. Access very much depends on making contact with elders 

and tribes.61 Approaching elders is a skill. It is possible to obtain advice on how to do this. Such 

advice is not the subject of this work. The Church of the Latter Day Saints, which has been 

systematically collecting Maori genealogies and manuscripts from congregational tribal members 

for several decades, holds the largest centralised collection. Family Research Centres located in 

several cities hold indexes. A number are also held in the major archives already mentioned. 

Generally speaking, these manuscripts can be a very good source of early tribal traditions, 

although care is required when considering the dates and identities of compilers. Researchers 

need also question whether original scribes have included second-hand accounts from published 

accounts or copied some of the invented paradigms already discussed. 

Video and Sound Recordings 

Some oral tradition is preserved in audio and video. The Te Hukatai Library (Department of 

Maori Studies) and the Archive of Maori and Pacific Musicology (Department of Anthropology) 

at the University of Auckland hold audio copies of waiata and whaikorero (formal 

speechmaking), many of which were recorded after World War II. A number are published in 

Nga Moteatea. Te Hukatai also holds a full collection of the TvNZ Waka Huia series that 

contains numerous interviews with elders and Maori informants from the mid-1980s onwards. 

The Radio New Zealand Sound Archives/Nga Taonga Korero holds 12,000 pieces of recording 

dating from World War II. 

Authenticating Tradition 

Having identified the major sources of oral tradition, this section discusses further guidelines for 

authenticating traditions and detecting post-contact influences. Ideally, authentic pre-European 

tradition must originate from pre-contact Maori society. They ought not to be a unitary compilation 

drawn from several different traditions, nor have been relocated or borrowed from another area. 

Information from manuscripts can be tested for internal and external consistency by comparison 

with other material from the same informant or tribe. The recurrence of a tradition in multiple and 

different early sources is a good indicator of authenticity. Unique traditions that do not occur 

elsewhere require further examination. Frequent occurrence in formal texts such as songs, chants 

and karakia (incantations), which were less subject to change, is further evidence of authenticity.62 

The persistence of a tradition to present times in the oral discourse of elders on marae, which 

does not obviously stem from the Io, Te Kore-Te Po- Te Ao, or Grand Settlement paradigms, 

constitutes prima facie authenticity. Where it is consistent with traditions in early sources then a 

pre-contact authenticity can be accepted. Where modem oral traditions are without precedence in 

early sources, or are significantly divergent, caution is wananted.63 Caution is also necessruy 

where individuals claim secret, esoteric or old-time teaching. Such claims sometimes constitute a 
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repeat of the same strategies employed by Smith, Jury and others to legitimate their own ideas 

during the latter part of the nineteenth century and early part of the twentieth century. In 

summary, Smith (19 13), Best (1 924) and Buck (1949) are major sources of the Io construct. 

Walker ( 1993) repeats the Te Kore-Te Po-Te Ao construct. Smith ( 1898/99, 1904, 1 9 10, 19 15, 

1 921), Best (1925), Buck (1949), Reed ( 1977) and Evans (1997, 1 998) are the main sources of 

the Grand Settlement Paradigm.64 

Comparative Polynesian Tradition 

Archives, Compendiums and the Journal of the Polynesian Society 

Many Polynesian islands have archives. The Bernice P. Bishop Museum in Honolulu is 

especially useful for East Polynesia but also contains material from West Polynesia. The 

University of the South Pacific in Fiji, Tonga and Samoa has more West Polynesian materials 

and is the best source for traditions from the smaller islands such as Niue, Tuvalu, Tokelau and 

some of the Polynesian Outliers. The French Government Museum and its library in Tahiti have a 

large collection of material from Eastern French Polynesia. The Museum in New Caledonia has a 

similar but smaller amount from the Western Pacific. 

There are several useful sources for comparing Maori and Polynesia traditions. Tregear's ( 1891)  

dictionary is a valuable first reference for creation, demigod, canoe, ancestor, conceptual and 

place name references, despite that in other works Tregear engaged in the philological fancy that 

the Maori were a remnant of the Aryan race.65 The dictionary is relatively free of invented

material. A main weakness is a failure to reference sources. Best ( 1924, 1925) contain a 

comprehensive summary of Maori creation, demigod and _canoe traditions and connections with 

Polynesia but is uncritical of supreme-being accretions and is riddled with references to the 

Grand Settlement Paradigm.66 Handy ( 1927) attempted a comprehensive pan-Polynesian re

construction of Polynesian cosmological traditions, which, although thorough, is often 

speculative.67 Williamson's ( 1933) treatment of Polynesian cosmologies is more comprehensive,

detailed and informative. He concentrates on analysing unit themes such as the heavens and 

earth, life and death and is a good source of Polynesian creation traditions although his 

interpretative comments are both dated and often Euro-centric.68 Stokes ( 1930) provides a useful

comparison of convergences in cosmological genealogies with particular attention to those 

concerning the figures Rangi, Papa, Tiki and human origins. Buck ( 1945) includes two useful 

sections on Polynesian oral tradition. The first section, covering several chapters, provides island

by-island summary of first contact between Europeans and Polynesian. The second section 

provides an island-by-island overview of the ethnographic, anthropological and historical 

literature concerning each island and archipelago to 1945.69 The sections can be examined 

together to determine first dates of contact and thereby gauge Christian and other conupting 

influences. As a rule, significant changes would have occurred in oral traditions within 50 years 

of European contact, and within 20 years if contact was with missionaries. A comparative section 
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in Buck (1949) on Maori and Polynesian gods and canoe ancestors draws on Best (1924, 1925) 

and, although more wary than Best of Christian pollution, is briefer. 

These works preserved much tradition and identified significant convergences and patterns in 

Polynesian lore. However, many were over-speculative, and lacked restraint in comparative 

deduction, linguistic rigor, and an appreciation of cultural convergence and transmission via 

diffusion or borrowing. Barrere (1967), a summary of incorporated Christian traditions in East 

Polynesia, is an essential overview.70 Luomala (1949) and Beckwith (1940) are the best starting 

points for comparative work on demigod traditions.71 Craig (1989) is a more recent dictionary 

that provides a very good proper name index for creation, demigod-deified ancestor and canoe 

traditions. Craig is linguistically more precise than Tregear but lacks the same scope.72 

The Journal of the Polynesian Society, and to a lesser extent The Pacific Journal of History, are 

the premier journals of Pacific oral traditions. However, two pitfalls exist. Articles on canoe 

traditions and supreme deities from about 1890 or 1900 onwards contain a number of inventions 

similar to Io and the Grand Settlement Paradigm. Some are copies of The Lore and Hawaiki. 

Ethnographies 

Tonga, Samoa, West Polynesia and the Polynesian Outliers 

There are several very useful Polynesian ethnographies, including those produced by the Bernice 

P. Bishop Museum in Hawai'i. Good sources for Tonga include Gifford (1924, 1929), a 

compilation of traditions collected in 1920-1921, and Collocott (1928). 73 Turner (1861), who 

arrived in Samoa in 1840, is a good source for Samoan material, which also outlines the impact 

of Christianity on Samoan culture. Kramer (1884) contains a very good collection of Samoan 

material. This was re-published as Framer and Verhaaren (1994).74 Unfortunately, the 

introduction of Christianity has erased much of the West Polynesian creation pantheon, although 

there are remnant sources.75 Monberg and Elbert (1965) is a highly competent ethnography on the 

traditions of the Polynesian Outliers Rennell and Bellona, probably the best recent work on 

Pacific oral traditions. Torben and Elbert present the traditions in English and the indigenous 

languages, with meticulous reference to their sources. The conclusions are tightly woven around 

the examples they draw on.76 

Tahiti and Hawai'i 

Henry (1921) is the best starting point for Tahitian traditions. Largely based on material her 

grandfather, the Rev. John Orsmond, collected between 1817 and about 1850, it is particularly 

good on canoe traditions. Caution is required where Henry borrowed from The Lore and 

Hawaiki.71 Examining the footnotes and bibliography detects this.78 Works from the Hawai'ian 

scholars Kalakaua (1888, 1889) and Malo (1903) provide good material on Hawai'i, although 

these also contain much borrowed from Christianity.79 Fomander (1878-1885) is substantial but 
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problematic.80 Pomander used a network of scribes and informants between 1 860- 1878 to collect

Hawai'ian traditions systematically. He then applied nai"ve theoretical methods to make a number 

of erroneous connections with Asia and the Middle East. Pomander (1920), a later three-volume 

work, contains more of the traditions in original form without the manipulations.8 1  Thomas

Thrum (1907, 1923) also made a useful contribution here,82 as did Westerveld ( 1910, 19 15, 19 15,

19 16)83 and Rice ( 1923).84 Beckwith (1940) and Luomala ( 1949) are the most detailed works on

Hawai'ian demigod traditions and include comprehensive surveys of similar traditions 

throughout the Pacific. 85

Rarotonga, Mangaia, Manihiki and Rakahanga, Mangareva, the Marquesas and Easter 

Island 

Gill (1 876) contains the best collection of creation material fro� the Rarotongan Islands.86 The 

authenticity of later works attributed to the elder Te Arikitarare is questionable.87 These were 

published at least sixth-hand, including 'corrections' by up to four Europeans. The traditions also 

include borrowings from early Maori material, from Pomander in Hawai'i, and from the Western 

Pacific. 88 Buck ( 1932, 1 932, 1932, 1934, 1938) are particularly insightful and methodologically

sound. His work on the canoe traditions of Mangareva is outstanding.89 Other sources of Cook

Island traditions with similarly good methodologies include Aitken ( 1930), Beaglehole �d 

Beaglehole (1938) and Kauraka (1989).90 Handy ( 1923, 1 930) is a good first source for the 

Marquesas.91 Langridge and Terrell ( 1988) are competent. Their translation and presentation of

traditions collected by Karl Von Den Steinen in 1 897 is very good and comparable to the already 

mentioned work of Buck, Torben and Elbert.92 Metraux ( 1 971 )  is the best source of traditions

from Easter Island. 93 

Summary 

Foucault (1980) argued that it was important to understand the 'genealogy' of sources and literature 

to appreciate the way false orthodoxies distort subjugated knowledges.94 The aim of this chapter has 

been to provide a tool kit to understand primary and secondary sources of Maori and Polynesian oral 

traditions. Pre-1900 manuscripts are the best sources for creation, demigod and waka traditions 

because Christian adaptations, the false Io, Te Kore-Te Po-Te Ao, and Grand Settlement 

paradigms dominate many of the published accounts. Manuscripts, oral informants, published 

accounts, Land Court records, journal articles and other sources are useful for tribal traditions. 

European sources generally contain more manipulations, cultural assumptions and 

misinterpretation. Maori sources may be subject to emic-etic shifting, inter-tribal politics, or legal 

claims justification. There is ample scope for comparison with other Polynesian creation, 

demigod and canoe traditions although New Zealand researchers will be more reliant upon 

secondary sources. 
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CHAPTER SEVEN 

MAORI ORAL LITERATURE 

Chapter Four proposed a model of Maori oral tradition based on a symbolic-historical continuum 

extending into the past. Chapter Five discussed the appropriate application of established theories 

to oral tradition and how new theories can be derived from good analysis. Chapter Six examined 

the strengths and weaknesses of empirical sources of Maori and Polynesian oral tradition. This 

chapter identifies and discusses the nature of the different texts or genre that comprise the body 

of Maori oral literature. International authorities, such as Vansina (1965, 1985), Tonkin (1992) 

and Finnegan and Orbell (1995), recognise that oral tradition contains a multitude of different 

genre, each with its own conventions, content, style, purpose, modes of composition and 

performance.1 Salmond (1985), Binney (1987), Smith (1998), Keenan (2000) and Wiri (2000)

hold the same to be true for Maori oral tradition. The literature broadly divides oral genre into 

formal and informal texts. Formal texts, such as poetry, are believed to be very reliable because 

they remain unchanged for long periods. Informal genres, such as narratives, are thought less 

reliable because they are subject to more change. Writers also hold to a tenet that the genres 

interlock like a lattice, and that this interconnectedness maintains a high degree of consistency 

over tirne.2 The lattice principle is sound, however, more work is required to understand the 

nature of formal and informal texts; for instance, the language of formal genre may become so 

archaic that original meanings are lost, while some informal texts may have more enduring 

characteristics than is appreciated. 

Formal Texts 

Formal texts are formulaic compositions of varying length and type, composed for use in a range 

of social, cultural, religious, political, historical, tribal and personal circumstances. Maori formal 

texts include whakapapa (genealogy); karakia (ritual incantations); whaikorero and karanga 

(formal speech making and chants); waiata and moteatea (songs); toponyms (placenames - here 

termed taunahawhenua and tapatapawhenua); and whakatauki, whakatau-a-ki and pepeha 

(general and tribally specific aphorisms). Formal texts are fixed in nature, phrases and words 

change only gradually. Some may be centuries old. This enduring nature derives from systematic 

preservation and instruction by recognised specialists, called tohunga (priests), through formal 

schools of traditional learning, the most common generic names of which were whare wananga 

and whare kura.3 While the fixed nature of these texts is helpful, there are some problems not 



fully acknowledged in the literature. Formal texts rely upon informal commutative prose for 

explanation and interpretation, and these commentaries are subject to change for different 

collective or individual, historical or political motivations. The older formal texts become, the 

higher the likelihood that original meanings can be lost or changed. 

Whakapapa 

Whakapapa are genealogies that depict historical and symbolic time. Taxonomic in nature, 

whakapapa are the foundational template of all Maori oral tradition forming a skeletal index to 

which other formal and informal texts attach. The genealogical records of the Maori are the 

largest in the Pacific,4 and possibly the largest of all oral peoples.5 White ( 1 890) identified three

types of genealogical recitation. Popoarengarenga pertained to the creation, gods and humans, 

which high-ranking tohunga chanted during such occasions as tangihanga (funeral rites). Takiura 

referred to genealogies linking humans and gods, and were chanted during exhumations. 

Tuatangata pertained to genealogies of human descent and were most often chanted before the 

commencement of the working day and by midwives at childbirth.6 

Pre-contact creation genealogies varied in length and composition within broad cultural 

parameters. Compositional skill has declined, having since given way to Christianity, science/ 
the Io construct, and the linear Te Kore-Te-Po-Te-Ao orthodoxy discussed in Chapter One. 

Fortunately, an ample number of these genealogies have been preserved in reliable manuscripts, 

enough to rebuild an understanding of pre-contact creation genealogies. Generally, Te Po 

(Unknown Night) began most creation sequences. ·Te Pu (Base) began another variation, which 

depicted creation as the growth of a forest; Te Kune (the Inception), which described creation as 

the emergence of knowledge, was another. Creation genealogies culminated in the formation of 

the heavens and earth, and anthropomorphic gods who represented natural forces or human 

consciousness. New phenomena appeared at all stages of creation. The creation of humans 

usually followed that of the gods. 

Demigod genealogies contain fixed sequences of ancient deified ancestors (demigods) 

interpolated with composed symbolic sequences depicting ongoing human pro-creation. Both 

types of sequence appeared as short distinctive subsets, were inter-changeable in order, varied 

widely in their genealogical position, about 15-50GB 1900, and were common to most tribes. The 

sequences are subject to truncation and elongation, sometimes only one name appears. Some are 

found·in Polynesian genealogies. The Kaitangata-Whaitiri-Hema-Tawhaki demigod subset is the 

most enduring sequence in East Polynesia. These dynamics can be used to trace cultural

historical linkages, although attempts at converting the generations of these highly variable 

genealogies into Western time indexes in the form of a set number of years per generation, is, at 

best, only relative, and at worst, highly erroneous. 
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Canoe genealogies typically include edited lists of famous migratory and founding ancestors 

called tataihikohiko (flashing-important genealogies)8 or ahuahikohiko (important presence);9 

euphonious sequences elaborating single ancestral names and interpolations of symbolic 

sequences depicting ongoing procreation as in demigod genealogies. While the same dynamics of 

truncation and elongation found in the demigod traditions also apply, they are less dramatic. 

Named figures are often of more certain historical origin. Older names are found in accounts 

from several tribes. More recent ancestors tend to be particular to certain tribes and/or regions. 

Percy Stephenson Smith and others, ignoring these symbolic and compositional dynamics, 

wrongly interpreted canoe and demigod genealogies as historically sequential and fixed. Smith 

also edited and 'corrected' different inter-tribal accounts and intra-tribal variants into unitary 

lines.10 Some of these altered genealogies have become internalised among Maori. 1 1

Investigations of the Native/Maori Land Court, and more recently the Waitangi Tribunal, have 

had a similar 'fixing' impact because variable symbolical-historical genealogies are viewed as 

less than adequate for substantiating legal titles.12 It is possible to rebuild an accurate picture of 

the nature of pre-contact canoe genealogies by re-examining genealogies in early manuscripts.13

Maori tribal genealogies comprise dense, sequential, interlocking and cross-checkable human 

matrices 15-20GB1900 or more in depth. Chiefly lines of descent were called tahu or tahuhu 

(ridgepole). These were recited as taotahi and tararere (singular lines) or whakamoe and

whakapiri (married lines including both partners).14 Internal endogamous tribal genealogies are 

highly consistent. Less important tutua lines are more variable. Genealogies tracing inter-tribal 

linkages are also more variable as related tribes often truncated exogamous lines to emphasise 

only the more illustrious outsider ancestors. The names of important ancestors stimulate informal 

and formal prose of varying lengths. Some might recall whole sequences of exploration, marriage 

or warfare, or shorter more instructive pieces. The name Te Rauparaha recounts a series of wars 

and migrations over several decades between Taranaki and Murihiku. Conversely, Rauru-ki-tahi 

elicits the tradition that Rauru was a chief of few words. More fixed and less variable than canoe 

and demigod genealogies, they readily convert into Western time indexes. 

Karakia 

Karakia of different types are ritual formulae composed for specific purposes and were recited 

verbatim in the belief that a failure to do so would elicit a detrimental outcome.15 Retention and 

transmission was by specialists with care and attention to accuracy. This reinforced consistency 

overtime. Karakia contain more symbolic and religious references than historical content.16

Comparing different karakia suggests that phrases were carried through time rather than fuller 

recitations. These were combined into new compositions of similar type, according to need. 

Original phrases may therefore have endured more than longer compositions. Archaic phrases in 

Maori karakia can be found in similar Polynesian texts. Fuller incantations are not apparent (or 

no longer extant). While the enduring nature of these texts was a strength, the original meanings 

of archaic phrases could become lost or obscured over time because interpretation relied upon 
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more variable commutative prose. Smith (1 898) noted this was a problem with several 

Rarotongan traditions collected between 1 860 and 1 900. 17 Formal recitations, including reference

to Io, can be dispensed with as latter day insertions or adaptations as Buck (1949) and Tau (1997) 

and have demonstrated. 1 8

Wai, Waiata and Moteatea 

Wai, waiata and moteaetea of several types are fixed forms of poetry in chant or song. Several 

hundred and perhaps thousands remain unpublished in archives.1 9 Women seem to have been the

main composers of moteatea, particularly those pertaining to tangi (laments), aroha (love), patere 

(derision), kaioraora (defiance) and oriori (for youths and children). Men seem to predominate as 

the composers of karakia. Neither was gender exclusive. Wai were also composed with greater 

regard for aesthetic impact and performance than karakia, the expression of content playing as 

great a role as the content. Wai were often composed in direct relation to historical events. 

Proportionately speaking, they contain more direct historical information than karakia. However, 

as historical pieces, they also contain internal biases.20 As with karakia, specialists preserved wai,

which gave them an enduring nature. For example, three separate researchers recorded the 

'Lament for Te Huhu' from different sources on distinct occasions in 1 848, 1 928 and 1959 with 

little change over the 1 1 1-year period.21  Wai may have lacked the same capacity for endurance as

karakia. Many probably fell out of use after one or more centuries. The majority of published 

waiata date within 1 00 years before 1 840.22 Wai were also subject to the vagaries of meaning loss

overtime and changes in interpretation. Ironically enough, this may have affected widely known 

wai more than lesser known ones. While dispersal enhanced permanence, it probably obscured 

knowledge about original sources and events.23 For example, 'Kaore Te Raro nei' is found in Nga

Puhi and the Waikato. The northern account says Te Rangipouri, a turehu (mystical being), 

composed the song shortly before he was killed for kidnapping Ripiroaiti, the wife of Ruarangi, a 

crewmember with Kupe?4 The Pirongia account says an unnamed Patupai-a-rehe (mystical

being) who kidnapped Ruarangi's wife, Tawhaitu, composed the song. There is no mention of 

Kupe, nor killing the kidnapper?5 The same occurs today. Few Maori know the origins of the

popular songs 'Nga Waka e Whitu' and 'Ma Wai ra'. These are sometimes taught as ancient 

moteatea, but were actually composed in 1922 and 1934. Processes of colonisation can also 

exacerbate mis-interpretation, for example, a number of the annotations to waiata in the four 

volumes of Nga Moteatea are influenced by the Grand Settlement Paradigm. 

Whakatauki, Whakatau-a-ki and Pepeha 

Whakatauki, whakatau-a-ki and pepeha are short didactic formulae, including historical and 

symbolic proverbs, aphorisms, sayings and epigrams.26 Whakatauki and whakatau-a-ki were

moralistic and commonly known to all tribes. Pepeha are eulogistic, historical and tribally 

specific slogans describing the particular character of an ancestor, tribe or district.27 Waikato

taniwharau, he pika he taniwha, he pika he taniwha (Waikato of a hundred taniwha, at each bend 

there is a taniwha) refers to the many tribes of Tainui living along the length of the Waikato 
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River. The taniwha is an allusion to the chiefs of each. Less fixed than other formal texts, 

multiple versions may appear over succeeding generations. However, being shorter than wai or 

karakia, the meanings appear less subject to change over time. 

Taunahawhenua - Tapatapawhenua 

Taunahawhenua (naming after body parts) and tapatapawhenua (naming after events or other 

significance) refer to naming places after ancestors or events?8 Toponyms played an important 

part in historical traditions; to name was to claim. Specialists taught and preserved them as 

'official tradition'. Single names of particularly distinctive, historically or strategically significant 

places could be especially important. Distinctive geographic features often acted as mnemonic 

devices?9 Names were sometimes remembered as long sets or lists recording migrations or epic 

journeys, and demarcating complex boundaries?0 As typical of formal texts, place names might 

endure for several centuries, particularly if a cluster, while accompanying interpretations could 

change. This is especially true for places validating claims to land?1 Four tribal groupings living 

around Te Aroha mountain in the Kaimai range, a noted boundary marker between Tauranga, 

Rotorua, and the Hauraki and Waikato plains, hold quite different traditions that their ancestor 

named the mountain.32 Names were also mobile, new places were named after old ones. Two 

tribes contest that their ancestor named the claimed longest Maori place name in the Hawkes 

Bay; Ngati K8hungunu say the name is 'Te Taumata-whakatangihanga-a-te-koauau-o-Tamatea

pokaiwhenua-pokaimoana-urehaea-ki-tana-tahu', after their ancestor, Tamatea. Rangitane say the 

name is 'Te Taumata-whakatangihanga-a-te-koauau-o-Rangitane-nui-a-rangi-ki-tana-tahu', after 

their ancestor, Rangitane. In fact, the longest, but less known name, 'Te Taumata

whakatangihanga-a-te-koauau-o-Tamatea-pokaiwhenua-pokaimoana-urehaea-ki-tana-tahu-a

Ranginui-o-Tauranga-moana', lies to the north in Ngati Porou, who say it is named after 

Tamatea. This is most likely the original place name, which the descendants of Kahungunu, 

Tamatea's son, took south and re-located during their well known migration there. Rangitane 

now contest this with a version of their own. Similarly, the well known tradition that Maui's 

canoe landed on top of Hikurangi mountain on the East Coast is also found at Titi-o-kura in the 

Hawkes Bay. The transference of place name clusters may prove a useful technique for tracing 

ancestral migrations from the Pacific and within New Zealand. This is explored in Part Three. 

Whaikorero - Karanga 

Whaikorero and karanga, as formalised speech-making, utilised a full range of formal and 

informal texts woven into welcoming chants, eulogies to the dead, social, cultural, historical and 

political debate.33 Whaikorero remains robust in contemporary times. The practice preserves 

much tradition in oral form but may also contribute to the creation of new interpretations as 

current issues are debated, clarified and decided upon in the context of allusions to the past. · 

Whaikorero was the practice mainly of older and senior men and the karanga that of older and 

senior women. Today, the karanga has become much shorter and is marginalised to a briefer 

introductory call. Both junior men and women increasingly perform whaikorero and karanga as 
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Maori cope with the demise of older native speakers and separations in cultural continuity caused 

by colonisation and urbanisation. 

Informal Texts 

Korero 

Informal narrative prose or korero of different types comprise the largest body of oral lore. These 

have been divided into korero tuku iho (traditions handed down), korero purakau (ancestral and 

tribal traditions), korero tuturu (historical traditions) and korero paki (stories of entertainment).34 

These narratives are less enduring than formal texts and subject to greater interpretative change. 

For analytical reasons it is useful to conceptualise four kinds of narrative prose: general 

commentaries; personal and family commentaries; historical accounts; and symbolic and 

historical epic narratives. 

General Commentaries, Personal and Family Commentaries, and Historical Accounts 

General commentaries comprise smaller units of explanatory prose that elucidate and clarify 

words, titles, proper names, phrases, themes and conceptual images contained in other 

commentaries, historical accounts, epic narratives · and formal texts. They include popular 

allegorical, etymological and aetiological narratives explaining the existence of the physical, 

social and cultural phenomenological world. These can change over time. Old narratives may be 

lost, modified or replaced altogether. New ones might be added. 35 Personal and family 

commentaries are the engine room of oral history. They comprise eyewitness and contemporary 

accounts of recent events with a depth of between two to four generations. These recollections 

coalesce with general interpretative commentaries and when handed down to subsequent 

generations become the historical accounts of tribal tradition. Only the tribes directly connected 

to the account know them.36 

Symbolic and Historical Epics 

Epics are older prose accounts known over a wide area and retained in remembrance for 

particular symbolic or historical reasons. Built up over several generations, they have an enduring 

nature akin to that of formal texts, something that has not be sufficiently appreciated in the 

literature. 

Some, such as the deeds of Maui, the demigod who fished up land, survive in remembrance over 

several centuries and perhaps millennia. Relative symbolic and historical proportions mirror the 

symbolic and historical continuum discussed in Chapter Four, the older the tradition the greater 

the symbolic import, the more recent the tradition the greater the historical significance. 

Symbolic epics include the genesis accounts of creation, doings of the gods, origins of 

phenomena. They arise out of philosophical, spiritual and religious speculation about the nature 
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of pre-existence and are transmitted with care and precision over long periods of time.37

Composed in a former present these were projected back into the past to define the beginning of 

all things. Te Rangikaheke's epic of creation 'Nga Tama o Te Rangi' (The Sons of Heaven) is a 

well known example. 

COMMENTARIES, ACCOUNTS AND EPICS 

I CREATION EPICS I 
I DEMIGOD EPICS I 
I CANOE EPICS I 

I TRIBAL EPICS I 
I HISTORICAL ACCOUNTS I . 

-

COMMENTARIES 

Historical epics emerge out of the historical accounts of tribal tradition and change over time as 

additional layers of symbolism and re-interpretation are added to them. Historical accounts 

become epics when multiple, sometimes widely dispersed groups acknowledge them as 

important. They record the deeds of famous ancestors or dynasties, important love stories, major 

alliances, battles and wars. As with all tradition, these include the addition of layers of 

interpretative symbolism built up over several generations.38 Maori examples would include the

marriages of Hinemoa and Tutanekai in Te Arawa, and that of Kahungunu and Rongomaiwahine 

at Mahia, the brother conflicts of Kaharau and Uenuku in Northland, and that of Whatihua and 

Turongo in Tainui. Canoe traditions are older epics relating migratory arrivals. The oldest, 

originally historical, epics are those of the Maori demigod cycles concerning Maui and Tawhaki. 

These are so heavily interwoven and overlain with symbolism that any original histories are 

obscured. This derives from their purpose to provide continuity between human histories and the 

creation. These traditions are found all over Polynesia. 
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The Lattice Principle 

The following diagram depicts the interlocking nature of genealogy, formal and informal texts. 

The over-arching inter-lockability is largely self-evident. The genealogies of whakapapa link to 

formal and informal texts forming an interconnected lattice of history and symbolism that can 

maintain a high level of consistency over multiple generations. Whakapapa has been separated 

from other formal texts because of its taxonomic significance. Formal texts are the most enduring 

to varying degrees. Many also rely upon informal texts for their interpretation. Informal texts are 

generally more variable. However, some, such as the epics, have an enduring nature akin to that 

of formal texts. 

WHAKAPAPA 

FORMAL TEXTS INFORMAL TEXTS 

Summary 

Part One identified false orthodoxies and hybrid distortions in Maori oral tradition and discussed 

the dynamics that underpinned them. This part has examined models of oral tradition, theoretical 

and empirical issues, and the nature of Maori oral texts with a view to building techniques and 

methodologies by which we might better assess the nature of pre-contact traditions. Parts Three 

and Four apply these considerations to the tribal and canoe traditions. 
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CHAPTER EIGHT 

THE SHAPES OF TRIBAL TRADITION · 

Part One identified false orthodoxies in Maori oral tradition and discussed the dynamics that gave 

rise to them. Part Two examined models of oral tradition, theoretical and empirical issues, and 

Maori oral texts with a view toward building better methodologies for analysing the traditions. 

This chapter begins the analysis of tribal traditions by considering their overall structure and 

shape. 

Collective Remembrance 

The oral testimonies of living eyewitness accounts of real events shared between friends, 

families, and contemporaries in related and unrelated groups constitute the body of collective oral 

history. These become tribal traditions as original actors die and the record of their testimonies 

passes on in remembrance to successive generations.1 The remembering capacity of oral cultures 

is well recognised. Degh and Vazsonyi (1975), for example, cited two Russian informants: one 

knew 25,000 verses of poetry and another 400,000 lines of formal texts? Quantitatively this 

testimony would constitute about four good-sized books. Qualitatively this kind of memory 

elicits much more, each word, phrase and verse of formal prose stimulating attached historical 

and symbolic commutative commentaries, accounts and epics in an encyclopedic plethora of 

remembrance. Early European recorders acknowledged a similar capacity among Maori. 

Williams (1937) noted that Maori formerly trained as repositories of oral lore could recite . 

hundreds of names in interlocking genealogies with 'astonishing accuracy'.3 The Kai Tahu elder, 

Te One Tikao, related traditions, genealogies waiata (songs) and moteatea (ancient songs) to 

Beattie over several days at a time.4 Best (1897) cited another example:

The power of memory . .  . is amazing to us . . . I have as a neighbour an old man of Tuhoe 
who has dictated to me from memory . . .  no less than 341 native songs and karakia. 
Should I desire him to relate genealogies, general history or folklore, his memory is 
equally reliable and is a constant source of marvel to me. 5 

Ngata (1929) and Biggs (1969) amplified that such feats were even more impressive because 

much pre-contact Maori oral tradition was probably lost through the impact of colonisation.6

A useful way of understanding this tribal memory is to look at the overall shape of whakapapa 

(genealogy) diagrammatically. Tribal genealogies, as the taxonomic backbone of tribal tradition, 



stimulate corresponding formal and informal prose, thereby providing a good indication of the 

overall quantum and complexity of tradition retained at each generation extending from the 

present into the past. Aperahama Taonui (Te Popoto, Nga Puhi) wrote one of the earliest tribal 

whakapapa manuscripts concerning the history of Nga Puhi. The manuscript contains about 350 

names spanning 40 or more generations. When mapped out the genealogy takes the shape of a 

wharenui (meeting house), with a whare (house) or base at the bottom, a maihi or apex shaped 

roof above that, and a tekoteko or singular spire extending back into the past.7

HE WHARENUI 

THE INTERLOCKING GENEALOGICAL MATRIX OF TRIBAL TRADITION 

Tekoteko or Spire 

Maihi or Apex 

Whare or House of Tradition 

Beginning with the tekoteko, Taonui recites 27 names from the ancestor Kupe in a singular 

genealogical line to the ancestor Puhimoana-ariki, and his son, Rahiri. Taonui refers to the 

genealogy changing in nature at the name ofRahiri: 

Ko te mutunga o te popoarengarenga. Ka timata i te tua tangata. E tata kuna ana enei 
mea, i te hokinga mai i te tapu i te tupapaku, hei whakanoa, kia kai tango ai nga 
ringaringa. 

This is the end of the people passed on and scattered about [widely known to many 
tribes]. Start with the people beyond this point [locally known - Nga Puhi]. These old
names were recited when returning from burying the dead, so that the tapu would be 
removed, and hands could take up food. 8 

The people 'passed on and scattered about' above Rahiri are a select list of ancient and famous 

ancestral figures widely known among several tribes rather than an unbroken sequential human 
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genealogy.9 This is what Ngata (1986) termed a tataihikohiko (flashing-important genealogies), 10 

and Biggs (1 969) called ahuahikohiko (important presence). 1 1  

Beneath Rahiri is the apex genealogy. This is human, sequential, interlocking and concerned with 

the ancestors mainly known to Nga Puhi. This is the narrowing that Vansina (1985) identified as 

the floating gap in his hourglass paradigm of oral tradition. 12  This apex is about five generations 

deep and list about ten to fifteen ancestors who played important roles in the foundational 

histories of the Hokianga and the Bay of Islands. The apex also forms a threshold between the 

variable genealogy of the tekoteko and more consistent interlocking genealogies of the whare 

extending down to the present. 

The genealogies of the whare rapidly expand outward and downward with increasing complexity 

to form a dense interlocking and cross-checkable matrix of genealogy, rectangular in shape, and 

eight to ten generations thick. This base contains about 300 of the 350 names tracing more than 

80 separate collateral descent lines. Each line culminates in a name identifying the head of an 

important sub-tribal or related family group at the generation of Taonui, his family and 

contemporaries, thereby marking a further intersection between the living oral history of his time 

and the traditions handed down from former times. The complexity of the matrix of the 

interlocking genealogies at this level is impressive. For example, Ripeka, the wife of Taonui's 

brother Raniera, was the great-granddaughter of his great-great-great-grandfather's sister 

Kirihoka, the first wife of Te Numanga. She was also the great-great-great grandchild of 

Rangimimiti who was the sister ofTutahua, Taonui's great-great-great-great-great-grandfather. 

We can assume further complexity in the collective memory. This manuscript provides a single 

snapshot of Taonui's individual genealogical memory at the time he wrote it. On another 

occasion, he may have been able to add much more. Taonui was from an important Hokianga 

family and his personal knowledge was no doubt very good. However, he was still in his twenties 

when he authored this manuscript and his knowledge was probably not as fully developed as it 

subsequently was in his later life when he became a highly respected tohunga (traditional 

scholar).13 Still more names could be added if the collective memory of his parents, siblings, 

uncles, aunts and other elders and tohunga were included. Data from a number of other 

manuscripts and the records of the Maori Land Court also readily overlap with his genealogy and 

would greatly extend its breadth and depth. The Taonui manuscript is one part of a much wider 

and larger collective memory. 

The genealogy is also qualitative and selective, providing a rationalised reference index rather 

than a full quantitative listing of all tribes, marriages and individuals. For instance, the 80 

separate collateral descent lines are mainly taotahi or tararere (without spouses). Each ends in the 

name of one important family figure rather than a list of all siblings. These skeletal lines form the 

indexing template. A knowledgeable person meeting a new acquaintance for the first time would 
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only need to know the name of a father, mother, brother, sister or grandparent to link that person 

to one of the collateral lines and from there back into the wider matrix. Whakamoe lines (naming 

marriage partners) and siblings are only included when they make connections to other important 

collateral lines. For example, the five children (Wharetoru, Meto, Te Kope, Te Kai-o-Rahiri and 

Whakatau) of Taonui's eighth generation antecedent, Tutahua, an important Hokianga ancestor, 

are named, but only three lines from them are elaborated (two via whakamoe lines) because these 

lines intersect with those of Taonui's family. It is reasonable to surmise that Taonui or other 

informants could have greatly expanded the singular line and the two unelaborated lines if 

required. Similarly, whakapiri (lines to related tribes) and prose accounts of inter-tribal 

relationships are only included when required to trigger the names of other key ancestors, related 

groups, genealogical lines or important histories. 14 For example, the sub-group name Ngati Pou,

which derives from the marriage of Reitu and Ueoneone, is mentioned because this links the 

northern Ngati Pou with their consanguine relations from the northern Waikato River, Hauraki 

Plains and Hunua Forest. In this way, the genealogy constitutes a precise genealogical, 

geographical and political template for tracing relationships between individuals, families, tribe 

and sub-tribes. The level of selectivity reflects that the art of mega-memory probably required 

some compression, like compressing computer files in order to pack in more data before large 

hard drives, and compartmentalisation of different types of data in separate cross-referenced 

directories for genealogy, song, prose, family and group relationships. When files were opened, 

or unpacked, they gave access to other files - like clicking open a new directory; these could be 

cited or left out, according to circumstance. 

HE WHARENUI 
OVERLAP BETWEEN LIVING DESCENDANTS AND ANCESTORS 

Tekoteko or Spire 

Maihi or Apex 

Whare or House of Ancestors and Oral Tradition 

Whare or House of Living Descendants and Oral History 
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The addition of all living persons associated with these genealogies would alter the shape of 

remembrance (see diagram above). The living ' slab' of descendants would be broader than the 

house of oral tradition, contain more individuals, and be shallower, comprising the four to five 

generations of living oral history. The house of tradition descendants would be deeper, 

comprising up to ten generations, but contain fewer individuals. The two layers would overlap. 

When mapped out, other early tribal genealogies match the shape of the Taonui genealogy. 

Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) wrote two genealogies in 1 849.

These match the overall tekoteko-maihi-whare shape of the Taonui example. The first whakapapa 

traces a short singular line of six generations from Tama-te-kapua, the captain of the Te Arawa 

waka, to Rangitihi. Rangitihi stands at an apex containing about ten names four generations deep. 

From there, the genealogy spreads downwards and outwards into a base ten generations deep, 

containing 160 names in 30 distinct collateral lines.15 The second genealogy centres on 

Tamaihutoroa, an apex ancestor for Ngati Tama.16 The genealogy contains about 400 names. The 

tekoteko is 42 generations long and extends from creation to Tama-te-kapua, who had six wives. 

From Tama-te-kapua's fifth wife, Whakaotirangi, the genealogy descends to Tamaihutoroa over 

four generations containing about ten names. From Tamaihutoroa and his nine children the 

matrix quickly extrapolates into 80 separate lines containing about 3 50 names. Some of these 

overlap and intersect with names in the first manuscript, which further supports the idea of a 

wider and overlapping collective memory existing between related groups.17 

An even more impressive example comes from an 1 863 manuscript by Nepia Pohuhu (Ngati 

Kahungunu) containing over 3,000 names. The genealogy extends downward in a long 

singularity from creation to the apex ancestors.of several East Coast tribes, including Porourangi, 

the eponymous ancestor for Ngati Porou, and Tamatea and his son Kahungunu, the ancestors of 

Ngati Kahungunu. Several hundred collateral interlocking lines containing over 2,500 names 

descend from the apexes down into the house fifteen to seventeen generations deep.18 

More recent genealogical compilations support the idea of the wharenui with variable lines above 

the apex and a high degree of interlocking consistency beneath it. Best ( 1925) contains 

genealogies collected from the Urewera and Whakatane tribes of Tuhoe and Ngati Awa during 

the later nineteenth and early twentieth centuries. The genealogies include over 700 names. 19 

These names comprise multiple singular genealogies extending downwards from creation to 

several overlapping and inter-locking tribal and sub-tribal matrices?0 Different tribes may 

descend from a common apex, as in the case of Ngati Awa and Tuhoe, or quite distinct ones such 

as Nga Potiki. The length of genealogical tekoteko �bove the apexes is  variable, as is the order of 

names listed on them. However, where multiple, ongoing and recent intermarriage exist within 

the bases, the interlocking consistency is particularly striking. These overlaps provide further 

support for the idea that collective memory held a high degree of internal consistency. 

Furthermore, Best's tables did not include all of the genealogical material he had collected. These 
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could have been extended much further just as in the aforementioned Taonui example. Elsewhere 

for instance, Tamarau Waiari (Ngati Koura), one of Best's informants, recited 1 ,400 names 

before an 1 890s Native Land Court hearing in a dense interlocking genealogy including the 

descent of all family groups, and all living persons from a single ancestor who lived about twenty 

generations previous to that time.21 

Biggs (1990-2000) compiled a database of Tainui genealogies from several early manuscripts?2 

The genealogy begins from Hoturoa, the captain of the waka Tainui. The tekoteko follows two 

singular lines seven to eight generations long before culminating in the name of Tawhao and his 

two sons, Whatihua and Turongo. This family stands at the apex of an expanding and 

interlocking body of genealogy containing 1,488 names down through 937 marriages to several 

ancestors born in the mid-1 800s. Biggs (1995) described this lattice of genealogy, and attached 

narratives, as internally consistent with the traditions of competing sub-groups, and externally 

consistent with the genealogies of other related tribes with a high degree of precision and detail 

extending over several centuries.23 

A genealogy by Piri Kawau (Te Ati Awa, Ngati Ruanui), written before 1854, demonstrates an 

example of selective remembrance for a specific purpose.24 Kawau traces over 300 generations of 

creation and demigod genea1ogy before the canoe ancestor, Kupe. From Kupe downwards the 

genealogy proceeds singularly down a tekoteko 40 generations long to Turi, the captain of the 

Aotea waka. Turi's son Turanga-i-mua, his daughter Taneroroa, and her son Ruanui, the 

eponymous ancestor of Ngati Ruanui, stand at the apex of the matrix. The genealogies from this 

dynasty branch out into seven collateral lines. While much fewer in number than earlier 

examples, the lines are all whakamoe, with both marriage partners listed at every generation. The 

combined lines total about 130 names. Siblings are named, more frequently than in previous 

examples, but without the same extrapolation of lines to the side. The lines intersect at a number 

of points and culminate in the names of important chiefs. The purpose of this whakapapa appears 

to be a tracing of chiefly or tabu lines of descent from the creation down to a core group of 

families, rather than a widely proliferating matrix,_ hence the use of whakamoe at every 

generation. The overall wharenui shape is the same as in the other examples but with a lesser 

number of people. 

The Dynamics of Shape 

The previous discussion described how complex tribal genealogies tapered off at a certain point 

into the past and became more singular and variable. This narrowing equates with the 'floating 

gap' in Vansina (1985), discussed in Chapter Four, which Vansina argued was dictated by the 

upper limit of the capacity of collective memory.25 Certainly fewer ancestors are remembered 

beyond this point, however, given that the genealogies below this point are far more complex and 

therefore difficult to remember, than either those of the apex or the tekoteko, an upper limit to 
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remembrance cannot be the sole determinant here. The complexity of 80 interlocking lines in the 

Taonui genealogy for example, is far more difficult to remember than the 27 singular names of 

the vertical spire. It is more likely that the narrowing occurs by the capacity of memory working 

in tandem with processes of selective remembrance and forgetting. 

Selective remembrance likely had several dynamics. One constituted a two-way process, 

unilineal and cognatic, between the past and the present. At the unilineal level, the important 

deeds of certain ancestors made them candidates for enduring remembrance as opposed to those 

who performed less illustriously. The widening of the base is a matural of this through 

remembered descent from these original and celebrated ancestors . At a cognatic level, living 

generations selectively remember those ancestors whom they deem to be more important for 

defining genealogical, geographical and political relationships. This explains the apical 

narrowing. 

Selective remembrance was also relational. Ancestors in the base or house of tradition define 

recent complex relationships; hence more are required in remembrance. Ancestors further back in 

time defme relationships that are broader in space and time; therefore, · fewer are required in 

remembrance. Important ones are retained in memory, less important ones expurgated or 

forgotten. This concurs with Mercier (1950) and Ong (1986) who argued that oral cultures 

explained the present in terms of the past by dropping memory that did not serve current purposes 

to emphasise a few selected accounts deemed more important.26 It also concurs with Best (1925) 

who observed that, although the Mata-atua tribes of the Bay of Plenty remembered the names of 

several canoe ancestors, they focused their main lines of descent around just three figures from 

one family?7 Ngata (193 1, 1933) went even further, adding that whole genealogical lines were 

selected for remembrance; usually those whose descendants were most dominant, while others 

were expurgated altogether.28 Thus, selective remembrance and forgetting gives the wharenui its 

overall shape. 

It is useful to invert the wharenui upside down to illustrate these dynamics, as depicted below. 

The people living at the base of the house ·now stand at the opening of a funnel extending into the 

past. As people die, they pass through the doorway of the funnel, becoming candidates for 

remembrance, as the oral histories of today become the traditions of tomorrow. The funnel 

remains quite wide for the first eight to ten generations into the past because these ancestors fall 

well within the collective capacity of remembrance and because more ancestors are required in 

memory in order to defme the complex relationships of the recent past between descendant 

groups living in the present. 

Further back in time, remembrance would narrow around one founding ancestor or dynasty. 

These ancestors would be selected for remembering based on the importance of their deeds, the 

dominance and influence of their descendants, and their level of recognition among related and 
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unrelated groups. The ancestors of weaker, smaller or otherwise less influential descendant 

groups would be less likely to remain in memory than those whose descendants groups were 

stronger, larger and/or more dominant. This might be particularly important where two or more 

groups joined, merged or had close ongoing relationships. All groups would most likely over 

time come to emphasise descent from the ancestors of the most dominant group. These processes 

would repeat as new generations were added to the base. If the names of Taonui' s contemporaries 

had not been written down, but continued instead to be remembered in a solely oral environment, 

we could expect that many, but not all, would be retained in remembrance for the first five to 

eight generations after they died. As time passed fewer would be remembered. 

THE WHARENUI 
THE GENEALOGICAL MATRIX OF TRIBAL TRADITION 

Whare or House 
(Tradition and Oral History Defining Complex Relationships) 
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Tekoteko or Spir 

At ten generations into the past, fewer would be retained as remembrance approached the upper 

limit of the collective capacity to remember and focus sharpened around those ancestors deemed 

most important for defming relationships at the broadest level between groups existing in the 
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present. This is how the apex would form. Taonui's credentials as a tohunga might stand him in 

good stead. Other members of his important family might also survive, perhaps as a dynasty. 

Most of their lesser contemporaries probably would not. The apexes drawn in dashed lines 

emphasise the selective nature of remembrance at this level. Each is a potential apex that, had 

historical circumstances been different and they had emerged as more crucial to defining 

relationships between groups in the present, may have been elevated to that position in 

remembrance. The tekoteko would retain only the most famous of the oldest ancestors 

somewhere beyond 15 generations or so, and place them alongside figures such as Kupe. The 

angled singularities with dashed lines indicate that, where remembrance had converged around a 

different apex, the singularity would probably continue to converge around the same remote 

figures given that their relevance to groups in the present would be the broadest. 

Summary 

This chapter has outlined the general nature and dynamics shaping the tribal traditions. Chapters 

Nine, Ten, Eleven and Twelve analyse the structural dynamics of tribal genealogies in greater 

depth. Chapters Thirteen, Fourteen and Fifteen discuss prose narratives associated with each level 

of tribal tradition including those associated with conflict, important marriages and alliances, 

tribal founders and journeys of exploration, with pa!iicular emphasis on the distinctive themes 

and patterns that these narratives take on over time and how these can be understo<:>d and 

interpreted. 

A key element of the discussion in these chapters is that narratives are subject to present-past 

projection or templating. Original testimonies about events are encoded in specific motifs, these 

are handed down by successive generations, each new generation re-interpreting them in the 

context of their present and projecting their interpretations back onto past events, which in tum 

are handed down again to future successive generations. 

PRESENT -PAST PROJECTION 

ORIGINAL EVENT 
Ancestral and Place Names, Comm entary and Motifs 

New Interpretations 
in the Present Projected 
Back onto the Past Event 
And handed down by 
Future Successive Generations 

Traditions Handed Down by 
Past Successive Generations 

EACH NEW GENERATION IN THE PRESENT 
Adding New Interpretations and Motifs 
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While, statistically, the names of ancestors can be held to be true because they fall within the 

collective capacity to remember, narrative traditions cannot be read literally because of past

present projection. These chapters, therefore, propose methods for analysing these narratives at 

each stage of tribal tradition back into the past. 
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CHAPTER NINE 

THE HOUSE AND APEX OF TRIBAL TRADITION 

This chapter discusses the structural dynamics of whakapapa (genealogy) in the whare, or house, 

and the maihi, or apex, of tribal tradition. Four types of apex are identified here, supra-apexes, 

overarching regional apexes, intra-regional apexes, and sub-apexes. Recognised eponymous 

ancestors, who descend from figures said to have arrived on canoes, other important individuals, 

families or dynasties usually head overarching regional apexes. These can overlap with the 

overarching apexes of related collateral groups or satellite colonies in adjacent and non-adjacent 

regions. Where they do so, they form supra-apexes. 

OVERARCHING APEXES 

Supra-Apex - Ancestors from Common Waka Group 

Overarching Regional Apexes 

Intersecting and Overlapping Houses of Tradition Composed of Overlapping Sub-apexes 

Intra-regional apexes occur where two or more distinctive, internal geo-political divisions exist 

within an overarching regional apex. Beneath overarching and intra-regional apexes, the house of 

tribal tradition is composed of multiple sub-apexes ofsub-tribes within a wider group. The overlaps 

and intersections between these give the house its overall rectangular shape. Sub-apexes may 

intersect or crossover with sub-apexes in other regions through a combination of common descent, 

intermarriage, alliance and ongoing cultural and political relationships. 



Supra-Apexes and Overarching Regional Apexes 

Overarching apexes are can be identified by the sudden triangular narrowing of genealogy that 

occurs 1 0-lSGB 1900. Accompanying prose accounts usually relate traditions about tribal founders 

or dynasties that explain the origins of the tribe. The precise point of narrowing can be earlier or 

later. Geopolitically, overarching apexes often link to other overarching apexes in separate but 

related regions who trace descent from a common group of ancestors, forming large supra-apexes. 

These groups may exist in adjacent regions or be scattered as a series of satellites, along coastal or 

inland trade routes. 

Te Arawa 

Several ancestors who descend from the Arawa canoe head overarching regional apexes in different 

parts of the Bay of Plenty. These include Ngati Hei in the Coromandel; Te Waitahanui-a-Hei to the 

north-west of Lake Rotorua, east of Tauranga and south of Maketu; Ngati Tapuika at Maketu; the 

Te Arawa groups at Lake Rotorua (under Rangitihi); and the Tuwharetoa tribes at Lake Taupo. In 

this way, they comprise a supra-regional overarching Te Arawa matrix. The former extent of this is 

evidenced by the fact that the ancestors Huarere, Taramainuku and Waerenga once headed apexes 

now no longer extant groups in the Auckland, the Coromandel, Kaipara Harbour and Northland 

regions. These groups have merged with, or been subsumed, by others.1
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The overarching genealogies between the extant groups comprising the supra-apex are reasonably 

consistent. Where variations do occur, they do so above each apex, along the singularities back to 

the canoe ancestors.2 Variation between tribes at this level derives from the gradual separation of

formerly close groups. Each endogamous group prioritises the maintenance of their internal 
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traditions, but truncates, and abbreviates those of exogamous extra-regional relations retaining 

selected core elements, which emphasise the most important connections, ancestors and events. 

Where ongoing overlaps, through intermarriage and alliance, exist into more recent time beneath 

the overarching apexes, then the level of consistency will be higher. 

Ngati Kahungunu 

The pattern of overarching and sub-apexes for tribes descended from the Takitimu waka is as 

widespread as those in Te Arawa. The children fi·om the marriages of the ancestor Tamatea, who 

married several women at Tauranga and on the East Coast, are important tribal founders of Ngati 

Ranginui at Tauranga, Whakatohea at Opotiki, Ngati Ira on the East Coast and in the Bay of Plenty, 

and Ngati Kahungunu in the area from Gisborne, Mahia, Wairoa, the Hawkes Bay and through to 

the Wairarapa. 3 Each heads an overarching regional apex. The several regional apexes overlap 

forming a supra-apex linkage. 
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The over-arching apexes for these groups are located in separate non-contiguous regions. As a 

result, there are now several competing a?d differing versions of the overarching genealogies. The 

varying accounts include complete expurgation of some lines as endogamous groups edit or 

truncate the exogamous accounts of outside groups. The inland tribes ofNgati Ruaehu, Ngati Hauiti 

and Ngati Whitikaupeka at Moawhango and Wai-o-uru, for example, trace descent from Kahukore, 

another wife of Tamatea. This marriage is not recorded among the traditions of the Ngati 

Kahungunu descendants ofTamatea. 4 

Intra-Regional Apexes 

Overarching apexes in large tribal regions might incorporate internal divisions in the form of two or 

more intra-regional apexes. Where this is the case, the overarching apex define a common and 

broader region-wide political and cultural identity while the intra-regional apexes act as defming 

points of difference between large internal divisions. Genealogically, these divisions often coincide 

with a territorial pact between siblings of a founding family (that forms the overarching apex). 

Geographically, the pact will usually centre on logical resource features such as harbours, opposite 

sides of a lake or river, or geo-political groupings lying east-west, or north-south. 5 

135 



INTRA-REGIONAL APEXES 

Overarching Maihi or Apex 

Intra-Regional Apexes 

Tribal/Sub-tribal Matrices 

The House of Tradition 

Nga Puhi 

In Nga Puhi for example, Rahiri married Ahuaiti and Whakaruru. These ancestors stand at an 

overarching apex of Nga Puhi genealogy. At an internal sub-regional level, Rahiri's son by 

Whakaruru, Kaharau, and his son, Tupoto, head an intra-regional apex of genealogies for the 

Hokianga Harbour. Rahiri's son by Ahuaiti, Uenuku, heads another for tribes and sub-tribes of 

Taumarere (the.Bay oflslands).6

RAHIRI 

Rahiri=1. Ahuaiti =2. Whakaruru 

1. Uenuku 2. Kaharau 

Kaharau and Uenuku head multiple sub-apexes in each region. These sub-apexes overlap and 

intersect to form the overall rectangular shape of the house of genealogy and tradition that 

comprises Nga Puhi.7 
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DESCENT FROM UENUKU IN TAUMARERE 

Rahiri=Atuaiti 

Uenuku 
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A similar pattern exists in the genealogies and traditions of Tawhao, who, with his sons, Whatihua 

and Turongo, head an overarching apex within Tainui. Whatihua heads an intra-regional apex for 

tribes in the north and west of Tainui. Turongo heads another for tribes in the south and east of 

Tainui.8

Again, each of the multiple ancestors listed beneath Tawhao, Turongo and Whatihua, head sub

apexes of different tribal groups that together make up the wider house of tradition. The intra

regional matrix descending from Whatihua in the north and east of Tainui include the eponymous 

and founding ancestors of the tribes and sub-tribes of Ngati Mahuta, Ngati Tipa, Ngati Hekemaru, 

Ngati Te Ata, Ngati Mahanga, Ngati Te Kauwhata, Ngati Hinetu and Ngati Hikairo and many 

others. The intra-regional apex from Turongo includes ancestors heading the tribes and sub-tribes 

of Ngati Raukawa, Ngati Whakatere, Ngati Takihiku, Ngati Maniapoto, Ngati Kinohaku, Ngati 

Matakore, Ngati Rora, Ngati Koroki, Ngati Ruru and Ngati Haua. 

Overarching apexes provide a broad regional point of reference for multiple groups. In the case of 

Rahiri, this is for Nga Puhi; with Tawhao, it is for Tainui. The intra-regional divisions provide a 

less broad, more particular reference for internal geo-political divisions. In Nga Puhi, this is 

Kaharau for the Hokianga, and Uenuku for the Bay of Islands. In Tainui, this is Whatihua for

groups in the north and west, and Turongo for groups in the south and east. Tawhao and Rahiri 

provide a common overall unity at the broadest level. Kaharau, Uenuku, Whatihua and Turongo 

provide generalised regional references at a medium level between the overarching apex and sub

apexes. The multiple sub-apexes beneath these ancestors, which make up the house of tradition, 

provide more precise histories and records of events from which the multiple sub-groups living in 

the present take the main reference for mediating their affairs. 
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DESCENT FROM WHATIHUA IN THE WEST AND NORTH OF TAINUI 

Tawhao 
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Sub-Apexes 

As noted, overarching regional apexes sit on top of a denser matrix of genealogy and tradition that 

form the house of tribal tradition. This house is composed of a multitude of tribal and sub-tribal 

sub-apexes of different sizes, each of which is headed by a recognised, and usually eponymous, 

founding ancestor. These sub-apexes exist parallel to each other with multiple intersections and 

overlaps that when combined give the base of the house of tradition its overall rectangular shape. 

THE HOUSE OF TRADITION 

Overarching Apex 

TribaVSub-tribal Matrices Forming the Whare or Houses of Tradition 

The members of each sub-apex or matrix, tribe or sub-tribe retain the specific memory of their own 

ancestors while sharing that from related sub-apex groups around them. These overlaps give 

collective memory a high degree of inter-locking and cross-checkable consistency. Looking back 

from the present, each sub-matrix characteristically converges toward the common overarching 

regional apex containing a more widely recognised founding ancestor, family or dynasty. The 

consistency of genealogy and tradition between overlapping sub-apexes within the house of 

tradition is higher than that between overlapping overarching-apexes from different regions. 

Te Arawa 

Rangitihi heads the overarching apex for the Arawa tribes at Lake Rotorua. Rangitihi had four 

marriages and eight children who are celebrated in the whakatauki 'Nga Pumanawa-e-waru-o-Te 

Arawa' (the Eight Pulsating Hearts of Te Arawa) in the belief that all of the tribes at Lake Rotorua 

descend from this family. 

THE FAMILY DYNASTY OF RANGITIID 

Ranglllhi 

=Manawakotokotoko =Rangomallurihula =Kahukare =Papawharanul 

Kawatapuarangl Rakelao Apumoana Ratorua Ranglwhakaekau Rangiaowha Tauruao Tuhourangi 
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In fact, a subtle narrowing at the overarching apex is evident because the major groupings more 

precisely emphasise descent from only three or four of the children (K.awatapu-a-rangi, Rakeiao, 

Rangiwhakaekeau and Tuhourangi). Nevertheless, genealogies show that proliferating descent from 

these ancestors is immediate, broad and interlocking. Beneath the family of Rangitihi, the 

genealogies and traditions extrapolate rapidly downwards and outwards. 
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The diagram shows various descendant tribal and sub-tribal groups headed by eponymous ancestors 

of Ngati Rangi-te-aorere, Ngati Pikiao, Ngati Te Takinga, Ngati Parua, Ngati Rakeiao, Ngati 

Whakaue, Ngati Tutanekai, Tuhourangi, Ngati Uenukukopako, Te Aorauru, Ngati Rangiwewehi, 

Ngati Wahiao and Ngati Uruhina. Several are located or grouped around significant resources. 

Ngati Whakaue dominates Lake Rotorua; Ngati Pikiao, Lake Rotoiti; and Tuhourangi, the Lake 

Tarawera district. Each tribe has its own apex ancestor and matrix of genealogy and tradition, the 

overlaps and intersections between whi�h form the wider house of Te Arawa.9 

Ngati Kahungunu 

Kahungunu, the son of Tamatea (already discussed), heads the overarching apex of Ngati 

Kahungunu, who dominate the coastal area from Gisbome, Mahia and the Wairoa coast of the 

Hawkes Bay. Kahungunu married several times. The most important of these marriages was to 

Rongomaiwahine. The children of their son, Kahukuranui, are the eponymous ancestors of several 

of the main sub-tribes within Ngati Kahungunu, including Ngati Rakaipaka, Ngati Hinemanuhiri 

and Ngati Tamanuhiri. Rakaipaka had ten children by his wife Turumakina. Hinemanuhiri had five 

children named the 'Te Tokorima-a-Hinemanuhiri' (The Five of Hinemanuhiri). Her husband was 

Pukaru, the son of Ruapani, the ancestor of the Ngati Ruapani tribe between Gisbome and 

Waikaremoana. Further down from Rakaihikuroa, Te Hu�uti married Te Whatu-i-apiti thus linking 

Hawkes Bay Kahungunu to Ngati Whatu-i-apiti. The overlaps between these sub-apexes form the 

house of tradition. 
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KAHUNGUNU 

Kahungunu=Rongomaiwahina 

Kahukuranui =1 . Ruatapuwahine =2.Tu-te-ihonga =3.Hinekume 

I 
I I J I 

1. Rakaihikuroa 2. Hinemanuhiri=Pukaru 2. Rakaipaka=Turumakina 3. Tamanuhiri

I
Taraia 

I
Te Rangitaumaha 

Te Huhuti=Te Whatu-i-apiti 

Ancestral ties are mediated through current understandings and interpretations of the recent and 

distant past. Overarching apexes provide a broad initial point of reference located in the distant past 

that groups in the present use to mediate their ongoing social, cultural and political relationships 

and concerns. Sub-apexes provide a more precise frame of reference based on events in the 

immediate recent past. The different terms of reference are like the difference between a general 

and specific index. Solidarity based on the overarching apex is a general call to unity based on a 

commonly shared, but distant ancestor, such as Kahungunu. This may, or may not, be accepted 

depending on the politics determined by the actions and deeds of ancestors in the recent past, such 

as Te Whatu. Sub-apexes have more bearing on the imperative and immediate context of the 
present than ancestors in the overarching apex because their deeds have done more to shape current 

circumstances. 

Pikiao 

Sub-apexes located in different regions may overlap with each other. Whereas overlaps between 

overarching apexes in different regions usually derive, in the first instance, from descent from 

distant common canoe ancestors, overlaps between sub-apexes in different regions principally 

derive from more recent intermarriages. Inter-regional sub-apex connections thereby create greater 

consistency and reliability within collective memory than overarching ones. The traditions ofPikiao 

provide a good example of intersecting inter-regional sub-apexes. Pikiao is the eponymous ancestor 

for Ngati Pikiao in Te Arawa. Pikiao also travelled into the Waikato region where he married 

Rereaio. The Pikiao-Rereaio marriage defmes several important and ongoing links between the two 

regions. In Te Arawa, Pikiao's great-grandson, Te Takinga, is the ancestor of Ngati Te Takinga, 

and his son, Parua, the ancestor of Ngati Parua. These tribes live around the Rotorua Lakes district 

and descend from the overarching headed by Rangitihi.10 In Tainui, Pikiao and Rereaio's son, 

Hekemaru, is the ancestor for Ngati Hekemaru. Their grandsons, Mahuta and Paoa, are the 

eponymous ancestors for Ngati Mahuta and Ngati Paoa. One of their great-grandsons, Tipa, is the 

eponymous ancestor ofNgati Tipa. Another descendant, Tapaue, married Te Ata-i-rehia, the female 
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eponymous ancestor of Ngati Te Ata. These tribes descend from the overarching apex headed by 

Tawhao. 

PIKIAO IN TAINUI AND TE ARA WA 

TE ARAWA 

Rangitihi 

I
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I
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I 
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I
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The intermarriage between these Te Arawa and Tainui ancestors from geographically distinct, but 

adjacent, regions provides a high degree of interlocking consistently between the traditions and 

genealogies in both regions. The details and genealogies of the Pikiao marriage and the traditions 

concerning its descendants are well remembered and consistent in both areas. 

THE TWO APEXES FORMED BY PIKIAO 

Apex 

Sub-apex and House 

Te Arawa Tribes <<<< Overlap >>>>> Tainui Tribes 
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Ngati Paoa 

The degree of interconnectedness and consistency is particularly strong where overlaps occur at 

every level, the overarching apex, sub-apex and house of tradition. For example, Pikiao's 

descendant, Paoa, the ancestor of Ngati Paoa of the Hauraki Gulf, links horizontally and vettically 

to several houses and overarching apexes. The ancestor Hotunui, and his son, Marutuahu, who 

migrated from Kawhia Harbour to the Hauraki, where Marutuahu became the eponymous ancestor 

of the Marutuahu confederation of tribes, form one overarching apex. The overarching apex formed 

by these ancestors sits above several other apexes in the Hauraki region. Marutuahu's children, 

Whanaunga, Tama-te-ra and Rongomai, head their own apexes as the eponymous ancestors of 

Ngati Whanaunga, Ngati Tama-te-ra and Ngati Rongomai. These link to the Ngati Paoa apex via 

Tukutuku, the great-grand-daughter ofMarutuahu, who married Paoa. 

NGATI PAOA AND MARUTUAHU 

Marutuahu 

J I I I 
Tama·te·po Tama-te-ra 1/Vhanaunga 

I I
Raua-ki-tua Taharua 

I
Rongomal Tukutuku=Paoa 

NGATl RONGOMAJ NGATl TAMA-TE-RA NGATI II\IHANAUNGA 

NGATI MARU NGATI PAOA NGATI MARU 

NGATI MARU 

Ngati Paoa also links back to the overarching apexes of Tainui and Te Arawa. Through Paoa's 

descent from Rereaio and his marriage to Tukutuku, they link back to Tawhao and Whatihua. From 

Pikiao, who married Rereaio, they also trace back to Rangitihi in Te Arawa. Other intersections add 

further consistency to the traditions at all levels. 

HAURAKI LINKS TO TAINUI AND TE ARA WA 

.... . .... 
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MUTILPLE OVERARCHING APEXES FOR NGA TI PAOA 

Marutuahu 
via 

Tukutuku 

Tawhao 
via 

Rereaio 

Ngati Paoa 

Variable Inter-Regional Apexes 

Rangitihi 
via 

Pikiao 

The preceding discussion argued that overarching regional apexes, intra-regional apexes and sub

apexes have a high level of internal consistency. Inter-regional overlaps between sub-apexes and 

houses of tradition create greater consistency particularly where those connections are between 

tribal groups located in adjacent regions, pertain to the recent past, or are part of ongoing inter

marriage, alliance and other connections. Earlier argument also mentioned that intersections 

between overarching apexes become more variable over time because increasing separation in 

space and time causes insider groups to edit the traditions and genealogies related to outsider 

groups. This section looks more closely at these kinds of variations. 

Ngati Porou and Ngai Tahu 

The Ngati Porou and Kai Tahu (Ngai Tahu in northern dialects) traditions about Porourangi 

(Porouraki in Southern dialect) and Tahu provide a good �xample of this. Ngati Porou tradition says 

that: 

pp. Porourangi and Tahupotiki were brothers and descendants of Paikea. They lived at 
Whangara. Porourangi was married to Hamo-ki-te-rangi. The descendants of their children, 
Hau-te-rangi, Rongomaianiwaniwa, and Ueroa settled the northern East Coast around the 
Waiau River near Ruatoria and became the tribe Ngati Porou. Awapururu's descendants 
live mainly around Gisborne. 

Tahupotiki was reluctant to marry. The people discerned that this was because he was in 
love with Hamo-ki-te-rangi (his brother's wife). · Tahupotiki left Whangara, travelled to 
Rapaki in the South Island, and from there on to Waitahanui (near present day 
Christchurch) where . he became the ancestor of Kai Tahu. Years later, he returned 
northward. Upon fmding that his older brother had died, he married :ijamo-ki-te-rangi and 
from their union came four more children, Rakahurumanu, Rakaroa, Ira-a-Tahu and 
Karimoi. Kai Tahu in the South Island descends from Rakahurumanu. Ngai Tahu in the 
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North Island descends from the last three children. The eight children of Hamo are 
remembered as 'Nga Tokowaru-a-Hamo' (The Eight ofHamo).1 1  

I 
Porourangi=Hamo-ki-te-rangi 

I 

Hau-te-rangl Ueroa Rongomaianiwaniwa 

NGATI POROU 

Uenuku 

Paikea 

Pouheni 

Niwariwa 

I 

AwapunJU Rakahurumanu 

I 
Tahupotiki=Hamo-ki-te-rangi 

I 

Rakaroa h-a-Tahu 

The traditions of Kai Tahu largely agree that Tahu was from the North Island but differ on the 

relationship between Porourangi and Tahu: 

pp. Whatiua and Tahupotiki were the sons ofPaikea. Porouraki (Porourangi) was a stepson 
of Tahupotiki by his second marriage. Hemo (Hamo) was first married to Whatiua-te
ramarama by whom she had three children. The first born, Porouraki, was the ancestor of 
Ngati Porou in the north. When Whatiua died, Hemo married Tahupotiki by whom she had 
another three children. The six children are remembered as 'Tokotoru a te tuakana, 
tokotoru hoki ta te teina . . .  Ko nga toko-ono a Hemo' (There were three children born to 
the elder brother, and three to the younger, these are the six of Hemo ).12 

KAI TAHU 

Uenuku 

Paikea 

I 
I 

Whatiua-te-ramarama=H em o-ki -te-raki 

Porouraki Maruwahine Poraetipa Tiratuhoe 

I 
Tahupotiki=Hemo-ki-te-raki 

I 
Tira-aparoa Tiramanawapiko 

A second South Island account from Te One Tikao (193 9) varies slightly: 

pp. Hemo had three children by Whatiua, Porouraki (male), Matiherangi (female) and 
another female. She also had four children by Tahupotiki including Iratahu (male), two 
other males and a daughter. The last daughter married her half brother Porouraki. Iratahu 
married his half sister Matiherangi and they had Raka�te-hurumanu (male). He married 
Huarei, a daughter of Porouraki, and they had two sons, Nukuroa and Tahumuri. Nukuroa 
married, Tokotu, a younger sister of Tamatea (a related East Coast ancestor) and from this 
union come many ofKai Tahu.13 
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These variations are typical of older connections between groups located in non-contiguous regions. 

Ngati Porou retains the longer genealogy between Uenuku, Paikea, Pouheni, Niwaniwa and 

Porourangi because each is an important figure in their history. Kai Tahu (in the first tradition), 

using a technique here termed 'signposting', truncate this line to make Tahupotiki the direct 

offspring of Paikea, because Paikea, the most famous the Ngati Porou ancestors above Porourangi, 

is all that is required to indicate that part of the connection. The other outsider ancestors are less 

relevant, and expurgated. The northern traditions name Porourangi as the first-born and therefore 

senior brother ofTahu. The southern tradition names Porouraki as the nephew and stepson ofTahu, 

making him the junior. In this way, both groups acknowledge the link while enhancing their mana

by contesting seniority through re-editing, whatever the original circumstances were. While this 

might appear as evidence of historical inconsistency, it is consistent within the context of oral 

tradition. 

Each side also remembers different children. The pattern of four children by each marriage 

according to the northern account, and three children by each marriage in the southern account, 

suggests an original set of families that is now more obscure than the Paikea, Porourangi/Porouraki, 

Tabu and Hemo/Hamo lineage, which, because it forges the primary connection, has endured better 

in remembrance. The general, rather than specific, detail of the traditions about the children 

suggests a period of sustained intermarriage at some time in the past, over a finite, rather than

ongoing, period. The fact that each side names only one child as the ancestor of the other tribe 

supports this; Ngati Porou identifies Rakahurumanu as the ancestor of Kai Tahu, and Kai Tahu 

name Porouraki as the ancestor ofNgati Porou. The North Island account says that there were eight 

children, seven of whom lived in the north. The South Island tradition remembers six, most of 

whom they say lived there. In this situation, the insider tribe's knowledge of the names of the other 

children in the outsider tribe is probably limited. Each therefore acknowledges 'multiple offspring', 

but other than for main figures, with not much certainty. The children are less important than the 

parents are; therefore, memory is more general. The Tikao variation of three children from one 

marriage, and four from another, is different but reinforces the same ideas of connection and limited 

ongoing contact by suggesting that four of the half-siblings married each other, which may or may 

not be true. Close marriages were not uncommon in pre-contact society, especially among founding 

dynasties, however, the differing accounts suggest the idea that these 'marriages' have been 

composed to emphasise the closeness ofthe now distant connection. 

Reitu and Reipae 

A similar pattern appears in the Te Tai Tokerau (Northland) and Waikato traditions about Reitu and 

Reipae, two sisters who travelled from the Waikato to marry men in Northland. The marriage of the 

Reitu to Ueoneone forms the primary linkage between the Waikato and Northland Ngati Pou. 

Northern traditions are generally consistent. The following is from Taranaki Tarau: 

Two daughters were born to Toroa's descendant Kokako and his wife Hinepare. Kokako 
was the chief of Waikato who was living at Tuakau. In Whangape, in Hokianga, lived a
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man called Ueoneone. He heard of the beautiful sisters and wanted one for his wife, 
although he had never seen them. One day he called his 'mana bird' and said bring me this 
girl named Reitu . . .  The bird flew to Tuakau where Reitu and Reipae were working with 
their family in the gardens. The girls saw the bird and ran up . . .  to their amazement, it 
spoke to Reitu and said 'I have come for you Reitu. Sit on my back', Reitu obeyed the 
bird's command. Reipae begged to be taken too. There was plenty of room on the bird's 
back so together they flew northward. When they came to Northern Wairoa . . . .  Reipae 
stayed and the bird flew off with Reitu. History tells us Reipae was taken to the chief of the 
district whose wife, and the great ancestor of Ngati Whatua tribe, she became. Reitu 
reached her destination safely to find Ueoneone working. They were married . . . 14 

Some variation exists about the origins of the sisters. Other accounts, Taonui (1 849), Tawhai 

(1 875), and Keene ( 1988) say that the sisters came from the Waikato flying on the back of a 

karearea or sparrow hawk. According to Matenga ( 1897), they came from the Hauraki. 15 Details 

about Reipae also vary. An account by Graham ( 1949) and Smith (1 896) says that Reipae married 

Tahuhupotiki of Ngai Tahuhu at Whangarei. 16 The Taonui and Tawhai accounts also relate that 

ancestors descending from the Reitu-Ueoneone connection frequently j ourneyed between the north 

and the Waikato.17 

The Waikato traditions are generally consistent with those from the north. Tuhapi (1995) said: 

pp. Ngati Pou first migrated from the Hauraki into the Waikato. Reitu and Reipae were 
conveyed northward on the back of a bird sometime later. Reipae married a Ngati Rongo 
chief [a sub-tribe of Ngati Whatua], and Reitu married ' Ueoneone. The Waikato name 
'Whangape' was conveyed northward and came to be the name of the well known harbour 

just north of the Hokianga. 
· 

More specifically Emera ( 1995) stated the sisters followed a kaiaia (sparrow ha�k), traveling in a 

canoe up the Waipa and Waikato Rivers to Tuakau, from where they proceeded overland to 

Whangarei and Whangape in the north. Te ;Puea and Katipa (1995) said Reitu and Reipae followed 

a kaiaia or falcon to the Kaipara Harbour (part of the heartland of Ngati Whatua), where Reipae 

married Korowharo. Reitu continued northward and married Ueoneone.18

The traditions from both areas are consi�tent in agreeing that Reitu and Reipae travelled north from 

the Waikato, possibly came from the Hauraki before that, and that Reitu man·ied Ueoneone, and 

Reipae married a chief.of Ngati Whatua or Ngai Tahuhu (both related tribes) at Whangarei or the 

Kaipara. The bird motif appears in both regions. 19 Details concerning the marriage of Reipae are 

more variable because the Ngati Pou connecti�� through the marriage of Reitu, which forms the 

more important inter-regional link, has a greater priority in remembrance. The Reitu connection 

was also more ongoing. Important connections are better remembered than secondary ones.20 

Similar principles are evident in the way each side remembers the outsider genealogies. In the 

northern traditions, Taonui stated that Reitu and Reipae were the daughters of Kokako, which 

differs significantly from the Waikato genealogy, where Reitu · and Reipae were the great

granddaughters of Kokako. In this instance, the northern tribes have truncated . the Waikato line, 
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retaining Kokako, the most well known of the Waikato ancestors, and editing out lesser known 

ones. 

Conversely, the Waikato line claims that Reipae's children were Kaharau and Houtaringa, which 

differs from the northern genealogies, which say that Kaharau and Houtaringa were the 

grandparents of Tupoto, who married Kauae and Tawakeiti, the twin daughters of Reitu. The 

Waikato account has edited the lines ofNga Puhi, retaining Kaharau and Houtaringa, the important 

founders of Hokianga Nga Puhi, but placing them beneath Reipae to enhance the mana (prestige 

and power) of the Waikato connection through the sisters. This type of variation occurs for several 

reasons. 

Kokako 
_L 

I 
Reipae 

NORTHERN GENEALOGIES FOR REITU AND REIPAE 

1. A.Taonue' 2. G. Graham, S.P. Smith22 

Manaia 
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I I I 

Kauae Tawakeiti Tupoto 
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I 
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The connections are older and geographically distant. This causes some obscurity. Signposting, as 

in the Ngati Porou-Kai Tahu of Porourangi!Porouraki and Tahu, also applies. The focus of 

remembrance here is on the central marriage of Reitu and Ueoneone. Outside of this core 

connection, the insider or home group tends to truncate and abbreviate the genealogies of the 

outside tribe, retaining only the names of one or more important ancestors to signal the connection 

in a general rather than precise way. This avoids the need to remember peripheral outsider detail, 

allowing highly rationalised memory to endure for multiple generations?3 Mana also causes 

alteration. 

As with the Ngati Porou-Kai Tahu example, understanding this kind of variation is important 

because they are consistent with the context of how oral traditions take shape over time. Inter

regional links that are distant in time and space, singrtlar rather than multiple and ongoing, will 

show significant variations. Links between groups living in close geographical proximity to each, 

and which are multiple, ongoing and more recent in time, will be more consistent. 
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INTER-REGIONAL VARIABLE APEXES 

Less Well Remembered 
More Distant in Time - Single rather than Multiple Marriages - Geographically Distant Regions 

More Well Remembered 
More Recent in Time - Multiple Ongoing Marriages - Geographically Contiguous Regions 

Social Organisation 

Preceding discussion has analysed the dynamics of supra, overarching, intra-regional and sub

apexes. This section considers how these dynamics relate to the emergence and ramification of new 

social groups. Original arrival or founding communities came into existence as ancestral sub-tribes 

and tribes arrived, dispersed and settled the land. Ramification was probably tendril (branching 

from a single source), rhizoic (different offshoots from multiple common sources), and/or 

phylodynamic (multiple original groups merging and diversifying as new ones). Some groups, such 

as those occupying single regions, probably fissioned into multiple groups in a linear tendril pattern 

spreading downward and outward from a central founding group. In this case, the original 

overarching apex derived from the founders would likely remain in remembrance for some time 

because of its ongoing relevance. The Arawa groups around. Lake Rotorua, who emerged from a 

central core of ancestors who arrived on the Arawa canoe, fit this pattern. Other groups who existed 

as satellites or multiple colonies of each other spread rhizoically from a common core distributed in 

different regions. Such groups may or may not maintain these links over time. Separation is highly 

likely. Where so, overarching apexes would become variable. The founding groups descended from 

Tamatea fit this pattern, having previously occupied different widespread centres across the Far 

North (Kaitaia), Kaipara Harbour, Tauranga, Gisborne and Mahia. Where groups derived from 

phylodynamic mergers between co-equals, or from processes of unification whereby dominant 

groups absorbed or subsumed weaker ones, new identities and apexes would replace old ones. For 

example, the Uringutu and Nga Oho groups of Auckland were a merging of Te Wai-o-hua and Te 

Taou ofNgati Whatua after the wars of the eighteenth and early nineteenth centuries.24

At an ongoing level after settlement, new groups and sub-groups emerged and extrapolated as part 

of a reciprocal descending-ascending process, the former more predominant than the latter. 
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Descending and extrapolating tribes or sub-tribes who became larger divided into multiple 

groupings sharing descent from a common origin. New groups came into being according to 

different historical circumstances and events, such as voluntary or forced migration, division of 

land, invitation to alliance, inter-marriage or other opportunity, and through defeat in war or other 

disagreement. Population pressure on resources, such as cultivations, forests, rivers, lakes and sea

fisheries, was probably an important factor in these situations. Ascending expanding extended 

families might also grow into sub-tribes and even tribes. Increasing ramification, splitting and 

merging on a regular basis meant increased naming of new identities after important ancestors or 

events to mark, emphasise and distinguish new identities from old ones. Splitting at an exponential 

rate among already established and ramified groups resulted in new group identities appearing at 

each succeeding generation. Where earlier ramification seems to have resulted in naming after 

senior ancestors, particularly rapid ramification resulted in the taking of names from several 

siblings of the same generation, whether tuakana (senior status) or teina Gunior status). The Arawa 

subgroups ofNgati Ngararanui, Ngati Tuteaiti and Ngati Tutanekai came into being in this way. 

WHAKAUE 

Wlakaue=Rargiuru 

Tawakeheirroa Ngararanui Tuteaiti 

I .  
Tutanekai 

(Adopted) 

Tupaharanui 

Rapid ramification also coincided with an increase in the naming of groups after both men and 

women, including mothers, wives and sisters. The children of a chief with multiple wives 

sometimes took the names of their various mothers to . distinguish themselves from each other?5

These dynamics are particularly evident in the genealogies of the northern East Coast, where 

several Ngati Porou hapu take their names from senior and junior female ancestors.26 These inch.ide 

Ngati Hinepare or Te Whanau-a-Hinepare at North Waiapu and Rangitukia; Te Aitanga-a-Mate at 

Whareponga; Te Whanau-a-Hinerupe and Te Whanau-a-Rakairoa of the Waiapu Valley; Te 

Whanau-a-Hineauta at Tikapa; Te Whanau-a-Hinetapora at Mangahanea, Tuparoa and Ruatoria; Te 

Whanau-a-Ruataupare ofTokomaru Bay; Te Whanau-a-Iri-te-kura at Tolaga Bay (Uawa); and Te 

Whanau-a-Tapuhi at Te Araroa and Tikitiki. 

Hinerupe was the third and youngest of three sisters who became an important ancestor because of 

her ability. Hinepare was also the third born of four children. Her sibling was the eponymous 

ancestor for Ngati Puta-anga in the Poroporo Valley. Ruataupare, who maiTied the famous Ngati 

Porou warrior-leader Tuwhakairiora, was the recognised leader of peoples at Te Araroa and Hicks 

Bay. Hinetapora lived at Ruatoria and was killed and decapitated by the Te Whanau-a-apanui 

ancestor Tamahae, who exclaimed that killing her was like killing one thousand people. Te Aotaihi 

became the leader of the sub-tribe named after her mother, Hinerupe. Te Aotahi and her sister-wife 
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Hinemanuhiri, were also eponymous ancestors of important groups. Through their marriages to Tu

te-rangiwhiu they were also the ancestresses of Tapuhi and Hinematioro, after whom other tribes 

were named. Other formerly important groups in this region named from female ancestors include 

Te Wahineiti, Ngati Ruawaipu and Ngati Hinekehu.27 

TRIBES AND SUBTRlBES DESCENDED FROM WOMEN IN NGA TI POROU 
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The Floating Apex 

The dynamics of social organisation are important for understanding how genealogies were 

structured and retained in memory. Vansina (1985) noted the existence of the apex narrowing, 

which he termed the 'floating gap', and argued that this moved forward in time parallel with the 

upper limit of the capacity of collective remembrance, but did not specify other dynamics that 

might influence this process?8 Stokes (1930), Ngata (193 1, 1933), Mercier (1950), and Ong (1986)

have suggested that specific genealogies, mainly chiefly lines supporting current politics, were 

remembered, and others expurgated, through selective processes, but did not link this to the idea of 

a narrowing of tradition moving forward in time?9 These ideas are brought together here based on 

the ideas canvassed in this chapter. 

Overarching apexes are generally located 10-1 5GB 1900. This time depth was set, to some degree, 

by the size of the group; larger groups probably held longer time depths, smaller groups probably 

held shorter ones. Time of group formation is also factor; older established groups were more likely 

to have greater time depth, groups that are more recent had shorter ones. The relative time depth 
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also marked the upper capacity of the collective memory to remember. Remembrance of each new 

generation could not be added to this memory indefmitely. Each new generation was therefore 

required to rationalise existing memory. This would have been especially imperative during times 

of rapid change as old groups fissioned or merged, and new groups formed. Rationalised memory 

was a selective process. Descendants in each new present generation would negotiate old, existing 

and new genealogical references to accommodate changing geo-political landscapes. Genealogies 

that were more important were remembered and celebrated, less important ones forgotten, 

expunged or marginalised; new ones might be elevated. Translating this idea to the analysis of sub

apex genealogies, those of dominant groups would emerge as more important than other 

contemporary sub-apexes, political dominance translating into dominance of collective 

remembrance. 

EMERGING AND DECLINING OVERARCHING APEXES 

Old Residual Apexes 

Current Overarching Apex 

Emerging Overarching Apex 

TribaVSub-tribal Matrices 

The House of Tradition 

. 
I \ I ' 

,, ,' \ I \ ' \ 
\ I ' 

"<" _ _ _ _ _ _  .). 
' 

' 
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Emerging dominant sub-apexes would eventually replace formerly dominant overarching ones. 

Focus would centre on fewer ancestors at the level of the apex. Much older apexes and/or now less 

relevant overarching apexes would become increasingly obscure and residual, and eventually be 

expurgated. The genealogies around the Te Arawa ancestor Rangitihi, who stands at the 

overarching apex of traditions for the tribes at Lake Rotorua, provide an example that demonstrates 

this. Rangitihi had eight children, yet descent lines are emphasised from only three or four of these 

children. This is good evidence for convergence upon fewer ancestors at the same genealogical 

level. Further beyond this time, the lines for Rangitihi link back to wider, more geographically 

dispersed and variable genealogies from ancestors on the Te Arawa waka. This suggests the 

existence of an earlier, once defming but now obscured, overarching apex that is now being 

replaced by the apex headed by Rangitihi. The combination of these dynamics working together 

means that the position of the overarching apex would remain at a constant generational depth 

relative to the present, moving forward in time with the appearance of new generations. 
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SELECTIVE MEMORY 

The Overarching Apex moving forward in time 

Emerging Dominant Apexes 

Constant Distance 
Between Apex and Present 

Traditions and Sub-apexes moving back in time as New Generations are added in the Present 

Summary 

This chapter has centred on establishing the idea that tribal genealogies are sophisticated systems of 

selective remembrance. A number of imperatives drove selection. Descendants living in the present 

continually reinterpreted traditions from the distant and recent past according to current purposes. 

Recent traditions trace precise genealogical, geographical and political relationships. This required 

many ancestors to be remembered. Further back in time, the attention of descendants converged on 

fewer and fewer ancestors, hence the narrowing and convergence at the apex. The ancestors 

selected at this point defmed broader political-cultural foundational relationships; fewer are 

required to be remembered. The shift in emphasis from precise to broad relationships can be 

identified through the analysis of tribal genealogical matrices and attached traditions. The capacity 

of memory also set a broad limit on remembrance, while selective processes, centred on geo

political and genealogical relationships, defmed. more specifically which ancestors and traditions 

are actually remembered. Ongoing ramification, in tandem with the addition of new generations, 

facilitated a process whereby emerging dominant sub-apexes became new overarching apexes, 

replacing older ones, which were expunged, perhaps suddenly, or more residually over time. 
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'Investigation of Title: Pakanae', 1875; 'Investigation of Title: Whirinaki', 1875; 'Investigation of Title: Okopako', 1875; 
'Investigation of Title: Pukehuia', 1875; 'Investigation of Title: Oikura', 1875; Northern Minute Book No. 7, 
'Investigation of Title: Wairna South', 1885; 'Investigation of Title: Whawharu', 1885; Northern Minute Book No. 8, 
'Investigation of Title: Waima North', 1886 (Whangarei Maori Land Court; VAL-Microfilms); J. Sissons and W. 

Wihongi, The Puriri Trees are Laughing, 1987, pp. 59-87; J. Lee, I Have Named it the Bay of Islands, 1983, pp. 277-288. 
The numbers denote wife and children from the same marriage. 
7 Note: MS-Organisation 2. 0, the software for these charts, has diagrammatic limits that do not allow further contractions 
of boxes and lines. Lineal lines descend to marriages rather than children. Readers can assume that the name of the 
marriage partner on the left is the child of the parent, parents or ancestor directly above. 
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Northern Minute Book Minute No. 8, 'Title of Investigation: Waima No. 1 ', 1886, p. 244 (Whangarei Maori Land Court; 
VAL-Microfilms); F. Keene, Te Tai Tokerau, 1988, pp. 34-36; MLC Northern Minute Book Minute No. 24, Hare 
Matenga (Ngati Pou, Ngai Tu, Nga Puhi), 'Title of Investigation: Ahuahu', 1897, p. 46. 
16 G. Graham cited by Kelly, 1949, p. 143; S.P. Smith, The Peopling of the North, 1896, p. 37. 
17 MLC Northern Minute Book Minute No. 24, Hare Matenga (Ngati Pou, Ngai Tu, Nga Puhi), 'Title of lnvestigation: 

Ahuahu', 1897, p. 46. 
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CHAPTER TEN 

TRIBAL SINGULARITIES 

The previous chapter examined the nature of apex genealogies. This chapter steps further into the 

past to examine genealogical singularities (tekoteko) that connect apex ancestors with other 

ancestors said to have arrived on canoes. Singularities are an extension of the narrowing of 

tradition that begins at the apex. They differ from apexes in several ways. They extend further 

into the past, and their genealogies are significantly narrower and more variable. Several writers 

have noted the marked increase in the variable nature of genealogy (Most New Zealand writers 

do not note the actual narrowing of the apex) that occurs when looking back from the present. 

They usually describe this as a transition from greater history to greater symbolism. Biggs ( 1969, 

1995) and Walker ( 1977, 1 993) described the transition as a threshold between tradition and 

myth,1 and Belich (1996), a difference between 'hard' and 'soft' tradition.2 Most writers assume

that this threshold lies somewhere around the 'time' of the canoe ancestors, locating this to 12-

22GB1 900,3 20 generations ago or around 1475AD,4 26GB 1900 or 650 years ago, 1 5-30GB 1900

or less than 1 ,000 years ago.5 Biggs (1969) added the caveat that no writer has sufficiently 

explained the suddenness of this threshold.6 This chapter attempts an explanation.

Understanding the nature of singularities also has implications for understanding how 

genealogical generations might convert into Western years. Simmons ( 1976), who assumed the 

upper limit of historical consistency to lie with the waka ancestors, made a comprehensive 

attempt at dating genealogies. Noting that genealogies for same waka ancestors often varied by 

1 0  or more generations, potentially a 300-year time span, Simmons applied the then established 

practice of averaging out tribal genealogies to determine a mean number of generations before 

1900. He multiplied this figure by an average span of25 to 30 years to establish a range date for 

when canoe ancestors might have lived. Simmons then categorised the range dates according to 

longer, medium or shorter lengths of time. While this was a useful exercise, it was also because it 

did not explain why such variations occurred. At an inter-regional level, for example, 

genealogies from different tribes but pertaining to the same ancestor can vary quite widely. Those 

for Kupe and Toi vary by 30  generations, or more. Simmons, who acknowledged two long 

genealogies for Kupe, a 42-generation genealogy from Nga Puhi and a 50-generation whakapapa 

from Taranaki, dismissed these as inaccurate, unreliable and confusing (as had other writers) and 

did not include them in his averaging exercise. However, variable length genealogies either 



suggests multiple figures of the same name, shorter and longer life spans on collateral lines, the 

simple forgetting of one or two names, or that a compositional dynamic might apply to 

genealogies at this level. Failure to take account of the possibility of these dynamics makes 

averaged dating suspect. 

SIMMONS TRffiAL VARIA TIONS7 

1. Ancestor 2. Range GB1900 3. Mean GB1900 4. Mean Date 

SHORT Kahungungu 1 1 -21 1 5  1400-1500 
Toroa 1 2-22 1 7  1400-1500 
Tama-ki-hikurangi 1 1-20 1 8  1 400-1500 
Tama-te-kapua 1 0-20 1 8  1 300-1400 

MEDIUM Paikea 1 5-26 2 1  1300-1400 
Hoturoa 1 3 -23 20 1300-1400 
Turi 14-23 19 1 3 00-1400 

LONG Paoa 23-32 25 1200-1300 
Kupe 1 7-32 23 1 300-1350 

Caution is necessary because even intra-regional genealogies (from the same tribe) for the same 

ancestor also vary. Those for Kahungunu and Tama-te-kapua, for example, vary by as much as 

ten generations. 8 One observation, not previously noted in the literature, is that the most 

significant variation actually begins to occur just above the apex along the singularity that 

connects apex and canoe ancestors, rathe! than around the canoe ancestors as believed to date. 

The concentration of variability in this area of genealogy, over too finite a span to be simple 

'forgetting', suggests the operation of compositional dynamics in remembrance. 

Singularities 

Tribal genealogical singularities fall between apex and canoe ancestors. Determining the position 

of the canoe ancestor identifies the upper end of the singularity. These are usually well known or 

readily deduced from narratives about arrivals. Apex ancestors mark the lower end of singularity. 

These are identified by their position at the head of tribal genealogical matrices expanding 

downwards and outwards toward the present. Narratives pertaining to these ancestors usually 

include reference to tribal founding through significant marriages.9 These genealogies are 

characteristically singular, usually taotahi (without marriage partners), and range between five 

and ten generations in length in any given tradition. Less frequently, they may constitute 

whakamoe lines including marriage partners. Where this is the case the name of the second 

marriage partner often varies, and may in fact be a symbolic insertion. Singularities may include 

more than one collateral line of descent. However, whether taotahi or whakamoe, singular or 

multiple, the lines are always characteristically narrower than at the house and apex. The names 

of the apex and canoe ancestor are usually fixed at each end while names between them tend to 

vary by name and order. Singularities are often truncated or elongated, with names being added 

or deleted at different times. Individual ancestral names may sometimes repeat in regular or 

varying euphonic sequences composed by adding metaphoric suffixes to prefixes of the same 

name. Other repeating patterns may be wholly symbolic insertions although at this level of 
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genealogy this is an exception rather than a rule. Prose traditions for waka and apex ancestors are 

usually robust, while names between them typically elicit few, if any, narratives. 

TRIBAL SINGULARITIES 

Waka Ancestors 
Time of Migration and Arrival 

TEKOTEKO or SINGULARITY 

Connecting Apex and Waka Origins 
Singular or Multiple Lines 
Variable in Length 
Absence of Narratives 

Apex 
Time of Tribal Origins 

House of Tribal Tradition 
Time of Recent History 

Singularities are shaped by changes in historical consciousness. Vansina (1985) wrote that the 

historical consciousness of tribal tradition works on two registers, a time of origin (migration) 

and a time of more recent ongoing history.10 This is refmed and expanded here, on the basis of 

research for this project, to three kinds of historical consciousness, the 'times' of recent history, 

tribal origins, and migratory/arrival origins. The house of tribal tradition denotes recent historical 

consciousness tracing multiple, complex interlocking geographic, political and genealogical 

relationships. Many ancestral traditions are required in memory to mediate affairs in the present. 

Remembrance is therefore voluminous. The apex defines the time of tribal origin. The narrowing 

of remembrance around fewer ancestors at this level occurs because these traditions typically 

relate the broad foundational origins of multiple groups over a wide region. The quantum of 

tradition and genealogy required in remembrance is therefore much less, because multiple groups 

define their histories through the same fewer ancestors. To this point, traditions and genealogies 

are interlocking, cross-checkable, regular in form and highly consistent. 

Canoe traditions mark the historical consciousness of migration and arrival. Tribal singularities 

link the time of tribal beginning (the apex) with the time of migration and arrival (canoe 
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traditions). Chapter Nine argued that the apex moved or floated forward in time according to 

selective genealogical processes. Singularities therefore act to maintain the connection between 

the apex and the canoe traditions by keeping a constant genealogical gap between the two. More 

variable and symbolic processes, rather than the selective memory that shapes the apex, maintain 

this gap. Singularities thereby mark the first point, proceeding back into the past, where such 

variable dynamics begin. 

Truncation and elongation are the most frequent variable dynamics shaping singularities. These 

are detectable by comparing multiple accounts from within the same tribe. Where both longer 

and shorter lines referring to the same ancestors exist, then elongation and/or truncation can be 

assumed to have occurred. If multiple examples are of similar length then truncation and 

elongation is probably moderate. Longer lilies are likely to be elongations and shorter ones, 

truncations. A 'core' line is determined by reducing all truncated and elongated lines to a list of 

unique names. Longer elongated lines will almost invariably contain one or more expanded 

sequences based on the prefix of one or more human names, alternatively, the extension may be a 

metaphoric construct symbolising ongoing pro-creation, cosmological or other symbol significant 

to the group. Hypothetically, an expanded sequence such as Al-A2-A3, reduces to the prefix 'A'. 

In the table, line 1 (A-B-E) is a truncation. Line 2 (A-B-C-D-E) is the core list of unique names. 

Line 3 (A1-A2-A3-B-C-D1-D2-E) is an elongation. This kind of deduction is reliable to the 

extent that, as Henige's ( 1982) survey of genealogies from other oral peoples showed, elongation 

appears to be more usual. It is less 'robust where truncation predominates because this presents 

the problem of not being able to determine the number of deleted generations.1 1

A 
B 
E 

1. Truncation
Deleted Names 

TRUNCATIONS, ELONGATIONS and CORE LINES 

A 
B 
c 
D 
E 

2. Core Line
Sum ofUnique Names 

Al (Base plus Suffix) 
A2 
A3 
B 
c 
Dl (Base plus Suffix) 
D2 
E 

3. Elongation 
Extended Sequences of Base Names 

Singularities have implications for dating traditions. Shorter singularities, without lesser internal 

variations, tend to indicate more recent ancestors. Longer, widely varying singularities pertaining 

to the same ancestor indicate older traditions, the age of which is difficult to ascertain. These 

traditions may have been the subject of several migratory events, and cycles of truncation and 

elongation. Where this is the case, a technique here called 'stacking' occurs. Stacking appears 

loosely chronological, looking forward from the past, earlier ancestors appear first and more 

recent ones later. However, little certainty exists as to the exact time of an arrival, or period 
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between arrivals. Stacking sometimes includes a dynamic where the names of famous ancestors 

from collateral lines, sometimes from outside regions, are inserted to signal cultural, genealogical 

and/or political relationships. 

Te Arawa 

The following Te Arawa whakapapa demonstrates truncation and elongation. The line between 

Tama-te-kapua, the captain of the Te Arawa, which landed at the Maketu in the Bay of Plenty, 

and Rangitihi, who stands at the apex of genealogies for the tribes at Lake Rotorua, forms the 

genealogical singularity. Houmaitawhiti is Tama-te-kapua's father and Kahumatamomoe his son. 

Traditions concerning these ancestors are detailed and well known. Traditions for the middle 

names Atua, Tawake and Uenuku are either b�ief or none exist. 12

TE ARAWA13 

DESCENT FROM TAMA-TE-KAPUA TO RANGITDII 

1. Te Ran�ikaheke14 2. E. Te Uremutu15 3. E. Shortland16

Houmaitawhiti 

Tama-te-kapua 16-17GB1850 Houmaitawhiti 

Kahumatamomoe Tama-te-kapua 17GB1850 

Atua Kahumatamomoe 

Tawake Uenukumairarotonga Houmaitawhiti 

Uenuku Tawhakemoetahanga 
Tawaki 
Ouenuku 

Rangitihi 11-12GB1850 Rangitihi 13GB1850 Rangitihi 13GB1850 
I I I 

(Continues) (Continues) (Continues) 

The singularities vary in length, order and inclusion of names. In line 1, the meaning of the name

Atua (god) and its absence in other lines suggests this is a symbolic insertion. The order of 

Tawake and Uenuku in each line appears interchangeable. Truncation is most apparent in line 3 ,  

where Tama-te-kapua and Kahumatamomoe are not mentioned. The technique here i s  a form of 

'signposting'. The tradition of Houmaitawhiti and Tama-te-kapua (father and son) is widely 

known, therefore, the singular mention of one is sufficient to stimulate or signpost remembrance 

of the other, especially to an informed audience. The identities of the father and son merge as one 

tradition.17

The overall two-generation variation for Rangitihi l l- 13GB 1 850 is relatively slight. Between 

Rangitihi and Houmaitawhiti, the genealogy varies between three and six generations, a more 

significant variation over a shorter span, although not extreme. In summary, it can be said that 

Tama-te-kapua perhaps lived some four to six generations before Rangitihi at 16-17GB 1 850. 

Alternatively, it might be better to say that he lived some time earlier, but not too long before 

Rangitihi. 

Contemporary histories ofTe Arawa follow the pattern of whakapapa 2, which lists all ancestors, 

because the practice of truncation and elongation has declined in modem times through the 
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intemalisation of early Western assumptions that genealogies should be linear, fixed and 

sequential and that any variations were due to error rather than dynamic variability.18 Hearings

before the Native/Maori Land Court, and more recently the Waitangi Tribunal, have exacerbated 

this; the practice of truncating and elongating genealogies being incompatible with the validation 

of traditional ownership claims in a Western legal context. The new practice is not 'wrong', nor 

does it invent new genealogies; it does, however, render pre-contact genealogical dynamics 

redundant. 

Tainui 

The following genealogies show how names were inserted from collateral lines, and how group 

symbols can be merged with ancestral names in extended elongations. Hoturoa, the captain of the 

waka Tainui, stands at the head of the singularity, Tawhao is the apex ancestor. The singularity 

varies between five and nine generations. Tawhao is consistent in each whakapapa at l l-

13GB 1 850.  The names Motai, Ue, Raka and Kakati are consistent in all genealogies. Motai can 

be added to whakapapa 3, the only line where this name does not appear. Ngarue and Hiaroa can 

be deleted from line 4. These names are insertions from other collateral lines. 19 When these

adjustments are made, all lines convert to an index placing Hoturoa more consistently at 17-

22GB 1 900, an acceptable range variation over that number of generations. 

1. Matene Te Whiwhi 20 

Hotuope 
Hoturoa 16GB1850 
Hotumatapu 
Motai 
Ue 
Raka 
I 
I I 
Tuhianga (bro. of Kakati) 
Tawhao 10GB1850 

I 
(Continues) 

5. Te Heuheu24 

Hoturoa 18GB1850 
Motai 
Ue 
Raka 
Kakati 
Tawhao 13GB1850 

I 
(Continues) 

TAINUI 
DESCENT FROM HOTUROA TO TA WHAO 

2. Matene Te Whiwhe1 3. E. Shortland22 4. J. Hamlin23

Hoturoa 20GB1850 
Hotumatapu 

Hoturoa 18GB1850 Ngarue 
Hotumatapu Motai 
Motai Hoturoa 16GB1900 Ue 
Ue Ue Hairoa [Hiaroa] 
Raka Raka Raka 
Kakati Kakati Kakati 
Tawhao 12GB1850 Tawhao 12GB1900 Tawhao 12GB1850 

I I I 
(Continues) (Continues) (Continues) 

6. E. Shortland25 7. G.T. Wilkinson26 
Hoturoa=Whakaotirangi 19-20GB1850 Hoturoa 21GB1900 
Hotumatapu Hotumatapu 
Motai Motai 
Ue Oue 
Raka Raka 
Kakati Kakati 
Tawhao 13-14GB1850 Tawhai [Tawhao] 15GB1900 

I I 
(Continues) (Continues) 

This leaves one remaining variation, the euphonic sequence of Hoturoa, Hotuope and 

Hotumatapu. The sequence may be the replication of the name of one person or a symbolic 

metaphor representing group identity. Hotu, which means to pant, heave, sob or long for, seems 
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consistent with conveying the idea of ongoing procreation. Hotu-te-ihirangi is also a star, which 

is consistent with the use of cosmological-meteorological symbols as personal and group names 

in other canoe traditions. 

HOTU GROUP IDENTITY 

Hoturoa Hotuope Hotumatapu (Representing the Group Horizontally in Space) 

Hotuope 

Hotumatapu 

(Representing the Group Vertically in Time) 

There are no narratives concerning a Hotuope or Hotumatapu, which further reinforces the idea 

that these names represent a 'Hotu' group. The meaning of 'ope', a group moving together; and 

'matapu', a plank joining and protecting the poupou of a meetinghouse, support this. An 
alternative meaning of matapu, a wind or bird that frequents river mouths, is also consistent with 

the idea of group migration. 'Hotu' is possibly both a group label and the personal name of the 

captain of the Tainui. 

Alternatively, the group identity label may have been laid over the true name of the captain of the

canoe, but not in a way that obliterated the deeds of the original actor, which are well 

remembered in narrative prose. If this is the case, it probably stems from a belief that group 

identity was more important than individual identity. Interestingly, the earliest narrative account 

of the Tainui canoe from Hamlin (1 842) says that Hotunui, Hoturoa and Hotumatapu arrived 

together.Z7 This suggests that symbols, such as Hotu, were used to represent the group on two 

planes, one horizontally in space, and another vertically in time over several generations. The 

sequence may also replace sequential human genealogies of unknown length. When the Hotu 

sequence is reduced to one unique name, Hoturoa's position becomes more consistent except for 

lines 3 and 4. 

The above genealogies were recorded between 1842 and 1 888. As in the Arawa genealogies, the 

Tainui genealogies have become more fixed (listed below) from the late 1800s or early 1 900s 

onwards. Contemporary Tainui genealogies list the maximal number of unique names, which has 

resulted in the permanent fixing in place of a longer line. 
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RECENT TAINUI GENEALOGIES 

Te Nguha Huirama28 L.G. Kelly9 

Hoturoa 24GB1900 Hoturoa=Whakaotirangi 
Hotuope Hotuope=Hineihi 
Hotuawhio Hotumatapu-Hinerakau 
Hotumatapu I 
Motai I I 
Ue Motai=Pareauru Hotuawhio 
Rakamaomao Ue=Kahupeka 
Kakati Rakamaomao=Taiarohia 
Tawhao Kakati=Ururangi 

Tawhao 
Te Wahanui30

Hoturoa 
Hotuope=Hineihi Rakataura=Kahukeke (daughter of Hoturoa) 
Hotuawhio Ngare 
Hotumatapu Rape 
Motai Rangaiho 
u Kahupeka 
Rakamaomao=Taiarohia 
Kakati=Ururangi 
Tawhao 

Mata-atua 

The following genealogies from Ngati Awa in the Bay ofPlenty illustrate how stacking can cause 

wide internal variations in the order and position of figures. Toi, a very early Bay of Plenty 

founding ancestor, heads the singularity. Wairaka and the second listed Awanui-a-rangi form the 

apex. The singularity varies between six to ten generations. The first Awanui-a-rangi, after Toi, is 

an early ancestor associated with ancient Ngati Awa tribes of the Bay of Plenty, Hawkes Bay, 

Auckland, Hauraki and Northland. Awa is also credited as the founder of the serpentine carving 

style of Hauraki, Te Tai Tokerau and Taranaki.31 Irakewa, who only appears in whakapapa 1 ,

seems an optional inclusion. His implicit presence would be  noted in  other genealogies through 

the signposting of his son, Toroa. Toroa, who appears in all the genealogies, is the captain of the 

Mata-atua waka. Ruaihonga and Wairaka are his son and daughter. Tama-ki-hikurangi, who only 

appears in line 4, is said to have retrieved the kumara from Hawaiki. The singularity therefore 

contains three migratory-arrival ancestors stacked in succession from Toi, Tama-ki-hikurangi and 

Toroa. 

The second or lower Awanui-a-rangi, the eponymous ancestor of Ngati Awa, stands at the apex 

and is consistent at 13-14GB 1900. In contemporary tradition, this Awanui-a-rangi is said to be 

named after the first. This is interesting because, other than the details given here, there is a 

complete absence of prose for this figure, which is extremely unusual for any eponymous tribal 

founder. The fact is that both Awanui-a-rangi probably refer to one person. This is indicated by 

the several euphonic references to 'Awa' figures in all lines. 
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MATA-ATUA 
MUL TlPLE DESCENT FROM TOI, A WANUI-A-RANGI, TAMA-KI-HIKURANGI, TOROA 

1. Tutakangahau3z 2. Hamiona Pio

Toi=Te Kura-i-monoa 20GB1900 
Awanui-a-rangi Toi 19GB1900 
Awamorehurehu Awanui-a-rangi 
Irakewa Awamorehurehu 
Toroa 16GB1900 Toroa 16GB1900 
Ruaihonga Ruaihona 
Tahinga-o-te-rangi Tahinga-o-te-ra 
Awanui-a-rangi 13GBI900 Awanui-a-rangi 13GBI900 

I I 
(Continues) (Continues) 

3. Hamiona Pio33 4. W.E. Gudgeon34

Toi=Te Kura-i-monoa 22GB1900 Toi 24GB1900 
Rauru Rauru 
Awanui-a-rangi=Papaturangi Tahatiti 
Awaheinui Ruatapu 
Awaheiroa . Rakaiora 
Awarehurehu=Te Paepaerere-i-waho Mata-ki-te-hau 

I Tama-ki-te-ra 

I I I Tama-ki-hikurangi 17GB1900 
Whiro Toroa 16GB1900 Muriwai I 

I I I 
I I Tamanewa Toroa 16GB1900 

Ruaihonga Wairaka Awamorehurehu=Wairaka 
Awanui-a-rangi 14GB1900 Awanui-a-rangi 14GB1900 

I I 
(Continues) (Continues) 

The positioning of Awamorehurehu just after the 'first' Awanui-a-rangi in lines 1 and 2, midway 

between the first and 'second' Awanui-a-rangi in line 3 ,  and just before the second Awanui-a

rangi in line 4 suggests that the position of Awa was flexible and that the first and second 

Awanui-a-rangi are one and the same. In this way, the Awanui-a-rangi title duplicates as both a 

figure and an image. The Awa image, which means river, heavenly river and is a name for the 

Milky Way, is most likely a symbol of group identity much like that of 'Hotu' in Tainui. A 

probable reason for the duplication and re-location of the second Awa, if this occurred during 

pre-contact times, was to make N gati A wa the tribe in Mata-atua more distinctive from its distant 

relations in other regions. Alternatively, Ngati Awa may have re-defined itself more uniquely 

because the formerly widespread and ancient network of Ngati Awa tribes has long since 

contracted (only Te Ati Awa in Taranaki retains a direct 'Awa' identity). If this has come about 

through contemporary practice, then the probable reason is an adaptation after the Tainui and Te 

Arawa examples to have fixed sequential genealogies because of Western expectations. 

Whakapapa 4 exhibits further dynamics. Tahatiti, Ruatapu and Rakaiora are a genealogical subset 

of ancestors known in Rarotonga and in a number of Maori genealogies?5 Ruatapu, in particular, 

is known across New Zealand, particularly on the East Coast where he is the associated with their 
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famous ancestor, Paikea. Rakaiora, who is also known as Rakeiora, is an ancestor on the 

Tokomaru waka from Taranaki. These names have been held over from remembrance of a 

common ancestral group that existed in the distant past, perhaps from Rarotonga, or have been 

imported into the Mata-atua traditions from other regions such as the Taranaki and East Coast. 

Tama-ki-te-ra, Tama-ki-hikurangi and Tamanewa are a cosmological group symbol sequence 

probably related to the sun or light of creation; Tama-ki-te-ra is the sun. There are extensive 

narratives about Tama-ki-Hikurangi who is associated with sailing on the waka Te Aratawhao to 

retrieve the kumara?6 The cosmological reference is possibly another identity symbol that 

overlays an original historical figure. 

Given the shifting of Awanui-a-rangi, it is better to define Wairaka, about whom there are more 

narratives, as the apex ancestor. Wairaka is consistent at 14- 15GB 1 900, and her father, Toroa, at 

15-16GB 1900. The singularity back to Toi extends a further three to eight generations with 

multiple variations as already explained. For this reason, Toi is best described as an early 

ancestor whose exact genealogical position is difficult to determine. There is a sense that he 

'floats in time' before Mata-atua. The appearance of canoe ancestors, such as Toi, Tama-ki

hikurangi and Toroa, demonstrates stacking. This in conjunction with the variable dynamics 

discussed means that no conclusion can be reached about when canoe arrivals above Toroa 

actually lived, other than to say the loose chronology of earliest first, and in ore recent last appears 

consistent. In repeat of the contemporary treatment of other genealogies, recent Ngati Awa 

genealogies between the apex and Toi have become more rigid through the fixing of two 

Awanui-a-rangi figures, rather than one.37 

Nga Puhi 

The following tables trace two separate but related descent lines from the early ancestors 

Nukutawhiti and Awa to Rahiri, the apex ancestor of Nga Puhi. The first table traces descent 

from Nukutawhiti, who is usually an arrival on the Mamari and Ngatokimatawhaorua canoes. His 

descendant, Tauramoko, was Rahiri's father. As typical of singularities there are several narrative 

traditions about Nukutawhiti and Rahiri but few traditions concerning the names between them. 

This indicates the presence of symbolic constructs. The names Ngarunui, Ngaruroa and 

Ngarupaewhenua are a euphonic sequence on the base word ngaru, a meteorological symbol, 

meaning wave. This metaphor probably depicts waves conveying canoes to shore or wavesc;f 
arrival ancestors. It is less likely an overlay of an actual person, as Hotu and Awa were in the 

Tainui and Mata-atua singularities and because there are no prose accounts for a 'Ngaru' figure.

Tauramoko, Rahiri's father, has been similarly expanded in genealogies 1 and 2. The name Awa 

in whakapapa 2 is the prefix of the widely �own ancestor in the Mata-atua discussion. In this 

instance, it is inserted from the second collateral line (discussed shortly), the insertion signifying 

and reinforcing the idea that the different origins are held in common. The genealogical position 

of Rahiri is consistent at 13-1 5GB 1 900. That of Nukutawhiti is less certain. The greater use of 
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symbolic extensions, than in the Te Arawa genealogies for example, probably indicates an older 

tradition. However, when collapsed to single unique names the elongation reduces to only four 

unique names between Nukutawhiti and Rahiri. This consistency is suggestive of a position 17-

19GB 1900 for Nukutawhiti. 

NGA PUHI 
DESCENT FROM NUKUTA WHITI TO RAHIRI 

1. Hotere Kanohi38 2. Hare Ho ngi39 3. Henare Clendon�0

Nukutawhiti 21-23GB1900 Nukutawhiti 2 1-23GB1900 
Ngarunui Ngarunui 
Ngaruroa Ngaruroa 
Ngarupaewhenua Ngarupaewhenua Nukutawhiti 18-20GB1900 
Hikuiti Awa Ngarunui 
Taura Taura Ngarupaewhenua 
Tauratu Taura-te-po Hikutai 
Tauramoko Tauramoko Tauramoko 
Rahiri 13-15GB1900 Rahiri 13-15GB1900 Rahiri 13-15GB1900 

I I I 
(Continues) (Continues) (Continues) 

The second table traces a collateral descent line to Rahiri from Awa through Puhimoana-ariki, the 

Nga Puhi captain of the Mata-atua canoe, who is also known in the Mata-atua region as the 

brother of Toroa, who they say was the captain of that canoe. Te Hauangiangi is Rahiri's 

mother.41 The genealogies contain a number of names also known in Mata-atua. The Awa and 

Awanui figures are a brief elongation of the figure Awanui-a-rangi. Rakeitapunui is a variant of 

Rakeiora, the ancestor also associated with the Tokomaru waka in Taranaki.42 Tama-ki-te-ra, 

according to one Nga Puhi source, is the ancestor of Ngati Tama-ki-te-ra in the Hauraki. 

However, this may also be a cross linkage to the figures Tama-ki-te-ra and Tama-ki-hikurangi in 

Mata-atua, where Rakeiora appears as Rakaiora. Whakapapa 3 in this table contains a triple 

elongation of the base name Puhimoana-ariki. The three generations should collapse into one. 

NGA PUHI 
DESCENT FROM A WANUI-A-RANGI T\ RAHIRI 

1 .  Hotere Kanohi4J 2. Hare Hongi44 I 3. Henare Clendon45 

Te Awa 21-23GB1900 
Awanui 

Awa 19-21GB1900 Rakeitapunui 
Awanui Awa 18-20GB1900 Tama-ki-te-ra 
Rakeitapunui Awanui Puhimoana-ariki 
Tama-ki-te-ra Tama-ki-te-ra Puhikaiariki 
Puhimoana-ariki Puhimoana-ariki Puhitaniwharau 
Te Hau Te Hauangiangi Hauangiangi 
Rahiri 13-15GB1900 Rahiri l3-15GB1900 Rahiri 13-15GB1900 

I I I 
(Continues) (Continues) . (Continues) 

Although these pieces differ from those in Mata-atua, each variant is consistent with a wider 

connection to Mata-atua. When collapsed, the whakapapa contract to five unique names. The 

genealogical position of Rahiri is consistent at 13-1 5GB1900. Puhi appears to have lived two 

generations before Rahiri, which is consistent with the narratives about their father-son 
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relationship. Awa is earlier, perhaps five generations before Rahiri, although real precision is 

difficult because of the multiple compositional dynamics surrounding Awa, Puhi, and Tama-ki

te-ra and Rakeiora. Awa is better thought of as simply older than Puhi; his position perhaps floats 

in time.46 

Taranaki 

The following Taranaki genealogies demonstrate how compositional dynamics were used to draw 

convergences with tribal ancestors in other regions. Four of the Taranaki tribes trace their origins 

at two levels. Toi, already considered in Ngati Awa genealogies, and his children, Rauru and 

Awanui-a-rangi, head one genealogical line of the singularity (lines 1 and 3). The sons are the 

eponymous ancestors for Te Ati Awa and Nga Rauru. Turi, the captain of the Aotea canoe, heads 

another (lines 2 and 4). His offspring, Maru and Ruanui, are the eponymous ancestors of Ngati 

Maru and Ngati Ruanui. Whakapapa 1 signals the Taranaki account ofToi. Ruarangi is Toi's son, 

Rongoueroa is Ruarangi's wife, and Te Awanui her son through a liaison with a celestial being. 

Te Awanui or Te Awanui-a-rangi is the eponymous ancestor of Te Ati Awa and is the same 

ancestor as that in the Mata-atua and Nga Puhi genealogies. Te Awanui-a-rangi's brother, Rauru, 

is the eponymous ancestor for Nga Rauru, although Turanga-i-mua (Turi's son) is also an apex 

ancestor for the Taranaki section of that tribe .  

Turi appears further back in time in this genealogy because the Maru sequence is  a vertical 

expansion of the eponymous ancestor of Ngati Maru. A prose tradition, quite separate from this 

genealogy, says there were three brothers with similar names: Maruwharanui was the ancestor of 

the Taranaki Ngati Maru, Marukopiri the aricestor of a related tribe in the upper Whanganui 

River, and Marutuahu an ancestor ofNgati Maru in the Haurak.i area.47 This is interesting because

the names differ from the ones in the genealogy; furthermore, the Hauraki Ngati Marutuahu 

tribes make no mention of other Maru groupings. It is possible that a former early connection did 

exist, but is now obscure. If so, the names in the genealogy could be a vertical genealogical 

elongation in time, and the narrative a horizontal expansion in space, both representing the idea 

of some early 'Maru' grouping (see second following table). 

In whakapapa 4 Ngati Ruanui trace descent through the eponymous apex ancestor Ruanui 

(named Ranui) and Taneroroa (named Taneroa).48 This line also demonstrates an elongation of

the name Turi, the intent of which is to create a political and genealogical convergence in 'time' 

between Turi and Hoturoa of the Tainui canoe. This idea is supported by the tradition that says 

Hinekewa, the wife of Turi, was the sister of Hoturoa. This claim seems deliberately composed 

because the Aotea and Tainui canoe traditions are not otherwise connected at this level. The 

marriage between Whatihua and Ruaputahanga is a well known and celebrated connection 

between the two areas. Composing a connection at the level of the canoe ancestors reinforces 

this. 
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TARANAKI 
DESCENT FROM TURI 

1. Hetaraka Tautah i49 

Toi-te-huatahi=Rongowairere-ki-ao 30GB1900 
Ruarangi=Rongoueroa 
Rauru Te Awanui 28GB1900 
Rakaumaui 
Ron go tea 
Pururoa 
Turi 24GB1900 
Turanga-i-mua 
Tamateakopiri 
Te Ihirongo 
Te Mana-o-rongo 
Te Marutuna 
Te Maruwehi 
Te Maruriki 
Te Maruaitu 
Te Numanga 

I 
(Continues) 

3. T.G. Hammond51
Rauru 27GB1900 
Rakau-i-mua 
Puruara 
Puhaimua 
Paumatua 
Rongotea 
Rongoteataukarihi 
Turi 20GB1900 
Turanga-i-mua 
Tamateakopiri 

I 
(Continues) 

2. Wiremu Kauika50 

Pururoa=Hungamea 
Turi =Rongorongo 20GB1900 Kewa 

I 
(Continues via collateral line through Kewa) 

4. B. Biggs and P. Te Hurinui-Jones52 
Turi 22GB1900=Hinekewa [From Hoturoa on Tainui] 

I 
I I 

Turi-matakana Taneroa [Taneroroa] 
Turi-mataoneone 
Turi-mata-o-rehua 
Te Koutu-o-te-rangi 

Ranui [Ruanui] 

Te Kapunga-o-te-rangi 
Houtaepo Tawhao 
Ruaputahanga=======Whatihua 14-15GB1900 

I 
(Continues) 

NGATI MARU 

aruwharanui Marukopiri Marutuahu (Tradition Representing the Group Horizontally in Space) 

Marutuna 

Maruwehi 

Maruriki 

Maruaitu 

hakapapa Representing the Group Vertically in Time) 

Ngati Porou 

The following lines from Ngati Porou on the East Coast show how collateral whakamoe lines 

(including both marriage partners)\ttom different canoe ancestors can be merged into one

singularity. Whiro and Paikea (also known as Kahutia-te-rangi) are the two canoe ancestors, and 

Porourangi the apex and eponymous ancestor for Ngati Porou. Porourangi's  genealogical position 
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is consistent at 17-20GB 1 900. Whakapapa 1 and 2 are consistent with each other. In line 1 ,  

Whiro is  the ancestor said to have landed at the Waiapu River. His daughter, Huturangi, married 

Paikea, who landed further to the south at Tolaga Bay. In line 2, Uenuku is the father of the half

brothers Paikea and Ruatapu. Hau is the child of Ruatapu who married Pouheni (named Puheni), 

the child ofPaikea and Huturangi.53 The figures Whironui, Ruatapu and Uenuku are also found in 

Tahiti and Rarotonga.54 

1. Pita Kapiti55 

Whironui=Araiara 
Huturangi=Paikea 
Pouheni=Mahaua-i-te-rangi 
Niwaniwa=Nauana 
Porourangi=Hamo 

I 
(Does not Continue) 

NGATI POROU 
DESCENT FROM WHIRONUI AND PAIKEA 

2. W.E. Gudgeon56 

Uenuku 
Paikea Ruatapu 23GB1900 
Puheni Hau 
Niwaniwa= Nanaia 
Porourangi 20GB1900 

I 
(Continues) 

3. E. Shortland57 

Uenuku 
Taneu-o-rangi 
Paikea 20-21GB1900 
Ruatapu 
Naia 
Porourangi 17-18GB1900 

I 
(Continues) 

Whakapapa 3 is more dynamic. The separate lines of the brothers, Paikea and Ruatapu, have been 

shortened, merged and stacked together. Hau and Niwaniwa, who are less notable than their 

parents, are replaced with a sequence centred on Uenuku, Paikea and Ruatapu, to add lustre to 

descent from this family, thus giving the father-son relationships of these ancestors the 

appearance of spreading over four generations. This example shows how such variations can be 

mistaken for error if one does not appreciate the compositional dynamics that affect singhlarities. 

Summary 

Understanding the nature of tribal singularities is important because this is where the dynamics of 

truncation, elongation, signposting, collateral · insertion, merging, stacking and vertical and 

horizontal symbolic representation first appear in genealogies when looking back from the 

present. Understanding that singularities, although variable, are shaped by regularly occurring 

dynamics of elongation and truncation helps overcome reflexive assumptions that variable 

genealogies are simply random errors and therefore ahistorical. 

The dynamic nature of singularities allows new generations to be absorbed into the traditions. As 

discussed in Chapter Nine, older, current and newly emerging apexes wax and wane beneath the 

singularity. Older, remnant apexes can linger in remembrance, others are expunged. New apexes 

emerge to replace older ones. Current apexes move forward in time to stand at a constant 

generational distance from the present, their genealogical position determined conjointly by the 

upper capacity of the collective remembrance and cognatic selective processes that focus on 

remembering those founding ancestors deemed most relevant for defming ongoing social, 

cultural and geo-politiJ relationships in the present.
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THE DYNAMICS OF SINGULARITIES 

Waka Ancestors 
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Singularities fit into these time dynamics connectively. They link recent histories (the house of 

tradition) and the time oftribal beginning (the apex) with the foundational time of migration and 

arrival by ancestors on canoes. The variable truncation and elongation of singularities allows 

them to absorb new generations by floating at a constant generational distance, say five to ten 

generations, above the current apex. 

In summary, the position of the apex ancestor rather than that of the canoe ancestors form the 

threshold between greater genealogical variability above and greater human sequential and inter

locking whakapapa below. This also marks the upper limit for reliable dating by the conversion 

of generations into years. This is what Taonui (1 849) referred to when he said 'this is the end of 

sacred people (above the apex) . . .  start with the people beyond' (below the apex).58 Above the

apex, human names exist in an increasingly ephemeral time, where time itself, in the Western 

sense of years and the genealogical sense of an unbroken human sequence, becomes relative. The 

more ancient the period the less an exact chronology applies. Early ancestors appear first, recent 

ones later. Famous ancestors and important symbols are listed, other ancestors are deleted. At this 

level of genealogy famous ancestors, symbols and events are more important than dates. 
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The dynamics that shape singularities also have implications for dating through conversion of 

generations into years. Genealogies beneath the apex are highly consistent, interlocking and 

cross-checkable and can be readily converted into Western time indexes. However, the averaging 

out of generations and conversion by years per generation above the apex and along the 

singularity is tenuous. In many cases, the best that can be said is that such-and-such a waka 

ancestor is earlier. A loose chronological order applies; earliest arrivals appear first and more 

recent ones later. The Taranaki example showed that composed singularities can facilitate macro

convergences between canoe ancestors at a pan-regional level. Where this occurs, tribal members 

can, through multiple inter-regional overlaps and intersections between houses of tradition, sub

apexes and overarching apexes and composed singularities, make multiple linkages to the waka 

ancestors of other groups. This type of convergence serves as a macro-political template for 

negotiating alliances at an even broader political level than apexes. Macro-convergence and 

dating are discussed in the next two chapters. 

171 



Endnotes 

1 B. Biggs, 'The Genealogical Records of the New Zealand Maori', Paper to World Conference on Records and 
Genealogy', 1969, Church of the Jesus Christ of the Latter Day Saints, pp. 15-16 (Private Copy); B. Biggs and P. Te 
Hurinui-Jones, Nga lwi o Tainui, 1 995, p. 9; R.J. Walker, 'The Relevance of Maori Myth and Tradition', in M. King 
(ed), Te Aohurihuri, 1977, p. 1 80; and 'A Paradigm of the Maori View of Reality', Paper to the David Nichol Seminar 
IX, 1993, p. 15.  
2 J.  Belich, Making Peoples, 1996, pp. 60-62. 
3 Belich, 1996, pp. 60-62. 
4 B iggs, 1969, pp. 15-16; Biggs and Te Hurinui-Jones, 1995, p. 9. 
5 Walker, 1977, p. 180; 1993, p. 15. 
6 Biggs, 1969, pp. 15-16; Biggs and Te Hurinui-Jones, 1995, p. 9. 
7 Adapted from table and summary in D.R. Simmons, The Great New Zealand Myth, 1916, p. 307. 
8 Simmons, 1 976, pp. 40, SO, 100. Simmons also declined to date the ancestor Toi, because he thought the genealogies 
too variable, although he did conclude that there were two such figures. However, the longer and shorter genealogies 
for Toi, which are the result of truncation and elongation, pertain to one Toi. G.S.A. Bitcliff, 'Ngati Pariri', JPS, 1955, 
Vol. 46, pp. 40-79, who analysed southern North island genealogies for Kupe, simply described the differences in lines 
as 'discrepancies'. and tried to resolve disparate lines into one. 
9 We can assume apex ancestors were real people based on their close proximity to the interlocking, complex and 
cross-checkable matrix beneath them. The argument that waka ancestors were also real people requires a further, but 
not unreasonable extension of the same principle. 
10 Vansina, 1985, p. 24. 
1 1 D .  Henige, Oral Historiography, 1982, p. 98. 
12 See D.M. Stafford, Te Arawa, 1967, pp. 1-42; J. Te Herekiekie Grace, Tuwharetoa, 1959, pp. 29-57, 69-74. There 
appear to be no traditions for Atua, Uenukumairarotonga and Tawhakemoetahanga, although I am not discounting that 
there might be. If such traditions do exist, they are no doubt briefer and less well known than those are for Tama-te
kapua and Rangitihi. 
13 Note: the original manuscript spelling of names has been retained. 
14 Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa), 'Tupuna', 1 849, GNZMMSS 44 (TH-UAL). 
15 Eruera Te Uremutu (Ngati Whakaue), 1860-1 880, MS-Papers-1 1 87- 191, MS-Copy-Micro-0 166 (ATL). Simmons, 
1 976, dated this manuscript at 1846, a copy MS-769 (AIML) is dated 1 841;  a note in the manuscript suggests that it 
was written later between 1860 and 1880. 
16 E. Shortland, Traditions and Superstitions of the Maori, 1856, Genealogical Table A recorded in 1 843. 
17 J. White, Ancient History of the Maori, 200 1, Reel 6, p. 181 .  This tradition, which is from the same source as 
genealogy 3, names Houmaitawhiti as arriving on Te Arawa when most other accounts say he was left in Hawaiki. 
1 8  Stafford, 1967, pp. 2, 56. 
19 Hiaroa is a crew-member from Tainui, see L.G. Kelly, Tainui, 1 949, pp. 85, 445, 449; Ngarue, the son ofTe 
Moungaroa and father ofWharematangi, is an insertion from Taranaki, see S.P. Smith, History and Traditions of the 
Maoris of the West Coast, 1 910, p. 102.
20 Matene Te Whiwhi (Ngati Toa), 'Genealogies and Legends', 1852, GNZMMSS 46 (TH-UAL). 
21 Matene Te Whiwhi (Ngati Toa), 'Ko te timatanga tenei o nga whakapapa', 1 85 1, GNZMMSS 77 (TH-UAL). 
22 Unnamed Informant (Te Arawa, Tainui), 1843-1855, E. Shortland, MS-86 (TH-UAL). 
23 J. Hamlin, 'On the Mythology ofNew Zealanders', Tasmanian Journal of Science, 1842, Vol. 1 ,  pp. 254-264, 342-
358. 
24 Mananui Te Heuheu and other chiefs (Tuwharetoa), 'Table of Ancestors', 1849, GNZMMSS 13 (TH-UAL). 
25 Unnamed Informant (Ngati Toa, Ngati Raukawa), c 1 850-1 860, E. Shortland, MS-1a (TH-UAL). 
26 Letter G.T. Wilkinson to S.P. Smith, 20/05/1888, MS-Papers-1 1 87-278 (ATL). 
27 Hamlin, 1842, pp. 254-358. 
28 Te Nguha Huirama to Pei Te Hurinui-Jones, 1932, in Biggs and Te Hurinui-Jones, 1995, p. 65. 
29 Kelly, 1949, p. 5 .  
3° From Wahanui Mss (Ngati Maniapoto), 'He Pukapuka', 6/03/1898 (Private Collection). 
3 1 P. Harrison, Tanenui-a-rangi, 1988. Percy Smith and others assumed that Ngati Awa had migrated from the north to 
other areas. However, it is more likely that Ngati Awa once constituted a widespread network of related groups located 
in several non-contiguous locations in different parts of the country whose linkages were overrun or submerged by 
other groups and identities. The demise of original network groups in some areas and the survival of some groups in 
other areas gave rise to the assumption that the extant groups had emigrated from areas where decline had taken place. 
Ngati Awa traditions appear in Northland, Auckland, Bay of Plenty, Taranaki and Hawkes B ay. Remnant tribal names 
are found in Taranaki's Te Ati Awa and Ngati Awa around Whakatane. See S.P. Smith, The Peopling of the North, 
1 896, pp. 3 8-47; and 1910, p. 23. 
32 Tutakangahau (Tuhoe) in E. Best, 'Clothing of the Ancient Maori', TPNZJ, 1898, Vol. 1 5, p. 646. 
33 Whakapapa 2 and 3 are from Hamiona Pio (Ngati Awa), 'Pukapuka Whakamutunga', 1 887 (Private Collection). 
34 W.E. Gudgeon, 'Maori Migrations to New Zealand', JPS, 1892, Vol. 1, p. 226. 
35 This is discussed in Part Four. 
36 Mata-atua also name Tama-i-waho as a celestial figure that had an affair with the wife ofToi, see E. Best, Tuhoe, 
1925, pp. 693-709, 904-909. 
37 See S.M. Mead, Landmarks, Bridges and Visions, 1 997, pp. 250-263 . 
38 Hotere Kanohi (Nga Puhi) in H. Hongi (Nga Puhi), 'Notes on Maori Life', 1 890-1892, MS-Papers-2071-2074 
(ATL). 
39 H. Hongi (Nga Puhi), 'Notes on Maori Life', 1 890-1 892, MS-Papers-2071 -2074 (ATL). 
40 Henare Te Nana Clendon (Nga Puhi), 'Genealogies' (Private Collection), also published in J. Sissons et al, The 
Puriri Trees are Laughing, 1987, p. 52. 
41 See Smith, 1896, pp. 17-18; Best, 1925, pp. 709-732. 

172 



42 J. White, Ancient History of the Maori, 1 887, Vol. 2, p. 1 8 1 .  
43 Kanohi (Nga Puhi) i n  H .  Hongi (Nga Puhi), 'Notes o n  Maori Life', 1 890-1892, MS-Papers-2071-2074 (ATL). 
44 H. Hongi (Nga Puhi), 'Notes on Maori Life', 1 890-1892, MS-Papers-2071-2074 {ATL). 
45 Henare Te Nana Clendon (Nga Puhi}, ' Genealogies' (Private Collection), also cited in Sissons et al, 1987, p. 52. 
46 Chapter Twenty-Five will discuss a further and more famous 40-generation genealogy where Awa precedes 
Nukutawhiti by several generations in a stacking technique that demonstrates how variable these dynamics can be. 
47 Smith, 1 9 1 0, pp. 124-127. 
48 Smith, 1910, pp. 1 19-124, 130-138. 
49 Hetaraka Tautahi and Werahiko Taipuhi (Nga Rauru), 'Ko Aotea Waka', JPS, 1900, Vol. 9, ·pp. 201, 2 10. 
50 Wiremu Kauika (Whanganui), 'Tutaeporoporo', JPS, 1904, Vol. 13, p. 93. 
51 Letters T.G. Hammond to S.P. Smith, 1110/1893, 1/12/1 894, MS-Papers-1 1 87-260 {ATL). 
52 Biggs and Te Hurinui-Jones, 1995, p. 74; P. Te Hurinui-Jones, Te Taurawhiri-a-Hinengakau, 1 975. 
53 W. Colenso, 'Traditions ofthe Maoris', TPNZI, 1881,  Vol. 14, pp. 7-33; J. White, Ancient History of the Maori, 
1 887, Vol. 3, pp. 36-47. 
54 J. F. Stimson, Songs and Tales of the Sea Kings, 1 957, pp. 137-190; Te Uira Henry, Ancient Tahiti, 1921, pp. 537-
552, 579-589; J.T. Large, 'Aitutaki Version of the Story oflro', JPS, 1 903, Vol. 12, pp. 133-144; W.W. Gill, Myths 
and Songs from the South Pacific, 1 876, pp. 1 1, 24; The nature of these links is discussed in Part Three - Waka 
Traditions. 
55 Pita Kapiti (Ngati Porou), c1870, 'East Coast Legends', MS-Papers-1 187-076, MS-Copy-Micro-0094 (ATL). 
56 W.E. Gudgeon, 'Maori Migrations to New Zealand', JPS, 1 892, Vol. 1, p.  229. 
51 Unnamed Informant {Te Arawa, Tainui), 1843-1855, Shortland MS-86B {TH-UAL). The original whakapapa is 
actually much shorter than rendered here. However, it ends in the name of the Gisbome leader Kani-te-takirau who was 
born before 1 800. Te Kani-te-takirau and his two children all died before 1 856 (See S. Oliver 'Te Kani-a-takirau', in C. 
Orange, The People of Many Peaks 1 769-1869, 199 1 ,  pp. 1 87-188). The line is adjusted to take account ofthis thereby 
changing from an 1 800 to a 1900 index (adding four more generations) to become more consistent at 1 7-19GB1900. 
58 Aperahama Taonui {Te Popoto, Nga Puhi), 1 849, MS-120-MlOO {AIML). Copy in E. Best MS-Papers-0072-40 
{ATL). D.R. Simmons provided a transcript and translation in Records of the Auckland Institute and Museum, 1975, 
Vol. 12, pp. 57-82. 

173 



CHAPTER ELEVEN 

MACRO-CONVERGENCE 

Singularities link the time of tribal foundation (the apex) with the foundational time of arrival by 

ancestors on canoes. Singularities also facilitate macro-convergence, as tribal members use inter

regional overlaps and intersections between houses of tradition, and apexes, to link back to 

multiple canoes in separate regions. The variable dynamics of singularities play a crucial role 

here, allowing genealogical experts to use core lines (un-truncated and un-elongated), truncated 

and elongated lines, and lines composed specifically for this purpose to make the maximum 

number of connections. 

The following is a diagrammatic example of a macro-convergence that has been used in various 

forms within Tainui to connect the lineage of their first king, Potatau Te Wherowhero, to several 

ofthe most well known Central North Island canoes. 

MACRO-CONVERGENCE 

High Variability: Core, Truncated, Elongated and Composed Singularities 
Line of Macro-convergence 

- ·  - ·  -2\-.-. - · - . - ·; \- . - · - . - . -; \·- · - · - . - . - · 1\-. - · - . - . - . -J \·- . - · - .  - · -?\.-. - · - . - · - .  }_ \- . - . - . 
Matatua Taranaki Tuwharetoa TAINUI Te Arawa East Coast Kahungunu 

High Consistency: Houses and Apexes of Tradition 

The process of linking important ancestors like Te Wherowhero to multiple canoes occurs on two 

levels. The first is linking through important inter-marriages, acknowledged in both genealogy 

and prose, between houses and apexes of tradition. These overlaps, pertaining as they do to the 

recent past, are interlocking, consistent and reliably factual, to a high degree. Connections 

through singularities are more variable. Where tribes have close links, that are more recent in 



time and ongoing, and where tribes are also geographically close to Tainui, and posses an 

ongoing history of intermarriage and alliance, connections through singularities will be through 

more reliable core lines. Where links are older, historically less ongoing and from tribes 

geographically more distant, the higher the likelihood that links will be facilitated through 

composed lines. 

Core lines were defined in the previous chapter as the sum total of unique names taken fi·om 

untruncated-unelongated, truncated and elongated lines. Truncated lines are those where some 

names have been dropped from remembrance or recitation. Elongated lines usually contain 

expanded sequences where multiple suffices are added to one or more base names. Core, 

truncated and elongated lines usually derive from within the tribes they pertain to, but may also 

be known to outsider tribes. Composed lines are differentiated on the basis that they are usually 

manufactured by outsider tribes for the specific purpose of making a macro-connection to the 

canoe ancestor of another tribe. Usually, this involves taking the name of one ancestor, most 

often the captain of the other tribe's canoe, and expanding that name into an euphonic sequence 

of sufficient length to make the connection. Composed genealogies, as distinct from elongations, 

which are similar, are usually not found in the genealogies of the insider tribe. 

Suffix) 
A 
B 
E 
Truncated Line 
Deleted Names 

Tainui 

CORE, TRUNCATED-ELONGATED, AND COMPOSED LINES ABOVE APEX 

A 
B 

c 
D 
E 

Al (Base Name plus Suffix) 
A2 
A3 
B 
C Al(One Base Name plus 

Dl (Base plus Suffix) 
D2 
E 

A2 
A3 
A4 

Core Line Elongated Line Composed Line 
Euphonic Extension Sum of Unique Names Euphonic Extensions 

The difference between apex and sub-apex consistency and greater variability through truncation, 

elongation and purposeful composition is not recognised in the literature. For conceptual 

purposes, the genealogical tables at the end of the chapter have been marked with a line of 

'macro-convergence' .  The line marks the transition between apexes and singularities. 

Convergences beneath this can be accepted as consistent and reliable and those above as more 

dynamic and variable. The analysis begins by examining the internal consistency of Tainui 

descent lines for Potatau. It then proceeds to compare intersections region by region, beginning 

from those with close geographic and ongoing historical relationships with Tainui, and working 

out to regions where relationships are more distant. 1 In the first table, the balded marriages of 
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Tuata, Heke-i-rangi and Kurawari and others (not all shown) provide internal consistency back to 

the overarching apex formed by Tawhao, Turongo and Whatihua.2 The singularity includes the 

Hotu expansion discussed in the previous chapter. 

Tainui and Te Arawa 

Table 2 compares genealogies between Te Arawa and Tainui. Te Arawa are the closest historical 

and geographic relations and allies of Tainui.  The two canoes are said to have arrived together. 

The Pikiao-Rereiao marriage forms the main link beneath the line of macro-convergence .  The 

link is well known in both regions where several sub-apex tribes descend from it including Ngati 

Pikiao, Ngati Te Takinga and Ngati Parua in Te Arawa/ and Ngati Hekemaru, Ngati Mahuta, 

Ngati Hourua, Ngati Tipa, Ngati Kaura, Ngati Waenganui, Ngati Te Ata (Manukau) and Ngati 

Paoa (Hauraki) in Tainui.4 Falling within both overarching apexes, one marked by Tawhao and 

another by Rangitihi, the crossovers between the two houses of tradition create a high degree of 

consistency. 

The Arawa singularity can be accepted as a core line. The Tainui line cannot because of the Hotu 

elongation. This expansion explains why the Arawa singularity is much shorter than that of 

Tainui. However, when the Hotu sequence is reduced to one name, the line falls more closely to 

that of Te Arawa. Descent traced through Pikiao or Rereiao back to
. 
the canoes is therefore 

reliable in both lines. 

Tainui and Tuwharetoa 

Table 3 compares genealogical lines between Tainui and Tuwharetoa. A major Te Arawa tribal 

grouping located around Lake Taupo on lands adjacent to that of Tainui, and sharing a long 

border down the Waikato River, Tuwharetoa has close ongoing links with Tainui. The important 

links beneath the line of macro-convergence include that of Parengaope from Tuwharetoa, who 

married Te Rauanga-anga (Potatau was their child); Parewairere, the mother of Herea, the first 

chief of the Tuwharetoa Te Tukino dynasty, who was from Ngati Maniapoto in Tainui; and 

Herea' s wife, Rangiaho, who was also Ngati Maniapoto. These marriages link the apexes of both 

groups, marked by Tawhao and Tuwharetoa, and add much consistency to the shared traditions.5

Above Tuwharetoa, the singularity for this line is much longer than that for Te Arawa in the 

previous example. Tama-te-kapua, in the Arawa line, and Nga Toro-i-rangi, from the line of 

Tuwharetoa, are said to have arrived together at Maketu. The Tama-te-kapua singularity to 

Rangitihi is a core line. The singularity for Nga Toro-i-rangi has very much been elongated by 

expanding the base names Tangi and Mawake into elongations.6 Links drawn from marriages 

beneath the line of macro-convergence create consistent links back to both canoes, with the 

caveat that the Hotu, Tangi and Mawake identities are elongations. 
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Tainui and Mata-atua 

Table 2, line 1 ,  draws a link between Mata-atua and Tainui canoes. The Bay of Plenty Mata-atua 

tribes are geographically more distant from Tainui, than Te Arawa and Tuwharetoa, but closer 

than Taranaki. Mata-atua do live in proximity to Te Arawa and the Hauraki (a strong Te Arawa

Tainui region), meaning that the Mata-atua region has a number of close ongoing historical 

connections with Tainui. Three marriages beneath the line of macro-convergence lend credibility 

to the macro-links to both canoes. The first is that of Kaiahi to Pehanui of Taranaki whose son, 

Manutonga-atea, married Wawara of Te Arawa, whose child and grandchild, Kokako and 

Tamainupo, were eponymous ancestors of Tainui tribes. The second is that of Tumanawahoe of 

Mata-atua to Kahutaramoa, whose descendants were the eponymous
· 

ancestors of Ngati 

Hekemaru, Ngati Mahuta and others . The third is that of Nga Paretaihinu from Mata-atua to 

Tukorehe, whose descendants include the eponymous ancestor of Ngati Koroki, and Tuata, the 

grandfather of Potatau. Both groups acknowledge these links, which given their position below 

the respective overarching apexes marked by Tawhao and Wairaka, are reliable, interlocking and 

consistent.7

The Mata-atua singularity can be accepted as a sequential core line except perhaps for Awanui-a

rangi who, as argued in the previous chapter, is a reinsertion of an earlier ancestor.8 Here it gives

similar length to the Tainui singularity that, as mentioned, contains an elongation of the name 

Hotu. 

Tainui and Northern Taranaki 

Table 5 compares lines converging with several northern Taranaki tribes. Tainui and Taranaki, 

particularly southern Taranaki, are geographically more distant than the lines of Te Arawa, 

Tuwharetoa and Mata-atua. There are three interconnecting apex and sub-apex marriages. 

Line 1 (Kurahaupo canoe) contains an important connecting marriage between Ururangi from 

Taranki, who married Kakati. The line is consistent with line 2 in Tainui. The Kurahaupo 

singularity back to Taumauri is less reliable. This contains a triple . expansion of Puhi, which was 

l ikely composed in the Taranaki to make a connection to Northland, the only region where the 

Kurahaupo and Puhi are jointly important. This line has been subsequently imported by the 

Tainui tribes, probably after European contact (via publication), to facilitate the macro

convergence. Above Ururangi, it cannot be assumed to be consecutively human. Given that the 

Hotu sequence is a Tainui elongation any convergence above the intersecting apex is symbolic 

rather than historical. 

The Kahui Tara (Line 3) singularity begins from Monoa and culminates in the ancestress Mata-i

kurawaka, who is said to have married Tuhianga, the son of Kakati (in line 2). This connection is 

consistent on both sides. However, the 'Te Kahui Tara' label refers to the first occupants of the 

Taranaki region.9 If this were the case, then this singularity should be longer, rather than shorter, 
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than those for the Tokomaru and Kurahaupo canoes. It is shorter, therefore either the Monoa line 

is a truncation, and/or the others, elongations. Certainly, the Kurahaupo line is an elongation 

(Puhi is the extension). 

The Tokomaru singularity (Line 4) also appears elongated. The connection between Mawake, 

who married Haumia, a descendant of Tuhianga in the Tainui lines, is consistent on both lines. 

The doubling of Hika seems to indicates elongation, as does the doubling of Rakeiora, and his 

placement lower down the genealogy. Rakeiora is usually associated with having arrived on the 

canoe rather than descended from it. 10

In summary, connections above the line of macro-convergence are less consistent than those

beneath it, and much less consistent than those from Te Arawa, Tuwharetoa and Mata-atua, who 

live in closer proximity to Tainui and share a more ongoing relationship with them. 

Tainui and Southern Taranaki 

Table 6 examines lines connecting Tainui to the Aotea canoe genealogies of southern Taranaki. 

The grouped Aotea lines (Line 2) contain two inter-tribal marriages beneath the line of macro

convergence. Ruaputahanga is the wife of Whatihua. This is consiste!lt in both regions.11 The link

between Kurawaka-i-mua, the wife of Kakati, is too similar to the marriage
. 

of Mata-i-kurawaka 

to Tuhianga to be reliable, given the unlikelihood of a daughter-in-law carrying almost the same 

name as her mother-in-law. The names seem to be a symbolic overlay, perhaps deliberately 

composed to fill in gaps about inter-tribal connections, the precise details of which have been 

lost, forgotten or expunged. 'Filling in' would re-enhance the connection. The name Kurawaka, a 

common motif in creation traditions referring to the. labia ofthe Earthmother, which gave birth to 

all humans, offers further support for this idea. It is also worth noting, that although Kakati and 

Tuhianga are located at the central overarching apex of Tainui, they are of less importance to the 

wider Tainui group than Tawhao and his two sons, Whatihua and Turongo. This perhaps explains 

why the actual names of the marriage partners of lesser ancestors are absent. The Aotea line also 

converges with Tonga-atea, Ruaputahanga's brother, who married Manu. Their child Pehanui 

married Kaiahi from Mata-atua. Their grandson Kokako was the father of the eponymous 

ancestor ofNgati Tamuinupo. 12

The first singularity from Taneroa to Ruaputahanga looks to be a consistent core line. Several of 

the figures appear in narrative traditions. Ranui, as Tainui have him, is Ruanui the eponymous 

ancestor of Ngati Ruanui. 13 The second and third singularities in this set contain euphonic 

expansions based on Turi. The varied names, same prefix, different genealogical length, and the 

absence of narratives for multiple Turi figures indicate this". These genealogies are from within 

Tainui, rather than the Taranaki, and possibly deliberately composed to forge a link between the 

groups at the level of the canoe ancestors. 14 As for the northern Taranaki singularities, 
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connections above the line of macro-convergence are composed, rather than actual, and therefore 

less reliable. 

Tainui and the East Coast 

The lines in the last table, which make links between East Coast groups and Tainui, provide a 

further example of how singularities were composed to make macro-convergences between 

widely separated groups. The key marriage here is that of Mahina-a-rangi from the East Coast to 

Turongo. The marriage is recognised and much celebrated in both regions. The marriage falls 

well below the apex of Ngati Kahungunu, marked by Tamatea and Kahungunu, and well within 

the centre of the overarching apex of Tainui, marked by Tawhao. 

The singularity in line 2 links Mahina-a-rangi back to the Takitimu canoe through the marriages 

of Kahukuranui and Ruatapuwahine, and Kahungunu and Rongomaiwahine, and the ancestor 

Tamatea. This is a well-known core line. The singularity in line 3 draws a link through 

Rongomaiwahine back to Kupe, an ancestor that in turn links the Ngati Kahungunu peoples back 

to the Far North. Kupe genealogies vary widely across the country, for reasons discussed in 

Chapter Twenty-Five. In this particular example, there are few prose accounts for any of the 

names listed between Kupe and Rongomaiwahine, which indicates that this is a composed and/or 

elongated line.15 Similarly, line 4 traces lineage through Kahungunu's mother Iwipupu back to 

the East Coast ancestor Paikea through Porourangi, the apex ancestor of Ngati Porou. This line 

appears to be a core line because it is consistent in several sources. Line 5 contains two 

singularities. The first proceeds from Ruatapuwahine's marriage to Kahukuranui (Kahungunu's  

son), through Ruapani, the eponymous ancestor for Ngati Ruapani, whose family is an integral 

part of the genealogies for Ngati Kahungunu, Rongowhaka-ata, Te Aitanga-a-Mahaki and other 

East Coast tribes, back to Paoa of the Horouta canoe. Again, the consistency in several sources 

suggests this is a core line. The second line is far shorter, by eight generations or so, and links 

Mahina-a-rangi more closely to the Horouta. This line seems entirely composed. The 'Pae' 

(horizon in this context) sequence is an expansion and none of the usual descendants of Paoa 

appears . 16 This truncation would however bring the length of the Horouta and Tainui lines closer

together. That seems to be the purpose. 

These genealogies depict the same dynamics as for the Taranaki linkages. Connections beneath 

the line of macro-convergence are consistent because they stem from the more recent past. Those 

above contain a mix of core, truncated, elongated and composed lines, the variable dynamics 

working together to make the connection possible. 

Summary 

The preceding discussion canvassed the dynamics of making macro-convergences between well

known ancestors and canoes across several tribes. Links formed at the level of houses creates 

consistency. Links at the apex level are more variable but remain consistent. Connections at the 
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level of singularities are highly variable and include a combination of core lines, truncations, 

elongations and lines composed with the specific intent of making the macro-convergence. 

Several of the lines pertaining to Turi in southern Taranaki, and at least one for Mahina-a-rangi 

from the East Coast, appear to be the latter. Historical and geographic distance are important 

factors. Connections between close tribes, in the main, rely upon core lines; connections between 

distant tribes rely upon symbolic rather than actual convergence. 

The high internal consistency of genealogy within each regional house of tradition suggests that a 

larger database encompassing all tribal genealogies could be constructed. This has been argued 

before, but usually upon the assumption that genealogies are unequivocally sequential back to the 

canoes.17 At the level of houses and apexes, this would be a difficult, but not impossible task.

Volume of genealogy would be the main issue; it is immense. Convergences above apexes are 

quite different. Macro-connections between apex ancestors and waka cannot be assumed to be 

consecutively human unless core lines are identified. Core lines may be discemable where 

several lines remain extant. More obscure lines may be very difficult or impossible to reconcile. 
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1 .  POTATAU TE WHEROWHERO 

Line of Macro-convergence above Apex 

TAINUI 
Hoturoa 

Hotuope 

Hotumatapu 

Motai 

Ue 

Rakamamao 

Kakatl= 1 .  Ururangl 2.Kuarawaka-1-mua 

- - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - - -t- - - - - - - - - - - - - - - - - - - - � 

I I 
1. Tawhao 2. Tuhlanga=Mata-1-kurawakl 

I
Turongo=Mahlnarangl Whatlhua=Ruaputahanga Poutama 

Raukawa Uenuku-te-rangihoka Haumia=Mawake 

Kurawari=Wharerere Rereahu Mangohikuroa Whakatai 

Huiao Maniapoto Motai Wharororo=Kurawart 

Kahutaramoa=Tumanawahoe Te Kawalrirangl Kuranui H uiao 

Heke-1-rangi=Hekemaru Runga-te-rangi Rereiao:::!Pikiao Kahutaramoa=TumanawahooJ 

Mahuta Uruhina Hekemaru=Heke-1-rangi Heke-1-rangi=Hekemaru 

Uerata Te Kanawa Mahuta Mahuta 

Tapaue Parengaope Uerata Uerata 

Te Putu Rangimahora Tapaue Tapaue 

Tawhia-kl-te-rangi Te Ka-ahurangi=Tuata Te Putu Te Putu 

Tuata=Te Ka-ahurangi Te Rauanga-anga=Parengaope Tawhia-ki-te-rangi Tawhia-kl-te-rangi 

Te Rauanga-anga=Parengaope Potatau Te Wherowhero Tuata=Te Ka-ahurangi Tuata=Te Ka-ahurangl 

I
Potatau Te Wherowhero Te Rauanga-anga=Parengaope Te Rauanga-anga=ParengaCIJI 

I
Potatau Te Wherowhero Potatau Te Wherowheto 
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2. TAINUI AND TE ARA WA

1. TAI NUI 

H oturoa. 

Hotuope 

Hotumatapu 

Motai 

Ue 

Rakamamao 

Line of Macro-convergence Kakati=Ururangi 

- - - - - - - - - - - - - - �- - - - - - - · 

Tawhao 

Turongo=Mahinarangi Whatihua=Ruaputahanga 

Raukawa Uenuku-te-rangihoka 

2. TE ARAWA 

Tarna-te-kapu a 

Kahumatamomoe 

Tawakemoetahanga 

Uenukumalrarotonga 

Rangitihl 

- - - - - - - - - r - - - - - - - - - - - - · 

Kurawari=Wharerere Mangohlkuroa Kawatapu-a-rangi 

Huiao Motai Pikiao=Rereiao 

Kahutaramoa=Turnanawahoe Kuranui 

Heke-i-rangi=Hekemaru Rereiao=Pikiao 

Hekerna.ru=Heke-i-rangi 

Mahuta Paoa 

Uerata Koura=Waenganui Tipa 

Hourua Tapaue 

Te Putu 

Tawhia-ki-te-rangi 

Tuata=Te Ka-ahurangi 

Te Raunga-anga=Parengaope 

Potatau Te Wherowhero 
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Awatope 

I 
Kalahi=Pehanul 

I 
Manutongatta�awaca 

Kokako 
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loanga 

Kokoia 

KU�amokl 

Tumanawahoe=Kahub.r•moa 

4. TAINUI AND MATA-ATUA

t. MATA-ATUA 
Toroa 
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Ruaihoro 
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Tahlnga�-te-n 

Awanul-a-nngi Une of Macro-convergence 
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1 

Rongomainohorafllj 

2. TAINlM 
HotutOCI. 

Hotoope 

I 
Hotumatapu 

I 
Ue 

I 
Rakamamao 

Kakati=UNrancj 

Une of Macr����_:�---------L------------------· 
Tamapahore Tawhao 

Nga Paretaihinu=Tukorehe Turongo=Mahlnarangi Wbaiihua=Ruaputahanga 

Raukawa Uenuku-te.fanglhoke. Uenulruwhangai 

I 
Tamainupo Kurawari=Wharerere Mangohikuroa Kolare 

I 
Huloo Tuko�he=Nga Paretaihinu 

Kahutaramoa=Tumanawahoe Kuranul Ttl'Hhakarara lhuwera 

Heke·l-rangi=Hekemaru Rerelao=Pikfao HinetoiB Re\111 

I
Hetem�.nPHeke.J�angl Hae Koroki 

I I 
Mahuta Nga TokowaN 

I 
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I
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I I 
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I 
Tuata=Te Ka4hurangl 
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5. TAINUI AND NOTHERN TARANAKI

1. KURAHAUPO 2. TAJNU 
Taumaurl Hoturoa 

I
Tuoho Hotuope 

I
Puhlanu Hotumatapu 3. TE KAHUI TARA 

Monca 

I
Puhlrere Metal Tatanga 

I I
Puhlarahlna Ue Maurioho 

I
Hoe a Rakamamao Maungaroa 

I 
Ururangi=Kakatf Kakatf=1. Uru11U1gi 2.Kuarawaka.f� Puaromea 

Une of Maoro-oonvergenoe 

1. TorNhao Mata-i-kurawaka=Tuhianga 

Turongo--Mahlnarangl Whatihua=Ruaputahanga Poutama 

Raukawa Uenuku-te-ranglhoka Haumla=Mawake 

I
Kurawarf=VI/hal'l!lrere Mangohlkuroa Whakatai 

I
Huiao Mota \1\/harerere=Kurawarf 

I
Kahutaramoa=Tumanawahoe Kuranlli 

I
Heke-1-tangi=Hekemaru Rerelao=Plkiao 

Hekemaru=Heke-f-fat1gl 

Mahuta 

Uerata 

I 
Tapaua 

I 
TaPutu 

I Tawhla-kl·te-rangi 

I
Tuata=Te Ka-ahurangl 

Te Rauanga--anga 

Potatau Te Wlerowhero 
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6. TAINUI AND SOUTHERN TARANAKI
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Uerata 

Tapaue 

I
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I
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Endnotes 

1 The genealogies are from L.G. Kelly, Tainui, 1949; J.B.W. Roberton, 'The Role of Tribal Tradition in New Zealand 
Pre-History', JPS, 1 957, Vol. 66, pp. 249-263; The Maori Settlement of the Waikato District, 1965; P. Te Hurinui
Jones, King Potatau, 1959; B. Biggs and P. Te Hurinui-Jones, Nga Iwi o Tainui, 1 995; R. Halbert, Horouta, 1999; S.P. 
Smith, History and Traditions of the West Coast Maoris of the North Island, 1910; D.M. Stafford, Te Arawa, 1967; J. 
Te Herekiekie Grace, Tuwharetoa, 1 959. A monument to Mahuta at Rukumoana in Morrinsville lists lines back to 
Tainui, Kurahaupo, Tokomaru, Takitimu, Aotea, Te Arawa and Mata-atua. 
2 More descent groups are traced from Turongo and Whatihua than for the line from Tuhianga suggesting that the apex 
from Tawhao has perhaps superseded an earlier apex formerly headed by Kakati. 
3 Stafford, 1967, pp. 96-105. 
4 Roberton, 1957, pp. 50-5 1 ;  Biggs and Te Hurinui-Jones, 1 995, pp. 1 06-109, 162-171 .  
5 Grace, 1 959, pp. 22 1 -233. Other leading chiefs such as Te Wakaiti were also related to Ngati Raukawa, Ngati 
Maniapoto and the northern Tainui groups. 
6 The euphonic extensions have been contracted here for reasons offorrnatting. 
7 J.B.W. Roberton, 'The Significance ofNew Zealand Tribal Tradition', JPS, 1958, Vol. 67, pp. 50-51 .  
8 See Chapter Ten. 
9 Ruataranaki, an ancestor ofTe Kahui Tara is said to have climbed Mount Taranaki, see Smith (1910), pp. 26-27. 
Monoa is also said to have been a member ofTe Kahui Toka and predated Kupe and the Aotea canoe, see R. Taylor, 
Te Jka a Maui, 1855, p. 1 24. The names Toka (rock) and Tara (Taranaki) are synonymous with other early titles for the 
'first' occupants of Taranaki, including Te Kahui Maunga (mountains) and the Kahui Tu (standing vertically). The 
similar themes, such as height, mountains and rock are thereby descriptive of Taranaki Mountain as a metaphoric 
means of describing no longer precisely remembered inhabitants or a form of autochthonous origin. 
10 Smith, 1910, p. 98.
II Smith, 1 9 1 0. 
12 Biggs and Te Hurinui-Jones, 1995, pp. 76-79, 94-99, 1 10-127. 
13 Smith, 1910, p. 1 3 1 .  
14 See examples i n  Kelly, 1 949, p. 448; and Biggs and Te Hurinui-Jones, 1 995, p .  74. 
15 See Simmons, 1 976, pp. 1 5-59.
16 Halbert, 1999, p. 223 attempts to reconcile the two lines by saying they are separate groups of ancestors, however 
this is not convincing as both sequences begin and end with the same names (Paoa and Mahinarangi). 
17 See Roberton, 1 957, p. 253. 

188 



CHAPTER TWELVE 

TIME INDEXING 

This chapter surveys and adds to existing principles in the literature for dating oral genealogies. 

The primary purpose of whakapapa is to record and make complete recent and remote, real and 

symbolic histories. Whakapapa gives continuity between these histories and the 

phenomenological world in an integrated and dynamic whole. It was not its ernie or indigenous 

purpose to date events or occurrences according to Western time indexes measured in years. 

Other than for the most recent occurrences, it is the events and the interpretation of those events 

by each new generation in the present that is significant, rather than the date of the occurrence. 

Benjamin (1996) wrote that this was a typical feature of the epistemologies found in oral cultures. 

His critique of Western dated time argued that capitalist time was ' empty' or 'mechanised' while -

earlier forms of European time, before current levels of literacy, were 'full' in the sense that they 

emphasised events such as the seasons, lunar, solar and other ecological cycles. They also 

emphasised familial relationships including dynasties, patriarchies, birth-order and deaths.1 

Nevertheless, dating by conversion of generations to years is a legitimate scholarly exercise. This 

chapter explores the parameters of that. 

Previous chapters outlined that the apex of tribal tradition marked the upper limit at which 

genealogies could be accurately dated. The interlocking and complex nature of genealogies 

beneath the apex are readily convertible into Western chronologies, at least back to 1 0-

15GB 1900, and possibly up to 15-20GB 1900. Genealogies are much less convertible above the 

apex and along the singularity where the dynamics of elongation and truncation apply. These are 

difficult to date because of the need to distinguish core lines, truncations and elongations. In 

many cases, the best that can be said is that 'such-and-such' a waka ancestor is earlier than 

another. A usual practice in dating has been to apply average time-spans to generations. 

Fornander ( 1 878) used 30 years per generation to date Polynesian genealogies;2 Shortland ( 1854) 

28 years per generation;3 Thomson ( 1 859) 22.3 years per generation (based on the average reign 

of English Kings since William the Conqueror);4 and Smith ( 191  0) 25 years per generation (on 

the basis that Polynesians married at younger ages than Europeans) .5 Scholars of African 

traditions have also assigned about 25-30 years per generation.6 20-30 years as an average may 

be about right. However, averaging can be problematic because it can obscure varying life spans. 

For example, the average length of reigns by 39 rulers in England between I 066 and 195 1  was 



22.3 years but only two ruled between 22 and 23 years. In France, the average reign between 987 

and 1793 was 24.4 years yet none ruled between 22 and 29 years.7 Williams ( 1937) also

demonstrated in the Maori context that applying a 25-year average to two lines, 14 and 18  

generations back to the ancestor Porourangi, resulted in a discrepancy of 1 00 years. 8 

Converting Time 

Identifying and allowing for significant variables can refine the process of converting generations 

into Western time indexes. A first step is to set aside earlier errant scholarship where genealogies 

have been manipulated to legitimate false theories about the origins of indigenous peoples.9 In the 

Aotearoa context, this includes much of the work of Stephensen Percy Smith, Hoani Te 

Whatahoro Jury, and others who contributed to the Grand Settlement Paradigm. For this reason, 

it is important to work with genealogies that have been collected early, rather than later, and/or 

those from reliable authorities. Endogamous tribal genealogies are also better than exogamous 

ones for any given ancestor because tribes tend to truncate the genealogies of outsiders. 

Rather than apply a single average of 25-years it is more useful to defme an average time span. 

The approach here is modified from Biggs ( 1969).10 It assigns a range of 20-30 years per

generation to set a maximal and minimal time span range. The maximal and minimal time index 

can be adjusted for shorter and longer collateral lines. Longer genealogies will tend to average 

out at the minimum average time index of 20 years per generation. Shorter ones will align with 

the maximal index of30 years per generation. 

Where gender is known, dating can be further adjusted to take account of the different age range 

and biological limits at which men could father children and women bear them. Studies of pre

European Maori suggest life expectancy may have ranged between 28 and 38 years. Old age 

began around 40. One ethno-biological study showed that a group of women, with an average life 

span of 35  years, had given birth to more than 1 00 children.u On these figures, and noting that 

infant mortality reduces life expectancy averages, we can suggest men might have fathered 

children between 1 5  and 45 years old, and women might have given bitth between 1 5  to 35  years 

of age. Actual genealogical time probably approaches the minimal time span for women, and the 

maximal time span for men. This allows a gender adjustment to the time span range to 20-25 

years per generation for women and 25-30 years for men. Combining this with the average time 

span for longer and shorter lines, a 20-year average can be applied to longer female lines and a 

25-year average for shorter ones; a 25-year average can be applied to longer male lines and a 30-

year average to shorter ones. 

Another adjustment may be made for multiple marriages and order of birth. Clarifying whether 

maniages were contemporaneous or successive can be deduced by reference to accompanying 

traditions. Successive marriages might be closely or widely separated. Where this cannot be 
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determined, adding five years per marriage after the first, to each generation of a parent in order, 

is probably useful. Where marriages are clearly wide apart then a conservative average of 10 

years can be added to the generation of the parent for each marriage after the first. Where the 

order of birth is known, intervals can be set at zero for the first-born, and 1 .5 years for each birth 

thereafter. A range for all births can be limited to a maximum of 20 years for parentage by the 

same mother, given that successful bitths beyond 30 years was less likely. 12 The sum of the 

formulas for each generation will give a minimum and maximum range, which can be averaged 

to fmd a medium date. A standard deviation can be applied to the range and medium to provide a 

narrower and statistically more robust result. Alternatively, the use of two or more collateral lines 

can be used to narrow the range by applying more than one medium. 

Inter-generationality 

The following example looks at the significance of the different biological limits at which men 

and women can have children. It highlights that women probably married at an earlier age than 

men and that older men with several wives probably had younger wives who were of the same 

age as some of their older children. 

MANIAPOT013

Tl.rorgo 

Rat.kawa 

Rereahu = 1. Rargianewa 2. Hneaupounamu 

1. Te ltirgarargl 2. Maniapoto 

Uehaeroa Rora 

Waererga 

Hnewhatihua=1. Uetarargore 2. Manlapoto 

1. Paparallllhare = Maniapoto 2. Tutakamoana 

Rora 

Maniapoto, the eponymous ancestor of Ngati Maniapoto, was the younger half-brother of Te 

Thingarangi. Maniapoto married Te Thingarangi's great-granddaughter Hinewhatihua. He later 

married her daughter from a former marriage, Paparauwhare. 

Rora was the grandson of Rereahu through Maniapoto, but the great-great-great-great grandson 

of Rereahu through Paparauwhare. The importance of understanding variable biological limits is 

suggested by the traditional histories, which state that Te Thingarangi was already an old man 
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when Maniapoto was born. Maniapoto was therefore probably the same age as Te Thingarangi's 

children or grandchildren and married Paparauwhare during his later years .14 

Gendered Lines 

The following whakapapa from Pikiao vary by eight generations before Koroki, the fifth Waikato 

King. Reconciling this disparity necessitates understanding that line 1 contains 10 female and 12 

male generations, which is striking because Maori genealogies often emphasise agnation. Line 2 

contains 15  male generations. Applying the principle that longer lines will set minimal average 

time spans (25 years for men and 20 years for women), and shorter lines will set maximum 

average time spans (30 years for men, 25 years for women), line 1 suggests 500 years ( 10  x 20 

years for the women, and 12 x 25 years for the men); and line 2, 450 years ( 1 5  x 30 years for the 

men) back to Pikiao, a gap of SO years which is not an excessive discrepancy over a range of 15-

22 generations. 

Wbakapapa 1 

Pik.iao m. =Rereiao 21GB1900 
Hekemaru m. 
Paretahuri f. 
Tu-te-iwi f. 
Kiringaua f.= Mabuta m. 
Huapiri f. 
Tiki-o-rereata f. 
Te Rangapu m. 
Takiri f 
Parewhakahau f. 
Korako f. 
Waenganui f 
Mataumoeawa m. 
Hotumauea m. 
Pakaruwakanui m. 
Tokohihi m. 
Parengaope f. = Te Rauanga-anga m. 
Potatau m. 
Tawhiao m. 
Mahuta m. 
Te Rata m. 
Koroki m. 

POT A TAU TE WHEROWHER0 15 

Whakapapa 2 

Pikiao m. =Rereiao 13GB 1 900 
Hekemaru m. 
Mahuta m. =Kiringaua f. 
Uerata m. 
Tapaue m. 
Te Putu m. 
Tawhia-ki-te-rangi m. 
Kanui m. 
Tuata m. 
Te Rauanga-anga m. =Parengaope f. 
Potatau m. 
Tawhiao m. 
Mahuta m. 
Te Rata m. 
Korok.i m. 

The variation created by male and female lines is highlighted in the marriage of Mahuta to the 

granddaughter of his sister, Paretahuri. The first five generations of whakapapa 1 therefore 

correspond to the same time span as the first three generations on line 2. If the figures are re

calculated from the generation of Mahuta, whakapapa 1 is 4 1 0  years (8 x 20 years for the women, 

and 1 0  x 25 years for the men) and whakapapa 2 is 390 years (13 x 30  years for the men). The 

gap reduces to just 20 years over a 13- 1 8  generation span, an acceptable variation over this 

number of generations. 
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Taonui and Turongo 

The following example applies a wider range of the above techniques to determine the birth date 

of the Tainui ancestor Tawhao, working back from his descendant Te Taonui of Ngati Rora in 

Ngati Maniapoto who we know from ethnographic records was born around 1 835 .  The equations 

apply to both lines. A 25-30 year span is applied to Tawhao. Turongo was the son of Tawhao and 

brother of Whatihua. There is some dispute regarding which brother was born fu·st. Whatever the 

case, the brothers were close in age and their mothers, Punui-a-te-kore and Mam-te-hiakina, were 

sisters and married to Tawhao at about the same time. A simple 25-30 year average male time 

span can therefore be applied without the need for birth order or marriage adjustment. Raukawa 

was the first-born son of four children by Turongo's marriage to Mahina-a-rangi .  Rereahu was 

also a first-born son of four children by Raukawa's marriage to Turongo-ihi. Two 25-30 year 

average male time spans apply here. 

Maniapoto was the first-born male of eight children by Rereahu's marriage to Rangianewa. This 

also converts to the average male time span of25-30 years . However, Rangianewa was Rereahu's 

second wife and the traditions of Tainui state that when Maniapoto was born his half-brother 

Thingarangi, the first-born child ofRereahu's first marriage to Hineaupounamu, was already very 

much older.16 Rereahu would therefore have been a much older father so another 1 0  years is

added to his generation for this second widely separated marriage. At the next generation, Rora 

was a male, and the only child ofManiapoto's third wife Paparauwhare. 25-30 years is added for 

his gender, to which is added another 20 years for this third marriage of Maniapoto, which is said 

to have occurred when he was an old man. 17

MANIAPOTO TO TE TAONUI18 

Whakapapa 1 Whakapapa 2 

Tawhao Tawhao 
Turongo m. = Mahina-a-rangi f. Turongo m. = Mahina-a-rangi f. 
Raukawa m = Turongoihi f. Raukawa m. = Tuorongo-ihi f. 
Rereahu m. (2"d marriage) = Rangianewa Rereahu m. (2nd marriage) = Rangianewa 
Maniapoto m. (3'd marriage) = Paparauwhare f. Maniapoto m. (3'd marriage) = Paparauwhare f. 
Rora m. = Kuranui f. Rora m. = Kuranui £ 
Tutaimaro m. Kuraroa f. Tutaimaro m. Kuraroa f. 
Paruparu m. Mahora f. Paruparu m. Mahora £ 
Te Hokotahi m. = Rauramarama f. Te Hokotahi m. = Rauramarama f. 
Te Rangituatea m. = Hinerangi f. Te Rangituatea m. = Hinerangirua £ 
Ngarue m. =Kiri f. Hutia m. =Te Rangitara f. 
Hikaka m. = Ngaipu f. Ngaipu f. Hikaka m. 
Te Taonui b. 1835c. Te Taonui b. 1835c. 

Assigning range dates for males Tutaimaro, Pamparu, Te Hokotahi and Te Rangituatea is 

simpler. All were first-born sons giving 1 00- 120 years for four generations at 25-30 years per 

generation. No addition for the order of birth is required. At this point, the equation for both lines 

totals between 280-330 years over ten generations. 
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The lines diverge at Ngarue and Hutia, who were brothers. In whakapapa 1, Ngarue was first 

born so the usual 25-30 male time span is applicable. His son, Hikaka, was the fourth born child 

so applying 1 .5 years per birth for each birth after the first, and adding this to the average male 

span gives an overall range of 29.5 to 34.5 years. In line 2, Hutia was the second born son so 1 .5 

years is added giving a range of26.5 to 3 1 .5  years. His daughter, Ngaipu, the wife ofHikaka, is a 

fourth born child so adding 4.5 years at 1 .5  years per birth after the first and adding this to the 

average female span of 20-25 years gives a range of24.5 to 29.5 years. Analysis of the two lines 

gives a date for the birth of Tawhao ranging between 334.5 to 394.5 years in line 1 ,  and between 

33 1 to 395 years in whakapapa 2 (mediums of 364.5 years and 361  years respectively). 

Combined and rounded, the two figures give a broad range of 330 to 395 years. Subtracting that 

from years before 183 5, the date of Te Taonui's birth, gives a date for Tawhao, 12 generations 

prior, of between 1440AD and 1504AD. Applying the two mediums gives a narrower range from 

June 1470 to June 1474. This compares with conversion by established mediums of 25 years per 

generation for 12 generations of 300 years or 1435AD. The difference, only 3 5  to 39 years, is 

perhaps negligible. Nevertheless, the parameters explored here suggest that the application of this 

methodology to more lines (if available), say ten collateral genealogies from different nineteenth 

century ancestors back to Tawaho, could yield greater accuracy. 
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CHAPTER THIRTEEN 

CONFLICT NARRATIVES 

This chapter marks a shift from examining structural-genealogical dynamics to looking at 

narrative prose. Chapters Eight to Twelve outlined the structural characteristics of the house, 

apex and singularities of Maori tribal traditions. This chapter, and Chapters Fourteen and Fifteen, 

analyse narratives about conflict, marriage and alliances, and journeys of exploration. The focus 

of this chapter is on traditions about inter-tribal conflicts, which characterise the house of 

tradition. These traditions can be accepted as pertaining to real figures and events to the extent 

that these fall well within the limits of the collective capacity to remember. The interpretation of 

these narratives requires more circumspection; any one account will contain details of the 

original event as it occurred, codified material, and other material added post-facto through 

ongoing interpretation by successive generations. 

Raging Desires for Utu 

The established literature has a pre-occupation with interpreting traditions about inter-tribal 

conflict as driven by perpetual cycles of utu or vengeance. These assumptions are the outcome of 

three traps - one positivist, another intellectual and a third literal. On a positivist level, European 

colonising cultures, influenced by the Social Darwinist idea of the cultural evolution of societies 

from the primitive to the modern (Western), thought of indigenous peoples on two planes, the 

noble and ignoble. Some early writings ennobled Maori physical prowess in warfare.1 In the main 

however, publication was dominated by ignoble 'mirroring', which characterised non-Western 

colonised peoples in terms of how an ideal Western society was meant not to be. Europeans were 

civilised, good and high; colonised 'natives' were a darker binary opposite, barbaric, bad and 

savage? In the New Zealand context, European writers therefore over-emphasised the 'gory 

details of war, cannibalism and killing because they believed that Maori were dirty, barbaric, 

savage and heathen' .3 Tregear ( 1907), for example, thought that for Maori: 

War was the only pastime that in his heart of hearts the Maori truly loved . . .  The usual 
provocations to war were curses, quarrels as to boundaries and . . .  revenge for murders . . .  
Sometimes war arose just from the sheer lust offighting.4 

Best (1 902) wrote that although war was sometimes caused by serious issues such as disputes 

over land, kohuru (murder), kaipirau (the eating of the dead) and the sacrificing of vassals to 

celebrate important occasions; it was often caused by petty preoccupations with kanga (cursing of 



people), makutu (casting spells), theft, treachery, idiocy, personal slights, including ' a  laugh or 

hasty word',  and an innate and exaggerated sense of mistrust and suspicion.5 He believed Maori 

were ever vengeful: 

The spirit of revenge was very strong in the native character, and this, combined with the 
fact that they were very prone to take offence, meant that fighting between tribes, and 
even different divisions of the same tribe, might break out at anytime. To avenge a wrong 
was held as a sacred duty.6 

Even more liberal writers were, at best, patronising. For example, Hammond ( 1924) thought that 

Maori people were a bad people, but that this was understandable because their level of 

'enlightenment' was lower than that of Europeans. For him, 'wicked' Maori had a propensity for 

savage deeds' .7 As Pearce (1953) wrote with respect to similar histories on the North American 

Indians: 'It turned out, as it had to, that what Indians signified was not what they were, but what 

Americans should not be' .8 

Some recent academic works have progressed beyond such pitfalls. Ballara ( 1998), for example, 

argued that utu as it pertained to conflict was about the restoration of a balance in relationships 

rather than simple vengeance. This could involve war but such wars did not always necessitate 

killing and revenge. Killing was only a likely outcome if fighting was between distant groups. 

This was not so amongst close kin: 

Utu or retribution is seen . . .  to be one of the most important imperatives ruling the life of 
the social group. So often wrongly translated as vengeance or revenge, utu was the 
mechanism by which the hapu maintained its integrity and independence. Without the 
obtaining of utu in every case of offence against any of its members, the group had to 
acknowledge a defeat, even if no battle was fought. With defeat came loss of mana . . .  
power or authority. The possession of mana was the necessary spiritual authority or 
precondition for the continued existence as an independent entity. An offence against the 
group imperiled its mana, which could only be wiped out by utu, involving an equal or 
greater payment [which could involve killing and war, but] . . .  9 

The avoidance of killing was the norm among the close kin of a single hapu, and even 
between sub-hapu of the same major hapu who were also close kin. The principle of utu 
was that offences must be punished by an action of equal or greater weight; the problem 
in situations of anger and frustration was to ensure that the punishment was sufficient to 
restore mana, without going so far that killing must ensue.10 

While this is more progressive than earlier writers, it did not take account of extreme cases of 

provocation in which options other than killing were taken. Unfortunately, other contemporary 

writers, particularly amateur historians, continue to repeat earlier assumptions. Ordinarily the 

works of these writers would not matter except that their influence is abnormally high because of 

the lack of scholarship . on Maori histories . . Crosby ( 1999), for example, whose book on the 

musket wars of the early nineteenth century is a best seller on that period, argued that conflicts 

among the Maori were driven by raging desires for utu in the form of 'blood', 'carnage',  'death' 

and 'revenge' ;  for him, the decapitation of an enemy was the 'ultimate source of delight' .1 1

European writers also made errors on an intellectual level. They assumed that tribal names that 

had fallen into disuse were evidence of extinction by invasion and slaughter rather than evidence 
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of changing tribal identities. Smith (1 894) assumed Ngai Tahu in the South Island had wiped out 

the Ngati Mamoe, who in turn had previously done the same to the Waitaha and Te Rapuwai, on 

the basis that the latter names were no longer used. He made a similar deduction in 1896 that 

Ngati Whatua had extincted Te Wai-o-hua, Nga Oho and Te Kawerau-a-Maki on the Auckland 

isthmus.12 In fact, these tribes merged over time. Contemporary Ngai Tahu also trace descent

from Ngati Mamoe and Waitaha; Te Wai-o-hua, Nga Oho and Te Kawerau-a-Maki continue to 

exist in Auckland.13

To be fair, one minority opinion went closer to the truth. Gudgeon ( 1903) suggested that any real 

evidence for the slaughter of whole tribes was very slim. He thought that in most conflicts one 

side attacked the other by surprise, killed a few people, mainly those who resisted, took some 

prisoners, mainly women and artisans, and left the rest alone. According to his interpretation of 

the pattern of tradition, defeated tribes remained substantially intact and life carried on as normal 

except that the defeated tribes would become vassals of the dominant group under the mana of 

different chiefs and would eventually join with them through intermarriage. For Gudgeon, 

startling cruelties and general massacres were the exception rather than the rule and occurred 

only when enemies presented a particularly dangerous threat.14 Ballara's (1998) study of hapu

formation has largely supported Gudgeon's observations, adding the refmement that the loss of 

older tribal names was mainly due to ongoing cycles of expansion, competition and alliance

whereby groups that fissioned and merged, also negotiated old identities and defined new ones 

through a plethora of name changes.15 Conflict with limited casualties is also consistent with the

archaeological record where there is little or no evidence of large-scale casualties.16

On a literal level, the fact is that the traditions spanning the last 10-1 5GB 1 900 do talk about 

conflicts and personal slights. One reason for this is that this serves as a record of resource use 

and control, boundaries, ownership and political relationships. The traditions perform much the 

same role as the records of modern regional and local bodies, recording in minute detail legal 

statues and bylaws, case law, applications, rejections and outcomes over ownership, boundaries, 

construction and the use of resources. 

Conflict traditions also talk about cycles of utu, revenge and offence. European writers, 

proceeding upon the assumption that Maori were childlike and vicious, accepted this verbatim, 

the idea that personal slights caused war confirmed notions about primitive savagery. They did 

not consider that the explicit rhetoric of tradition might have an underlying implicit import. N gata 

(1 950) made this point, when criticising Kelly's ( 1949) history of Tainui, arguing that resources 

and group politics are the most important social and political context of conflict traditions. Ngata 

argued that its preoccupation with the rhetoric of battles failed to take account of how the geo

political context of the Waikato and Waipa River systems, the forests of Maniapoto, the Raglan, 

Aotea and Kawhia Harbours and the Hauraki Gulf had shaped the tribal sub-divisions of Tainui 

over time.17 There is a need for an approach that unlocks the rhetoric.
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Decoding Conflict 

Burkett's (1979) idea about templating, that oral traditions undergo multiple transformations over 

time to form distinctive patterns relating to context of what they are referring to, and V ansina' s 

(1 965, 1 985) distinction between explicit and implicit, and, literal and intended meanings, are 

useful tools for decoding conflict traditions. Research for this project shows that explicit rhetoric 

about personal insults often masks implicit tensions over resources, according to set patterns that 

form over time as traditions are passed from one generation to the next. The original resource 

issues are characterised as personal slights because whakapapa as human genealogy and the 

taxonomic template of oral history re-contextualises conflicts between groups in the form of 

tensions and slights between families and individuals. The implicit meanings are decipherable by 

reading through explicit references to identify underlying symbols and images conveying the 

resource context of the tradition. 1 8 Some images are metonymic, substituting a part for the whole;

disputes over cooked kumara or aruhe between individuals, for example, represent tensions over 

cultivations. Some explicit and implicit images are associative. A personal insult delivered at a 

'fishing post' usually relates to competition over fisheries. Stories that the dunking of an 

individual in water leading to war can represent tensions ovet harbours and rivers. Disputes 

between named individuals act as images of conflict between groups, for instance, in-law 

disputes usually signal a breakdown in alliances at an inter-tribal level. 

When applying this type of analysis, conclusions need to be consistent with both implicit 

(resource images) and explicit meanings (rhetoric of tradition). When this is achieved, the 

fmdings indicate a further layer of geo-political inter-tribal tensions. A simple example of this 

comes from Crosby ( 1999) and concerns the prelude to Te Rauparaha's 1 820s campaigns in the 

South Island. At one time, a South Island chief, Te Ruaoneone, said he would bash Te 

Rauparaha's head in with a patuaruhe (fern root pounder). Crosby says that when Te Rauparaha 

heard of this threat it spurred a number of reactions in him: 

The first was one of outrage at such a deadly insult to the sacred head of an exalted 
rangatira. To the Maori rangatira of old . . .  an insult directed at the upoko or tattooed head 
of the rangatira was as deadly an insult as could be imaged, he was consumed with a 
desire to conquer. The second was a more calculated determination to obtain access to 
pounamu (greenstone). 19 

Crosby overemphasises the explicit rhetorical meaning and under-emphasises the implicit 

meaning encapsulated in the image of the South Island, its greenstone, other resources and trade 

· with Europeans through South Island harbours. A better conclusion is that both the insult and

resource were important, but that Te Rauparaha would probably have been more forgiving if the

resource benefits were much less.

Another interpretative tool includes understanding that conflict narratives reflect biases 

depending on whether they are told by the victors or by the vanquished. The fmmer will tend to 

endure longer. Victors typically ennoble and exaggerate their deeds while demonising those of 
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their enemies.20 Accounts from the vanquished will reverse this. Conflict narratives contain

material added post-facto through interpretation by subsequent generations. The exact line 

between what survives from the past and what has been added can be difficult to distinguish, 

especially where traditions are older. The original resource context is often lost leaving only the 

personal context, thereby misleading writers into assuming that raging desires for utu drove the 

original conflict. Later modifications may include altering the context of events such as reversing 

an original bad deed by one party against are another. This is signalled where two sides accuse 

each other of the same transgression. 

Examples of Revenge and Resources 

Nga Puhi 

The following tradition from Hone Mohi Tawhai (Te Whanaupuku, Te Mahurehure, Nga Puhi), 

which tells how his ancestors came to occupy the Waima Valley in the Hokianga, is a good 

example of how explicit rhetoric about personal affronts is interwoven with implicit resource 

images: 

Pli 

1. The Occupation ofWaima
pp. The descendants of Rapehuamutu own this block . . . . Before the time of Rapehuamutu 
the Hokianga belonged to Tupoto who was born at Whiria Pa. When he was grown up, he 
and his wives went to live at Matawera. After this, he left his frrst wives, Kauae and 
Tawakeiti, and went to Te Taheke in search of others. 

· 

Ngai Tamatea invaded the Hokianga . . .  Tuiti was resident at Motukaraka with his son 
Ruitaia and nephews, Rapehuamutu and Huriwaka. Korokoro was at Pakanae. Kairewa was 
at Whirinaki. Ngai Tamatea went to Motukaraka where they committed misdemeanours, the 
frrst was to steal paddles. Later they took food and clothes. Tuiti defeated Ngai Tamatea at 
Rangi Pa. After the war Rapehuamutu, Tuatahi, Ruitaia and Huriwaka built pa around 
Waima. 

I I 
Korokoro Kairewa 

I 
Rapehuamutu 

I 
Te Aho=Tarata Hretaia 

Te Tatua Te Taepa 

(Hereure) 

2. The Expulsion ofTike

L 
Mini I 

I 

Te Wehi 

WAIMA 

I 
Tuatahi 

Te Ahlnui Whakaroa 

Rullaia 

I
like 

I
NuHahia 

I 
Tlil 

T�alul 

I 
TIHei!UU 

When Hereure (Te Tatua) was grown up his grandfather, Rapehuamutu wished him to 
marry Nuitahia, the daughter of Tike. Tarata, the mother of Hereure, wished him to marry 
another. Rapehuamutu would not listen and fetched Nuitahia, marrying her to Hereure. 
Tarata was incensed. Upon hearing of this Tike became angry and took his daughter from 
Hereure and married her to Horopuku. However, Nuitahia was already pregnant to Hereure. 
This was the beginning of the quarrels ofNgai Tupoto among themselves. Te Aho and his 
son, Hereure, sought revenge upon Tike. Tike owned a place for digging fernroot called 
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Tuarahuruhuru. Te Aho and Hereure (Te Tatua) deliberately trespassed on this land and dug 
fernroot. Tike went to punish his relatives.  But, one of them seized him and held him fast 
while the other chastised him by thrashing his penis. Tike fled the district leaving the land to 
the victors. Thus, the mana of the land ofRuitaia was extinguished. 

3. The Dominance of Rapehuamutu 
Tuatahi and Huriwaka still had mana to this land. Te Aho's sister, Hinetaia, married 
Whakarua, the son of Tuatahi. She died of an illness. Her body was placed on an elevated 
atamira at Te Karoro. One day there was a fire at Te Karoro, which burned the palisade. The 
fire continued until it reached the grove of the fernroot that supplied the pa. Te Aho imposed 
a seven-year rahui on the fernroot. Three years later, he caught Rahokopiro, a relative of 
Whakarua, gathering fernroot. Te Aho killed him with a paraoa (whalebone weapon), buried 
him, and said nothing. 

Rahokopiri's relatives found him and determined that the wounds could only have come 
from a weapon like that of Te Aha. They bided their time. The two groups gradually 
separated. Rahokopiri's people, still known as Ngai Tupoto, moved to Motukaraka, Okura 
and Opahore. The descendants of Rapehuamutu changed their name to Te Whanaupuku in 
order to distinguish themselves from the rest of Ngai Tupoto. Possession of Waima passed 
to the descendants ofRapehuamutu. 

4. The Killing of Te Aho
Some time later Te Aha lifted his rahui and went to the river to catch fish to eat with the 
fernroot. He left his people looking after the nets climbed a hill and blew a horn. Ngai 
Tupoto heard this and planned an attack. One group attacked those fishing. Another went 
after Te Aho forcing him to flee. They caught at the Putake Stream when he became stuck in 
the mud. Whakarua killed Te Aho. They cut off his penis and tied it to one of the posts that 
marked his fishing places. Hence the name, Hereure (Te Tatua). The sons ofTe Aha did not 
seek vengeance immediately. 

5. Peace
Years later, Te Kawhati from Nga Puhi to the East, and a cousin to the grandchildren of Te 
Aha, suggested they join forces to seek revenge. They raised a huge force numbering 8,000. 
All the canoes of the Hokianga were insufficient to carry the war party. They therefore 
constructed a raft, measuring more than 400 feet in length. 

Ngai Tupoto were at Motukaraka. Kawhati landed at Okura. Te Kawhati and the 
grandchildren of Te Aho met with Te Wehi, the brother of Whakarua. Te Wehi sai.d he 
thought there would be fighting and that he might be killed in payment for Te Aha. 
However, peace was made and war avoided. Ngai Tupoto agreed to give up their rights to 
the lands at Waima?1 

Resource images are codified at each stage of this account within rhetorical and personalised 

justifications for conflict. The explicit meaning of (1)  is that Ngai Tupoto pushed Ngai Tamatea 

out of the Hokianga because they were invaders and thieves. The implicit context is geo-political. 

This is signalled in the naming of three generations ofNgai Tupoto ancestors, from Tupoto to the 

nephews and son of Tuiti, in an ever-widening pattern spreading out from Whiria through 

Pakanae, Whirinaki, Matawera, Te Taheke, Motukaraka and Waima in the Hokianga. This group 

inevitably came into contact with Ngai Tamatea. Conflict between the two expanding groups 

was, therefore, largely inevitable. The language is that of the victor; the losers were criminals. 

The explicit meaning of (2) is that cofl1!ict broke out because of a series of personal slights over

who should marry whom. The implicit meaning is that inter-marriage was no longer sufficient to 

maintain stability between the lines of Rapehuamutu and Ruitaia, who represented expanding 
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internal divisions of Ngai Tupoto. The re-claiming of the already pregnant bride shows that 

internal stability was breaking down. The femroot cultivation mention indicates contested 

resources. The deliberate trespassing in the fernroot plantation reinforces this; it is a challenge to 

ownership. The ejection of Tike is explicitly about control of the resources passing from one 

group to another. The penis-slapping incident reinforces this, whether real or metaphoric, because 

it is confirmation of a permanent genealogical and political rupture between the descendants of 

Rapehuamutu and Ruitaia. 

The explicit meaning of (3) is that the scorching of the atamira constituted an offence. The 

implicit tension is signalled by the image of the fire encroaching upon a second femroot 

cultivation. That, the failed marriage of Hinetaia to Whakarua, and the transgression by 

Whakarua's kin, suggests a build-up of tensions between the expanding descendants of 

Rapehuamutu and Tuatahi. The establishing of the rahui, as an expression of power, and the 

killing ofRahokopiri by Te Aho, indicates that Rapehuamutu's line was gaining ascendancy. The 

gradual separation and differentiation of the groups as Ngai Tupoto and Te Whanaupuku 

confirms the separation for which the atamira incident was a rhetorical justification. 

The explicit meaning of (4) is revenge for Rahokopiri. The blowing of the hom is an implicit 

signal of ownership. The mention of the fishing place, femroot and Te Aho fishing indicate the

resources at stake. The castration ofTe Aho, which seems real in this case, constitutes utu for the 

killing ofRahokopiri and the irreconcilable separation of the groups. The tying of his penis to the 

pou magnifies this in the context of the fishing resources. 

The rhetoric of (5) is clearly that ofthe victor, Te Whanaupuku, and their powerful alliance with 

their Nga Puhi relations in the east. The stated size of the war party, too big for all the canoes in 

Hokianga, and the raft are likely post-facto embellishments emphasising and affirming their 

power. The tone of the meeting with Te Wehi is magnanimous; Te Wehi was at their mercy, 

peace was made and lands ceded. This includes a direct refutation of the utu-revenge thesis; Te 

Wehi, the brother of the man who castrated Te Aho, is spared. The explicit rhetoric of each part 

of this tradition is very much about utu as revenge for a series of personal insults. The underlying 

themes are political and include expansionism, shifting alliances, competition over resources and 

ownership of land. 

Nga Puhi: The Fight for Te Waimate 
The following account, concerning the expansion ofNga Puhi from Pou-e-rua and Kaikohe into 

the Waimate Plains near present day Waitangi, demonstrates how explicit references to utu both 

mask and justifY conflicts over resources: 

1. The Killing of Whakarongo
pp. Auha and Whaka-aria lived at Te Tahuna (Pakinga Pa) near Kaikohe. Their sister, 
Whakarongo, married Kaihu ofNgati Miru and Te Wahineiti who lived on the Waimate 
Plains. One day, the brothers went to visit Whakarongo at Waitangi. Whakarongo's 



husband instructed her to cook small kumara for their meal. However, she cooked some 
large ones instead. Auha and Whaka-aria whispered to each other expressing their 
astonishment at the great size of the kumara. The chiefs and the people of the settlement 
noted their astonishment and watched them closely. 

Kaihu began to feel hostile toward Whakarongo. He asked 'Why did you cook the largest 
kumara? Perhaps you did this deliberately so your brothers would see how fet1ile the land 
is ' .  He again told her to cook only small kumara. 

POU-E-RUA and TE WAIMATE 

Rahiri 

I 
Uenuku 

I 
Ruakiwhiria 

I 
Mahia 

I 
Ngahue 

I 
Te Wairua 

I 
I 

Auha Whakarongo Whaka-aria 

Wahineiti 

I 
Heke 

I 
Mirupokai 

I 
Hauaraki 

I 
Matua 

I 
Kaihu 

The next morning Whakarongo cooked the small kumara and served them to her 
brothers . She told them Kaihu had instructed her to do so. The brothers said ' We have 
narrowly escaped being killed by our brother-in-law' .  They took up the basket ofkumara 
and departed without eating any. When they were some distance from the settlement, 
Auha took up a handful of soil and smelt it saying 'No wonder the kumara of the land are 
so large, the land is rich' . 

The locals watched them leave with the baskets of food knowing that in days to cm;ne 
there would trouble over the land. After this, Whakarongo's husband and Ngati Miru 
showed greater animosity toward Whakarongo. She was eventually killed. 

2. The Conquest of Ngati Miru
Auha and Whaka-aria went to visit Kau-te-awha at Pou-e-rua. They showed him the 
kumara and said they were going to take the whole of the Te Waimate Plains in payment 
for their narrow escape from death at the hands ofNgati Miru and Te Wahineiti. Kau-te
awha said, 'Yes. But will people be killed over this?' They replied, 'No. Let the land be 
takeri, and the occupants be driven off' . He agreed. Auha and Whaka-aria returned to Te 
Pakinga. 

Upon arriving at Te Pakinga, Auha and Whaka-aria learnt of Whakarongo's death. They 
called a meeting of the hapu of Ngai Tawake, Ngati Tuatahi, Te Uri-o-Hua, Ngati 
Hineira, Ngati Kuta and Ngati Kura. They declared that the people ofTe Waimate should 
be killed and their lands be taken for the unjust murder of Whakarongo. Kau-te-awha and 
the other chiefs agreed. 

[The tradition continues relatmg the taking of Te Waimate and the killing of some of the 
chiefs ofNgati Miru and Te Wahineiti and the eviction of their followers to Waimamaku 
in the Hokianga and Te Ti at Mangonui] .22 



In (1) the rhetorical offence taken by Auha and Whaka-aria belies the underlying tension between 

the in-laws over the eastward expansion of the descendants of the ancestor Mahia (Auha and 

Whaka-aria) who are encroaching on the rich kumara growing lands of the Waimate Plains. The 

concerns Ngati Miru and Te Wahineiti express about the brothers and the kumara establish that 

the Kaikohe groups are a direct threat. The uneasy relationship between Whakarongo to Kaihu 

reinforces that their marriage is only sufficient to hold peace for a time. The references to the big 

kumara, the brother's astonishment, Kaihu's instructions to cook smaller kumara, and 'smelling 

the earth' signal the resources at stake. 

In (2) the language is that of the victor. The account uses the rhetorical justification that Auha 

and Whaka-aria only wished to confiscate the Waimate Plains because Kaihu had threatened 

them, in order to disguise the underlying and implicit intent to seize control of the fertile plains. 

The promise that no one will be killed is a post-facto addition that legitimates, justifies and 

moralises their actions. This precedes the second more emphatic declaration to exact revenge for 

the death of Whakarongo, which sets a context of reluctant action under extreme provocation. 

The consensus of a large meeting of hapu confirms their cause. 

Waikato-Tainui: Control of the West Coast Harbours 

The following traditions concern events leading to the battle of Te Hingakaka ( c 1 807) near Nga 

Roto Lake, which is reputedly the largest pre-European battle in the Waikato. The prior history is 

integral to understanding the way the traditions code the geo-political importance of the 

Marokopa, Kawhia and Aotea Harbours. The harbours were the seedbed and bastion, and the 

main fishing coastline for the Tainui-Waikato tribes for several generations. However, three 

generations before the battle of Te Hingakaka Ngati Toa, a strong Taranaki group, took 

advantage of a power struggle within Tainui to seize control of the harbours thereby cutting off 

the formally free access Tainui tribes had enjoyed to the coastline as the following account 

explains: 

1. Ngati Toa
pp. Pikau-te-rangi's great-grandmother, Koata, married Pakaue.  They raised two sons, Te 
Wehi and Kawharu (Kawharu's father may have been Ngaere, Koata's first husband). In 
later years, Pakaue came into conflict with Tuahumahina, the principal chief of Kawhia. 
Tuahumahina coveted a cloak and a mere belonging to another chief who lived in the in
terior. He was intensely annoyed when Pakaue succeeded in obtaining them. In 
retribution, Tuahumahina prevented Pakaue's people from taking fresh water from the 
Omiti stream, which ran between their settlements. When Pakaue's men went to fetch 
water from the stream they were seized and thrown into the sea. 

Pakaue's son, Kawharu, then lured Tuahumahina to the beach where he bested him in a 
wrestling match before dunking him in the water. Kawharu was married to a sister of 
Tuahumahina. She warned her husband that Tuahumahina would kill his people. 
Kawharu decided to seek support from his relation Toarangatira who was living at 
Marokopa. Pakaue disagreed with this and suggested that they seek the support of other 
tribes within Tainui. He set off to do so but was ambushed and killed. 

Toarangatira agreed to support Kawharu and gathered together his Ngati Tama relations 



from Taranaki. Together they defeated a Waikato force at Te Maika on the southern 
shores of Kawhia Harbour. Toarangatira's people changed their name from Ngati Mango 
to Ngati Toa and with their allies, Ngati Te Wehi and Ngati Koata, assumed control of 
the harbour and surrounding districts . Thus, Kawhia, the spiritual, historical and wananga 
heartland of Tainui had passed to Ngati Toa. 

2. Pikau-te-rangi
Each year after this, Ngati Apakura (related to Ngati Maniapoto and northern Waikato) 
and the Ngati Kauwhata (related to Ngati Toa and Ngati Raukawa) held annual feasts at 
Marokopa, each side hosting the occasion on an altemating basis. Ngati Toa say that 
during one feast Pikau-te-rangi (Ngati Toa) became so incensed with the poor quality of 
kahawai Ngati Apakura distributed to his people, that he attacked and killed several of 
them. Ngati Apakura, Waikato and Ngati Maniapoto say in fact it was Pikau-te-rangi 
who took all the big fish for himself, and that they dunked him in the water for this, took 
all the fish and confiscated his nets. They also say that this was what angered Pikau-te
rangi, who murdered and mutilated several of their kin before distributing various body 
parts amongst his people. 

NGATI TOA, NGATI KOATA, NGATI TE WEHI 

I 
Te Wehi 

Koata=Pakaue 

I 
I 

Kawharu ==Waikauri 

I 
Rakahuru 

3. Te Hingakaka

Toarangatira 

I 
I 

Marangaiparoa=Rakahuru 

I 
Maunu 

I 
Pikau-te-rangi 

Fighting broke out throughout the Waikato culminating in the battle of Te Hingakaka. 
Ngati Raukawa supported Ngati Toa. Pikau-te-rangi also recruited 4,000 men from 
Poneke (Wellington) and another 3,000 from Ngati Porou and Ngati Kahungunu. Te �ti 
Awa and Ngati Ruanui from the Taranaki, a contingent from the Whanganui River, and 
others from the Urewera mountains and Te Arawa also joined them. The northern 
Waikato and southern Ngati Maniapoto tribes gathered their supporters together 
including Ngati Whatua and Ngati Tai from the Kaipara and Auckland, and Ngati 
Tamaoho, Ngati Tipa and Ngati Te Ata from the Manukau. They numbered 1 ,600. Ngati 
Toa and their allies were defeated.23 

In ( 1 )  the cloak, mere, cutting off the water and the dunkings provide justification for action at an 

explicit level. They also double as implicit images. The cloak and mere, coveted by 

Tuahumahina, but obtained by Pakaue, signal the increasing power of the latter. That the cloak 

comes from an inland tribe signals the increasing strength of alliances forged by this group. That 

and the resources are what are at stake. The Omihi stream and the dunkings at the beach convey 

these resources. Each personal event is associated and located with the water, rivers and the 

harbours, indicating that the real struggle for power is over the resources they represent. The 

dispute takes place between related groups, the marriage between Kawharu and Tuahumahina's 

sister, which provides an initial point of stability. Kawharu's obtaining of support from Taranaki 

rather than from within Tainui, as Pakaue wished, is indicative of the shifting balance of power at 
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Kawhia. The shift in power is established when Ngati Toa, Ngati Te Wehi and Ngati Koata, with 

their strong ties to Ngati Tama in the Taranaki, take control ofKawhia. 

In (2)' Pikau-te-rangi's  umbrage at the distribution of fish, his murder of the Ngati Apakura, his 

personal greed and offence at being dunked in the water, are further rhetorical explanations for 

the underlying tensions over the West Coast resources. Each disguises an underlying need for the 

inland tribes of the northern Waikato and Ngati Maniapoto to maintain their access to the West 

Coast Harbours now controlled by Ngati Toa. The distribution of the fish is the implicit 

signalling of this. Whether Pikau-te-rangi or the Ngati Apakura was greedy is not the issue; 

control of the fishing resources, in the form of supply and distribution, is what is at stake. (3) is 

more difficult to interpret. In terms of template patterning in tradition the repetition of the 

'dunking' motif suggests this is a technique in prose that doubles as a rhetorical justification for 

offense and revenge in disputes over harbour resources. 

The number of tribes and warriors claimed to have fought at Te Hingakaka is impressive. This 

reinforces the importance of the harbours. Whether all were actually there is debatable (as it was 

for the 8,000 in the Waima tradition). The claim that 1 ,600 Waikato and Maniapoto warriors 

defeated a force of more 7,000 reflects that the accounts are those of the victors (the sources are 

from within Tainui - Ngati Toa are now mainly based in the lower North Island). The disparity 

enhances the victory. The list of tribes in attendance is also interesting. The geo-political kinship 

ties of the main protagonists, Waikato and Maniapoto, against Ngati Toa, Ngati Raukawa and the 

Taranaki, seems right. However, the listing of the non-Tainui groups is too neat; it li�ts all the 

major central and southern North Island groupings (Ngati Kahungunu, Ngati Porou, Te Arawa, 

Whanganui, Urewera and Poneke). It is unlikely that these tribes would travel that far to avenge a 

dunking at Marokopa or secure a fishing resource to which they would never have regular access. 

The list has probably been added postfacto in order to enhance the victory and to serve as a 

reminder to the Waikato and Maniapoto tribes to maintain their internal solidarity against all 

potential outside threats, of which this list, neat as it is, is representative. 

Te Arawa: Motutawa 

The following traditions, concerning tribes descended from Rangitihi in Te Arawa, demonstrate 

how narratives containing frequent and contradictory references to utu-revenge are underpinned 

by shifting alliances in competition over resources. At the beginning of these events Ngati 

Tuhourangi were ensconced at Lake Rotoiti, Ngati Whakaue under Tutanekai were at Lake 

Rotoma, and Ngati Pikiao and Ngati Te Takinga were at Lake Rotokakahi and Tarawera. Ngati 

Pikiao later moved to Lake Rotoehu before taking control of Lake Rotoiti: 

1. The Earrings
pp. Tutanekai lost two ear ornaments. These were found and returned by Morewhati of 
Ngati Pikiao. Tutanekai gave him one as a reward. Morewhati exchanged this with 
another person for a cloak. Tutanekai was furious. He hunted Morewhati down and killed 
him and his younger brother, Tamakari. Tutanekai decapitated them and placed their 
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heads on posts implanted in Lake Rotorua. A female relative of Morewhati and Tamakari 
retrieved their heads. Tutanekai was again furious. However, her husband, Taharangi, a 
relative ofTutanekai, took the blame and was forgiven. 

2. Trap and Salvation
Ngati Pikiao, too weak to launch a direct avenging assault on Mokoia Island, settled upon 
a ruse. A peace meeting was held on Motutawa in Lake Rotokakahi. Tutanekai 's  
relations suspected a trap and persuaded him to stay at Mokoia Island. Umukaria, 
Tutanekai' s  uncle and father-in-law led a party to Motutawa. They were attacked, 
Umukaria killed and decapitated, and his head placed in a cave. 

When news of Umukaria's death arrived at Mokoia, Tuhiao, a relative of Ngati Pikiao, 
who had been staying there decided to leave. Tutanekai said he was lucky to be going 
because if he had stayed he would kill him. Tuhiao challenged Tutanekai to a duel. 
Tutanekai, impressed by his courage befriended him. Tuhiao agreed to assist Tutanekai 
in gaining revenge for Umukaria. They assaulted Motutawa and retrieved Umukaria's 
head. They also stormed the main pa of Moura at Tarawera. 

Ngati Pikiao escaped the worst of these attacks and went to live near Matata where they 
formed an alliance with their relations along the coast before moving inland again and 
settling at Lake Rotoehu. 

NGATI TUHOURANGI, NGATI WHAKAUE, NGATI PIKIAO, NGATI TE TAKINGA 

I 
Tuhourangi 

I 

Rangitihi 

I 
I 

Kawatapu-a-rangi 

I 
Uenukukopako Pikiao 

I 
Umukaria Whakaue 

I I 
Hinemoa=Tutanekai 

I 
I 

Tamakuri 

3. The Death of Sons

I 
Tamakari 

I 
Pikiao II 

--- ''-:-----

Te Takinga Morewhati Tamakari 

Tuhourangi killed Tutanekai's son Tamakuri at Lake Rotoiti. His body was cooked and 
eaten. Tutanekai went to Ngati Pikiao at Lake Rotoehu, made peace with them and 
formed an alliance against Tuhourangi. Te Takinga led a successful assault on several 
Tuhourangi pa around Lake Rotoiti. 

At one point, peace was made through the marriage of a Tuhourangi woman, Te Ao-i
waho, to Kotiora. However, one morning her husband tipped inanga (whitebait) over her 
head. This was a grave insult to the daughter of a chief and she fled. Her people captured 
and killed Kotiora, cooking and eating him. War resumed. On another occasion, 
Tuhourangi killed three sons ofTe Takinga, Te Rangikaheke, Tutaki and Ruamoko. 

4. Motutawa, Lake Rotoiti
Pikiao was outraged when he heard what had happened to his sons. His people were not 
strong enough to assault Lake Rotoiti on their own so he reformed an alliance with his 
coastal kin before launching his attacks. These were successful except that Ngati Pikiao 
could not take Motutawa, the central bastion of Lake Rotoiti (this peninsular island has 
the same name as the island in Lake Rotokakahi). 
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Te Takinga decided to visit the pa on his own. There he found the main chief Te 
Rangipuawhe still eating the flesh of one of his sons. Te Takinga said 'Do not stop 
eating, make your meal while there is still light' . Te Rangipuawhe answered 'I have no 
payment for the death of your children. My land you can have and as for myself I shall 
go elsewhere' .  He left and settled on the lands around Lake Rotokakahi and Tarawera. 
Lake Rotoiti passed to the people ofPikiao.24

The explicit mea,ning of (1) is that Tutanekai killed the sons of Pikiao because of the insult over 

his earring. The implicit resources are the lakes. The underlying geopolitical indicators are the 

ongoing tensions between the three major tribal divisions located around Lake Rotorua, Lake 

Rotoiti and Lake Rotokakahi. This is supported by the tradition about the retrieval of the heads. 

Taharangi' s  wife returns them because she is related to Ngati Pikiao but is not punished because 

her husband, Taharangi, is a relation of Tutanekai. A similar pattern occurs in (2). This time it is 

Umukaria who is killed. However, Tuhiao, who is related to Ngati Pikiao and present at Mokoia 

Island when news of Umukaria's death arrives, joins Tutanekai against his own relations. The 

pattern is one of shifting alliances. Ngati Pikiao loses Lake Rotokakahi. 

The events in (3) support this analysis further. Tuhourangi of Lake Rotoiti kill the son of 

Tutanekai, who makes an alliance with Ngati Pikiao, despite that they previously killed his 

father-in-law. The marriage of Te Ao-i-waho represents a temporary interlude in the fighting. 

The resumption of war because inanga was tipped over her head gives an explicit utu justification 

for resuming conflict which disguises the underlying tensions over the lakes. 

(4) confirms the conclusion that control of the each of the lakes is what is really at stake. Te 

Takinga magnanimously forgives Te Rangipuawhe who is eating one of his sons in front of him, 

in exchange for the island of Motutawa. There is no killing. This emphasises grace in victory. It 

also underlines that the strategic resource significance of the lakes outweighs the imperative of 

vengeance. The manner in which this series of �vents is related reflects the changing geo-political 

dynamics between the major tribal groups centred on the three resource rich lakes. Ngati 

Whakaue dominates the largest lake. Ngati Pikiao, who once occupied Lake Rotokakahi, the 

smallest of the lakes, through a series of alliances with coastal peoples and with those at Lake 

Rotorua, gradually take control of Lake Rotoiti. Tuhourangi is ousted to Lake Rotokakahi. 

Summary 

Conflict narratives dominate the house of tradition. These narratives take shape in the form of a 

template over time. This template, set in the context of genealogy, elevates personal affronts as 

explicit justifications for conflict which subsuming implicit underlying references to resources. 

Unlocking the explicit and implicit import reveals a further layer of underlying geo-political 

tensions. 
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