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CHAPTER FOURTEEN 

LOVE, SEX AND POLITICS 

The apex of tribal traditions is characterised by genealogies and narratives about founding tribal 

ancestors. Chapter Nine analysed the genealogies of the apex; this chapter examines the 

corresponding narrative traditions which include dynastic narratives, great romantic epics, 

genealogical geo-political alignments relating disputes between siblings, marriages that reinforce 

internal solidarity and intermarriages that establish external inter-tribal relationships. Apex 

genealogies and traditions, which fall in the range 10-15GB1900, are selectively remembered. 

Starting from the present, any one person descends from 512 marriages at the tenth generation 

into the past and many more at the level of the fifteenth generation. Genealogically, far less are 

remembered at this level, usually fewer than ten for any single generation; fewer still evoke 

accompanying narrative traditions. Given the complexity of the collective remembrance 

discussed in Chapter Eight, the remembrance of fewer families is more likely the result of 

selective remembrance and convergence rather than arbitrary forgetting. The proposition here is 

that fewer traditions are remembered in the overarching apex because these defme relationships 

that are broader in time and space. Fewer ancestors are required to do this and therefore greater 

selective remembering and forgetting occurs. The families and marriages that are remembered 

are retained both for the importance of the original events they participated in, and the continuing 

and selective significance attributed to those events by descendants living in the ongoing present. 

Apex narratives are subject to templating in the same way that conflict traditions are; many 

images repeat throughout the romantic epics of different tribes. These traditions are subject to 

more present-past projection (discussed in Chapter Four) than the conflict traditions because of 

their significance in the present as foundational statements about tribal origins. Successive 

generations also appear to have made adjustments to original traditions to accommodate changing 

political landscapes in each new present. 

Romantic Epics 

Great love epics are the most common type of apex narrative tradition. Research for this project 

suggests that these traditions are remembered both for the greatness of the original romance they 

describe and the ongoing foundational significance given them by descendants living in the 

present. Ngata (1931) intimated this when he argued that the marriages that are most well 



remembered and celebrated are those that reinforce mana tangata (chiefly lines) and mana 

whenua (possession of land). Others he suggested were deliberately forgotten.1 This fits with 

Biggs (1960) who noted that, whereas unremarkable liaisons or marriages were commonplace 

and marked by little or no ceremonialisation, politically important marriages that forged 

significant alliances were especially celebrated, remembered and emphasised in oral tradition? 

This also concurs with Ballara (1998) who argued that intermarriages between groups were of 

particular importance. 'Iwi-tuturu' (the homeland tribe) or 'tino-iwi' (the central tribe) home 

groups living in the original or some long-held location, usually took the name of the eponymous 

or 'founding ancestor' although not usually during their lifetime. Colonies of descendants living 

in other locations, not necessarily contiguous, would use the name of that ancestor to distinguish 

themselves as a people from neighbouring groups who reciprocated. They retained the name and 

identity of the tuturu group especially if they did not intermarry with surrounding groups. More 

often intermarriage would take place and the new groups would take the name of a famous 

descendant. These were often the names of leading chiefs, men or women who had made 

important marriages with the chiefly families of other groups. The new names thereby marked a 

link between the newly conjoined groups. Links were retained with the iwi-tuturu, the wider 

expanse of the ramified group being an 'iwi-nui' or 'iwi-whanui' (the greater tribe).3 

Sexual Imagery 

Much templated sexual imagery typifies these traditions. Past publications in both New Zealand 

and the wider Pacific often edited the sexual imagery out of traditions because ofVictorian moral 

sensibilities.4 This was unfortunate because they reflected healthier attitudes to sex. The 

European explorer Louis Antoine de Bougainville, for example, after arriving in Tahiti in 1767 

wrote that the sexual attitudes of the Tahitians were ' ... more humane, more natural and ... more 

civil' than those of Europeans.5 Handy (1930) wrote that Polynesian oral traditions reflected a 

healthy cultural attitude toward sex: 

Like most people living in a state of nature, the Marquesans have no more sense of 
impropriety in describing incidents relating to sex and the like than they have in talking 
about eating and drinking or any other physical habits common to mankind. In some 
stories, grotesque incidents of this nature appear as embroidery of the main theme. In 
others they constitute main themes. Throughout the legends the sex motif is more 
dominant than any other. I trust no reader will be led by this to judge the ancient 
Marquesans to have been immoral or degraded. . . . In my judgement the sex interest 
shown in their folklore demonstrates the Marquesans to have been essentially healthy in 
mind- there is none of the morbid dwelling on erotic detail. .. 6 

Sexual images also act as important textual codes. Bettelheim (1975) and Vansina (1985), noting 

the kind of 'embroidery' Handy talked about, argued that this was built up over generations of 

telling and retelling using specific symbols to convey precise explicit and implicit meanings 

about the histories they related to.7 
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Ngati Kahungunu and Ngati Paoa 

A good example of how sexual symbolism was used in historical traditions comes from that 

about Kahukuranui and Tu-te-ihonga. Kahukuranui was the son of Kahungunu, the eponymous 

ancestor of Ngati Kahungunu, and his wife, Rongomaiwahine. Over subsequent generations, 

Ngati Kahungunu, under the leadership of Rakaihikuroa and Taraia, expanded out of the area 

between Turanganui (Gisbome) and the Mahia Peninsula to dominate the region south of Mahia 

incorporating the Wairoa River Valley, Hawkes Bay and parts of the Wairarapa.8 Kahukuranui's

first marriage was to Ruatapuwahine at Mahia, and his second to Tu-te-ihonga who lived at 

Otatara near Ahuriri (Napier). The latter was the first significant marriage by a member of the 

expanding Kahungunu groups that far south. Smith (1905) published a first account of the 

marriage from a narrative by Pango Te Whareauahi (Ngati Kahungunu): 

pp. Tu-te-ihonga was the widow of Tupouriao. He had been killed during a fight with the 
people of Te Pourangahau. When Kahukuranui heard of this he and his people travelled 
to see her. One evening he went to her home and knocked .... (A passage referring to 
urewhakapakoko is deleted here, this is explained later). When Tu-te-ihonga heard this 
she said ' E! Mehemea ko nga mahi a nga tane kua mate atu ra ki te po!' ( That is like the 
sound of things men do, those men who have died). She asked 'What do you want?' 

Kahukuranui replied 'I haere mai au kia moe taua' (I have come so that we may sleep 
together/be married). She replied 'Kaore au e pai. Kia ea ra pea te mate o taku tane i a 
koe, katahi au ka pai' (I am not happy about that. However, if you avenge the death of 
my husband then it will be fme). Kahukura met Pourangahau in one-to-one combat and 
defeated him by striking a blow straight between his legs. Thus disabled, Kahukuranui 
gathered him up and took him back to Tu-te-ihonga who quickly dispatched him. Tu-te
ihonga then married Kahukuranui.9 

KAHUNGUNU AND KAHUKURANUI 

Tamatea 
I 

Kahungunu=Rongomaiwahine 
I 

Kahukuranui=l. Ruatapuwahine 2. = Tu-te-ihonga 
I 
I 

Rakaihikuroa 
I 

Taraia 

1 
I 

Hinemanuhiri 
I 

Rakaipaka 

Mitira (1943) published another account of this tradition some years later. In the main, it 

followed the Te Whareauahi -Smith account except for the details ofKahukuranui's visit to Tu

te-ihonga: 

pp. Upon his arrival, Kahukuranui performed urewhakapakoko (ritualistic penis
touching-digging motion), 10 that is he masturbated in an energetic manner outside her 
sleeping house. Tu-te-ihonga inquired 'Ko wai tenei e whakapakoko mai nei?' ('Who is 
that masturbating in my direction?'). Kahukuranui identified himself. She inquired as to 
his intent. He replied that he wanted to marry her. The story follows as for the Te 

Whareauahi-Smith account.11 

The masturbation image makes sense of the comment by Tu-te-ihonga in the Te Whareauahi

Smith account that the sound was akin to something that men did. Her additional reference that 
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this was made by men who had depatted to 'te po' perhaps indicates she was referring to her 

departed husband, or men pursuing love-making at night. The image has several layers of 

meaning. Culturally it is an explicit display of virility, Kahukuranui was presenting himself erect. 

Male to female, the genital display, is an invitation to marry. Geo-politically, the display is a 

prelude invitation for groups to unite in alliance through marriage. The masturbation image has 

further importance in context of the Kahungunu expansion from Mahia. The immaturity of the 

image reflects that Kahukuranui' s status in this first marriage far to the south was lower than that 

of Tu-te-ihonga; he was in her territory.12 The image of her husband's death at the hands of 

Pourangahau indicates that her people are also in some strife. The invitation to union is therefore 

both personal and political. Kahukuranui's striking of Pourangahau in the groin reinforces that 

Tu-te-ihonga's people are severing links with Porangahau and aligning through marriage with the 

Kahungunu groups. The penis-strike has similar dynamics to the Nga Puhi traditions discussed in 

Chapter Thirteen and may have been a real practice or a literary device symbolising genealogical 

severance and political rejection. 

Paoa 

Relative status is conveyed through other images. The marriage of Paoa, the eponymous ancestor 

of Ngati Paoa, to Tukutuku in the Hauraki for example, came about after Paoa left Taupiri 

because of food shortages. Making his way to the Hauraki, he married Tukutuku a descendant of 

Hotunui and Marutuahu. His inglorious position is imaged in the traditions that say his 

companions were dressed in finery while he was draped with a shabby cloak; Tukutuku also 

made all the advances toward a passive Paoa.13

PAOA AND TUKUTUKU 

Marutuahu Pikiao 

Tamatera Hekemaru 

Taharua Paoa 

Tukutuku=Paoa 

Marutuahu 

The traditions of Marutuahu also contain genital displays as invitations to alliance. Marutuahu 

was the son of Hotunui. Hotunui had married Murirawhiti, the daughter of Mahanga, at Kawhia 

Harbour. Hotunui was later accused of stealing and left, eventually settling in the Hauraki. 

Marutuahu was born after his father's departure. When Marutuahu reached adulthood he also left 

Kawhia and settled in the Hauraki with his father. The descendants of his marriage to the sisters, 

Paremoehau and Hineurunga, form the core of the Marutuahu confederation of tribes. The 

account of their romance contains important sexual imagery: 
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pp. When Marutuahu grew up he asked his mother where his father was. She pointed to 
the sunrise and told him Hotunui lived in that direction. Marutuahu travelled there with 
his servant. They reached a place named Te Kohekohe where they saw several tui 
feeding in the trees. Marutuahu disrobed and climbed a tree to spear some of the birds. 
Meanwhile two sisters, Paremoehau and Hineurunga, had arrived. They asked him to 
descend but he declined embarrassed about his nakedness. Looking up into the tree the 
sisters admired him greatly. One exclaimed 'Maku' (This is the man for me). The other 
insisted 'Maku ano tera tane' (This is indeed the man for me). Marutuahu was welcomed 
at their village. The sisters danced performing pukana (facial grimaces) and potete 
(pursing of the lips or provocative pose displaying the labia pudenda). The sisters 
continued to argue until the elder one said 'Ma maua tahi' ('He is for both of us'). The 
three were married.14 

I 
Tamatera 

Taharua 

Tukutuku=Paoa 

NGATI TAMA-TE-RA 
NGATIPAOA 

MARUTUAHU 

Hotunui 

!VJarutuabu=Paremoehau =Hineurunga 
I 

I l 
Tamatepo Wbanaunga 

Rongomai 

NGATI RONGOU NGATI WHANAUNGA 

I 
TeNgako 

NGATIMARU 

Marutuahu's genital display and the sister's reciprocal response are characteristic preludes in 

traditions where important marriages form new tribal groups. They are as much metaphorical 

invitations to political union between groups, as they are personal invites to romance. They may 

well relate to real events, although their repetition in several traditions suggests post-facto 

templating and embellishment. The bird-spearing image emphasises that a general resource 

benefit will derive from the union. These marriages are remembered, emphasised and templated 

as much for their strategic importance as for their original romance. 

Rongomaiwahine 

The marriage of Rongomaiwahine to Kahungunu is the most famous of these sexual display

political invitation traditions. Kahungunu was the son of Tamatea. Both ancestors headed an 

extended group network stretching from Awanui in Nort�land, through Tamanga and Opotiki in 

the Bay of Plenty and eastward to Turanganui (Gisborne).15 The Kahungunu group later 

established itself from the Mahia Peninsul_a to the Wairoa River, Hawkes Bay and parts of the 

Wairarapa. Kahungunu married several women. Prior to marrying Rongomaiwahine he was 

married to Hinepuariari at Whareongaonga: 
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pp. Kahungunu was tall and handsome. When Hinepuariari was asked what her husband 
was like she said 'Kaore hoki tera te hanga o taku tane, kaore e rupeke mai ana, takoto 
noa mai te nuinga i waho' (The amazing thing about my husband's build is that it cannot 
fully enter, the greatest proportion remains outside). This story spread. When 
Rongomaiwahine, who was living at Mahia, heard it she said 'Na te mea ano ra, he 
kopua papaku, mehemea e taka mai ana ki te kopua hohonu a Rapa, e tuhera atu nei, 
pokopoko ana ia ki rota' (The reason most of him remains outside is because he is 
dipping himself in a shallow pool, should he fall into the deep pool of Rapa now opening 
toward him, he will be lost out of sight). 

Kahungunu heard of her challenge and decided to go and visit. Rongomaiwahine had 
meanwhile married Tamatakutai, a relation of Kahungunu from Opotiki. To prove 
himself, Kahungunu went on an aruhe (fernroot) gathering expedition with other tribal 
members. At the end of the day, rather than divide the load among the members of the 
party he tied it into one big bundle and rolled it down a hill into the settlement. The 
women of the village remarked upon his industriousness. The following day he went on a 
paua gathering trip at the end of which he emerged from the sea with several paua stuck 
to his body. The women of the village were again impressed. 

That night they feasted upon the roe of the paua. Kahungunu ate as much as he could in 
order to develop a good amount of gas. After they retired to sleep that night Kahungunu 
crept close to Rongomaiwahine and Tamatakutai and let off a huge eructation before 
quickly returning to his own bed. He repeated this several times. Rongomaiwahine, 
thinking her husband was responsible for the appalling odour, sent Tamatakutai on his 
way. The following day Kahungunu challenged Tamatakutai, who could not swim, to a 
canoe surfing competition, tipped him out of his canoe drowning him. 16 

In this tradition the beauty and endowment of Kahungunu represents both his attested physical 

characteristics and the attractiveness of aligning with the Kahungunu family. The paua and aruhe 

motifs, and the skill with which Kahungunu obtained them, indicate the resource benefit of union 

with this family. Rongomaiwahine's explicit sexual invitation is an invitation for political union. 

The note of challenge is similar to that between Kahukuranui and Tu-te-ihonga. Kahungunu's 

killing of Tamatakutai (a relation from Opotiki) precedes a rupture of the wider Tamatea

Kahungunu network (other ruptures occur at Gisborne) that later results in Ngati Kahungunu 

expanding southward from Mahia. In this sense, Rongomaiwahine's invitation also has 

significance as a 'gateway' south. 

The way that different tribal groups remember the multiple marriages of Kahungunu further 

supports the idea that traditions were reshaped through interpretation over successive generations. 

The genealogical table below contains three versions of the marriages and children of Kahungunu 

from Te Tai Tokerau (the Far North), Ngati Kahungunu and Rongowhaka-ata at Gisborne. All 

three are consistent in locating the marriages to Hinepuariari and Rongomaiwahine at 

Whareongaonga and Mahia because these are an integral part of the foundational history ofNgati 

Kahungunu. As important traditions at a macro pan-regional level they are widely known to other 

tribes. The locations of less widely known but locally important marriages vary. This reflects a 

breakdown in the original Tamatea-Kahungunu network (see previous discussion on 

Kahukuranui). At the local level, each region has retained elements of the original tradition that 

remain important to them and discarded remembrance of the others. Where local maiTiages have 
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1. 

been retained by more than one group, tribes tend to gee-relocate them within their own centres 

of influence. Northern tribes name and locate three marriages in the Bay of Plenty and Northland. 

None of these marriages is evident in the Rongowhaka-ata and Kahungunu accounts. Ngati 

Kahungunu and Rongowhaka-ata, having truncated their accounts by expurgating the northern 

marriages, have clustered the non-central marriages around their own centres of influence. 

Rongowhaka-ata tends to locate them around Gisborne. Ngati Kahungunu tends to locate them at 

Gisborne and southward. The gee-relocating of these minor marriages reflects a bias in the way 

that groups emphasise their link to the central tradition overtime. All groups remember the 

central tradition of Kahungunu, Hinepuariari and Rongomaiwahine, which on a macro inter-tribal 

level are the most important. Other less important marriages are geo-relocated or expunged. 

THE MA�GES OFKAHUNGUNU 

Te Tai Tokerau17 Ngati Kahungunu18 Rongowhaka-ata 19 
Hinetapu- Kaitaia 1. Ruareretai - Gisborne 1. Ruareretai - Gisborne 

Tamateaiti Ruahereheretieke Ruahereheretieke 
Haruatai 
Poupoto 

2. Kahukurawaiarai - Whakatane 2. Hinepuariari - Whareongaonga 2. Ruarauhanga- Gisborne 
Potirohia Te Pohiro Rongomaire

3. Te Hautaruke- Opotiki 3. Kahukurawaiaraia - Whareongaonga 3. Hinepuariari- Whareongaonga 
Rakei Tuaiti Te Powhiro
Whakatau Potirohia 
Papake 

4. Ruarauhanga - Whangara 4. Rongomaiwahine - Mahia 4. Rongomaiwahine- Mahia 
Ruaroa Kahukuranui Kahukuranui
Rongomaire Rongomaipapa Rongomaipapa

Tamateakota Tamateakota
Mahakinui Tauheikuri
Tauheikuri Mahakinui

5. Ruaheretai - Whangara 5. Pouwharekura 5. Wairaia 
Ruaheretieke Ruatapui Potirohia

6. Hinepuareari- Whareongaonga 6. Pouwharekura 
Powhiro Ruatapui

7. Rongomaiwahine - Mahia 
Kahukuranui and 6 others 

Hinemotu and Noa, Mahanga �nd Te Akatawhia, and Tamapahore 

Genital displays as invitations to marry are not always accepted. Noa from the East Coast, for 

example, is said to have courted Hinemotu ofNgai Tai at Torere in the Eastern Bay of Plenty by 

swimming along the coast off the mouth of the Motu River where Hinemotu was standing on a 

rock. When he neared the entrance to the river, he tried to entice her by swimming backstroke, 

his erect penis cutting a swathe through the water and a shadow across the horizon. Hinemotu 

alarmed rather than aroused, instead married Tuwharetoa, the eponymous ancestor of the tribe of 

the same name from Kawerau?0 This rejection may be a
· 
variation on the penis:..slapping motif 

already discussed, this time rejecting an invitation to alliance rather then severing an established 

one. In essence Hinemotu rejected a further link with East Coast tribes through Noa; already 

substantial ones existed through the ancestors Whiro, Paikea, Kiwa and Paoa. The preference 
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instead is to establish ties with the tribes in the Central Bay of Plenty, with Te Arawa and 

Tuwharetoa.21 

A variation upon this theme occurs in traditions where males molest women while at their 

ablutions; an image that characterises traditions about aggressive groups operating outside their 

usual territory. For instance, Mahanga, from the Waikato, shamed Te Akatawhia into marrying 

him by thrusting his taiaha, Tikitiki-o-rangi, between her legs just after she had completed her 

comforts on the latrine.22 A similar incident occurred between Tamapahore of Ngai Te Rangi and 

the daughter of Papaka of Ngati Awa at Whakatane.Z3 In this second incident, the offer of 

marriage was rejected. In both cases, Mahanga and Tamapahore were members of mobile and 

aggressive groups undergoing expansion. This might explain the images used in the traditions. 

They are hardly flattering. 

Genealogical Geo-Political Alignments 

Read (1936), Cunnison (1951, 1957), Barnes (1952), Bohannan (1952), Bohannan (1953), 

Middleton (1954), Wilson (1959), and Velsen (1959) argued that historical oral traditions are re

interpreted in the context of current social and political relationships, an idea not well developed 

in the New Zealand literature.Z4 Research for this project has shown that a type of apex tradition, 

here termed 'genealogical geo-political alignments', reflect a significant degree of present-past 

projection whereby current political relationships are cast back to the time of tribal beginning. 

These narratives, which accompany the intra-tribal genealogical apexes discussed in Chapter 

Nine, explain and define current intra-tribal geo-political divisions centred on important 

resources and boundaries in terms of the past. Prose techniques also include internal biases, 

implicit resource indicators and geo-relocation. 

Nga Puhi 

Rahiri is the acknowledged founding ancestor of the Nga Puhi tribes of the Hokianga Harbour, 

Bay of Islands and southward to Whangarei. The traditions say that Rahiri had four wives: Ahuaiti 

from Ngai Tahuhu and Ngati Manaia from the Bay of Islands or Whangarei area, the sisters 

Whakaruru and Moetonga from Ngati Awa in the Hokianga, and Paru from Whangaruru. The most 

well known and emphasised of these traditions are those concerning Rahiri's marriages to Ahuaiti 

and Whakaruru, and a subsequent dispute between their respective sons Uenuku and Kaharau. There 

are three regionally located accounts of these events. The Hokianga tradition is: 

pp. Rahiri lived at Whiria Pa in the Hokianga Harbour. His frrst wife, Ahuaiti, was from 
Taumarere (the Bay of Islands). Ahuaiti left Rahiri because of constant fighting with her 
people. She was pregnant with his child. Rahiri agreed to her leaving provided that should 
the child be a boy he would be named Uenuku. A boy was born, and accordingly named. He 
became a great warrior. Today he is known by the names Uenukuwareware (forgotten 
Uenuku) because Rahiri forgot about him, and Uenukukuware (Uenuku who did not know) 
because his father had not taught him the tikanga (customs) of his people during his 
childhood. Rahiri had meanwhile married Whakaruru; their son was Kaharau. 
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When Uenuku reached adulthood be decided to travel to Whiria in order to reclaim his 
birthright. Upon arriving at Whiria, Rahiri and Kaharau were nowhere to be found. Uenuku 
occupied the pa and sprang to where Rahiri always sat. He awaited the return of his father 
and brother. Rahiri was the first to arrive. He called out to fmd out who had taken possession 
of Whiria. Uenuku answered 'Me mohio koe' (y au should know). Kabarau then returned 
and entered Whiria Pa. The brothers began to fight. 

Rahiri, not wishing either of his sons to be harmed, intervened. He instructed the brothers to 
prepare a plaited flax rope long enough to go around Whiria. This was tied to a tukutuku (a 
kite). The kite was flown. The place where it landed near Tahuna at Kaikohe was designated 
as the dividing line between the Hokianga and Taumarere. Rahiri sent Uenuku over the line 
to the Bay of Islands while Kaharau remained in the Hokianga. Rahiri planned that instead 
of fighting the brothers would come to each other's aid in times of need. Hence the saying 
'Ka tu kotahi te teina me te tuakana (The two brothers will stand together, regardless of who 
is younger or older), and 'Whiria te paiaka o te riri, te kawa o Rahiri' (Whiria is the taproot 
of strife, the custom laid down by Rahiri)?5 

A Taumarere account says: 

RAHIRI 

Rahiri= 1. Ahuaiti =2. Whakaruru 

-----'----

' I 
1. Uenuku 2. Kaharau 
(Taumarere) (Hokianga) 

pp. Rahiri married Ahuaiti of Ngai Tahuhu. They lived at Pou-e-rua Pa in Taumarere. 
Rahiri told Ahuaiti to feed her family certain fernroot he had set aside. However, she 
gave them others. When he saw this he abandoned her. A child was born and she named 
him Uenuku, after a rainbow, her only comfort during childbirth. 

When Uenuku grew older he wished to see his father. Ahuaiti told him he was at Whiria. 
He travelled there and sprang to the resting place of his father. When Rahiri returned he 
asked him 'Where are you from?' Uenuku replied 'I am from the east'. Rahiri knew this 
was his son. Rahiri also married Whakaruru and their son was Kaharau. 26 

Another Taumarere account says: 

Ahuaiti and Rabiri lived at Whiria. Ahuaiti left Rahiri after he insulted her cooking and 
returned to Pou-e-rua. Uenuku was born. When he grew up, he returned to Whiria where 
he met Rahiri and his half-brother Kaharau. Uenuku bested Kaharau in a metaphysical 
contest. Rahiri intervened to save Kaharau. A kite was made and flown. This landed near 
Tahuna at Kaikohe. Taumarere became the region for the descendants of Uenuku. 
Hokianga remained the territory for those of Kaharau.27

The accounts are consistent that Rahiri's people lived at Whiria and Ahuaiti's at Pou-e-rua, and 

that Rahiri married Ahuaiti and Whakaruru, ·and that there were two sons named Uenuku and 

Kaharau who had a disagreement settled by thell: father. Several images demonstrate reshaping 

through bias. The Hokianga version locates the marriage of Rahiri and Ahuaiti at Whiria, states 

that Ahuaiti left Rahiri, and that Rahiri named Uenuku. The .first Taumarere account states that 

Rahiri and Ahuaiti lived at Pou-e-rua, that Rahiri abandoned Ahuaiti, and that a lonely Ahuaiti 

named Uenuku herself. The second Taumarere account locates the marriage at Whiria but insists 

that Ahuaiti was forced to return to Pou-e-rua after being insulted by Rahiri. It adds that Rahiri 
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intervened in the combat between the brothers because Uenuku was besting Kaharau. Each 

region has enhanced the role of the ancestors that are impmtant to them. 

Different symbols reflect the geo-political expansion of Nga Puhi. The explicit references to 

tensions between Rahiri and Ahuaiti contain implicit images about fernroots and cooking that 

codify underlying geo-political tensions caused by the expansion of the Rahiri group out of the 

Hokianga into the territory ofNgai Tahuhu. The marriage with Ahuaiti from Pou-e-rua moderates 

this by avoiding outright conflict. The sibling conflict and resolution, an image that repeats in 

several traditions of this type, justifies the separate extrapolation of each brother's descendants on 

an ideological and genealogical level, while providing a common point of identity by which they 

might mediate any tensions between them. 

The kite-flying, boundary-laying and peacemaking images that descendants live in different regions 

suggests ideological templating, because genealogically, tribes in both regions actually descend from 

both brothers through the marriages of Ruakiwhiria (a daughter ofUenuku) to Taurapoho (a son of 

Kaharau), and the twin daughters of Ueoneone (a grandson of Uenuku), Kauae and Tawakeiti, to 

Tupoto (a grandson of Kaharau). 28 

OVERLAPPING DESCENT: HOKIANGA AND TAUMARERE 

Rahlri=1. Ahuaitl =2. Whakaruru 

Uenuku Kaharau 

Uo'Nhal Ruakiwhiria=Taurapoho Taurapoho=Ruaklwhirla 

. I 
Ueoneone=Reitu Mahia Tupoto=Kauae=Tawakelti 

Kauae=Tupoto Tawakelti=Tupoto Ngahue 

I I 

Korokoro Kairewa Auha Whaka-aria 

I
HOKIANGA GROUPS HOKIANGA GROUPS TAUMARERE GROUPS TAUMARERE GROUPS HOKIANGA SUBGROUPS 

Hence, the division is as much ideological as it is real. Other traditions support this. Rahiri, Uenuku 

and Kaharau, for instance, lived and travelled across both the Hokianga and Taumarere. Ueoneone 

and Uewhati lived in the Hokianga_29

Present-past projection of current political realities, discussed in Chapter Four, is evidenced by other 

traditions. Nga Puhi did not dominate both the Hokianga and Kaikohe until the time of Tupoto, 

Korokoro, Kairewa and Mahia. Furthermore, they did not take control of Taumarere until the time of 

Whaka-aria, a process that was not completed until the time of their much later descendant, Hongi 

Hika. The alliance therefore reflects a later geo-political reality projected back on to the founding 

family of Rahiri for ideological and political purposes. The geo-political context of the two major 

resource rich harbours of Hokianga and Taumarere is what is most important here. The emphasis on 
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the centres at Whiria, the most important strategic pa in the southern Hokianga, and Pou-e-rua, the 

most important pa from which the Nga Puhi eastward expansion took place from in Taumarere, 

highlights the importance of both the pa and the resource rich harbours. The extrapolating multitude 

of powerful related groups centred on the harbours requires a common frame of reference through 

which to mediate relationships in the present. The rhetorical alliance acknowledges the underlying 

tensions that would always exist between such groups while establishing a common point of unity 

through which to maintain stability and peace, if possible. In this way, the ideological call to alliance 

between the brothers reflects the need to mediate a larger geo-political reality between their 

descendants. 

Similar images, themes and techniques are evident in· the pepeha (tribally specific aphorism) 

celebrating the alliance between the descendants of the brothers: 

HOKIANGA- TAUMARERE TRIBAL PEPEHA 

1. Hokianga30 2. Hokianga31 3. Taum�rere32 

Ka mimiti te puna i Hokianga Ki te toto te puna o Hokianga Ka mimiti te puna i Taumarere 
Ka toto te puna i Taumarere Ka mimiti te puna o Taumarere Ka toto te puna i Hokianga 
Ka mimiti te puna i Taumarere Ki te toto te puna o Taumarere Ka toto te puna i Taumarere 
Ka toto te puna i Hokianga. Ka mimiti te puna o Hokianga. Ka mimiti te puna i Hokianga. 

If the spring of Hokianga is drying up If the spring at Hokianga runs with blood If the spring ofTaumarere is empty 
The spring ofTaumarere is flowing The spring at Taumarere will empty The spring ofHokianga is full 
If the spring ofTaumarere is drying up If the spring at Taumarere runs with blood If the spring ofTaumarere is full 
The spring ofHokianga is flowing. The spring at Hokianga will empty . The spring ofHokianga is empty. 

. 

The essential theme of this pepeha is that when one side is in strife, the other will mobilise its 

people to assist in the form of puna (water springs) flowing toward each other. The Hokianga 

versions refer to themselves first in their accounts, Taumarere reciprocate in theirs. Each defmes 

the relationship from their view; both retain the central theme of alliance. 

A third variation of this tradition from t�e Whangaruru and Whangarei coast demonstrates

similar imagery as the other accounts and past-present projection through geo-relocation: 

pp. Rahiri lived at Whiria Pa in the Hokianga. Ahuaiti, Whakaruru and Moetonga lived at 
Mangakahia. Rahiri thought about these women and decided to go and see them. 
Travelling by way of the Mangakahia River Valley he arrived and stayed at Whatitiri 
(near Whangarei) where Ahuaiti became pregnant with Uenuku. Ahuaiti gave her 
brothers femroot, which ran out. Rahiri became angry with this, blamed her pregnancy 
on the fernroot and promptly left her. Rahiri married Whakaruru and Moetonga and they 
went to live in the Hokianga. In his later years, Rahiri returned to live at Whatitiri.33 

This tradition has local bias; it is Rahiri who travels to marry Ahuaiti, and he, rather than Ahuaiti, 

who abandons the other. The account signposts the Mangakahia River Valley as the main route 

between the tribal centres of Pou-e-rua, Whiria and Whatitiri. The dispute over fernroot signals 

geo-political tensions between the expanding Rahiri groups in the north and those at Whangarei. 

Geographic transference projects more recent political contexts back onto the original past event; 

Ahuaiti is located at Whatitiri rather than Pou-e-rua or Whiria, the more likely original centres 
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where these events occurred (although this cannot be established categorically). All three 

accounts name Whiria as Rahiri' s primary location. This is consistent with the emphasis on 

Rahiri as the main ancestor of Nga Puhi and Hokianga as their seedbed. Ahuaiti is more flexibly 

located at Pou-e-rua and Whatitiri. The transference of some details to Whatitiri does match the 

later southward expansion of Nga Puhi and subsuming of both Ngai Tahuhu and Ngati Manaia 

who lived between Whatitiri and Pou-e-rua. The Pou-e-rua and Whatitiri tribes say their 

strongholds were Ahuaiti's home. Either location fits, Ahuaiti may easily have lived at both, 

more certainly her people did. Understanding the dynamics of these variations is important 

because they can be cited as evidence of the unreliability of oral tradition. They are however 

consistent with the way that oral tradition takes shape over time. 

Tainui 

The Tainui traditions concerning Tawhao and his sons, Turongo and Whatihua, establish a 

similar internal genealogical geo-political alignment within Tainui: 

pp. Tawhao, the oldest son of Kakati, lived at Kawhia where he married the sisters, 
Punui-a-te-kore and Maru-te-hiakina. Their sons were Turongo and Whatihua. Turongo 
travelled to Taranaki where he met and arranged to marry Ruaputahanga. They agreed 
that they would marry at Kawhia. Turongo returned there first, and busied himself 
preparing for her arrival. However, Whatihua, hearing of Ruaputahanga's beauty, tricked 
his brother into building a house too small to accommodate her entourage. Turongo was 
humiliated and Ruaputahanga married Whatihua instead. 

Turongo then travelled to the east where he met and married Mahinarangi. They returned 
to the Waikato. Upon his return Tawhao settled the dispute between the brothers by 
drawing a boundary between the present day King Country and the northern Waikato. 
Tawhao granted the southern lands to Turongo. This became the land of Ngati Raukawa, 
Ngati Rereahu, Ngati Maniapoto and Ngati Haua. Whatihua received the northern lands 
now held by Ngati Mahuta, Ngati Te Ata, Ngati Tipa, Ngati Tamaoho and others.34 

TAWHAO, TURONGO AND WHATIHUA35 

I 

Tawhao 
I 

Turongo=Mahinarangi 
I 

Whatih ua=Ruaputahanga 

The boundaries between the brothers reflect present-past projection, because the two tribal 

divisions did not reach this extent until some generations after Tawhao, Turongo and Whatihua. 

The northern grouping formed even later. The sibling rivalry reflects geo-political tensions 

between multiple related groups expanding out of Kawhia into the wider Waikato region. 

Tawhao's peacemaking is an ideological call for an overarching unity among those groups. 

The call is as ideological as it is real because tribes on both sides descend from both brothers. 

The southern and eastern tribes of Ngati Rereahu, Ngati Maniapoto, Ngati Matakore, Ngati Haua 

(via Te Ihinga-a-rangi) and Ngati Rora, for example, trace descent from Rangianewa, 

Hineaupounamu and Paparauwhare, who were female descendants of Whatihua36 Similarly, the
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northern groups of Ngati Haua, Ngati Koura, Ngati Hourua around the confluence of the Waipa 

and Waikato rivers, Ngati Koroki and Ngati Ruru from Maunga Tautari and Kirikiriroa 

(Hamilton) and their other relations in Ngati Mahuta, Ngati Paoa and Ngati Te Ata have 

connection to both sides of the alliance. Koura, the daughter of Paoa, married Waenganui, the son 

of Ruru, who was a daughter of Koroki. Haua's son Pakauae married Hourua, the granddaughter 

of Mahuta.37 

I. Ttlliaganagj 

I 
Ruru 

W�)=Koura 

I 
Turon" 

I 
RtrahlF I. Raagim•a4. ffimupommo 

I 
1 MniapotxFPapanuwbrt 

Rora 

r ..... 

"'"' 

KOfokl 
I 

...... 

Pakaua.=HourWII 

I 
Klnoluohu 

JOINT DESCENT -SOUTH 

t .. hl. 

I 

l.Matalwrt 

JOINT DESCENT- NORTH 

I 
......... 
_I I 

ManlaP,Oto 

I 
R.,. 

I 
Whatultera 

I 
Mat&JI:OIII 

I 
..... ... 

""'" 
l 

I 
W!atihUI 

I 

I 
WhatlhUFRu.plJW\ang& 

I 

... .. 

twc:emuu 
I 

T1111-lio 

I 
.... 
I 

The way that the Tainui tribes debate the seniority of Turongo and Whatihua demonstrates a 

further dynamic. One northern account (1) argues that Whatihua h�d seniority over Turongo 

because Whatihua was the first-hom son.38 Other northern traditions, which accept that Whatihua 

was not the first-born, as in the southem account (2), say that he gained seniority by creeping up 
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on Turongo and snatching the hau (essence) from his head.39 One southern account (2), argues 

that Turongo had seniority because Maru, his mother, was the first wife of Tawhao and Turongo 

was the first-born son. Another southern account (3), which accepts that Maru may not have been 

the first wife, and that Turongo may not have been the first-born son, argues his seniority derives 

from Maru's position as the eldest sister.40

1. NORTHERN WAIKATO 2. SOUTHERN WAIKATO 3. SOUTHERN WAIKA TO 

Tawhao=Punui =Maru Tawhao=Maru =Punui Tawhao=Punui =Maru 
{1'1 wife) (2nd wife) (1'1 wife) (2nd wife) (1'1 wife) (2nd wife but 1'1 born sister) 
Turon go Whatihua Turongo Whatihua Whatihua Turongo 
(2nd born) (151 born) (1'1 born) (2nd born) (1'1 born) (2nd born) 

Western approaches might emphasise this apparent 'inconsistency' as evidence of the 

unreliability of oral tradition. However, this kind of variation is consistent within the context of 

oral tradition. The debate over the seniority of the brothers reflects ongoing tensions between 

powerful groupings living in the present. The contest of seniority reflects a wider contest of 

power. We may never know who married whom first, or, who was born first. Historically and 

culturally, what is important is that both groups descend from the brothers rather than which one 

was born first. Politically what is most important i� which group mounts the strongest case for 

seniority in the present rather than which brother was actually the tuakana (senior) in the past. 

Each will always want to be the senior. 

Dynamics 

Genealogical geo-political traditions within the apex of tribal tradition defme the time of tribal 

origin to provide a broad foundational point for multiple groups living in the present. The figures, 

families and marriages that characterise these traditions are emphasised and retained in 

remembrance through convergence around families who are impotiant because of the events they 

participated in during the past, and because of the importance attributed to those events in the 

present. Both sides to the alliance have a stake in retaining the traditions in order to maintain 

ongoing stability. For this reason, the traditions are subject to alteration through re-interpretation 

in a way that keeps them consistent with the current geo-political realities they support. The call 

to unity is also one that acknowledges difference. Original tensions and resolution are 

emphasised and embellished in a manner that reflects ongoing tensions between powerful groups 

in the present. While these foundational statements emphasise a call for unity based on common 

origin, ongoing day-to-day issues are also mediated through the complexity of recent times. 

Recent and present imperatives can often over-ride ancient ones. Returning to the Nga Puhi 

example, when Hokianga Maori arrived to fight against Hone Heke during the 1845 war with the 

British, Heke reputedly said 'Kei hea a Kaharau?' (Where is Kaharau?). The leader of the 

Hokianga tribes replied 'What about Te Tihi', in reference to a more recent ancestor killed by 

Heke's relation Hongi Hika.41 Fighting ensued.
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Convergence toward Foundational F amily 

DEF INING RELATIONSHIPS 

APEX 
Broad 

Foundational 
Relationships 

HOUSE 

Selective Remembrance and Reshaping 

Complexity of Recent Relationships 

F IRST DMSION THE PRESENT SECOND DIVISION 
Groups Define Relationships in the Context of the 

Recent Past (House) and Distant Past {Apex) 

Internal Solidarity and External Stability 

The previous discussion has highlighted that marriages retained in remembrance are ones that are 

important for the events that occurred, and the ongoing significance attributed to them by groups 

living in the present. Marriages are also selectively remembered because of their role in defining 

important alliances, signalling the emergence of new groups, consolidating internal tribal 

relationships, and/or defining external relationships between tribes across borders. 

The marriages of Turongo and Whatihua, already discussed, are well remembered because they 

contribute to the internal solidarity of the Tainui tribes. They also serve as indexes for mediating 

external relationships. The matTiage of Whatihua to Ruaputahanga provides a political reference 

point between Tainui and their southern neighbours in Taranaki. The marriage of Turongo to 

Mahinarangi provides another reference toward their eastern boundaries. The next well 

remembered maiTiages are those in the north between Rereiao and Pikiao (from Te Arawa), and 

Tapaue and Te Ata-i-rehia (Te Wai-o-hu�), which media�e relationships between tribes living in 

Tamaki (Auckland) and the Lake Rotorua districts. 
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IMPORT ANT MARRIAGES IN TAINUI 

Tawhao 

Turongo=Mahinarangi Whati hua=Ruaputahanga 

Uenu ku-te-rangihoka 

Mangohikuroa 

Motai 

Kura n u i  

Rereiao=Pikiao 

Hekem aru=Heke-1-rangi 

Mahuta Paoa 

Uerata Tip a 

Tapaue=Te Ata-i-re hia 

Te Arawa 

Rangitihi stands at the apex of a dense interlocking matrix for the Arawa tribes of the Rotorua 

lakes district. Genealogies beneath Rangitihi immediately broaden out to several eponymous 

ancestors from whom groups within the Arawa confederation take their names, including Ngati 

Pikiao, Ngati Te Takinga, Tuhourangi, Ngati Uenukukopako, Ngati Whakaue, Ngati Tutanekai, 

Ngati Rangiwewehi and Ngati Wahiao. The two most celebrated maiTiages at Lake Rotorua 

within the first six to seven generations of Rangitihi are those of Whakaue and Tuwharetoa to 

Rangiuru and that of Hinemoa to Tutanekai: 

pp. Whakaue was maiTied to Rangiuru. They lived on Mokoia Island in Lake Rotorua. 
Whakaue often travelled. On one occasion when he was absent from home Tuwharetoa 
(the eponymous ancestor for Tuwharetoa) came to visit and fell in love with Rangiuru. 
Rangiuru became pregnant. Tuwharetoa returned to his people. Whakaue returned home 
and finding his wife pregnant presumed the child to be his. 

The birth proceeded with difficulty until those in attendance changed from reciting the 
genealogy of Whakaue to reciting that of Tuwharetoa. A boy was born. Rangiuru 
confessed, Whakaue forgave her and adopted the child who was named Tutanekai. When 
Tutanekai grew up, he proved himself a more able young man than his three half 
brothers. 
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Hinemoa lived at Owhata on the eastern side of Lake Rotorua. Tutanekai's brothers tried 
to obtain her in marriage. Each was refused her hand. Tutanekai and Hinemoa met and 
fell in love but were prevented from consummating their relationship. 

Each night on Mokoia Island Tutanekai and his friend Tiki would climb an atamira 
(stage) where 'ka tango tetahi ki te timio, ko tetahi ko te koauau' (One would play the 
nose flute and the other an instrument with a long shaft and a bulbous head). The tones of 
their music would float across the water to where Hinemoa would listen from Owhata. 
One night she strapped calabashes to herself and swam across Lake Rotorua to be with 
Tutanekai. Refreshing herself in a thermal pool, she broke the calabashes of a servant 
Tutanekai had sent to fetch water. The servant returned several times with the same 
result. Tutanekai went to investigate and found Hinemoa. They slept together that night 
and were married. When they emerged from his whare the following morning, the people 
cheered.42

HINEMOA AND TUTANEKAI43 
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The Whakaue-Tuwharetoa-Rangiuru marriages are well remembered because they consolidate 

links between the Arawa tribes at Lake Rotorua and Tuwharetoa tribes at Kawerau and Lake 

Taupo. Whakaue's ready forgiveness of Rangiuru and Tuwharetoa is likely a post-facto 

interpretative adjustment, the significance of the alliance outweighing any original strife. The 

marriage of Tutanekai and Hinemoa is the best remembered and most celebrated at Lake Rotorua 

because of its great romance and because it centralises and consolidates more collateral ties 

between the tribes centred on Lake Rotorua than any other marriage. Both Tutanekai and 

Hinemoa descend from the eponymous ancestors of Tuhourangi and Ngati Uenukukopako. 

Hinemoa brings in Ngati Rangiwewehi and Ngati Wahiao through her brothers . Tutanekai's 

lineage adds Ngati Whakaue through his stepfather and Tuwharetoa through his paternal father. 

This epic is both a great love story and a political compact. The underlying political compact this 

marriage forges may have shaped remembrance of the romance as much as the romance shaped 

the marriage itself. Whether Hinemoa actually swam across the lake is a moot point. On the one 

hand swimming the lake is possible, on the other it is perhaps a symbolic motif used to convey 

lovers across the water to each other metaphorically, whether one of them swam it or not. The 

case for this conclusion has basis in the appearance of similar swimming motifs, which appear in 
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a number of other Maori and Polynesian traditions concerning · lovers.44 The resonance of 

Tutanekai's  flute represents a genital display-invitation, already alluded to the Kahukuranui, 

Marutuahu and Rongomaiwahine traditions, although his friend, 'Tiki' (erect penis, fertility, 

coitus or sexual energy), and the 'timio' instrument are more subtle images. 

Te Ati Haunui-a-Apa-aparangi45 and Ngati Hauaroa

The Ati Haunui-a-Apa-aparangi tribes of the Whanganui River Valley live in close proximity to 

the river from its mouth on the West Coast inland to Taumarunui. The most celebrated marriage 

along the river is that of Hinengakau to Tamahina, referred to as 'Te Taurawhiri-a-Hinengakau' 

(The threaded strands of Hinengakau). The geo-political context of this marriage achieves both 

internal solidarity among groups along the river and external solidarity with groups at the 

northern and southern ends of the river. At the southern end of the river, Te Ati-Haunui-a-Apa

aparangi traces one of their main l ines of descent from the Aotea waka and its captain Turi. This 

gives them important connections with the Nga Ruahine and Ngati Ruanui tribes of Taranaki. At 

the northern end of the river around Taumarunui, there are strong links with the Tainui tribes 

Ngati Rereahu, Ngati Maniapoto, Ngati Matakore and Ngati Whakatere; and with the Arawa

Tuwharetoa tribes of Lake Taupo. The river itself was a main route of trade and travel between 

the inland areas and the West Coast. 

THE WHANGANUI RIVER 

�ire Te Hoala=Hoov.hala 

I 
I I 

Tatira=Tamalula Ruaka=Tamakeru Te �aroa 

I 
I I I 

Tamahaki Tamaupoko Hinengakau=Tamahina Tupoho Tamalina=Hner(lakau 

The marriage of Hinengakau to Tamahina was a culmination of several other marriages. The first 

set of these other marriages occurred during the time of Te Hoata, a direct descendant of 

Hauaroa, the eponymous ancestor of Ngati Hauaroa, and a nephew of Nga Toro-i-rangi, one of 

the more important ancestors for Tuwharetoa at Lake Taupo. During Te Hoata's time, the 

Tuwharetoa-Te Arawa groupings were in much conflict with the Tainui tribes at the northern end 

of the river. Those disputes were settled when Te Hoata and Tama-aio (from Tainui) exchanged 

their daughters in marriage, an arrangement called 'Te Tataupounamu' (The greenstone door 

peacemaking by marriage). Te Hoata married Hinewhata, the daughter of Tama-aio; Tama-aio 

married Hinemata, the daughter ofTe Hoata. Hinemata's daughter, Rangianewa became a wife of 

Rereahu thereby cementing a further link between the Tainui and Tuwharetoa-Te Arawa lines. 

The second set of marriages were those of the sisters Tauira and Ruaka, who lived in the middle 

reaches of the river. Tauira married Tamahuna. Their son Tamahaki is an important ancestor for 

the middle reaches of the river. Ruaka married Tamakehu, a descendant of both the Aotea and the 
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Tainui canoes who had strong descent lines from the eponymous ancestors of Ngati Whakatere 

and Ngati Raukawa. Tamakehu became a dominant figure in the central river area, although 

tribes here were known as Ngati Ruaka, after his wife. The children of Tamakehu and Ruaka 

became the ancestors the river tribes use to define their boundaries. Hinengakau is the ancestor 

for the upper reaches beginning from Taumarunui. Tamaupoko is the recognised ancestor for the 

middle reaches around Pipiriki, and Tupoho the ancestor for the lower reaches toward the coast.46 

The marriage of Hinengakau to Tamahina is the most emphasised because this consolidated both 

the Te Hoata-Tama-aio, and Tauira-Ruaka arrangements. Hinengakau, as the daughter of Ruaka 

and Tamakehu, brought the Aotea and Tainui links together with those of Tamahina to Tainui 

and Te Arawa-Tuwharetoa. This provided a foundation upon which competing interests in both 

the upper and lower reaches of the river found common ground.47 This is why it is the most

celebrated and best remembered of the river marriages. 

The consolidation this marriage achieves for Te Ati Haunui-a-Apa-aparangi is different from that 

in Nga Puhi, Tainui, Te Arawa and Taranaki. The Nga Puhi geo-political alignment is east-west 

around the Hokianga Habour and B ay of Islands. The Tainui pattern is more northern and coastal 

and southern and inland being shaped to an extent by the Manukau Harbour to the north, the 

Pureora Forest and Mount Taranaki to the south, the Waikato River to the East, and �he West 

Coast. Te Arawa is circular being centralised on Lake Rotorua. Te Taurawhiri-a-Hinengakau 

spans the length of the Whanganui River. Each has similar genealogical, geographical and 

political dimensions. 

Summary 

Narrative traditions associated with the apex of tradition are characterised by great romantic 

epics, genealogical geo-political alignments, and marriages that consolidate both internal and 

external relationships. The narratives are selectively remembered as much for the underlying 

political relations they defme as for the romance that gave rise to them. Several images repeat 

across the traditions including sibling rivalries, parental intervention and peacemaking, and 

genital displays representing invitations to alliance. Original events in these accounts have been 

modified, embellished and even trans-located to project current politics back on to the time of 

tribal founding. 
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CHAPTER FIFTEEN 

JOURNEYS OF EXPLORATION 

The singularities that connect overarching apexes to the waka traditions are characterised by 

narratives relating epic journeys of exploration. The combination of genealogy and epic 

exploratory narrative forms a distinctive 'bubble' along the singularity of any one tribal 

genealogy for several reasons. 

EPICS OF EXPLORATION 

I 
Waka Arrival - Preliminary Exploration 

I 
Epic of Exploration l J Present-Past Projection 

Present Boundaries Transposed into Past 
Linking Past and Present 

/ \ 

Geo-political Boundaries of Tribal Descendants in the Present 

Firstly, the narratives usually refer to only one ancestor at a single generation along the 

singularity. This in combination with an absence of narrative for other figures above and below 

the journeying ancestor, these other figures being remembered in name only, forms the bubble. 

The bubble also occurs because characteristically these traditions appear to have been built up 

over time. It is likely that the explorations of multiple figures that lived over several generations 

have been contracted on to one figure, usually the earliest and first explorer, for reasons of 

expediency of memory and in order to concentrate mana around a single ancestor. One early and 

great journey outweighs the significance of several smaller ones because this adds strength to 

claims over land. The journeys have also been built up into epics through the addition of 



symbolic content. This is reflected in the repetition of distinctive motifs, such as saying that 

explorers brought with them or created the geographic features, resources and wildlife they found 

in new locations. Conversely, some contraction occurs, for example, various ancestors are said to 

have travelled supernaturally over territories their tribes did not occupy. This is a way of 

shortening needless detail from already extensive narratives. 

In the context of the present, exploratory traditions reinforce current boundaries by projecting the 

current expanse of tribes back on to original exploration in a way that states they have always 

owned the land within present boundaries. In this manner, the traditions of the past foreshadow 

the realities of the present. The ancestors concerned, and their immediate contemporaries or 

descendants, are said, through tapatapa whenua (place naming after body parts) and taunaha 

whenua (place naming), to have laid down the ftrst claims to present lands. To name then is to 

claim now. The combination of original exploration, symbolic accrual and present-past projection 

takes a distinctive templated pattern. The combined dynamics mean that exploratory epics are 

often more extensive and detailed than traditions about more recent ancestors. Distinguishing 

between what originally occurred and what has been projected back on to the past requires 

careful analysis. 

The journeys appear to have a specific purpose in linking the time of canoe arrival with the later 

geo-political expanse of tribal descendants in the present. Waka traditions talk about ancestors 

arriving. Traditions pertaining to the recent past talk about the multiple relationships of tribes, 

current politics and boundaries. The epics of exploration form a bridge between the two. 

EXPLORATION LINKING THE PAST AND PRESENT 

WAKA TRADITIONS 
Time of Arrival 

EXPLORATION 
Links Time of Origin and Present 

Routes of Exploration Follow Current Boundaries

I 
PRESE NT TIME 

Current Boundaries 

These traditions have generally suffered less distortion in publication than other types of 

narratives. Whereas conflict narratives have been mirrored as utu-vengeance; romantic epics 

suffered prudish and righteous re-editing and deletion of sexual content; waka traditions re

composed according to the Grand Settlement Paradigm; and the order of creation, Te Po, Te Ao, 

Te Kore, re-ordered as Te Kore, Te Po, and Te Ao; the journeys of exploration are relatively free 

of such distortion. However, one common problem has been the 'tacking' together of multiple 

and separate accounts of journeys by ancestors of the same name into single larger accounts, a 
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problem driven by European assumption that regionally separate traditions derive from a single 

larger original account. While this might be the case in some instances, it cannot be assumed in 

all cases without first examining whether the tradition actually refers to separate journeys, or, that 

the separate accounts occur because of geographic transference and relocating of narratives. 

A good example of this comes from the way the several inland and coastal journeys of the 

ancestor Tamatea have been published.1 Early North Island accounts generally agree that 

Tamatea travelled from Kaitaia to Tauranga and Opotiki in the Bay of Plenty, and onward to 

Whangara, Turanganui (Gisborne) and Mahia Peninsula on the East Coast. From there he went 

inland to Wai-o-uru and across to the mouth of the Whanganui River, which he ascended to Lake 

Taupo, where he either died at Te Hukahuka (Huka Falls) or made his way back to Tauranga.2 

Early South Island accounts say that Tamatea sailed down the East Coast of the South Island and 

that his canoe was wrecked at the southernmost end of the South Island where it became the 

Takitimu mountain range. Tamatea walked from there northward to Kaiapoi (near Christchurch) 

where he called upon the North Island mountain, Tongariro, to assist him. Tongariro sent fire 

southward, which burned out the channel of the Whanganui River and Cook Strait before arriving 

at Kaiapoi. Tamatea took the fire and, proceeding northward on foot, placed the fire at several 

places along the coast before walking across the Cook Strait and up the Whanganui River.3 The 

North Island and South Island accounts derive from quite separate oral sources and neither 

mentions the other. However, recently published accounts have conjoined the separate traditions 

to relate a supra-journey around both islands. The outcome of this new hybrid is that the North 

Island crossing from Hawkes Bay to the Whanganui River is now deleted, and the Tamatea 

place-naming activities in the South Island have been changed to proceeding southward by canoe 

rather than northward by foot (after being wrecked), in order to fit a linear mode1.4 The point 

missed by the authors of this amalgamation is the idea that the 'journey' may have been 

transferred into the South Island by later East Coast migrants, such as Rakaihikuroa. This 

ancestor travelled from Turanganui to Kaiapoi three generations after Tamatea. Interestingly, and 

probably quite significantly, Rakaihikuroa's journey is recognised in both North Island and South 

Island traditions.5 

TAMATEA AND RAKAIHIKUROA 

Tamatea 

. Kahungun u  

. , 
Kahukuranui 

Rakaihikuroa 
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Tainui - Kahupekapeka 

The journey of Kahupekapeka is an example of a tradition that projects present realities back into 

the past. The Tainui tribes led by Tawhao, Mahanga and others, expanded out of Kawhia and 

Whaingaroa (Raglan) harbours eastwards toward the Kaimai Ranges, and southward to the 

Pureora Forest. The journey of Kahupekapeka foreshadows that expansion by tracing boundaries, 

routes of trade and travel, cultural connections and resource rights in the Waipa, Waikato, Piako 

and Waihou river valleys, the Waikato-Matamata plains, and in the Pureora, Rangitoto and 

Whakamaru forests: 

KAHUPEKAPEKA 
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pp. When Uenga, Kahupekapeka's husband, died, Kahupekapeka set off from Kawhia 
Harbour with her son, Rakamaomao, to wander around the Central North Island. 
Travelling in a north-easterly direction she reached the peak of Pirongia. She continued 
her journey down the eastern side of the mountain to Te Kakepuku and Maunga Kawa 
before travelling on to the Hauraki district where she climbed Te Aroha, the highest peak 
in the Kaimai Ranges. On reaching its peak, she looked toward the west where she could 
see Pirongia in the distance. Still grieving for her husband, she sang a lament for him 
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and named the peak Te Aroha-o-Kahu (The Yearning/Love of Kahu for her husband and 
her home). From Te Aroha Kahupekapeka turned southward to Te Whakamaru a place 
where she took shelter. She then travelled west of Lake Taupo naming a mountain range 
there, Te Hurakia-o-Kahu. She named another range Rangitoto-o-Kahu before climbing 
and naming Te Pureora-o-Kahu in the Pureora .Forest. Kahupekapeka died at Te Puke-o
Kahu.6 

This version has the journey beginning in Kawhia Harbour, the historical arrival place and 

interment site of the Tainui canoe, the site of the first tribal whare wananga (school of learning), 

and the main ancestral home from where tribes under Tawhao expanded eastward across the 

Nmth Island. 

Ten of the twelve sites named by Kahupekapeka are mountains or prominent hills. Whether she 

climbed each mountain, as is assumed, is open to debate. Mountains as images in this tradition 

are more likely included here to indicate routes of travel and trade, and mark boundaries and kin 

group locations, rather than render a list of successful ascents. Evidence that mountains were 

symbolically important in this way comes from the confirmation of Te Wherowhero as the first 

Maori king at Pukawa in 1 856 where Te Heuheu, the host chief, referred to chiefs and tribes by 

their mountain names, rather than their personal names or titles. He called the Waikato tribes, 

Pirongia and Taupiri, Ngati Maniapoto was Kakepuku, Ngati Tama-te-ra was Te Aroha, and 

Ngati Matakore and Ngati Whakatere were Rangitoto. Other tribes were referred to as follows: 

Ngongotaha (Te Arawa), Putauaki (Ngati Awa), Tawhiau (Ngati Manawa), Hikurangi (Ngati 

Porou), Maunga Pohatu (Ngai Tuhoe), Titi-o-kura (Ngati Kahungunu), Kapiti (Ngati Toa), Otairi 

(Ngati Apa), Nga Tapuwae-o-Uenuku, Kaikoura and Aoraki (Kai Tabu), Pari-te-tai-tonga 

(Whanganui), Taranaki (Taranaki, Te Ati Awa and Ngati Ruanui), Wharepuhunga (Ngati 

Raukawa), Maunga Tautari (Ngati Haua and Ngati Koroki), Maunganui (Ngai Te Rangi and 

Ngati Ranginui), Moehau (Hauraki).7 Furthermore, if the mountains in this tradition were 

ascended, then in reality, climbing high enough to read the terrain and work out the way to the 

next area using rivers, ridges and valleys would have been sufficient. Tirohanga Kawhia, for 

instance, a small rise on the southern flank of Pirongia, was a famous lookout point and the 

furthermost point inland along the track from Kawhia where the harbour could still be seen. The 

key here is that mountains are signposts that identify boundaries, kin groups and important 

resources. In this sense, the climbing of each mountain may be as much a metaphorical device in 

prose as a real event. 

The act of naming each mountain also foreshadows Tainui's later expansion across the territory 

between them through present-past projection. Te Pirongia, the first stop from Kawhia, is a 

mountain visible at a great distance in all directions. This was the first major barrier Tainui 

crossed during their later inland expansion. The historic first inland communities of Turongo at 

Rangiatea, and Mahanga at Purakau, lie here. These ancestors lived four and five generations 

after Kahupekapeka.8 Te Aroha is the highest peak in the Kaimai Ranges, about eighty kilometres 

northeast of Pirongia, and the most important boundary marker at the junction of the Waikato, 
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Hauraki, Tauranga and Rotorua districts. Kahupekapeka's naming ofTe Aroha foreshadows and 

legitimates their expansion there.9 

Further evidence of foreshadowing through present-past projection is that the southern Tainui 

grouping of tribes including Ngati Raukawa, Ngati Rereahu, Ngati Whakatere, Ngati Maniapoto, 

Ngati Matakore, Ngati Kinohaku and Ngati Rora did not dominate the Tautari, Kakepuku, 

Rangitoto and Pureora areas until long after Kahupekapeka. This is also the case with the 

northern Tainui grouping of Ngati Hekemaru, Ngati Mahuta, Ngati Paoa, Ngati Koura, Ngati 

Waenganui, Ngati Tipa, Ngati Te Ata and their relations, Ngati Paoa in the Hauraki, and Ngati 

Pikiao at Lake Rotoiti. 

Mountain naming also identifies and reinforces ownership of important resources. Nine of the 

eleven sites named by Kahupekapeka are concentrated in two important and contested resource 

areas. The first cluster includes Pirongia, Kakepuku and Te Kawa, which centre on the important 

eeling resources and trade routes at the junctions of the Waipa, Punui and Mangawaero rivers. 10 

Kahupekapeka's exploration and naming here foreshadows the later occupation of these 

importance resources.1 1 The second cluster includes Pureora, Rangitoto and Whakamaru, which 

mark Tainui's southern border with Tuwharetoa, Whanganui and Taranaki. These names signal 

this area as an important birding and forest resource. Vast flocks of pigeons migrated there.12 The 

journey foreshadows Tainui's later expelling of the occupants in this area during subsequent 

military campaigns. Tama-aio, a grandson of Whatihua, led the first; the second, led by Wairangi, 

involved the defeat of the original Waipa-Pureora peoples. The valuable resources here were later 

the subject of much inter-tribal contest.13

Other versions of this tradition say that the journey began from Mount Karioi in Whaingaroa 

Harbour (Raglan), rather than from Kawhia.14 Locating the start of the journey at Whaingaroa 

anchors the journey's importance with an expansion by the descendants of Mahanga inland from 

Whaingaroa, rather than the Tawhao expansion,
_ 

which was more directly from Kawhia.15 Both 

were important groups within Tainui. The variation is therefore a post-facto ideological 

adjustment. Other accounts attribute the journey to a wife of Rakataura, Kahukeke, 16 or 

Kahurere/7 rather than Kahupekapeka. This variation reflects a similar dynamic. The 

Kahukeke/Kahurere variation is traceable to testimony before the Otorohanga Native Land 

Court, 18 and parallels an original conflict between groups emphasising separate descent from the 

canoe ancestors, Rakataura and Hoturoa. Whatever the differing accounts say, the underlying 

themes of foreshadowing, expansion, boundary marking, and resource ownership are consistent. 

The Kahurere account, for example, says that Rakataura built tuahu or altars at various places 

within the Pureora Forest to ensure the abundance of birds. Thus, even the birds owe their 

existence to the occupation of Tainui .  
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Political Contexts 

The strategic significance of mountains gave rise to contesting histories. Te Aroha is the best 

example of this, because, although the name has endured in tradition for generations, it is now the 

subject of several competing accounts about who named it. The Tainui account cited above says 

that Kahupekapeka named the peak.19 Another version is that Rakataura named this mountain Te 

Arohauta and Te Arohatai (Love toward the Land and Love toward the sea) in memory of his 

wife, Kahukeke.20 Te Arawa tribes say Kahumatamomoe named this mountain Te Arohatai-o

Kahu for his relations in Hauraki, and Arohauta-o-Kahu for those in the Lake Taupo region, and 

Te Muriaroha-o-Kahu (The Love Kahu left behind in farewell) for all his kin scattered about.21 

The Mata-atua traditions say the Nga Puhi ancestor, Rahiri, named the mountain Aroha-ki-tai and 

Aroha-ki-uta when he crossed the Kaimai Ranges from the Waikato plains?2 Competing accounts 

arise because of the mountain's strategic significance as a geo-political boundary marker between 

the Hauraki region to the north, the Waikato to the west, Tauranga plains in the northeast and the 

Rotorua lakes district in the east. The existence of the competing accounts supports the view that 

original journeys of exploration are subject to re-interpretation over time as tribes projected 

competing current and historical claims back into the past. In this particular case, an original 

'namer' can no longer be discerned. Despite this, the history cannot be simplistically dismissed as 

unreliable, rather it needs to be read as a particular form of contested history. 

Similar dynamics apply to the claimed longest place name in Maori tradition. Ngati Kahungunu 

claims that their ancestor, Tamatea, named 'Te Taumatawhakatangihanga-a-te-koauau-o

Tamatea-pokaiwhenua-pokaimoana-ki-tana-tahu' (80 characters - The Sitting Place where 

Tamatea played a tune on his Koauau (a flute) to his Loved One), a knoll to the south of 

Porangahau in the Hawkes Bay?3 Rangitane, who descend from the Kurahaupo waka, dispute 

this, saying that the correct name is 'Te Taumatawhakatangihanga-a-te-koauau-o-Tanenui-a

rangi-ki-tana-tahu' (67 characters - The Sitting Place where Tanenui-a-rangi played a tune on his 

Koauau (a flute) to his Loved One), and that the place was named after their eponymous ancestor, 

Rangitane. They further claim that Ngati Kahungunu appropriated the name after expanding into 

the district some time after the ancestors of Rangitane were already there.24 The debate ignores a 

third variation of the name from the East Coast tribes around Turanganui (Gisborne), 'Te 

Taumatawhaktangihanga-a-te-koauau-a-Tamatea-pokaiwhenua-pokaimoana-mo-tana-tahu-ki-a

Ranginui-o-Tauranga-moana' (1 10 characters - The Sitting Place where Tamatea played a tune 

on his Koauau to his Beloved Son Ranginui who lived in Tauranga). The Gisborne tribes say that 

this is the cmTect name, agree with Ngati Kahungunu that it derives from Tamatea, but locate it 

closer to Turanganui (Gisbome), on a knoll just to the west of Ormond and Waipaoa?5 The most 

likely scenario is that the original place is indeed that riear Gisbome and that the Kahungunu 

peoples took the name south and re-located it as they expanded out of Gisbome and Mahia into 

the Hawkes Bay. This is consistent with the history of Turanganui as the old centre of the 

Kahungunu peoples prior to their expansion southward. The Rangitane version was probably a 

reworking of the introduced name as part of an ideological effort to assert themselves in the face 
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of the emigrating and expanding Ngati Kahungunu?6 The idea of geographic transference is 

consistent with the pattern of other traditions. Northern East Coast traditions hold that Maui's 

canoe, Nukutaimehameha, lies atop Mt. Hikurangi near Ruatoria. Ngati Kahungunu and Ngai 

Tuhoe hold a similar tradition pertaining to Titi-o-kura, a peak between the Hawkes Bay and the 

inland Taupo area. Similarly, Te Matau-a-Maui (The Hook of Maui, Cape Kidnappers in the 

Hawkes Bay) also pertains to a beach at Bishop's Peninsula near Nelson.27 In the latter two cases, 

identifying the origin of the transference is perhaps no longer possible. They may in fact be part 

of a generic pattern of Maui place names that appear over much of the Pacific. 

Kurahaupo - Haunui and Whatonga 

The journeys of Haunui, Whatonga, Tara and Tautoki demonstrate how complex layers of 

seemingly separate traditions intersect to fit with tribal boundaries in the present. Haunui 

explored the West Coast of the lower North Island, while Whatonga explored the East Coast. 

Both ancestors also crossed the Tararua Ranges. Taraika and Tautoki later repeated the journeys 

of Haunui and Whatonga. The pattern of journeying matches the pre-European geo-polity of the 

Kurahaupo tribes in this area. 

The Taranaki, Whanganui, Manawatu, Horowhenua and Poneke (Wellington) tribes attribute 

Kupe with the first sea-borne exploration of the West Coast of the North Island and the top of the 

South Island between present day New Plymouth and Nelson.28 Haunui, the eponymous ancestor 

of Te Ati-Haunui-a-Apa-aparangi tribe of the Whanganui River, is a descendant of Kupe who 

arrived on the Kurahaupo waka?9 Some accounts say that the Kurahaupo landed at Whenuakura, 

between Patea and Whanganui, from where Haunui made a journey south naming the rivers of 

the West Coast. Other accounts say that the canoe landed at Mahia, from where Haunui first 

crossed to the Whanganui before beginning his journey. 

pp. Haunui journeyed south in pursuit of his wife Wairaka who had eloped with a man 
named Weku (or Weka). As Haunui followed them, he named the major rivers of the 
West Coast including the Whanganui (Great Harbour), Whangaehu (Cloudy River), 
Turakina (Crossing), Rangitikei (Striding), Manawatu (Awe-inspiring River), Hokio 
(Buzzing), Ohau (Of Haunui), Otaki (Implanted Stake) and the Waikanae (Waters of 
Mullet). He caught up with Wairaka near Pukerua Bay where he performed an 
incantation turning her into a rock. Haunui then climbed the Tararua Ranges, which he 
named Te Pae-a-Whaitiri (The Threshold of the Goddess of Thunder), before crossing to 
Lake Wairarapa. He returned homeward on a comet provided by his ancestor 
Rongomai. 30 

At a symbolic level, this journey foreshadows and legitimates, through present-past projection, 

the present western boundaries and river resources of the Kurahaupo tribes Te Ati Haunui-a-Apa

aparangi, Ngati Apa, Rangitane, Muaupoko and Hamua who settled this area much later than the 

time of Haunui. The rivers are also important resource indicators; each famed for their natural 

resources, particularly eels.31
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The Whanganui and Rangitikei rivers were also important routes of travel and trade between the 

interior Central North Island and the West Coast. The ancestors of Ngati Apa used the Rangitikei 

in migrations from the Bay ofPlenty.32 The Manawatu River was a main route between the coast 

and upper Manawatu regions.33 The reference to Te Pae-a-Whaitiri in the Tararua Ranges, and 

the journey across to the Wairarapa, signals that several trails crossed the ranges linking coastal 

peoples with their kin in the Wairarapa?4 Many of the Kurahaupo tribes, such as Rangitane, 

Muaupoko and Hamua, occupied both sides of the ranges.35 Te Ati Haunui-a-Apa-aparangi was 

specifically located on the western side of the Tararua Ranges. Hence, the journey is mainly 

located along that coast. 
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The journey of Whatonga, another Kurahaupo arrival, along the East Coast complements the 

West Coast boundary-laying of Haunui. Whatonga was also a descendant of Toi, a well known 

early ancestor in the Bay of Plenty and East Coast. Whatonga's descendants intermarried with 
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those ofKupe and Haunui to become the ancestors of Ngai Tara who once occupied Wellington, 

and Rangitane who formerly occupied much of the Hawkes Bay and Wairarapa but whose central 

heartland is now in the Manawatu, and the Muaupoko tribe who occupy Horowhenua. The 

traditions concerning Whatonga state that the Kurahaupo landed at Nukutaurua on Mahia 

Peninsula from where he made his journey: 

pp. Whatonga went . to Te Matau-a-Maui (Cape Kidnappers). He then sailed down the 
East Coast of the Wairarapa to Wellington Harbour and from there across the Cook Strait 
to the South Island. Returning northward, he entered the Manawatu River. Ascending the 
river to the Pahiatua area, he named the region, Te Taperenui-a-Whatonga (The District 
of Whatonga).36 

The naming of Te Taperenui-a-Whatonga around Pahiatua signals this as an important centre, 

indeed, this was where much of the later Kurahaupo expansion took place from. Tawhakahiku 

and Mangere, for example, entered the Manawatu by crossing the Tararua Ranges from there.37

The Whatonga tradition also lays out the present extent of both the eastern and western region 

occupied by the Kurahaupo tribes, Ngati Apa, Ngai Tara, Rangitane, Muaupoko and Hamua from 

Mahia south to Wellington and across the Cook Strait to the top of the South Island. This 

compliments the Haunui tradition, which is mainly focussed on the West Coast and includes the 

territory ofTe Ati Haunui-a-Apa-aparangi. 

Actual occupation occurred sometime after Whatonga, which reinforces that present-past 

projection applies in this tradition. Whatonga's son, Tara (or Taraika), settled the Wellington area 

but his descendants did not cross over to the South Island until much later. The ancestor 

Tuteremoana, who settled Kapiti Island, appears four generations after Whatonga. The tribe of 

Rangitane did not enter the Manawatu area until the time of Tawhakahiku, Mangere, Tamakere 

and Te Aonui (Ngati Te Aonui became a principal sub-tribe), ten generations after Whatonga and 

five to seven generations after Tuteremoana. Hamua, the eponymous ancestor of the sub-tribe, 

Hamua, and Te Mou, the founding ancestor of the Muaupoko tribe, also appear several 

generations later than Whatonga.38 

The journeys of Whatonga and Haunui are complementary projections of present political 

realities back on to early ancestral figures. Haunui explored most of the West Coast and stopped 

just south of Otaki. Whatonga explored most of the East Coast, Wellington and the top of the 

South Island. Haunui's limited journey reflects that Te Ati Haunui-a-Apa-aparangi's ties are less 

widespread, mainly confined to the West Coast, than the tribes descended from Whatonga, who 

occupied both coasts. Convergence occurs at another level. The journey of Haunui reconciles 

relationships with the recognized early ancestors, Kupe and Turi of the Taranaki; that of 

Whatonga reconciles them with the Toi tribes of the East Coast and Bay of Plenty. 

The ancestral brothers, Taraika and Tautoki, repeated the journeys of Haunui and Whatonga. 

These traditions foreshadow in detail that is more precise the pattern of later occupation: 
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pp. Taraika and Tautoki left Takararo at Nukutaurua on Mahia Peninsular. Tara named a 
Hawkes Bay lake 'Te Roto-a-Tara' (The Lake of Tara). The pair then journeyed to 
Rangiwhakaoma (Castle Point), Okoriwa (Palliser Bay) and Pungarehu (Fitzroy Bay) 
from where they explored Wellington Harbour and the Hutt Valley. Taraika's wife gave 
the name Te Whanganui-a-Taraika (The Great Harbour of Taraika) to Wellington 
Harbour. From there, they headed north along the West Coast to the Porirua Harbour. 
Opposite Kapiti Island, they laid down a line that would divide the territories of their 
descendants naming it Te Waewae-kapiti-o-Tara-raua-ko-Tautoki (The Joining of the 
Footsteps of Tara and Tautoki). The descendants of Tautoki (the descendants of his son 
Rangitane) would occupy the area north of the line and those of Tara the land to the 
south. Journeying further northward, they ascended the Rangitikei River and its tributary 
the Hautapu Stream to Inland Patea (Wai-o-uru and Moawhango). From there, they 
proceeded to Tongariro and Lake Taupo before returning to Nukutaurua at Mahia via the 
Titi-o-kw·a saddle, Maunga Haruru Range, Mohaka and Te Wairoa Rivers. 39 

The naming of Te Roto-a-Tara signalled its importance as the centre from which the Kurahaupo 

tribes would expand southward toward Wellington. The naming of Wellington Harbour 

foreshadows the later Kurahaupo occupation of the lower North Island. Another symbolic

historical tradition of a battle between Te Roto-a-Tara near Te Aute at Heretaunga, and Te Awa

o-Porirua (Porirua Harbour) reinforces this linkage: 

pp. Te Awa-o-Porirua (Porirua is to the north of Wellington) and other taniwha 
(guardians) went north to Te Roto-a-Tara where they took fish and birds. Tara battled 
the taniwha at Te Roto. It struggled so much that it threw up rubble, which became the 
island in the centre ofTe Roto. The island was named Te Awa-o-Porirua after its creator. 
The taniwha from Te Roto-a-Tara went and took up residence in Porirua.40 

The laying down of the dividing line at Kapiti portends the pattern of actual occupation; Ngai 

Tara occupied Wellington, and Rangitane, the Manawatu. McEwen (1986) and MacLean (1999) 

dispute the validity of this tradition because the Kurahaupo peoples did not occupy the land until 

sometime after Tara and Tautoki. However, that is precisely the point; the journeys foreshadow 

later occupation through present-past projection.41 

In reference to the Haunui tradition, the Tara and Tautoki journey also reflects the later reality 

that Ngai Apa, Ngai Tara, Rangitane and Muaupoko, who occupied the area from the Rangitikei 

River Valley to Wellington, are more closely related to each other, than to Te Ati Haunui-a-Apa

aparangi, who were a mix of both Kurahaupo and Aotea lines from Taranaki.  Thus, Tara and 

Tautoki's journey encompasses the core area of Kurahaupo. Haunui's j ourney remains on the 

landscape as an important link but one that is not as important to the. more southern Kurahaupo 

peoples as the journeys by Whatonga, Tara and Tautoki. 

Supernatural Journeys 

Motifs that relate supernatural travel, such as that of Haunui flying on a comet, are a common 

image in exploratory epics. No writer to date has successfully speculated what these images mean 

at this level of tradition (as opposed to supernatural travellers associated with canoe traditions 

discussed in Chapter Eighteen). The idea proffered here is that these images are a technique in 

prose depicting travel over unimportant ground. Haunui 's initial southward journey from 

Whenuakura to Lake Wairarapa names all the major rivers along the lower West Coast of the 
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North Island. Once completed, no other area in this region is of major relevance to Te Ati 

Haunui-a-Apa-aparangi; therefore, his return northward from Lake Wairarapa is coded as a 

supra-normal flight on a comet. This rationalises memory by filling an irrelevant gap. The 

technique appears in other traditions. The Tainui ancestor, Rakataura, is said to have 'dived under 

the island' at Mahia Peninsula on the East Coast to pop up in Kawhia Harbour on the West 

Coast.42 In this instance, the tradition reflects that Tainui did not occupy the intervening territory 

between Mahia and the Waikato, at least to the Kaimai Ranges. The tradition that Rongokako, the 

grandfather of Kahungunu and a wananga acolyte, travelled from Mahia to the Far North, by 

taking two giant strides to Te Matau-a-Maui (Cape Kidnappers), another to Whangawehi on the 

Mahia Peninsula, and one more to Whangara from where he stepped over Tokomaru Bay to 

a�ive in the Far North has a similar dynamic.43 This tradition literally steps over non-relevant 

intervening regions, to j oin two separated non-contiguous but related regions, the East Coast and 

Far North. Both. have close genealogical ties to the Tamatea-Kahungunu dynasty of ancestors. 

The imagery in this sort of tradition intensifies over time. Actual petrified footprints left by 

Rongokako are said to exist at each place in this tradition. 

Unfortunately, recent interpretations of these motifs, overly conscious of literal Western disbelief 

that such feats were possible, have often changed contexts to filter out the symbolism. Early 

accounts of the sisters, Reitu and Reipae, for example, who connect the Ngati Pou groups in the 

Waikato and Northland, say they flew over the area between the related tribes on the back of a 

bird.44 Now, accounts that are more recent say that the sisters travelled by canoe and on foot 

following the bird.45 

Te Arawa!Tuwharetoa - Nga Toro-i-Rangi and Tia 

The journeys ofNga Toro-i-rangi and Tia from Maketu Harbour to Lake Taupo demonstrate how 

precise boundaries, routes of trade and present internal tribal divisions are projected back onto an 

original exploration: 

pp. The Arawa canoe landed at Maketu in the B ay of Plenty. Tia went inland along the 
Kaituna River to the Mamaku-Hautere Plateau. There he named a place Horohoroinganui 
after washing off the tapu (sanctity) of a dead body he had touched. He then went on to 
Atiamuri (named for noticing other people had been there before him) and Aratiatia 
(named for steps), and thence on to Lake Taupo, which he named Te Tauponui-a-Tia 
(The Great Cloak ofTia) after his cloak. Te Rata (Tuwharetoa)(1916) says that Tia found 
no prior inhabitants. He went along the eastern side of the lake, constructed a tuahu 
(altar) at Hamaria, and circled around the southern end of the lake before heading north 
to Titiraupenga in the Pureora forest to the north-west of Lake Taupo. His descendants 
settled that area. 

Nga Toro-i-rangi left Maketu and travelled eastward along the coast to the Tarawera 
River, which he named Te Awa-o-te-atua (The River of the Gods). From there, he 
followed the river inland· past Putauaki (Mt. Edgecumb) and on to Ruawahia (Mt. 
Tarawera). The mountain was inhabited by a 'spirit', Tama-o-hoi, who Nga Toro-i-rangi 
overcame with incantations. Nga Toro-i-rangi crossed the Kaingaroa plains to the Paeroa 
Ranges, which he followed to the Waikato River. Ascending the river, he made his way 
to, and climbed, Tauhara, the mountain at the north-eastern end of Lake Taupo. Upon 
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reaching the summit, he threw a spear out toward Lake Taupo. The spear became a tree 
standing in the lake near Wharewaka. 

Walking along the eastern shore of Lake Taupo, Nga Toro-i-rangi found Tia's tuahu. 
Constructing one of his own using older materials, he managed to dupe Tia into thinking 
that he had arrived there before him. Nga Toro-i-rangi built another tuahu at Waipahihi. 
Finding that there were no fish in the lake he scattered threads from his mat over the 
waters, performed incantations over them and at once the lake was filled with inanga 
(whitebait) and kokopu (native fish). Nga Toro-i-rangi and Tia travelled south to Toka
anu before Tia left and went along the western side of the lake northward to 
Titiraupenga. 

Nga Toro-i-rangi crossed the Rangipo desert where he met Rape who gave him 
directions to Tongariro. Conversely, Grace ( 1959) says he killed Rape, who was 
attempting to claim the land. Nga Toro then climbed Tongariro accompanied by his 
servant, Ngauruhoe, who was overcome by the cold and died and in whose honour Nga 
Toro-i-rangi named an adjacent peak. Nga Toro-i-rangi, nearly overcome by the cold 
himself, called for assistance from his ancestral spirits and sisters 'Kuiwai e! Haungaroa 
e! Ka riro au i te tonga, tukuna mai te ahi! '  (Kuiwai, Haungaroa, I am being overcome by 
the southerly wind, send/bring fire!) (According to Grace, Nga Toro killed Ngauruhoe to 
add thrust to his appeal for assistance). His sisters heard his call and came to rescue him 
by travelling under the sea and land. Popping up in different places to see where they 
were, they left traces of their presence on the landscape in the form of fire, steam and 
volcanic activity. Te Rangikaheke (1 849) and Grace list places where the fires rose 
including Whakari (White Island), Moutohora (Whale Island), Okakaru, Rotoehu, 
Rotoiti, Rotorua, Tarawera, Paeroa, Orakeikorako and Taupo. Te Rata lists the route as 
Whaka-ari, Waipiro, Umupokapoka, Punoke, Rotomahana, Wai-o-tapu, Ohaki, 
Rotokawa, Tapuaeharuru and Toka-anu and thence on to Tongariro. Nga Toro eventually 
returned to Maketu by way of the Kaituna River.46 

This tradition contains several layers of symbolic, historical, and combined symbolic and historical 

meaning. At the symbolic level, it provides an aetiological explanation for the existence of volcanic 

activity in the Bay of Plenty and Central North Island. The mapping of this activity demonstrates that 

pre-contact Bay of Plenty Maori understood the relationship of volcanic and geothermal activity 

along the line between Whaka-ari and Tongariro. 

Historically, when combined, the journeys map the two main inland routes from the Bay of Plenty to 

Lake Taupo. The first is from Maketu along the Kaituna River to the Mamaku-Hautere Plateau and 

across the Waikato River; the second is inland from the mouth of the Tarawera River, past Lake 

Rotorua, and across the Waikato River. Whether the two ancestors concerned actually made these 

journeys or not, is not the primary key to understanding this tradition. Certainly, someone or several 

of these ancestors, their contemporaries, or later descendants did. What is important is that the 

tradition marks routes used regularly by the Arawa-Tuwharetoa peoples over multiple generations. 

In this sense, a series of multiple journeys have been projected back on to two original figures. 

In a symbolic and historical context, the journeying marks out the precise later tribal boundaries of 

groups tracing descent from Te Arawa. Tia's route follows. the westem boundary of the core Te 

Arawa groupings at Maketu (Tapuika and Te Waitahanui-a-Hei), Lake Rotorua and along the 

Kaituna River (tribes descended from the ancestor, Rangitihi). Nga Toro-i-rangi's easterly trek along 

the coast, followed by his ascent of the Tarawera River past Putauaki (the birthplace of the 
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eponymous ancestor Tuwharetoa), marks the eastern boundary of these groups. The routes taken to 

the Waikato River further support this idea. Tia travelled by way of the Mamaku-Hautere Range and 

Nga Toro-i-rangi by the Paeroa Range. These ranges mark the northern and southern borders of the 

Waikite valley, a narrow cotTidor that marked the most accessible and direct route across the 

Waikato River linking groups at Lake Rotoma with those at Lake Taupo. Tia crossed the Waikato 

River at Atiamuri, the precise northern boundary marker of Tuwharetoa. Both ancestors explored the 

eastern side of Lake Taupo, the most populous centre of Tuwharetoa. Tia explores the western 

boundaries to Titiraupenga, the main north-western marker of the Lake Taupo area. Nga Toro-i

rangi climbs Tongariro, the main marker of the southern boundary. The tradition can be likened to 

two landowners walking from one side of their property to their home on another side. Rather than 

crossing by the direct route, they walk the boundaries of their property, each taking a different 

direction to meet on the other side. 
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Two other present geo-political realities are projected on the generation ofTia and Nga Toro-i-rangi. 

The Tuwharetoa and Te Arawa tribes did not dominate Lake Rotorua and Lake Taupo until several 

generations after Tia and Nga Toro-i-rangi lived.47 fu fact, Tuwharetoa, the tribal eponymous 

ancestor, lived some eight generations after Ngatoro-i-rangi.48 Rangitihi, whose descendants 

occupied Lake Rotorua, also lived some time after Tia and Nga Toro-i-rangi. The locating ofTia at 

Titiraupenga and Nga Toro-i-rangi at Tongariro depicts a second reality. fu the late eighteen-century, 

the Tuwharetoa tribes existed as two divisions, one to the west and north and a second in the east and 

south. These divisions merged under the leadership ofHerea Te Heuheu I ofNgati Turumakina after 

he defeated his rival, Te Wakaiti of Ngati Maunu.49 The different exploratory routes of Tia and 

Ngatoro-i-rangi foreshadowed this division. Herea Te Heuheu I was from the eastern side of Lake 

Taupo and Te Wakaiti from the west. Nga Toro-i-rangi's successful duping of Tia at the tuahu at 

Hamaria on the eastern side of the lake portends the reality that the genealogical lines of descent 

from Ngatoro-i-rangi would emerge as the most important in Tuwharetoa. This remains the case 

today, through the continuing Te Heuheu dynasty. 

Other motifs follow typical patterns. The metaphysical contests at Ruawahia and Rangipo probably 

reflect tensions with earlier occupants. Nga Tore's creation of the fish and eel species at Lake Taupo 

signals and legitimates the later ownership of those resources by attributing their creation to a first 

ancestor. Creating resources creates ultirnate.rights. 

Waitaha/Kai Tahu - Rakaihautu and Rokohouia 

The following Kai Tahu tradition about Rakaihautu and his son, Rokohouia, the ancestors of the 

Waitaha people of the South Island, marks out boundaries, inland and coastal lake resources, and 

important routes of travel: 

pp. According to Te Mamaru (Kai Tahu), in Smith (1 894), the people of Rakaihautu, 
who arrived on the waka Uruao at Whakatu (Nelson), were the first to settle the South 
Island. Finding the sky and sea connected they used two axes, Kapa-ki-tua and Tuauru
te-raki, to severe these apart and reveal the land. 

Leaving Whakatu, Rakaihautu walked southward with his famous ko (spade) digging up, 
creating and naming many of the great southern lakes of the interior. The first two lakes 
he formed were Lake Rotoroa and Lake Rotoiti. Continuing southward he created several 
more lakes including Takapo (now Tekapo), Wanaka and Ohau. Rakaihautu also created 
and named a multitude of places around Lake Whakatipu. Further south, he created Lake 
Te Anau and Lake Manapouri. Upon reaching Te Ara-a-Kewa (the Pathway of Kewa -
Foveaux Strait) at the southern most end of the island, he proceeded northward along the 
East Coast creating and naming several more coastal lakes and lagoons. 

While Rakaihautu was exploring the interior, his son, Rokohouia, sailed the Uruao canoe 
down the East Coast. Stopping at Kaikoura, Rokohouia named the harbour and the 
surrounding resources Te Whatakai-a-Rokohouia (The Foodstores of Rokohouia). 
Proceeding further south from Kaikoura, he studied the migratory habits of the eel and 
lamprey in several coastal river mouths, drove posts into the riverbeds and constructed 
eel and lamprey weirs around them. Hence, the many rivers and coastal lakes are 
collectively called Ka Poupou-a-Rokohouia (The Posts ofthe Weirs ofRokohouia).50 
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Rokohouia met up with his father at Waihao (The Waters of the Hao - a species of eel), 
in what is now South Canterbury. From there the two returned northward to Akaroa 
(Long Bay), crossing the Canterbury Plains. The plains were named Ka 
Pakihiwhakatekateka-a-Waitaha (The Seedbed of the Waitaha). At the northern end of 
the plains they named two more lakes, Waihora and Wairewa (Lake Ellesmere and Lake 
Forsyth). These are also known as Te Keteika-a-Rakaihautu (The Fishing Baskets of 
Rakaihautu) for their abundance of flounder and eel. 

Upon arriving at Akaroa, Rakaihautu's task of creating and naming was complete. He 
climbed a high hill named Puhai and, plunging his ko firmly into the ground, renamed it, 
Tuhiraki (Adorning the Skyline). The lakes he had created and named are known as Ka 
Punakarikari-a-Rakaihautu (The Springs dug by Rakaihautu). His descendants became 
the Waitaha.51 

The severing of the heavens and sea to reveal the land motif reinforces the ideological edict that 

the Waitaha ancestors were the first inhabitants in the South Island.52 Much of the rest of 

Rakaihautu's journey is an aetiological explanation for the existence of the inland lakes. The 

creation of the lakes also identifies their importance as resources while legitimating their later 

possession by Waitaha; the 'discoverer' creates them. Rokohouia's implanting of pou (posts) at 

the mouths of rivers establishes and reinforces similar claims for the valuable eeling, fishing �d 

bird resources of the East Coast. 53 The journeying of the father and son through the middle of the 

South Island and East Coast reflects the fact that the eastern coast was more habitable than the 

West Coast. 

Rakaihautu's journeying along the inland lakes crossed many important South Island passes and 

saddles associated with the greenstone trails. The route from Lake Rotoroa and Lake Rotoiti 

(south of Whakatu - Nelson) to Hokakura (Lake Sumner - named by Rakaihautu) was the most 

important north-south route in the upper South Island. Tracks near Hokakura also crossed the 

Lewis Pass, one of the three most important east-west crossings in the South Island, and over the 

Taramakau Saddle (Harper Pass), to the greenstone resources in the Taramakau, Arahura and 

Hokitika Rivers on the West Coast. These were approached from the east via the Hamner, Waiau 

and Hurunui rivers. Just south of this was Arthur's Pass, which via the Otira River, accessed the 

same resources. Arthur's Pass was reached fi:om the east via the Waimakariri River. 54 

Further south, another group of passes were accessed from the east via the Rakaia River and Lake 

Whakamatau (Lake Coleridge - also named by Rakaihautu). These included Browning Pass 
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(Wilberforce River - W aitawhiri), Otukawa (Mathias Pass; Mathias River - Rakaiawaipakihi), 

Rurutaikau (Whitcombe Pass; Southern branch of Rakaia River - Rakaiawaiki) and Mathias Pass. 

Browning Pass gave access, via the lake of the same name on the saddle, to the headwaters of the 

Arahura River. Travellers could also head north along the Taipo River that flows into the 

Taramakau River. The Mathias and Whitcombe passes gave direct access to the Hokitika River. 

The eastern accesses to these passes along the Hamner, Waiau, Hurunui, Waimakariri and Rakaia 

Rivers all lay within close distance of the Waitaha centre at Banks Peninsula. 55 In the deep south, 

Burkes Pass gave access to lakes Tekapo, Pukaki, Ohau, Hawea, Wanaka, Whakatipu and Te 

Anau, all named by Rakaihautu. Haast Pass (Tioripatea), between the head of the Awarua (Haast) 

River and Makarora River (which flows into Lake Wanaka), was the most frequent east-west 

route in this region. The area around Lake Whakatipu contains a dense cluster of Rakaihautu 

names marking routes between present day Queenstown and the two most important tangiwai 

(bowenite greenstone) resources at Kotuku (Martins Bay) and Hupokeka (Anita Bay) on the West 

Coast. One route ascended Lake Whakatipu, the Awawhakatipu River (Dart River), crossed Ka 

Maukawhakatipu (Ailsa Mountains) via Tarahakawhakatipu (Lake Harris Saddle), and descended 

the Whakatipukatuku River (Hollyford River) past Lake Waiwahiwaka (Lake Alabaster) and on 

to Lake Whakatipuwaitai (Lake McKerrow), from where Kotuku lay out on the coast.56 Another 

route was along Lake Whakatipu, through Te Waipounamu and Tu-te-pounamu (the Greenstone 

Valley), and on to Hupokeka (Anita Bay) in Piopiotahi (Milford Sound).57 Tangiwai, which was 

softer than nephrite, was highly prized for ornaments such as hei tiki. 58 Other routes to Hupokeka 

and Kotuku ran northward from Lake Te Anau.59 

Summary 

Journeys of exploration are shaped by more present-past projection than narratives pertaining to 

conflict (house) and intermarriage (apex) because of their greater age and because of their greater 

importance in claiming territory, resources and boundaries markers. In these traditions, present

day boundaries and geo-political realities were projected back to the time of an original explorer. 

Generations of gradual expansion were contracted back onto the generation of the ftrst explorers. 

Journeys of exploration contain much symbolic content. Distinctive motifs inClude saying that 

explorers brought with them or created the geographic features, resources and wildlife they found 

in new locations. Some compacting also appears, for example, traditions will typically say that 

ancestors travelled supernaturally over territories their tribes did not occupy. This was a way of 

rationalising memory and deleting needless detail. The chapters in this part have outlined the 

structural dynamics of tribal genealogies and compositional dynamics shaping tribal narratives. 

Part Four examines similar dynamics for the canoe traditions. 
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CHAPTER SIXTEEN 

THE SHAPES OF WAKA TRADITIONS 

The literature on Maori canoe traditions ranges from writers concerned with identifying the 

origins of the Maori through reading canoe traditions in a literal manner, to tho.se who dismiss 

these traditons as simple fictions. The first position is evident in Grey (1854, 1 855), Smith (1 898-

1899, 1904, 1910, 1915, 192 1 ), Best (1925), Buck (1949), Reed (1976), Simmons (1969, 1976) 

and Evans (1997, 1998). The most influential of these was Smith, who promoted the false Grand 

Settlement Paradigm sequence of arrival in New Zealand by Kupe 925AD, Toi 1 150AD and a 

fleet arrival in 1350AD. Chapters One and Three argued that this paradigm was a false hybrid 

constructed by Smith in conjunction with Hoani Te Whatahoro Jury. Unfortunately, the paradigm 

and/or several of its sub-themes remain deeply embedded in ongoing publication and Maori 

communities, despite competent deconstructions by Simmons (1969, 1 976), Sorrenson (1977, 

1979) and Ballara (1998)(and this work). The extent of this embeddedness is . evidenced in the 

work of Evans and others who assume that any and all references to 'canoes' in Maori oral 

tradition refer to historical arrivals from foreign shores. This and other chapters argue that this 

assumption is simplistic. Some canoes are mythological, others are religious metaphors, at least 

one is a sexual canoe of reproduction, and many of those that are about historical arrivals refer to 

internal migrations around the coasts of New Zealand. The second position, promoted by 

Sorrenson (1977, 1979) and Orbell (1975, 1985) argues that all waka traditions are symbolic

mythological constructs composed for religious, philosophical and cultural purposes .1 This 

approach was deconstructed in Chapter Five, where it was argued that it was based on dismissive 

assumptions about oral cultures rather than rigorous scholarship. Sorrenson, for example, never 

actually examined any canoe traditions. Belich (1996) was critical of both overly historical and 

overly mythological approaches, arguing that the former proceeded upon the 'fallacy that the most 

interesting explanation is automatically the most likely', and that the latter proceeded upon the 

'fallacy that .the least interesting explanation is automatically the most likely' . As noted in Chapter 

Five, he also argued that a cause of this was that both fell ' into two equal, but opposite traps: an 

excessive tendency to see myth as history and ·an excessive tendency to see myth as myst�ry' .2 

The approach proffered here, one that no previous writer has taken, helps avoid both traps. It 

begins from the position that waka traditions stand at a mid-point along a symbolic-historical 

continuum of oral tradition (discussed in Chapter Four) linking recent time with the remote past. 



Creation and demigod traditions refer to the remote past, tribal traditions to recent time. Canoe 

traditions, standing midway between these therefore contain the greatest mix of symbolism and 

history. Not all 'waka' in tradition were physical vehicles; some were metaphorical vehicles 

conveying newborn life into the world and the spirits of the dead out of it. 'Waka' also represent 

regional tribal groupings of tribes. Where canoe traditions do refer to human migrations, they 

relate historical and symbolic genealogies and narratives about arrival, coastal exploration, 

settlement and inland dispersal. They trace descent from gods, demigods, other mystical beings, 

autochthones, 'ftrst arrivals' who were in fact important founders rather than discovers, later 

'founding' canoes, and well-known and lesser-known arrivals in a complex weave of symbolism 

and history. Some traditions refer to arrivals from Polynesia, others refer to internal migrations 

around the coasts of New Zealand. In other cases, traditions, rather than canoes, were transported 

from Polynesia and relocated in Aotearoa; others have been transported and relocated around the 

shores ofNew Zealand. 

The Shape of Waka Traditions 

Waka traditions fall within the genealogical range 15-50GB 1900, the earliest are about 3 0-

50GB 1900, and most founding canoes 15-30GB 1900. When mapped out diagrammatically, the 

quanta of genealogy and narrative take the same tekoteko-maihi-whare shape as the tribal 

traditions discussed in Part Three. Proceeding into the past, canoe singularities, or tekoteko, link 

canoe ancestors back to the demigods and gods of creation. Canoe singularities are similar to the 

tribal singularities (that link tribal founders to canoe ancestors), although generally are much 

longer, contain more symbolic elements and are subject to a wider range of variable dynamics.3

Waka singularities typically contain the names of actual canoe arrivals intermingled with creation 

sequences, named gods, genealogical subsets of demigods, symbolic pro-creative sequences, 

pockets of Polynesian ancestral names and ancestral names imported from other tribal traditions. 

The order and placement of demigod sequences is interchangeable within broad compositional 

parameters. Key names such as Maui and Tawhaki appear among most tribes. Genealogical 

placement varies widely. Sequences appear expandable or contractible, with one or several names 

appearing or not appearing. Procreative sequences are distinctive, usually built-up around the 

base words moe (to sleep) and ngai (to pant/sob). Typically ranging between ftve and eight 

'generations' in length, they replace no longer remembered human generations. In some cases, 

tribally speciftc symbolic sequences are used to similar effect. Polynesian ancestral names from 

Tahiti and Rarotonga appear in short genealogical pockets or subsets. Whiro, Tahatiti (or 

Tangihia) and Rakeiora are common examples. These names elicit little, if any, attached prose. 

Ancestral names from separate tribal traditions are tran�ferred horizontally into singularities as a 

way of acknowledging political linkages. Prominent ftgures appear in several waka traditions, 

although the position of these varies in placement, either earlier or later, as with the demigod 

sequences. In contrast to Polynesian ancestral traces, these names elicit accompanying narratives. 

Some ancestral names are subject to euphonic expansion. Diagrammatically, the tekoteko can be 
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visualised as a singular genealogical line, although the combination of names and varying quanta 

of attached prose create periodic pockets of tradition, similar to the bubble effect discussed in the 

previous chapter. 

HE WHARENUI 
THE SHAPE OF WAKA TRADITIONS 

Tekoteko/Spire Linking Waka Traditions - Demigod and Creation Traditions 

1. Maihi/Apex 
First Arrivals 

2. Maihi/Apex 
First Arrivals 

Whare/House 
Founding Canoes 

Maihi/Apex - First Arrivals 
1. Sometimes Placed Far Back in

'Time' 
2. Sometimes Placed More 

Recently in 'Time' 

Major Traditions of Arrival, Dispersal and Settlement 

The order and placement of demigod, ancestral, procreative and other sequences has the effect of 

buffering early ancestors back in time. As a guide, the 'older' an ancestor appears, the greater the 

likelihood that the genealogy is a mix of symbolic and historical generations. Ancestors 'pushed' 

back in time in this manner, such as Kupe, Toi, Tiwajwka and Rakaihautu, can appear up to 

50GB1900 or more. Buffering of particular individuals is not universally consistent; the same 

ancestor may appear at widely varying genealogical positions. Failure to appreciate these 
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dynamics misled early literal historians into assuming these genealogies referred to different 

ancestors with the same name. Time conversion into Western years per generation is not possible 

at this level of genealogy, although a general chronological order appears consistent. Earlier 

ancestors are earlier and more recent ones more recent. 

'First arrival ancestors' dominate the maihi or apex of waka traditions. Later chapters will argue 

that these traditions refer to important first founding ancestors rather than first discovers. The 

genealogical position of first arrivals varies according to the extent of buffering. They always 

precede more well remembered arrivals, either much further back in time or immediately prior to 

them. Narratives and genealogies referring to the best remembered founding canoes dominate the 

whare or house of canoe traditions. There are a larger number of these traditions, more than is 

generally appreciated, although remembrance of them needs to be qualified in a number of ways. 

Patterns of Remembrance 

The Number of Traditions 

Evans (1997, 1 998), who lists over 200 canoe, is the only publication by which an estimate of the 

number of canoes can be gauged. Unfortunately, the sources are all secondary, and many derive 

directly or indirectly from the Grand Settlement Paradigm. Evans also proceeds upon the 

assumption that any and every ' canoe' name in tradition represents a migration from the Paciflc.4 

This literal assumption fails to distinguish real canoes from symbolic constructs. The 

Aeakahurumanu, for example, is not a migratory waka, rather it refers to the place where the 

demigod Maui was killed between the thighs of Hinenui-te-po (the Goddess of Death), a 

completely different kind of waka altogether.5 Another canoe name, Karamurauriki, cited as an 

' ancestral waka' associated with 'misfortune and death',6 is actually a variety of the karamu plant 

(Karamu-leaf-small - karamu-rau-riki) used in baptismal rites/ for treating high fevers, and in 

rites over the sick and dying. 8 The waka reference derives from the elliptical shape of the leaf and 

the association with death from the fact that those with fevers sometimes died. Similarly 

misconstrued are Aoaonunui, a symbolic waka that transports newborn infants into the world, 

and Rangikekero and Rangitotohu, which likewise transported the spirits of the dead to their final 

rest.9 Despite the errors, the sum total of the traditions listed indicates that a significant number of 

canoes were mentioned in the traditions. Research for this project, based on primary and 

secondary sources, indicates about 3 00 migratory canoes in Maori oral tradition. 

Degrees of Remembrance 

About 30 of the 300 or so canoes are remembered to a robust level (listed below), this degree of 

remembrance defined as including the name of the canoe, captain, navigator, other crewmembers, 

accompanying genealogies, and narratives constituting more than few paragraphs (some are up to 

several thousand words). Much less is retained in memory about the majority of other canoes, 

often amounting to no more than the names of the canoe, captain and a few crewmembers. 
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Narratives are characteristically brief or non-existent, and genealogies highly variable to the 

extent that it is sometimes difficult to discern whether they are in fact symbolic constructs. 

BEST REMEMBERED CANOES 

Canoe Name 
Aotea, Aotearoa 
Arai-te-uru (Araiuru, Taki-te-uru, Arai-te-tonga) 
Aratawhao 
Hinakipakau-o-te-rupe (Nga Tai-a-Kupe, Tutarakauika) 
Horouta (Hirauta, Orouta) 
Karaerae 
Kurahaupo 
Mahuhu-ki-te-rangi 
Mamari 
Mamaru 
Manuka 
Mata-atua 
Matawhaorua, Matahourua (Kowhaomatarua, Mataharua, Matahoru, 
Matahorua, Mata-o-rua, Matahoura - Canoe ofKupe) 
Moekakara 
Ngatokimatawhaorua 
Nukutere (canoe ofWhiro) 
Okoki, Kahukura, Taikorea (Three Canoes) 
Hotutaihirangi (Hotu-te-ihirangi, Hotu-te-ihi, Hotu-te-ihurangi) 
Paepae-ki-rarotonga 
Paikea 
Pauiraira 
Puke-te-awanui (Puke-te-wainui, Puketuawainui, Pukanui) 
Rangiuamutu 
Tainui 
Tairea 
Takitimu 
Tawhlrirangi 
Te Aratauta (Araumauma) 
Te Aratauwhaiti 
Te Arawa 
Te Hauama, Tangiapakura, Waimate (Three canoes) 
Te Puwhenua 
Te Rangimatoru (Rangimatoro, Ringamatoro, Ringamatoru) 
Te Ririno 
Te Wakahuruhurumanu (Wakahurumanu, Huruhurumanu, 
Wakahuruhuru) 
Tin ana 
Tokomaru 
Tunui-a-rangi 
Uruao 

Remembrance Relative to Tribal Tradition 

Taranaki 
South Island 
Bay of Plenty 
Bay of Plenty 
East Coast 
South Island 

Descent Region 

Northland, Taranaki, Lower North Island 
Northland 
Northland 
Northland 
South Island 
Bay of Plenty, Northland 
Northland, West Coast North Island, Lower North 
Island 
Northland 
Northland 
East Coast, Bay of Plenty 
Taranaki 
East Coast, Bay of Plenty 
Auckland, Bay of Plenty 
East Coast, Bay of Plenty 
West Coast ofNorth Island, Bay of Plenty 
Bay of Plenty 
Taranaki 
Waikato 
South Island 
Northland, Bay ofPlenty, East Coast 
Bay of Plenty, Rotorua Lakes District, Lake Taupo 
Bay of Plenty 
Bay of Plenty 
Northland 
Bay of Plenty 
East Coast 
Bay of Plenty 
Taranaki 
South Island 

Northland 
Taranaki 
Northland 
South Island 

Remembrance relative to tribal traditions is much less. Waka genealogies contain fewer ancestors 

than tribal traditions, few traditions name more than ten to twenty ancestors, compared with tribal 

traditions that contain hundreds of names in complex interlocking genealogies. Furthermore, 

although some canoe traditions list scores of crewmembers, descent is usually from much fewer, 

usually less than five to ten, and sometimes only one. The total quantum of the narrative, in even 

the largest traditions, is quantitatively only a fraction of those retained in tribal traditions. 
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RELATIVE QUANTA OF WAKA AND TRIBAL TRADITION 

/\ 
Whare/House of Waka Traditions 

1-3 Generations of Genealogy 
Less than 10 Individuals 

/\ 
Whare/House of Tribal Traditions 

10-15 Generations of Dense Interlocking Genealogy 
Several Hundred Individuals 

General Patterns of Remembrance 

The previous sections identified the number of canoes in tradition and the extent to which canoe 

traditions are remembered relative to the tribal traditions. This section examines regional patterns 

of remembrance, the analysis adapted and added to from Firth (1 929), Orbell (1985) and Belich 

(1996). These writers summarised regional patterns of descent from founding canoes, but did not 

make any distinction between symbolic and actual arrivals, primary (descent from a founding 

arrival group) and secondary descent (through intermarriage or alliance), first arrival and later 

founding canoes and between more well known and less well known canoes.10

Several tribes transpose Polynesian demigods as arrival ancestors. Maui appears in multiple 

places as a first arrival.1 1  Others trace descent from autochthones. Both are usually placed as prior 

to first arrival and founding canoes. Different regions and tribes had their own 'first atTival' 

ancestors, such as Kupe, Tiwaiwaka and Maku. Many tribes or regional groups trace primary 

descent from ancestors or families who arrived on a more recent founding canoe and began the 

tribe. The Waikato tribes descend from the Tainui canoe, Lake Rotorua and Lake Taupo tribes 
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are from the canoe Te Arawa, Ngati Kahungunu between the Wairarapa and the south of 

Gisbome belong to the Takitimu. Other tribes trace primary descent from several canoes. Nga 

Puhi in Northland, for example, emphasise descent from the Matawhaorua, Ngatokimatawhaorua 

and Mata-atua canoes. Where several primary canoes are acknowledged, one is usually said to 

have been the first arrival, in this case the Matawhaorua, and later ones described as 'founding 

canoes', here the Ngatokimatawhaorua and Mata-atua, on the basis that tribal founders trace 

more immediate descent from these ancestors. 

Tribes living in non-contiguous, widely separated locations can trace primary descent from 

canoes of the same name. Ngati Kahu in Muriwhenua, Ngati Ranginui at Tauranga, Te 

Whakatohea at Opotiki, the East Coast tribes of Gisborne and Ngati Kahungunu of the Hawkes 

Bay-Wairarapa trace descent from the Takitimu canoe. In this case, the traditions overlap and 

intersect with a high degree of consistency. In other cases, where groups located in widely 

separated regions trace descent from the same canoe, traditions are more variable, for example 

the Kurahaupo canoe. Ngati Kuri of Northland says that the Kurahaupo canoe, captained by 

Pohurihanga, landed and was wrecked at Wakura (Tom Bowling Bay) in Northland. The 

Taranaki tribes say that Te Moungaroa was the captain and that the canoe was wrecked in 

Hawaiki or Rangitahua. Rangitane say that it was captained by Whatonga and wrecked at Mahia 

Peninsula. Ngati Apa of the Rangitikei River agrees that the canoe was wrecked at Mahia but say 

that the captain was Ruatea. 

Tribes in adjacent regions typically trace secondary descent from canoes of neighbouring regions 

through intermarriage and alliance. Nga Puhi, for instance, trace descent from several secondary 

canoes through relationships with tribes in Muriwhenua and the Kaipara. The northern Waikato 

tribes Ngati Hekemaru, Ngati Mahuta, Ngati Paoa, Ngati Tipa and Ngati Te Ata, who trace 

primary descent from the Tainui canoe, also trace secondary descent from the Te Arawa canoe 

through Pikiao (Te Arawa), an ancestor who migrated from Lake Rotorua to marry Rereiao (from 

the Tainui). The tribes of the East Coast between Gisborne and East Cape also trace primary and 

secondary descent from several canoes including the Nukutere, Horouta, Takitimu and the 

ancestor, Paikea. The Nukutere and Paikea are more important in terms of primary descent 

toward East Cape, and the Horouta and Takitimu more important toward Gisborne. 

Intra and Inter-Regional Patterns 

The traditions of any one region will typically contain a mix of well remembered and well known 

canoes, and less well remembered and less well known founding canoes. This occurs on two 

planes, one intra-regional, and another inter-regional. Intra-regionally, tribes often trace descent 

from one or more of the well remembered, well known canoes in combination with multiple 

numbers of less well remembered, less well known canoes. The better remembered and more 

well known canoes are also known to outside tribes in other regions. These can be called the 

nationally known canoes, that is, they are well known to all tribes whether tribes descend from 
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them or not. About twenty fit this pattern. The less well remembered, less intra-regionally well 

known are almost exclusively not known to outsiders. 

NATIONALLY KNOWN CANOES 

Canoe Name Descent Region 
Aotea Taranaki 
Arai-te-uru South Island 
Horouta East Coast, Bay of Plenty 
Kurahaupo Northland, Taranaki, Lower North Island 
Mahuhu-ki-te-rangi Northland 
Mamari Northland 
Mata-atua Bay of Plenty, Northland 
Matawhaorua, Matahourua (Kowhaomatarua, Mataharua, Matahoru, Northland, West Coast North Island, Lower 
Matahorua, Mata-o-rua, Matahoura - Canoe ofKupe) North Island 
Ngatokimatawhaorua Northland 
Nukutere East Coast, Bay of Plenty 
Paikea East Coast, Bay of Plenty 
Tainui Waikato 
Takitimu Northland, Bay of Plenty, East Coast 
Tawhirirangi Bay of Plenty, Rotorua Lakes District, Lake 
Te Arawa Taupo 
Tokomaru Bay of Plenty, Rotorua Lakes District, Lake 
Uruao Taupo 

Taranaki 
South Island 

Two things are important here, why some canoes are better remembered than others at a local 

level, and how the better intra-regionally known canoes become nationally known. Several 

writers, including Gudgeon (1892, 1902), Smith (1910, 1 915), Best ( 1925), Buck (1929, 1949), 

Ngata (1929) and Orbell (1985), noted the pattern of better and lesser remembrance, although 

their explanations were somewhat limited.12 Smith (1910) originally thought that lesser known 

traditions referred to internal migrations, and the better remembered ones to those from far away 

places of origin.13 Gudgeon (1 892, 1 902), more thoughtfully, suggested that lesser known 

traditions referred to earlier arrivals and the better-known ones to more recent arrivals.14 While 

the order of arrival (early and recent) is significant, other spatial and politic factors are also 

important. The traditions of the most successful canoe descent groups will dominate intra

regional remembrance, hence varying degrees of internal intra-regional remembrance. 

Furthermore, if this occurs to a significant enough extent then the canoes will over time become 

representations of regional tribal groupings that are recognized as such by other tribes in other 

regions, whether they descend from them or not. This gives rise to the nationally known canoes. 

Inter-marriage and alliance will facilitate this further. The Tainui and Te Arawa canoes are prime 

examples; all tribes between the Mokau River and Manukau Harbour on the West Coast of the 

North Island eastward to the Hauraki Peninsula, Maketu Harbour Lake Rotorua and Lake Taupo 

descend from these canoes. Groups in other areas also know about these canoes through 

intermarriage, alliance and the inter-regional politics of recognition; to ignore them would be to 

ignore the power of their descendants. 
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The Taranaki Example 

As noted, the canoe traditions from any one region contain origins from demigods, autochthones, 

first arrivals, dominant founding canoes, lesser known local canoes and imported knowledge 

about canoes from other regions. The following table lists 30 arrival traditions recognised by 

tribes ofthe Taranaki-Whanganui region: 

WHANGANUI-TARANAKI WAKA AND ORIGIN TRADITIONS15 

Waka Captain/Leaders Landi��gSite 
Nationally Known Polynesian Demigod 
Maui Aurarotuia 
Locally Known Autochthonous Origins 
Ruataranaki or Tutaranaki (person) Maruiwi 
Te Kahui Maunga (a people) Kehu, Rehu, Monoa 
Te Kahui Toka (people) 
Te Whanaumoana 

Other Obscure Local Traditions 
2 Unnamed Canoes 
Various Mystical Beings 

Nationally Known First Arrivals 
Matahourua Kupe Patea River 

Nationally Known Early Ancestors 
Awanui-a-rangi (from Toi) 
Rauru (from Toi) 

Locally Known First Arrivals 
Kahutara or Kahui Tara Ruatamore Nga Motu 
Monoa Taitawaro Nga Motu 
Taikoria Rakewanangaroa Nga Motu 
Okoki Puatautahi Nga Motu 
Tokaka Taikehu Patea River 

Locally Known Founding Canoes 
Pangatoru or Papakotoru Tamatearokai Prevented from landing 
Motumotuahi Mawakeroa 
Te Rangiuamutu Manaia 
Wakaringaringa 
Tahutuna or Tahutara South Taranaki, Ka Upokonui 
Tairea Maihi 
Arikimaitai Torokaha South. Taranaki, Waimate 
Hikitere South Taranaki 
Kapakapanui 
Te Rangaranga 
Paerangi (person) 
Te Rangiamio 

Te
. 
Atuaraunganuku Rimurapa 

Tuaropaki 
Totarakaria lhenga-ariki 
Kokako Huritini and Aokehu 

Nationally Known Founding Canoes 
Aoteal Aotearoa Turi Aotea Harbour 
Tokomaru I. Manaia Patea Harbour 

2. Whata, Rakeiora Tongapurutu 
Kurahaupo I. Ruatea 

2. Te Moungaroa 
Imported Knowledge of Founding Canoes in 
Other Regions 
Mata-atua Rauru 
Tainui Hoturoa 
Te Arawa Ngatoro-i-rangi, Tama-te-kapua 
Horouta Uhengapuanaki 
Takitimu Tamateahuatahinukuroa 

Maui is a translocated tradition of the pan-Polynesian demigod figure that appears as a 'first 

arrival' in several regions. Ruataranaki, Te Whanaumoana (People of the Sea), Te Kahui Maunga 

(the Mountain People) and Te Kahui Toka (the Rock People) are locally specific autochthonous 

references. Awanui-a-rangi, Kupe and Rauru are local and inter-regionally known first or early 
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arrivals. Te Ati Awa emphasise primary descent from Awanui-a-rangi. Kupe is the most 

important ftrst arrival for Ngati Ruanui and Nga Ruahine in South Taranaki. Rauru is the early 

ancestor for Nga Rauru between Waitotara and the Whanganui. Kupe is also known in Northland, 

the West Coast of the North Island and lower North Island. Awanui-a-rangi and Rauru are also 

well known in the Bay of Plenty and East Coast. The Kahutara, Monoa, Taikoria, Okoki and 

Tokaka are lesser-known intra-regional ftrst arrivals particular to the Taranaki. 

The Aotea, Kurahaupo and Tokomaru are the three most important founding canoes along the 

Taranaki-Whanganui coast. Ngati Tama and Ngati Mutunga in North Taranaki emphasise 

primary descent from the Kurahaupo and Tokomaru. The Aotea is of particular importance for 

Ngati Ruanui and other southern tribes. At least ftfteen others are locally speciftc founding 

canoes (Pangatoru to Kokako) that are not well known to groups outside the Taranaki. The better

remembered canoes became intra-regionally dominant through primary descent from founding 

settlers, secondary descent through intermarriage and alliance, and because the core descent 

groups that acknowledge them were the most powerful groups within Taranaki. The canoes of 

dominant groups become more prominent and better remembered, the traditions of lesser groups 

have less proftle and are less remembered. The dominant canoes are known throughout the 

country through inter-regional intermarriage and alliances, and because they are inter-regionally 

recognised as political representations of the Taranaki peoples. Political recognition of regional 

canoe groups was reciprocal. The Taranaki-Whanganui traditions therefore had knowledge of the 

Mata-atua (Bay of Plenty), Tainui (Waikato), Te Arawa (Bay of Plenty, Lake Rotorua, Lake 

Taupo), Horouta (East Coast) and Takitimu (Hawkes Bay, Wairarapa) canoes through inter

marriage, alliance and geopolitical recognition. An important point here is that the inter-regional 

importation of other canoe traditions could occur in the absence of direct primary or indirect 

secondary descent from them. Tainui is the main canoe group to the north of Taranaki; Te Arawa 

are the main inland group to the east and northeast; Takitimu acknowledges the influence of 

Ngati Kahungunu to the east and southeast; the Mata-atua is important because Awanui-a-rangi 

and Rauru are strongly associated with the Bay of Plenty ftgure, Toi; Horouta represents the East 

Coast. 

Any one tribe within the Taranaki will remember different combinations of ftrst arrivals, 

founding canoes (well known and lesser known) and imported traditions. On one occasion Ngati 

Ruanui, for example, acknowledged the Matahourua of Kupe as a ftrst arrival; the Aotea, 

Kurahaupo, Tokomaru as founding canoes; the Pangatoru, Motumotuahi, Te Rangiuamutu, 

Tairea, Te Wakaringaringa and Hikitere as lesser-known local canoes; and the Horouta and 

Tainui as important canoes in 9ther regions.16
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The Northland Example 

Northland canoe traditions, with more than 20 canoe or arrival ancestors, follow a similar pattern. 

Maui is the translocated Polynesian demigod said to be a 'first anival ' .  Tuputupuwhenua and 

Tumutumuwhenua are the same autochthonous personage. Ngu, Kui, Te Ngaki and other 

mystical beings are locally known early ancestors. Kupe is a first arrival. Maui, Kupe, 

Tuputupuwhenua and Tumutumuwhenua are intra and inter-regionally well known to other 

groups, Ngu, Kui and Te Ngaki are not. 

All Northland tribes, including Ngati Kuri, Te Aupouri, Te Rarawa, Nga Puhi, Parawhau and 

Ngati Whatua, trace descent to each of the most well known canoes. The Muriwhenua tribes to 

the north of the Hokianga and Bay of lslands trace primary and secondary descent from all the 

locally and nationally known frrst arrivals and founding canoes. 

NORTHLAND TRADITIONS17 

Waka Captain/Leaders Landing Location 
Polynesian Demigod 
Maui 

Authochonous Being 
Tuputupuwhenua/Tumutumuwhenua 

Locally Known First Arrivals 
Tunui 
Kui (person) 
Ngu (person) 
Te Ngaki (people) 
Various Mystical Beings 

Nationally Known First Arrivals 
Matawhaorua Kupe 1. Houhora, Parengarenga, Cape Reinga 

2. Rangiaowhia 
3. Whangaroa 
4. Kerikeri, Whangaroa, Parengarenga, 

Nationally Known Founding Canoes 
Mahuhu-ki-te-rangi Rongomai, Whakatau, Ruatapu Parengarenga, Kaipara 
Kurahaupo Po, Mawete Wakura 
Mata-atua l .  Puhi Takou Bay 

2. Mirupokai Herekino 
Mamari Ruanui, Nukutawhiti Hokianga, Omamari 
Ngatokimatawhaorua18 Nukutawhiti Hokianga 
Takitimu Moehuri, Tukiata Awanui Mangonui 

Locally Known Founding Canoes 
Ruakaramea Manaia, Tahuhu 
Riukakara 
Moekakara Whangaroa, Cape Brett, Whangarei 
Whakatuwhenua Cape Rodney, _Te Arai 
Waipapa Kaiwhetu,Wairere 
Tinana Tumoana 
Mamaru 1. Pou Rangiaowhia, Mangonui 

2. Te Parata Tauroa, Ahipara 
Rangiaowhia, Taipa 

Extra-Regional Wal{a 
Te Arawa 
Tainui 

Ngati Kuri emphasise primary descent from the Kurahaupo; Te Rarawa from the 

Ngatokimatawhaorua and Tinana; Te Aupouri from the Mamari and Mahuhu-ki-te-rangi; Ngati 

Kahu from the Mamaru, Takitimu and Mata-atua.19 Ngati Whatua emphasise descent from 

Mahuhu-ki-te-rangi. Several of these major canoes are known to tribes in other patts of the 
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country. Several of the other founding canoes are only locally known . Knowledge of the extra

regional Tainui, Te Arawa and the Takitimu waka comes through a combination of ancient 

connections and inter-regional geo-political recognition. Tamatea, the captain of the Takitimu, 

lived in the north and a strong connection links down into Ngati Kahu. Several crewmembers of 

the Arawa, such as Thenga, Waerenga and Taramainuku also once influenced the north. The 

Tainui ancestresses, Reitu and Reipae, maiTied men from the nmth. 

Summary 

Standing midway on a continuum between the present and the past the canoe traditions are 

subject to a greater range of symbolic and historical dynamics than any other form of oral 

tradition. 

RECENT PAST 
History of Tribal Tradition 

CONTINUUM DYNAMICS 

WAKA TRADITIONS 
REMOTE PAST 

Symbolism of Creation 

They are also subject to a greater range of dynamics as traditions are handed down and re

interpreted in the present. The dynamics are not easily separated and require more care in 

analysis than for any other type of tradition. 

PRESENT - PAST DYNAMICS 

PAST TIME OF ARRIVAL 
Traditions Handed Down from Time of Arrival 

t 
Ongoing Interpretation of Traditions in Present 

PRESENT TIME 

The organisation of following chapters accommodates this. Chapter Seventeen summarises 

naiTatives about the well known canoes in order to identify distinctive underlying patterns in the 

traditions. For example, very little is said about places of origin, while significantly more is said 

about places of atTival. This suggests selective memory processes that retained elements 

important for emphasising ownership in new homelands while discarding details about old ones. 

A second prut of this chapter compares lists of crewmembers with descent genealogies. This 

analysis confirms that genealogical remembrance also contracted over time; many more 
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crewmembers are named than descent is traced from. Having identified these dynamics, 

subsequent chapters analyse them further. 

Chapter Eighteen proposes that canoe migrations constituted synchronic interrupts in the 

continuity of ongoing memory. This gap was bridged in a number of ways to maintain continuity 

between creation and ongoing human histories. Old homeland histories were truncated and new 

homelands histories built-up. These ruptures were reconnected by re-linking to gods and 

demigods in a technique called 'capping' .  Chapter Nineteen follows builds on this discussion by 

analysing the genealogical singularities that reconnected waka traditions to the gods and 

demigods. These genealogies contain a mix of human and symbolic names including 

interpolated demigod and procreative sequences, edited lists of famous migratory and founding 

ancestors and euphonic sequences. Each was subject to cycles of truncation and elongation as 

groups moved. 

Chapter Twenty discusses the dynamics of narratives about arrival in new homelands, including 

place naming, and 'mapping' and 'merging', techniques in prose where resources are said to have 

been created or implanted by new arrivals. Chapter Twenty-One examines post-arrival 

dynamics, outlining how founding canoes became representations of tribal canoe groups. The 

second part of this chapter discusses how migratory canoes were sometimes conceptualised as 

existing along a mid-point between birth and death, which gave rise to traditions about spiritual 

'canoes' that conveyed new life into the world, and the departed out of it. 

Chapter Twenty-Two revisits the debate about the origins of the Maori, within the context of the 

symbolic and historical dynamics explored in earlier chapters. The chapter suggests new 

approaches to this question. Not all canoes refer to atTivals from a foreign Hawaiki, many 

probably pertain to internal migrations. Any single waka tradition may contain elements of 

several previous migrations, including migrations between islands in the Pacific, from the Pacific 

to New Zealand, and subsequent migrations around the coasts of New Zealand. Traditions of this 

kind contain more information about the most recent migration and less about older ones. These 

patterns mean that canoe traditions cannot be read as literal or linear histories, although the 

analysis of convergences in proper, personal, place and canoe names, places of departure and 

arrival narratives, does offer a useful avenue for determining the origins of canoe groups. 

Chapter Twenty-Three applies similar techniques to examine the debate about Hawaiki, the most 

frequently mentioned point of 'origin' in Maori oral tradition. This chapter challenges the 

orthodoxy that the name was relocated in remembrance of a place of origin and transmuted over 

time into a spiritual place once the location of the original place was forgotten. The chapter 

instead argues that the spiritual and historical conceptions were transported across the Pacific, 

simultaneously. It further argues that overlaps between the ideas of spiritual and geographic 
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origins and destinations meant that the two conceptions shared a common label, usually that of a · 

real geographic place, and that this label changed over time. 

Chapter Twenty-Four discusses traditions about 'first arrival' ancestors. The proposition is that 

first atTivals were 'founders ' rather than 'discoverers' ;  this explains why different regions and 

tribal groupings had their own 'first arrival' tniditions. Chapter Twenty-Five applies much of the 

previous discussion to answer the question, who was Kupe? 
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CHAPTER SEVENTEEN 

THE HOUSE OF W AKA TRADITIONS 

This chapter examines the narratives and genealogies of founding canoes that characterise the 

house or whare of canoe traditions.' The historical and symbolic dynamics that shape these 

narratives and genealogies are not as easily separated as with the tribal traditions discussed in 

Part Three. Belich (1996), noting the problem of the combination of history and symbolism, 

argued that a useful way forward would be to identify and analyse the underlying patterns of 

these traditions? The aim of this chapter follows that path to identify the underlying patterns in a 

preliminary way. Following chapters analyse specific dynamics in more detail. 

The first part of this chapter summarises the earliest collected narratives concerning several well

known central North Island canoes in the Waikato, Bay of Plenty, East Coast, West Coast and 

lower North Island region. This summary challenges some widely held assumptions. For 

example, it is widely believed that canoe traditions relate specific detail about far off places of 

origin, events prior to departure, journeying at sea, arrival, exploration and settlement in 

Aotearoa. However, this is not the case, the traditions usually contain few details about prior 

original homelands, navigational methods and routes taken; such mentions are characteristically 

brief, obscure and/or focus instead on personal interactions between main actors, rather than 

places. This is significant because they could just as easily be referring to a domestic New 

Zealand homeland as a foreign one. Narratives pertaining from the point of arrival onwards, 

including exploration and settlement, are more robust. There seems to be two reasons for this. 

One, the absence of prior details suggests some kind of contraction, truncation or compression in 

memory. Two, memory was shaped by a historical focus that prioritised the recording of 

localised details in new homelands, particularly those that legitimated current geo-political 

landscapes, rather than histories about prior homelands. 

These particular traditions are also striking in the way that names and images repeat in 

converging intra and inter-regional patterns. For instance, intra-regional East Coast traditions 

concerning the canoes Nukutere, Paikea (an ancestor who arrived on a whale), Horouta and 

Takitimu contain several overlaps in personalities and events, which derive from intersections 

between the histories of the tribes located between East Cape and the Wairarapa. The traditions 



of Tainui and Te Arawa, who occupy similarly contiguously regions in the Bay of Plenty and 

Waikato, contain similar overlaps. 

The second part of this chapter looks at inter-regional intersections between the traditions of 

related tribes located in separate non-contiguous regions who trace primary descent from the 

same canoe. In this case, accounts reflect both converge and diverge. The Kurahaupo for example 

is an important canoe in Northland, Taranaki and the lower North Island. The traditions from 

each region say that the canoe was wrecked but locate this in different places. The pattern of 

similarity and difference suggests firstly, a common origin from an original canoe at some distant 

time in the past, perhaps these groups were satellites of each other, and secondly, the cultural 

relocation of this tradition as groups migrated internally around New Zealand, either upon first 

arrival or subsequently during later generations. 

The third part of this chapter compares lists of ancestors, said to have arrived on canoes, with 

descent genealogies. This comparison further supports the idea of contraction or compression in 

remembrance. Crew lists, which can name up to 100 or more 'individuals' ,  are often cited as 

evidence of robust memory. However, the number of ancestors from whom descent is traced is, 

in all cases, much less. Careful analysis of crew lists shows that several names are in fact 

symbolic metaphors ·including cosmological, natural world and other cultural symbols. These 

perhaps represent crewmembers whose names are no longer remembered. Crew lists also show 

evidence of horizontal cultural transference through the importation of names from other tribal 

traditions. 

East Coast Canoes 

East Coast traditions, whicli include the canoes Nukutere, Horouta and Takitimu, and the 

ancestor, Paikea, follow a distinctive pattern. Geographic and historical details concerning places 

of origin are brief, the traditions mainly relating un-locatable inter-personal prior departure 

disputes. Traditions refen·ing to the point and time of arrival onwards are more robust. The four 

traditions overlap in a manner that suggests they derive from an original single or sequence of 

events, or from a merging of separate traditions over time. 

Nukutere 

Whironui and the Nukutere canoe are the earliest well-known East ·Coast canoe ancestors. Their 

traditions contain few details about a pre-Aotearoa Hawaiki. This is interesting because Whiro is 

the most widely known navigating figure in East Polynesia, known as Hilo in Hawai 'i, Hiro in 

Tahiti and ' Iro in Rarotonga.3 One East Coast account from Te Wana (Ngati Porou), given to 

John White in 1 875 and published in 1887, says that the Nukutere was the canoe of Whironui, his 

wife Araiara, and their daughter Huturangi (who married Paikea), and that the tohunga on board 

were Takatakaputonga, Marererotonga. Te Wana mentions says there were several crew, but did 
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not name them.4 A Ngati Kahungunu account is similarly brief.5 sBest (1925) mentions a Bay of 

Plenty tradition about the Nukutere that names Tamateanukuroa as the captain. This, again, is 

only brief.6 

Horouta 

Pita Kapiti (Ngati Porou)(c 1870) wrote the most extensive early account of the Horouta. The 

account is almost entirely located within Aotearoa. Kapiti stated that the Horouta was from 'this 

island' and belonged to Toi-te-huatahi, a descendant of Maui who fished up the island. Toi's 

village was at Whitianga (Mercury Bay). There, he received two visitors, Kahukura and Rongo-i

amo, who had come from Hawaiki by way of a rainbow. Toi and his people offered them local 

food, which they found unpalatable. They, in tum, presented their hosts with kao (dried kumara). 

Toi was so impressed by the new food he gave Kahukura the Horouta canoe and asked him to go 

back to Hawaiki and retrun with seed. Kahukura took the canoe to Hawaiki, loaded it with 

kumara, and sent it back under the command ofPawa (also called Paoa). 

The greater portion of the tradition concerns events after the canoe made landfall at Ahuahu 

(Great Mercury Island) in the Bay of Plenty. There a woman named Kanawa brought fern-root on 

board the canoe, thus interfering with the tapu of the kumara and causing the Horouta to founder 

at Ohiwa and damage its haumi (bow). The canoe beached at Whakatane. A tohunga, Rangituroa, 

and others remained with the canoe. Awapaka took another company into the forests to catch and 

preserve birds. Pawa took 70 men, went further inland and made a replacement bow-piece at 

Maunga Haumi. Upon finishing this task, he urinated several rivers into being, including the 

Wai-o-eka, Waikohu, Waipaoa and Motu, and floated the bow to the coast. Once repaired, and 

Rongokako sailed the canoe around the East Coast distributing the kumara as he proceeded. Pawa 

and Awapaka walked overland from the Bay of Plenty to Turanganui (Gisbome).7 

Nepia Pohuhu (Ngati Hinepare, Ngati Ira, Te Aitanga-a-Hauiti) wrote an account of the Horouta 

published in 1 880. Again, there are few geographic details about a pre-New Zealand point of 

origin except to say that Ngati Ira lost a war over their kumara cultivations at Hawaiki, obtained 

the Horouta, which belonged to Tamakawa, and sailed away. Greater emphasis is on arrival and 

events in Aotearoa, the tradition relating how the Horouta was damaged on Te Rae-o-Kanawa 

(the bar at the mouth of the Ohiwa River), and how Hinekau-i-rangi left the canoe and explored 

inland toward the East Coast naming several places as she proceeded, including Horahangamaro, 

Te Whakaurunga, Hokahoka, Tapuwaeroa, Raparapariki, Tirohanga and Tangihanga. The 

tradition also relates how Ira lived for a time at Turanganui (Gisbome) before moving 

northward. 8 

Another account by Paratene Te Okawhare (Ngati Ira, te Aitanga-a-Hauiti), also published in 

1880, again lacks pre-departure detail. Te Okawhare describes how the Horouta ran aground at 
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Ohiwa damaging its haumi and how Hinekau-i-rangi went exploring inland to Maunga Tapere 

and Maunga Haumi. Okawhare goes on to relate that Ruawharo and Tupai of the Takitimu, who 

were living at Porirua, Aropawa and Patea, planned to kill Ira and make an offering of him to 

Paikea, in retribution for Uenuku' s treachery toward Ruawharo. Paikea intervened and stopped 

the killing.9 

Another early account of the Horouta follows the pattern of the· others, except to say that Kiwa 

was the captain; there is no mention of Pawa.10 Another account by Wi Pere (Rongowhaka-ata) 

published in 1 898, says that Kiwa was the captain of the Takitimu and Paoa (Pawa) the captain of 

the Horouta.11 These accounts suggest that the Takitimu and Horouta canoes derive either, from a 

single migration, or that the traditions of these contiguous related groups were gradually merging. 

Takitimu 

The Takitimu traditions have distinctive regional differences divisible between those from the 

north and south of Gisborne. John White (1 855) gave the earliest southern account of the 

Takitimu. This tradition relates an inter-personal dispute over resources as the reason the canoe 

left Hawaiki with few details about the Hawaiki's location. The ancestors Rongokako, Tamatea, 

Ruawharo, Kupe and Ngake quarrelled among themselves over gardens named 'Tawarunga' and 

'Tawararo' .  Two people, Moengakura and Moengatoto, were killed before peace was made. 

Later, another disturbance broke out over a woman named Are, and, although peace was again 

made, the Takitimu people decided to leave Hawaiki. 

The m�ority of the tradition concerns coastal exploration around Aotearoa. The Takitimu with 

70 people of the family of 'Tata', landed at Tauranga where Tamatea disembarked. Kupe, Ngake 

and Ruawharo left and sailed along the East Coast making landfall at several places, including 

the Waiapu River, Uawa (Talaga Bay), Turanga (Gisborne), Nukutaurua (Mahia), the Wairoa and 

Mohaka rivers and at Porangahau.12 

An account by Rami Ropiha (Ngati Kahungunu)(l 862) although it relates more about the 

building of the canoe essentially follows the same pattern: it mentions the dispute over the 

gardens, includes few details about Hawaiki, and concentrates on events after first arrival at 

Whangara. The latter includes sailing to Tauranga, leaving Tamatea there, and Kupe and Ngake 

taking the Takitimu canoe southward along the East Coast. A mention that Tamatea and 

Kahungunu went overland from Tauranga to Mahia and Turanga (Gisborne) naming various 

places in Hawkes Bay, is additional.13 This pattern is repeated in another account by Ihaka 

Whanga (Ngati Kahungunu)(c1886) who also relates the fight in Hawaiki over Tawanuku and 

Tawarangi, the canoe landings at Whangara and Tauranga, and, again, that Tamatea and 

Kahungunu travelled overland from Tauranga to Mahia and the Hawke's Bay. Interestingly, 

Whanga adds that the Takitimu had two names, one for the land, Takitimu, another for the sea, 
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Horouta.14 This last piece reinforces the idea already discussed that the two traditions originate 

from a single founding group or that they have merged overtime. 

Pita Kapiti (Ngati Porou)(c1 870) wrote the earliest northern East Coast account. Kapiti said that a 

dispute took place in Hawaiki between Uenuku's people, and Ruawharo and Tupai. Uenuku tried 

to trap Ruawharo in a net, only to have him escape. Ruawharo and Tupai then obtained specialist 

knowledge from their elder, Timuwhakairia, after which they went to where Uenuku's people 

were attempting to launch their canoe, the Takitimu. Ruawharo and Tupai used their powers to 

impede the launch, and then took the canoe for themselves. The canoe arrived at Whanga-o-keno, 

the small islet off East Cape, and then sailed southward along the coast to land at Nukutaurua, on 

Mahia Peninsula, from where the crew dispersed inland: Ruawharo stayed at Mahia; Puhiariki 

went to Muriwhenua; some of his descendants later went to Tauranga, where Tamatea and his 

son Kahungunu were born. Tamatea and Kahungunu later went to Heretaunga (Hastings) and the 

W airarapa.15 The Hawaiki details are markedly different from the southern accounts and have 

significant overlaps with the Paikea traditions that follow. Events located within Aotearoa are 

closer to those from the southern region. 

Both northern and southern East Coast accounts intersect with traditions in Northland that relate 

that the Takitimu landed at Awanui in Rangaunu Bay or in the Kaipara Harbour. The northern 

versions also say that Tamatea was born there, and travelled to Tauranga, and other parts of the 

North Island, some time later. The northern traditions contain· no substantial details of a pre

Aotearoa Hawaiki.16

Paikea 

Mohi Ruatapu (Ngati Porou)(cl87 1) wrote the earliest account ofPaikea. This follows the pattern 

of other traditions, opening with a long narrative relating an inter-personal conflict between 

Wheta and Uenuku. The first part says that Uenuku killed his wife, Takarita, because she had an 

affair with Tumahunuku, tore out her heart, cooked it, and fed it to their son, Ira. In retribution, 

Wheta, Takarita's brother, ambushed and killed seventy of Uenuku's people, including four of 

his sons. One son, Rongouaroa survived and made· his way back to Uenuku. Uenuku's people 

later attacked and destroyed Wheta's people. The -second part of the tradition relates another 

rivahy between the step-brothers, Ruatapu and Kahutia-te-rangi (Paikea), as the reason for the 

journeying of Paikea to Aotearoa. The narrative says that Uenuku ceremonially anointed the 

heads of his sons· in preparation for the formal launching of a new canoe. Uenuku dressed 

Kahutia-te-rangi's head with a comb specifically crafted for the occasion, but asked Ruatapu to 

provide his own comb because he was an illegitimate child. Ruatapu, deciding to take his anguish 

out on his brothers, bored a hole in the bottom of the new canoe. The canoe was launched, and 

paddled by the sons ofUenuku, made course for Whangara. Beyond sight of land, Ruatapu pulled 

the plug from the hole sinking the canoe and drowning all the brothers except Paikea (Kahutia-te-
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rangi) and himself. Ruatapu challenged Paikea to save himself by swimming to Pukehapopo and 

Rangitoto. Paikea performed karakia (incantations), a taniwha (guardian) in the form of a whale 

came to his aid and conveyed him to land at Ahuahu (Great Mercury Island) near the 

Coromandel. From there he went on to Whakatane where he married Manawatina (who later 

became a man). They had two children, Muriwai and Harahara-te-rangi. Paikea went on to Te 

Kautuku, where he married Huturangi, the daughter of Whironui, before going to W aiapu and 

then WhangaraP 

A second account from Wiremu Potae (Ngati Porou)(1881) of Tokomaru Bay differs only in 

minor details. Uenuku's murder of his wife Takarita, and the cooking and eating of her heart by 

Ira is the same except that she has an affair with two men rather than one. The war with Tawheta 

is also the same except that he is Takarita's father rather than her brother. In the next part of the 

tradition, Uenuku grooms his sons, and the sons of other chiefs, in preparation for the launch of 

the canoe, Te Huripureiata. He refuses to groom Ruatapu because he is the son of a slave wife of 

lower status. The sinking of the canoe and Paikea's landing on Ahuahu repeats, but without 

mention of assistance by a taniwha or whale. Paikea has several marriages, including 

Parawhenuamea at Ahuahu, Manawatina at Whakatane, Muriwai at Ohiwa, and Hutu (the 

daughter ofWhironui) at Waiapu.18 

An account by Moihi Te Matorohanga (Ngati Kahungunu)(c1885) has more detail about 

Hawaiki. The manuscript says that Paikea landed at Ahuahu, which was at Te Pakaroa, a place of 

Whangara, in Hawaiki. This is interesting because the names are locatable within both Polynesia 

and New Zealand. This version also crosses over with the Takitimu, Paikea and Horouta 

traditions. Te Matorohanga says that Te Pakaroa was the pa of Ira (Paikea tradition) and 

Ruawharo (Takitimu tradition), and that Ira was the elder brother of Paikea. The account says 

that Pukehapopo, the pa of Tamatea (Takitimu tradition), lay to the south of Te Pakaroa, and to 

the east of Titirangi; Pikopiko-i-whiti lay on the west side of Titirangi; Pukehapopo was the hill 

where Tamatea and the elders lived before the migration. The Takitimu was tested in the waters 

of Pikopiko-i-whiti (an inlet), the old name of which was Hououra (Houhora in Northland?). 

Uenuku attempted to kill Ruawharo in a net. During subsequent fighting, Ruawharo lost Te 

Pakaroa. Ruawharo and Paikea met and made peace at Whangara in this island.19 This interesting 

account raises the question of whether Ahuahu and Whangara are located in a foreign or 

domestic Hawaiki. The overlaps with the Horouta, Takitimu and Paikea traditions suggest a 

common origin or post-arrival merging of tradition. 

271 



Te Arawa and Tainui 

Te Arawa 

The Tainui and Te Arawa are two of the more closely associated canoe traditions often saying 

that the two canoes departed Hawaiki together. Edward Shortland recorded the earliest 

substantial account of the Arawa canoe from Tahatau (Te Arawa) in 1 843, while adjudicating a 

land dispute between Te Arawa tribes and Ngai Te Rangi over Motiti Island in the Bay of Plenty. 

Tahatau makes no mention of events in Hawaiki except to say that Te Matekapua (usually Tama

te-kapua), Nga Toro-i-rangi, Hou, Hei and Tia sailed over the sea from Hawaiki and landed at 

Whangaparaoa. There is a brief mention that Nga Toro-i-rangi was especially important because 

of his skills as a navigator. The account also says that Te Matekapua committed adultery with 

Nga Toro-i-rangi's wife, Kearoa. In retribution, Nga Toro-i-rangi attempted to founder the Arawa 

on a shoal called Te Korokoro-o-te-Parata, but relented after pleading from the crew. 

Other than those details, the tradition mainly relates post-arrival events. Upon landing at 

Whangaparaoa Taininihi, upon beholding the red flowers of the rata tree, threw away his kura 

(red head-dress), which was later retrieved by a woman named Mahina. This image, one that 

suggests that Hawaiki was a foreign place, repeats in several traditions. Te Arawa then explored 

Aotea (Great Barrier Island), Moehau (Cape Colville), Ahuahu (Great Mercury Island) and 

Repanga (Curvier Island) where Ngatoro-i-rangi set free two birds. The canoe then went on to 

Katikati and Tauranga, where Raumati was left on shore, before proceeding to Maunganui and 

Maketu. Raumati followed the canoe to Maketu and destroyed it by flre. Hatupatu later killed 

him. Some of the crew settled Maketu and the surrounding coast; others went inland to Lake 

Rotorua, Lake Taupo and the Whanganui River.Z0 Shortland also recorded extensive accounts of 

the inland explorations of the crewmembers Kahumatamomoe, the son of Tama-te-kapua; and 

Thengaparaoa, the son of Tuhoromatakaka. These explorers ranged across the country from 

Maketu, Lake Rotorua, Whaingaroa (Raglan), Tamaki (Auckland), the Kaipara Harbour, Bay of 

Islands and Hauraki (Coromandel Peninsula).21 

Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) wrote two extensive accounts 

about the Arawa canoe in 1 849, and a third shorter piece in 1 853. The first long narrative 

describes a dispute over food resources in Hawaiki between Houmaitawhiti and his sons, Tama

te-kapua and Whakaturia, against Toi and Uenuku. This contains no specific details as to the 

location of the events described. Toi and Uenuku ate Potakatawhiti, a pet dog belonging to 

Houmaitawhiti. Tama-te-kapua and Whakaturia responded by raiding 'popoi:o whakamarumaru'

trees (perhaps breadfruit) belonging to Toi and Uenuku. Whakaturia was captured, suspended 

over a fire, and tortured. He escaped after challenging his captors to a haka (war dance) 

competition. They let him down to perform his haka, and he ran away. After some initial success 

in battle, Houmaitawhiti and Whakaturia were eventually defeated and killed. The account goes 

on to say that the Arawa and Tainui canoes were constructed from a totara tree in Rarotonga 
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using greenstone adzes brought to Hawaiki by Ngahue. The Rarotonga mention seems a useful 

Hawaiki indicator, except that the name appears in both Polynesia and Aotearoa (Mt. Smart -

Auckland). The totara is certainly endemic to Aotearoa. Other Hawaikian references, including 

Waerota, Waeroti, Parima and Panono, are ambivalent. 

The narrative also describes the voyage at sea but, as for other traditions, contains no precise 

navigational information. The Arawa departs with the Tainui, Nga Toro-i-rangi is kidnapped 

from the Tainui to be the navigator of the Arawa canoe, the canoes part company at sea. Tama-te

kapua has two affairs, one with Whakaotirangi, the wife of Ruaeo, and another with Kearoa, the 

wife of Nga Toro-i-rangi. As for the Tahatau tradition, Nga Toro-i-rangi, upon discovering 

Tama's interference with his wife, steers the canoe toward Te Korokoro-o-Te-Parata (a shoal or 

whirlpool) but relents after pleading from the crew. 

Post-arrival events are more detailed. The canoe landed at Whangaparaoa. Taininihi and others, 

upon seeing the pohutukawa tree in bloom, threw away their red feather head-dresses. The canoe 

explored Te Awa-o-te-atua (Lower Rangitaiki or Tarawera River) and Motiti Island, before 

landing at Maketu (where the canoe was burnt). Tama, Tapuika, Tia, Hei, Maka, Ihenga and 

Rongokako established a bastion at Lake Rotorua from where settlers spread throughout 

Maraenui-a-Tia, Tutukau, Tuaropaki, Lake Taupo, the Whanganui River, Titiraupeka (usually 

Titiraupenga - Pureora Forest), Paeroa, Tauhara, Waikato, Tauranga, Moehau (Coromandel), 

indeed over much of the North and South Islands. Much of the rest ofTe Rangikaheke's tradition 

describes Te Arawa inter-tribal links to Nga Puhi, Ngati Whatua, Ngati Maru, Ngati Paoa, 

Waikato, Taranaki, Ngati Raukawa, Ngati Kahungunu, Ngati Porou, Ngati Tuwharetoa and Ngai 

Tahu. The emphasis on post-arrival events and inter-tribal linkages reinforces the idea that 

greater emphasis was placed on remembering post-arrival details than on those referring to origin 

homelands. 

Another interesting feature of this tradition is that it refers to multiple voyages between the Bay 

of Plenty and Hawaiki. Ruaeo is said to have come from Hawaiki in pursuit of Tama on the 

canoe, Pukea-te-wainui. Haungaroa and Kuiwai, the sisters of Nga Toro-i-rangi, fled from 

Hawaiki on their own canoe after stealing gods from Manahua. Nga Toro-i-rangi built a canoe, 

Totarakaria, and returned to Hawaiki where he fought Manahua at the battles oflhumotomotokia, 

Awatea and Taraiwhenuakura. Manahua pursued Nga Toro-i-rangi back to Maketu, only to be 

defeated in the battle of Maikukutea off Motiti Island. These traditions suggest, either frequent 

voyages occurred between Aotearoa and a foreign Hawaiki, or, alternatively, to and fi·om a 

domestic 'Hawaiki' located somewhere else within New Zealand. The latter may have been more 

feasible?2 
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The second long account by Te Rangikaheke repeats the story about strife between 

Houmaitawhiti, Tama-te-kapua and Whakaturia against Uenuku and Toi, but says more 

specifically that this took place at Rarotonga in Hawaiki. Te Rangikaheke goes on to say that 

Tama-te-kapua and others decided to migrate to a land discovered by Ngahue. They took Nga 

Toro-i-rangi as their navigator and landed at Whangaparaoa. The pohutukawa sequence repeats 

as for other traditions, along with an extensive account about coastal exploration and settlement 

at Maraenui, Opotiki, Ohiwa, Whakatane, Te Awa-o-te-atua, Maketu and Tauranga before final 

landing at Maketu. The conflict between Ruaeo and Tama-te-kapua, over Whakaotirangi, also 

repeats but is more detailed. The inland explorations of Tama and Nga Toro through the 

Coromandel and Moehau; Ihenga and Kahumatamomoe to Lake Rotorua; and that ofNga Toro-i

rangi to the volcanic Plateau and Tongariro are also more extensive. The tradition ends with a 

sequence about Nga Toro-i-rangi's canoe, Totarakaria, saying that it was taken to Hawaiki where 

the battle of Thumotomotokia was fought against Manahua on the day of Taraiwhenuakura. Nga 

Toro-i-rangi returned to Motiti Island pursued by the people of Manahua in several canoes. Nga 

Toro-i-rangi performed incantations and destroyed them. The ending relates that Hatupatu killed 

Raumati for burning the Arawa canoe.23 The third and shorter account mainly deals with the 

conflict between Nga Toro-i-rangi and Manahua, and makes the point that Manaia (who some 

traditions mention as a rival of Nga Toro) and Manahua were two different persons, 24 although 

traditions related later in this chapter question that conclusion. 

In 1 85 1 ,  Matene Te Whiwhi (Ngati Raukawa, Ngati Toa) took down traditions concerning the 

Arawa canoe dictated by the Ngati Toa chief Te Rangihaeata. Again, these traditions relate few 

precise details concerning Hawaiki. The major portion of the tradition concerns post-arrival 

events. Te Whiwhi concurs with Te Rangikaheke that Ngahue was the first to discover 'this 

island' (tenei motu) saying that he obtained greenstone from the Arahura River, which was 

shaped into adzes and used to construct the Arawa and Tainui canoes. Tama-te-kapua kidnapped 

Nga Toro-i-rangi from the Tainui and the two canoes left Hawaiki together. The Arawa arrived at 

Whangaparaoa first, followed by the Tainui. There, both crews discovered a beached whale. 

Tainui won the subsequent dispute over ownership of the whale by drying the posts of their altars 

to make them look older than those of Te Arawa. Te Arawa sailed northward, exploring the 

Hauraki, Rakaumangamanga, Motu Kokako, Whiwhia, Te Aukanapanapa (Whangaroa) and 

Muriwhenua (North Cape), before returning southward and landing at Tamaki (Auckland), and 

then at Maketu. The manuscript continues, saying that Manaia, cursed his wife, Kuiwai, who was 

Nga Toro-i-rangi's sister. She called on her gods Kahukura, Itupawa and Rongomai to act as a 

canoe, and they conveyed her to Whakari (White Island). Nga Toro-i-rangi made the Totarakaria 

canoe, sailed to Hawaiki, landed at Taraiwhenuakura, and defeated Manaia in a battle at 

Whaitirikapapa pa. Nga Toro-i-rangi then returned to Motiti Island followed by a fleet of canoes 

led by Manaia. A stmm, Nga Toro-i-rangi whipped up by karakia, overwhelmed and destroyed 

the fleet. 25 
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An account by Emera Te Uremutu (Ngati Whakaue, Te Arawa), written sometime between 1860 

and 1 880, relates a longer sequence than Te Rangikaheke concerning the dispute between Tama

te-kapua against Uenuku and Toi-te-huatahi. The account goes on to say that Wahieroa and Rata, 

the twin sons of Tuamatua, built the Arawa canoe using an adze made from greenstone retrieved 

by Ngahue. Upon completion, the canoe was launched on the Pikopiko-i-whiti River in 

Tawhitinui. Uremutu then relates in detail the affair between Tama-te-kapua and Kearoa at sea, 

Nga Toro-i-rangi's threat to scuttle the canoe in Te Waha-o-Parata, and his subsequent relenting 

upon pleading from the crew. 

The canoe landed at Whangaparaoa where a beached whale was found and tied to a pohutukawa 

tree. Taininihi threw his head-dress into the water, thinking that the blossoms of the pohutukawa 

would be a better head-dress. Te Arawa then sailed to Tamaki (Auckland)(where it met up with 

the Tainui), and Moehau in the Coromandel, where Nga Toro-i-rangi performed ceremonies. 

Two birds were released at Repanga (Curvier Island). The canoe then sailed to Katikati, Tauranga 

and fmally to Maketu. The account concludes with a brief mention of the burning of the Arawa 

by Raumati and his death by decapitation at the hands of Hatupatu. Uremutu then recounts a 

story ofNga Toro-i-rangi making another canoe and returning to Hawaiki. He also relates that the 

Tainui and Te Arawa were closely related, the canoes being made from twin trees belonging to 

Tuamatua ofTawhitinui.26 

Tainui 

The Tainui and Te Arawa traditions are the only two well known canoes that authentic traditions 

say arrived together. The narratives also share more motifs in common than other traditions, 

although there are noticeable differences. One difference is that, although the accounts say the 

canoes were built together, the Tainui traditions do not mention the dispute between the family of 

Houmaitawhiti against Toi-Uenuku. In fact, the Tainui accounts generally say much less about 

Hawaiki. Another is that, whereas the Arawa traditions say that Ngahue discovered Aotearoa, 

Tainui acknowledge Kupe as a ftrst arrival. The Tainui accounts can be divided into two sets. 

One set shares several crossovers with the Arawa traditions. The second focuses on tensions in 

Hawaiki and Aotearoa between Hoturoa, the captain of the Tainui, and Rakataura, a renowned 

tohunga. 

Matene Te Whiwhi (Ngati Raukawa, Ngati Toa)(l 85 1) wrote that the Tainui and Te Arawa were 

built together using greenstone adzes supplied by Ngahue. Te Whiwhi also says that while the 

Tainui was being fttted out, the son of the ancestor Manaia (often an enemy of the Arawa people 

in their traditions) was killed and buried under wood chips from the hull of the Tainui. The 

account goes on to say that the Arawa left Hawaiki ftrst, followed by the Tainui, and that the 

Arawa was the ftrst to arrive at Whangaparaoa, where the crew discovered a beached whale. The 
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Tainui arrived later, but duped the crew of the Arawa into thinking they had arrived earlier by 

drying the posts of their altars over a fire, making them look older than those of Te Arawa. By 

this ruse, the crew of the Tainui won ownership of the whale. The Tainui sailed to Tamaki 

(Auckland), where it was portaged into the Manukau Harbour at Otahuhu, before going on to 

Kawhia Harbour?7 

The reference to Ngahue and Manaia (more prominent in the Arawa tradition) coupled with the 

absence of a Hawaikian context origin unique to Tainui (other than the killing of Manaia's son), 

supports the idea of a common origin with Te Arawa. The absence of reference to the 

Houmaitawhiti dispute suggests perhaps that this was less relevant to the Tainui descendants . We 

can also note that the Arawa accounts contain no mention of the Hoturoa-Rakataura dispute 

(related in following accounts). This may indicate that the Tainui and Te Arawa were part of a 

single confederation that divided after settlement, and that one dispute refers to a pre-departure 

rupture located in Hawaiki (Houmaitawhiti versus Toi and Uenuku), and the other to a rupture 

that occurred after arrival in the Bay of Plenty (Hoturoa versus Rakataura). 

Widhana Te Ao-o-te-rangi (Ngati Tahinga) wrote an account of the Tainui in 1 863 . Te Ao-o-te

rangi said that Kupe and Turi discovered Aotearoa and named the island after their canoe. He 

also "wrote that Rata made the Tainui at Maungaroa, and that it belonged to Hotunui and 

Whakaotirangi. The canoe sailed to Rarotonga where Tama-te-kapua kidnapped Nga Toro-i

rangi. The Tainui landed at Whangaparaoa, where the account of the kura is the same as for Te 

Arawa except that Hapopo, rather than Taininihi, is the person who threw away kura. Upon 

arriving in Aotearoa, the _crew found the descendants of Maui already in occupation. The Tainui 

went from Whangaparaoa to the Hauraki and then on to Tamaki. Taikehu caught mullet from the 

Manukau Harbour. The canoe was taken to Otahuhu and portaged into the Manukau Harbour. 

Several ancestors stayed in Auckland, including Riu-ki-uta, Poutukeka, Hapopo, Te Uhenga and 

Hautai and their wives. The canoe explored the West Coast leaving an outrigger, Takereaotea, at 

the Kawa River and a bailer at Waikaretu before landing in the Kawhia Harbour?8 This 

interesting account diverges from the Arawa oriented · Tainui narratives. Kupe, rather than 

Ngahue, is the first discoverer. The Tainui and Te Arawa are neither constructed together, nor 

sail or arrive together. 

Other accounts also diverge from the Arawa association. Hamlin (1 842) is the earliest of several 

traditions from the northern and western divisions of Tainui. These emphasise tensions between 

Hoturoa, the captain of the Tainui, and the tohunga Rakataura. The tradition contains no details 

of Hawaiki, simply saying that the Tainui was the frrst canoe to arrive after Kupe. The Tainui 

made landfall at East Cape (probably Whangaparaoa) followed by Te Arawa. This is the only 

mention of that canoe. Following the general pattern of tradition, post-arrival traditions are more 

detailed. The Tainui explored Cape Colville, the Thames estuary, and Otahuhu in Tamaki where 
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the crew decided that, rather than portage between the Wai-te-mata and Manukau harbours, they 

would head north. The canoe sailed past Whangarei, rounded North Cape, and explored the 

Kaipara and Manukau harbours (karaka trees were planted just inside the heads). Taikehu calmed 

the sea with prayer as the canoe was leaving the Manukau heads, and it proceeded on to Kawhia 

Harbour. Raka (Rakataura), his wife, Hiaroa, and their party of people were left behind several 

times; but on each occasion caught up with the canoe because they could walk on water. Hamlin 

also relates other accounts that say Raka was left in the Bay of Plenty, but dived into the sea, or 

walked underground, to come up in Waikato River. From there, he continued underground to 

Kawhia where he arrived before the Tainui. This account says that the an·ivals comprised two 

tribes: Ngati Te Ariari, who settled the west coast; and Ngati Awa, who peopled the East Coast.29 

This last mention reinforces the idea that the migrating Tainui group included two divisions, one 

under Hoturoa and one under Rakataura. 

Wade (1842) published a tradition from Kaihau (Ngati Te Ata). Again without pre-arrival details, 

the account says that Hoturoa, a descendant of the Maui family, arrived on the Tainui, landed at 

Mahia Peninsula, and sailed around North Cape to Kawhia Harbour. Kaihau also related the 

tension between Hoturoa and Rakataura. The latter was left behind at Mahia, but diving under the 

island, came up at Kawhia before the Tainui arrived. Kaihau said that this enraged Hoturoa but 

does not explain why.30 The underlying pattern of the Hoturoa-Rakataura tension suggests that 

the Tainui migrants comprised two competing groups. 

An account by Tamati Manuhiri Ngapora (Ngati Mahuta)(1854) includes a pre-departure section 

similar to the murder sequence in the Whiwhi tradition already discussed, but with different 

personages. Whereas the Whiwhi account names Manaia as the father of the murdered boy, this 

account is more intimately connected with the tension between Hoturoa and Rakataura. Rata, a 

well known Polynesian demigod, built the Arawa, Kurawhaupo (Kurahaupo ), Mata-atua and 

Tainui canoes. One day Rakataura's son, Kowhitinui, ate food reserved for the workmen. Rata 

decided to punish him. When the day came for shifting the canoe he called to the boy to assist 

and, while the boy pulled on one of the hauling ropes, Rata looped the other end over his head, 

strangled him, and buried his body beneath wood chips from the canoe. When the canoe was 

finished the crew, said to number 140, gathered under their captain, Hoturoa. Rata chanted 

incantations. Upon hearing these, Rakataura, a powerful and much feared tohunga, discerned the 

fate of his son. The crew of the canoe, afraid of Rakataura's vengeance, departed, leaving him 

behind. The Tainui made landfall at Whangaparaoa and proceeded to Te Apunga-o-Tainui (The 

Landing-Place-of-Tainui) in Otahuhu at Tamaki, where they found Rakataura who had crossed 

the ocean on the back of a taniwha. The Tainui was portaged across to the Manukau Harbour, 

again leaving Rakataura behind. The canoe explored the West Coast and landed at Kawhia, 

where Rakataura had again arrived before them.31
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Rihari Tauwhare (Kawhla) gave an account of the Tainui in 1886. This tradition contains no 

details of Hawaiki but elaborates further on the relationship between Hoturoa and Rakataura. 

Tauwhare says that the two ancestors arrived together, and that Hoturoa was the chief of the 

stern, and Rakataura the chief of the bow. The tradition goes on to say that while the canoe was at 

sea Rakataura fell in love with Hoturoa's daughter, Kahurere. The canoe arrived at Otahuhu 

where Rakataura ordered rollers be prepared to portage the canoe. The canoe slipped off and 

stuck fast in the muddy shore. Rakataura's sister expressed reservations that Hoturoa was angry 

(the account does not explain why). Rakataura left the canoe and explored southward on foot 

through Te Poukapuka, Hakarimata and Pirongia. The Tainui was unable to cross Otahuhu and 

sailed northward around North Cape before proceeding down the West Coast. Rakataura lit ftres 

along the coast to prevent the Tainui entering any of the West Coast Harbours, including the 

Manuka (Manukau), Waikato, Whaingaroa (Raglan), Aotea and Kawhia. The Tainui went on to 

the Mimi and Mokau rivers. Hoturoa walked northward from there on foot, and seeing 

Rakataura's deformed footprints (hape) at Te Ranga, met with him and made peace.32 The two 

settled at Kawhia Harbour. Rakataura married Kahurere, and they had Houmea, Tuhianga and 

Kakati. Rakataura and Kahurere explored inland, including Pirongia, Kakepuku, Pureora, Puke

o-Kahu (where Kahurere died) and Te Aroha, where Rakataura married Hinemarino. He settled 

there before dying. 33 

The pre-departure sequence in the Tainui accounts are divisible into two related traditions. The 

first is the joint departure and arrival of the Arawa and Tainui canoes. These accounts strongly 

support the idea of a common origin. The second, is the tension between Rakataura and Hoturoa. 

The two traditions are thematically linked to Te Arawa through mention of a pre-departure 

killing: either Manaia's son, which links to Te Arawa (he was an enemy of Nga Toro-i-rangi); or 

Rakataura's son, which is a Tainui centred image. The dynamics suggest that major central 

themes, such as the killing of a child, come from an original tradition edited to suit tribally 

specific contexts. The Rakataura-Hoturoa tension is unique to Tainui. This balances off the Te 

Arawa specific tension between the family of Houmaitawhiti against Toi and Uenuku. Another 

image, Rata, is a widely known Polynesian demigod associated with canoe building and 

voyaging and has been used here to 'cap' the tradition to give it completion between 

construction, departure, landing and settling while also explaining the tension between Rakataura 

and Hoturoa. 34 

Hauraki Accounts of Tainui 

Hoani Nahe (Ngati Maru) wrote two accounts of Tainui. These are interesting for the detail they 

provide about the arrival of the Tainui in the Hauraki region. The ftrst account, written in 1860, 

contains no substantial detail of events in Hawaiki, which is consistent with the general pattern of 

canoe traditions. Nahe also says that Hotunui, an important founding ancestor in the Hauraki, 

rather than Hoturoa, was the captain of the Tainui. Nahe agrees with other accounts that the 
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canoe landed at Whangaparaoa. The image of Taininihi throwing away his head-dress repeats as 

for the Arawa and other Tainui accounts, but in this case the blossoms are said to have been those 

of the rata tree. Hotunui is also said to have deceived other canoes into thinking that the Tainui 

had arrived first, and thereby claimed ownership of a stranded whale, through the ruse of aging a 

rope and other materials with fire. Nahe says that the Tainui then explored the Coromandel, 

visiting Whitianga, Moehau, the Waihou and Piako rivers, Wharekawa and Whakatiwai, where a 

woman, Marama, was landed. The canoe went on to Tamaki landing at Takapuna (North Head), 

and Otahuhu. The crew attempted to portage the canoe into the Manukau Harbour, but it became 

stuck. Marama, the wife of the captain, confessed to having an affair with a slave, and this 

allowed the canoe to be freed. Nahe wrote that, although other accounts said the Tainui was 

portaged into the Manukau, in his view, it 'probably' went northward around North Cape before 

sailing south along the West Coast. He argued that the absence of Tainui place names in the 

Manukau Harbour supported this idea. He agreed that the Tainui made final landfall at Kawhia. 

The second Nahe account written in 1880 contains a short account about Hawaiki not included in 

the first. This relates that the Tainui left Hawaiki because of a battle, named Te Ratorua, fought 

between the peoples of Uenuku and Heta. The arrival section follows as for the first account 

except to say that the tree blooms were pohutukawa, not rata, and that the canoe was successfully 

portaged at Otahuhu after Marama' s  confession and sailed to Kawhia.35 

The greater Hauraki-Tamaki detail in the Nahe traditions supports the idea that regional 

groupings emphasised the local contexts, rather than traditions located in prior or other locations. 

This helps explain the brevity of detail about the prior homelands or Hawaiki origin in all 

traditions. This may also help explain the intra-regional variations within the Tainui traditions. 

Northern Tainui accounts emphasise the Hoturoa-Rakataura relationship, and Ngati Maru the 

Hauraki-Tamaki detail. The Nahe accounts also support the idea that traditions were re-edited to 

emphasise local contexts. Hotunui, a founding ancestor of the Hauraki tribes, replaces Hoturoa, 

the founder of the Tainui communities. Chapter Nineteen discusses the dynamics of this example 

in more detail. 

All Tainui accounts contain images in common with the Arawa traditions suggesting that the 

canoes were part of the same migration. The phrase 'Mahanga-a-Tuamatua' (the twins of 

Tuamatua) is sometimes considered as an ancient conjoint name for both the Tainui and Te 

Arawa canoes. Ngata (1950) argued that the two waka were in fact the two hulls of one double

hulled canoe, one hull under the control of Hoturoa, the other under Tama-te-kapua, and that the 

hulls were unlashed, and sailed as single hulled canoes, some point before arriving in New 

Zealand. Ngata cited several shared images he thought supported this. Tuamatua is a common 

ancestor of Tama-te-kapua and Hoturoa. Whakaotirangi and her basket of kumara appear on both 

canoes. Te Arawa refers to her kumara basket as 'te kete-rokiroki-a-Whakaotirangi' (the secure 
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basket of Whakaotirangi). Tainui call it 'te kete-rukuruku-a-Whakaotirangi' (the small basket of 

Whakaotirangi). The accounts of the whale at Whangaparaoa and the discarding of the head-dress 

are identical. Each waka claims the honour of placing birds on Curvier Island. Both vessels have 

almost identical canoe launching chants .36 While this is arguable, Ngata's reading may be too 

literal. One reasonable scenario is that the Tainui and Te Arawa peoples were part of the same 

migration, which divided either upon anival or sometime after settlement. Fm1hermore, the head

dress image, and the theme of placing of the birds on Curvier Island, repeat in several other 

traditions. A more likely suggestion on this point is that traditions accumulate images from each 

other over time. 

West Coast Canoes 

The Aotea, Kurahaupo and Tokomaru are the most well known canoes in the West Coast, 

Taranaki-Whanganui region. As with traditions in other areas, information about the homeland of 

origin is usually brief and mainly confmed to inter-personal disputes rather than gee-historical 

detail. The traditions also share images found in traditions from other regions. The pattern· of 

tradition for the Kurahaupo and Tokomaru canoes, which several descent groups living in non

contiguous regions trace descent from, display particular dynamics. 

Aotea 

Piri Te Kawau (Ngati Ruanui, Te Ati Awa)(l 854) wrote the earliest substantial account about the 

Aotea. The pre-anival section relates a dispute between Turi, the captain of the Aotea, and 

Uenuku. Other than saying that the house of Turi was called Rangiatea, which coincides with 

cognate name Ra' iatea in Tahiti, the details are mainly inter-personal rather than geo-historical. 

The tradition says that Potikiroroa, the son of Koimatua, took an offering of cooked food to 

Uenuku, but tripped over the doorstep of Uenuku's house, spilling it on to the floor. Uenuku 

swallowed him alive, killing him. In retribution, Turi killed Hawepotiki, the son of Uenuku, 

opened his chest, took his heart out, and placed it in food he offered to Uenuku, who ate it. Later, 

Turi learned that Uenuku planned to kill him and so went to his father-in-law, Toto, who gave 

him the Aotea canoe. Toto owned two canoes, the Matahourua and the Aotea. The Matahourua 

had previously been given to Kuramarotini, and Reti and Kupe had sailed it to Aotearoa, from 

where they had just returned. Kupe gave instructions to Turi to follow the rising sun to the 

Taranaki coast. 

The Uenuku image is similar to those for the East Coast where Uenuku is Paikea's father. 

Uenuku also crosses over with the Arawa traditions who say that Tama-te-kapua left Hawaiki 

after a dispute with him. The killing of a youth follows the image in the Tain'ui traditions where a 

canoe builder kills the son of Manaia or Rakataura. The shared images imply a common cultural 

origin, of which different groups were perhaps break-offs from a single foreign or domestic 

location, or inter-cultural sharing and bmTowing between traditions over time. 
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The next part of the tradition relates that Turi crossed the sea accompanied by Potoru on the 

Ririno canoe. Both canoes landed at Rangitahua, described as an island in the midst of the ocean, 

where the Aotea repaired damage suffered at sea. There, the captains, Potoru and Turi, debated 

their next move. Turi insisted they head towards the east (the sunrise) while Potoru insisted they 

sail toward the setting sun in the west. The two canoes separated; Te Ririno went toward the west 

and was lost at sea; Turi sailed toward the east and landed in Aotea Harbour. 

The post-arrival section is more extensive. The head-dress image from the Arawa and Tainui, 

where it is located at Whangaparaoa, repeats here in the Aotea account but is located at Aotea 

Harbour. The crew threw away their hutukawa (head-dress feathers) because they thought red 

rata blooms were hutu. From here the crew, led by Turi, walked southward along the coast to 

search for the Patea River, naming several places as they proceeded, including Kawhia, 

Marokopa, Mokau, Oakura, and so on to Patea, where the people threw down their burdens 

(hence Te Pateanui-a-Turi - The Burdens of Turi). A pa (village) was built on the south bank of 

the river and named Rangitawhi .  Turi's house was named Matangirei. The spring that supplied 

fresh water was named Parara-ki-te-uru, and the village latrine, Papahakehake. Karaka seeds 

were planted. A cultivation, named Hekeheke-i-papa, was prepared for the kumara that 

Rongorongo, Turi's wife, had brought in a belt wrapped around her body (this is the same image 

as for Whakaotirangi in the Arawa and Tainui traditions). Turi's daughter, Taneroroa, married 

Uhengapuanaki. When she became pregnant, Taneroroa craved to eat dog's flesh. She ordered 

her husband to kill a dog belonging to her brother, Turanga-i-mua. A quarrel resulted, and 

Taneroroa, smarting under the accusation of theft, moved with her people to the north side of the 

Patea River. Her descendants became the Ngati Ruanui and they spread north as far as Oeo, the 

boundary with the Taranaki tribe from the Kurahaupo canoe. Turanga-i-mua's descendants 

became the Nga Rauru and they spread southward to Waitotara and Kai-iwi where their boundary 

met that of the Whanganui tribes.37 

Te Kereoma Tuwhawhakia (Te Ati Haunui-a-Apa-aparangi) wrote a tradition about the Aotea in 

1 895, which he had obtained from the well known Taranaki-Whanganui tohunga, Turaukawa 

(Taranaki). Tuwhawhakia says that Turi was the captain of the Aotearoa canoe, and the canoe 

originally belonged to Toto, the ariki (supreme chief) ofHawaiki, and that the canoe carried as its 

cargo several foods and plants, including the kumara, karaka, wharangi (flax), ti-tawhiti (cabbage 

tree), rats, banded rail, rail, quail, thrush and Pukeko. Turi was instructed to follow an 

unspecified 'whetu ' (star). The rest of the story follows as for the Te Kawau account just 

discussed.38 Hoani Wiremu Hipango (Te Ati Haunui-a-Apa-aparangi) wrote an account of Kupe 

and Turi that is essentially the same, although shorter. The story starts with Turi:s dog, Te Huia, 

being killed, not his son, an image that overlaps with the Te Arawa traditions, where 

Houmaitawhiti's dog was killed by Toi and Uenuku (although none of these actors are specially 

mentioned by name).39 
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Canoes Known in Non-Contiguous Regions 

The East Coast traditions, the Arawa and Tainui traditions, and the Aotea traditions demonstrate 

the overlaps and differences that occur in traditions from tribes in contiguous and non-contiguous 

regions tracing descent from different canoes. The following examples analyse traditions from 

tribes located in different non-contiguous regions who trace descent from the same canoe. 

Mata-atua 

The Mata-atua is an important ancestral canoe to tribes in Northland and the Bay of Plenty. As 

for the traditions already discussed, the histories of the Mata-atua contain few details about 

Hawaiki, remembered events are mostly located within Aotearoa. The traditions are also similar 

to the Horouta narratives in saying that the an�estor Toi sent a canoe to Hawaiki to retrieve the 

kumara. This suggests that both derive from an original account, the details of which have been 

altered for localised contexts. The Mata-atua traditions also contain several images more often 

associated with the histories of the Tainui and Te Arawa canoes, for instance the leaving of birds 

on Curvier Island. These intersections fit a pattern of cultural importation through close regional 

relationships. The Horouta region lies to the east of the Bay of Plenty, Mata-atua and the Arawa

Tainui regions lie to the west. The Bay of Plenty traditions are similar to those of the Arawa 

canoe in another way in that they contain references to multiple voyaging between the Bay of 

Plenty and Hawaiki. This suggests either a high frequency of contact between a foreign Hawaiki 

or domestic Hawaiki elsewhere within Aotearoa. The Mata-atua accounts also link to accounts of 

the Mata-atua in Northland. In this case, the crossovers suggest that each region retained details 

they considered most relevant. 

The most complete early mention of the Mata-atua in the Bay of Plenty is that collected by 

Elsdon Best in 1 895, published, in part, in the Journal of the Polynesian Society in 1913 and 

1 914, and published more substantially in book form in 1 925 .40 One of Best's main informants 

was Hamiora Pio (Ngati Awa). Pio said that 'the original people of this land', in order, were 

Maui, Tiwakawaka and Toi in the Bay of Plenty, and Porangahua ·on the East Coast. One day, 

Hoaki and Taukata arrived from Hawaiki, on the canoe Tutarakai-ika, searching for their sister, 

Kanioro, who had married Pourangahua. The voyagers carried kao (dried kumara) as food for 

their voyage. At Whakatane, they met Te Kurawhaka-ata, the daughter of Tama-ki-Hikurangi, 

who took them to Toi's pa. The guests were given local foods including fern-root, mamaku, 

hinau bread, tawa berries, cabbage tree roots, fish, birds, rats, earthworms and young shoots of 

the mauku. Finding this unpalatable, they offered their hosts kao. Toi was so impressed by the 

new food he ordered that the canoe, Te Aratawhao, commanded by Tama-ki-hikurangi, be sent to 

fetch seed kumara from Parinui-te-ra in Hawaiki.41

The Mata-atua canoe, captained by Toroa, and navigated by Tama-ki-hikurangi, returned 

carrying the kumara. The canoe landed at Whangaparaoa, sailed to Tauranga, and then on to 
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Whakatane. Reminiscent of the Arawa and Tainui traditions, two tieke birds (saddle-backs) were 

deposited on Curvier Island. The crew also named several places as they explored the coast after 

Toroa's daughter, Wairaka. Te Awa-o-te-atua (Rangitaiki or Tarawera River) was named for her 

first menstruation. Whakatane was named for an incident when Wairaka saved the canoe after the 

men had gone ashore to explore. The canoe broke adrift; Wairaka took control of it, exclaiming 

'E! Kia whakatane ake au i ahau' (I must act the part of a man). Another version is that the name 

comes from her performing usually masculine prayers to guide the canoe. Houses, tuahu, whare 

wananga (schools of learning) and kumara pits were constructed. Muriwai, the sister of Toroa, 

took possession of a cave. Taneatua, Toroa's half-brother, explored inland. Toroa built a house 

named Tupapakurau. His brother, Puhi, constructed another named Rahiri-te-rangi. Toroa and 

Puhi eventually fought, after Puhi sang a song that included reference to the toroa (albatross) 

being eaten as food. Toroa responded with a similar insult. Puhi took the canoe and sailed away 

to seek a new home. 42 

The Bay of Plenty traditions contain no more about the fate of the Mata-atua. This is interesting 

because the Mata-atua is well-known in the North where Puhi is the eponymous ancestor of Nga 

Puhi. Some northern accounts acknowledge that the Mata-atua came straight from the Bay of 

Plenty and landed in Takou Bay. Others say it rounded Te Rerenga Wairua (Cape Te Reinga), 

·sailed south along the West Coast, landed in the Hokianga Harbour, and was dragged overland to

Kerikeri from where it sailed to Takou Bay. Others claim the canoe was portaged across the

Auckland isthmus before sailing northward along the coast to Hokianga before being portaged to 

Kerikeri and sailed to Takaou.43 The earliest Nga Puhi account says that the Mata-atua first 

landed in the North, and went to the Bay of Plenty sometime later.44 Northern accounts also name 

Puhi, Te Wahineiti and Miru as the leaders on the Mata-atua.45 There is no mention of Toroa, 

Tama-ki-hikurangi or any of the other major actors in the Bay of Plenty accounts. Miru is 

attributed with having circumnavigated the North Island in the Mata-atua. The pattern of the 

Mata-atua traditions suggests that tribes living in different regions, who trace descent from the 

same canoe, compressed memory by retaining information about locally relevant contexts, events 

and ancestors and expunging non-relevant information pertaining to other outside regions.

Other Bay of Plenty Mata-atua traditions also suggest compression of memory. The account 

ah·eady related is that Toi sent the Aratawhao to Hawaiki and that the Mata-atua returned under 

Toroa. This suggests a voyage out in one generation, and a return voyage in the same, or next 

generation. The following genealogy shows that the two figures are usually separated by several 

generations.46 

These traditions, like those in Te Arawa, also talk about multiple voyages between the Bay of 

Plenty and Hawaiki. For instance, Awanui-a-rangi is said to have voyaged to Hawaiki. 
. 

Awamorehurehu also went to Hawaiki where he married Paerere-i-waho (Mead has Parere-i-
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waho) and had Irakewa.47 Irakewa is said to have travelled from Hawaiki, married Weka, the 

mother of Toroa, Puhi and Muriwai, and then returned to Hawaiki, where he told the Mata-atua 

how to fmd the Bay of Plenty. Other accounts also say that Taneatua journeyed to Whakatane 

separately from the Mata-atua.48 These traditions suggest either frequent voyaging between a 

foreign Hawaiki and Aotearoa, or that Hawaiki was sometimes located within Aotearoa. 

Tokomaru 

NGATI WHAKAPAPA TOI TO TOROA 

I 
Rauru 

Whatonga 

I 
Tahatiti 

I 
Ruatapu 

I 
Rakeiora 

I 
Tama-ki-te-ra 

I 

Toi 

I 

Parere-i-waho=Awamorehurehu 

I 
lrakewa=1 . Kiwa =2. Wekan ui 

I 
I I 

1. Taneatua 2. Toroa 
I 

2. Puhi

I 
2. Mu riwai 

I 
Awanui-a-rangi 

The Tokomaru canoe traditions are similar to those of the Mata-atua, several varying accounts 

are held by different tribes in Taranaki, the Bay of Plenty, East Coast, Rekohu (Chatham Islands) 

and Northland. The multiple threads and images that link these traditions include: the name of the 

canoe; the name Manaia; the image of spear making; a wife who has an adulterous affair, or who 

is raped; and an illegitimate son, either fathered by Manaia or born to another man who has an 

affair with Manaia's wife. 

In Taranaki, Himina Te Wehi (Te Ati Awa)(1 855) wrote the earliest account of the Tokomaru. 

Manaia left Hawaiki because of an inter-personal dispute over his wife, Rongotiki. Manaia had 

employed a party of spear-makers led by Tupenu. One day, after Manaia had left to go fishing, 

the spear-makers took liberties with his wife. Manaia discerned something was wrong after 

hooking a fish by its stomach. Returning home, he prepared his people to attack the spear

makers. When the time came for the attack, Manaia ordered one of his sons, Tu-urenui, to make 

the first strike. Tu hesitated, so another son, Kahukakanui-a-Manaia (Manaia did not know that 

this was his child), stepped forth, struck, and killed the first victim, whereupon Manaia instantly 

knew that this was one of his sons. The spear-makers were quickly beaten. Tupenu fled along the 

sandy shore of Pikopiko-i-whiti pursued by Manaia. Manaia, who was not as swift as Tupenu, 
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quickly fell behind. Rongotiki, who had mystical powers, recited incantations, making Manaia 

run faster, and causing Tupenu to stumble. Manaia caught Tupenu, and killed him. Retribution 

followed, and several of Manaia's people were killed. Manaia took the Tokomaru, which 

belonged to his brother-in-law, and left. 

The Tokomaru arrived off the East Coast, sailed around the North Island, passed Muriwhenua 

(North Cape) and went in a direct line toward Taranaki, landing at the Tongaporutu and Mokau 

Rivers. The crew explored and settled the coast around Pukeruhe, Papatike, Kukuriki, Onaero, 

Motunui, Kaweka, Urenui (named after Tu-urenui) and the Waitara River. One crewmember, 

Rakeiora, became a god. 49 Another account by Buck ( 1949) says that Manaia actually 

commanded a vessel named the Tahatuna; and that Whata was the commander and/or builder of 

the Tokomaru; Rakeiora and Tama-ariki, the navigators; and that the canoe landed at the 

Mohakatino River. Another crewmember, Tama-ariki, became the eponymous ancestor of Ngati 

Tama. After his death, Rakeiora was deified as a god of the sweet potato.50 

" 
An account from the Moriori people on Rekohu (Chatham Islands), published by Shand ( 1904), 

says that Manaia fought a war against Porohiti who had an affair with his wife, Niwa. Niwa's 

illegitimate son, Kahukaka, became a spear-maker. The story ends with the statement that it was 

due· to such wars that people subsequently migrated. There is no direct reference to Manaia 

leaving Hawaiki, or to the Tokomaru canoe, although the overlaps are obvious. 51 

A version from the East Coast, where Tokomaru Bay is named after the canoe, published by 

Buck ( 1949), says that Manaia's wife was Warea and that they lived at Whaingaroa in Hawaiki. 

Manaia employed a number of artisans under the chief, Tomowhare. One day, Manaia went into 

the forest, but retumed secretly at night to fmd his wife sleeping beside Tomowhare. Manaia 

challenged Tomowhare to single combat. The opponents fought with short spears (tokotoko ), 

then with long spears (huata), and as neither could overcome the other, they took to short clubs 

(rakau poto). In the close fighting, Manaia slew his rival and then fled on the Tokomaru.52 

Te Whiwhi (Ngati Toa)( 185 1) related a Tainui tradition that Manaia, who was married to Kuiwai, 

the sister of Nga Toro-i-rangi of the Arawa canoe, cursed his wife causing her to flee from 

Hawaiki. Nga Toro-i-rangi fought and defeated Manaia in battles located in Hawaiki and at 

Motiti Island in the Bay of Islands. This tradition does not mention or associate the Tokqmaru 

canoe with Manaia. However, the themes of a dispute associated with a wife and the name 

Manaia suggest some smt of connection with the Taranaki accounts. Te Rangikaheke (Ngati 

Rangiwewehi, Te Arawa)(1 849, 1 849, 1 853) related a similar account from Te Arawa, but named 

the offender as Manahua, rather than Manaia, who he said was a separate person. 5 3 The details 

overlap to an extent that the latter claim is unlikely. A better conclusion is that the two names 

285 



probably refer to the same person, which the tribes know by different names. Alternatively, the 

names of two people associated with some original sequence of events have merged over time. 

Manaia is also known to Ngati Wai of Whangarei, where he is the eponymous ancestor ofNgati 

Manaia. Their traditions say that he arrived on the Moekakara or Ruakaramea canoes. They do 

not mention the Tokomaru. One day, when Manaia was out fishing, he hooked a fish by its anus 

and thus discerned that his wife was having an affair with his slave, Paeko. Upon returning to 

land, he and Paeko fought a metaphysical battle using incantations. Exhausted, they became 

petrified as the craggy peaks on Mount Manaia overlooking Whangarei Harbour. Interestingly, 

one of the battle sites mentioned in the Arawa traditions is named Whaitiri, which is a prominent 

mountain in the upper reaches of Whangarei Harbour54 

The wide distribution of the Manaia-Tokomaru traditions suggests several things. One, the 

groups who acknowledge descent from the Tokomaru and/or Manaia share a common origin 

from either a foreign or domestic Hawaiki. Two, these groups once existed as related satellites 

located in different regions, having broken off from an original founding community. Three, 

these break-offs seem to represent both a core Manaia-Tokomaru community, and a community 

of people opposed to Manaia. The fractionated nature of remembrance suggests that memory of 

original events has deteriorated overtime. The wide variation of the core images and the Moriori 

link on the Chatham Islands suggest the Tokomaru is an older canoe. 

Kurahaupo 

The Kurahaupo is the ancestral canoe of several tribes located in different contiguous and non

contiguous regions, including Ngati Kuri (Muriwhenua), Te Arawa (Bay of Plenty), Ngati 

Ruanui (Patea, South Taranaki), Nga Rauru (Waitotara, Taranaki-Whanganui border), Te Ati 

Haunui-a-Apa-aparangi (Whanganui), Ngati Apa (Rangitikei and Turakina river valleys), 

Rangitane (Manawatu, Wairarapa, Lower North Island), Ngai Tara, Ngati Kuia and Ngati 

Tumatakokiri (top of the South Island). As with the Tokomaru and Mata-atua, the traditions 

contain distinctive similarities and differences. Nearly all the traditions say that the Kurahaupo 

was wrecked, but locate this in different places. They also name different captains, including Te 

Moungaroa, Ruatea, Whatonga (or Hatonga) and Pohurihanga. Each tribe also locates the landing 

site within their territory. 

The Kurahaupo traditions are almost completely void of any narratives referring to pre-departure 

events. In Muriwhenua, Smith (1 896) says that Po was the captain of the Kurahaupo and that the 

canoe landed at North Cape.55 Other Northland accounts say that the canoe, captained by 

Pohurihanga, was wrecked at Tom Bowling Bay (Te · Wakura or Takapaukura). There is no 

mention ofTe Moungaroa, Ruatea or Whatonga. 
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Taka-anui Tarakawa (Te Arawa)(1894) says that the Kurahaupo was wrecked in Hawaiki, 

repaired and came to New Zealand under the chief Te Rangohokaia, who renamed the canoe Te 

Rangimatoru. Tarakawa says that the Kurahaupo landed at Ohiwa Harbour.56 

A southern Taranaki account by Te Kahui Kararehe (Nga Rauru)( l 893) says that Te Moungaroa 

was the captain of the Kurahaupo, lists Turu or Tururangi, Akuramatapu and Takapua as his 

companions, and states that this canoe carried as its cargo the mana (power) of knowledge. 

Kararehe also says that the canoe broke up during 'te po' (the night), in 'Hawaiki ' .  He added that 

only the name of the canoe was brought to Aotearoa, because the crew transferred to the Mata

atua, captained by Akuramatapu. The Mata-atua landed at East Cape and coasted around the 

north of Aotearoa to Taranaki.57 Another account from Nga Rauru by Hetaraka Tautahi (Nga 

Rauru)( l 901) says that the Kurahaupo was formerly named Taraipo, and that the captain was 

Ruatea. He also says that the canoe was wrecked at 'Rangitahua' and that Ruatea and Hatonga 

(usually Whatonga) came on in the Aotea canoe.58 Smith ( 1910) supposed Rangitahua to be 

Raoul Island in the Kermadecs.59 

One very brief 1 887 account from Ngati Ruanui in the Southern Taranaki says that Ruatea was 

the navigator of the Kurahaupo.6° Further south, another brief 1887 account from Te Ati Haunui

a-Apa-aparangi in the Whanganui says that Ruatea was the captain.61 

The earliest Ngati Apa mention of the Kurahaupo is in a waiata (song) by Te Rangitakoru (Ngati 

Apa) (1 850) of the Rangitikei River Valley, concurs that Ruatea was the captain, and says that 

the canoe landed at Whenuakura on the Whanganui Coast along with the Aotea canoe. One crew

member, Hau, is credited with naming several rivers between Whenuakura and Porirua. 62 Two 

other Ngati Apa accounts in White ( 1887) and Gudgeon ( 1 892) say Ruatea was the captain of the 

Kurahaupo. Gudgeon adds that Rongoueroa was also an important ancestor.63 

Rangitane of the Manawatu says that Whatonga, the son of Rongoueroa, was the captain of the 

Kurahaupo, along with Ruatea and Popoto. They also say that the Kurahaupo was made in 

Tawhitinui using greenstone adzes, and that it landed at Nukutaurua on Mahia Peninsula. 

Apparently Hau, the father or son of Popoto, who had been left behind by the Kurahaupo, flew 

through the heavens to arrive on at Mahia before the canoe. When the Kurahaupo did arrive, Hau 

performed karakia sinking the canoe and turning it into stone. Another version is that Hau 

concealed himself in the bow of the canoe, but was discovered and thrown overboard, and so 

arrived on a whale. 64 The top of the South Island tribes Ngai Tara, Ngati Kuia and Ngati 

Tumatakokiri, who descend from the Kurahaupo, also subscribe to this account. 

The histories of the Kurahaupo follow the same overall pattern as for other canoes. Pre-departure 

details are brief, post-arrival traditions more extensive. At a national level, several themes repeat 
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from other traditions, the image that Hau flew or arrived on a whale is similar to those for Paikea 

on the East Coast and Rakataura in Tainui. The pattern of traditions for tribes in non-contiguous 

areas is consistent with that for the Tokomaru and Mata-atua. There is an overall consistency 

despite significant differences such as the different names of the captains. These differences have 

led to speculation that there was more than one Kurahaupo, a simplistic assumption based on a 

Western expectation that traditions should follow a unitary pattern. This is unlikely, as nearly all 

accounts relate that the canoe was wrecked, several say the canoe was renamed, and others, that 

some of the crew were transferred to other canoes. The different locations of the wreck, landing 

places and captains is evidence that tribes simply re-edited and relocated traditions according to 

their own purposes and contexts. The different captain names may also be the result of 

descendants promoting particular ancestors to that position, hence, Northern accounts celebrate 

Pohurihanga, Nga Rauru commemorate Te Moungaroa, Ngati Apa remember Ruatea, and 

Rangitane honour Whatonga. 

Crew Lists and Genealogical Descent 

The comparison of lists of crew-members, said to have arrived on canoes, with the numbers of 

canoe ancestors, from whom descent is actually traced, is a useful technique introduced here to 

demonstrate how remembrance is compressed to converge around fewer ancestors over time. All 

the names in crew lists are generally assumed to be human. This is not strictly true. Crew lists 

contain the names of real ancestors, the names of real ancestors expanded into euphonic 

sequences, the 'names' of cosmological and natural phenomena and cultural icons. The latter can 

be distinguished from human ancestors with cosmological names on the basis that there is an 

absence of descent traced from them and that they often appear as groupings in poetic sequence. 

Some also import the names of ancestors from traditions in other and/or prior regions. 

Aotea 

The combined crew lists of Tautahi (1900), Smith (1910), Hammond ( 1924), Hamilton (1 896) 

and Houston (1 965) number over 40 individuals and families said to have arrived on the Aotea.65 

Comparison of the combined list with extant genealogies traced from the canoe to the present 

(see following tables) suggests compression of memory. The list is built-up. Tanene, Taneneroro 

and Taneroroa are name of one person expanded; as are Tutauawhanuamoana, Tutawa and 

Tutawawhanaumoana; and, Turanga-i-mua and Uiranga-i-mua. Robust remembrance, in the form 

of actual genealogical descent traced, converges around much fewer than 40 people, probably 

about ten, mainly from the family of Turi, including Rongorongo (wife), Turanga-i-mua (son), 

Taneroroa (daughter), Titahi (son) and others such as Tapo, Tuanui, Haunui and Haupipi.66 

Other names, including Tama-te-ra (sun), Tama-ki-te-ra (sun) and Hinewaitai (deity of water), 

are cosmological or natural world images that perhaps function to represent people whose names 

are no longer remembered. Other names, such as Puhipotiki, are cultural importations 
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representing links to the Nga Puhi tribe in Northland, where Puhi is the captain the Mata-atua 

waka. This would be consistent with a number of historical links between Taranaki, Northland 

and the Bay ofPlenty Mata-atua tribes, the main one being through the ancient Ngati Awa tribe. 

CREW OF AOTEA 

Haunui Takou 
Haupipi (priest) Tama-ki-te-ra 
Hautaepo Tama-te-ra 
Hinewaitai Tanene 
Hoimatua Taneneroro 
Houareare Taneroroa (daughter ofTuri) 
Kahunui Tapo (seer) 
Kahupapae Takou 
Kauika (priest) Titahi 
Kewa Tuanui-o-te-ra 
Kuramahanga (f) Tuau (priest) 
Papakai Tura 
Potanui Turanga-i-mua (son ofTuri) 
Potoru Turi (captain) 
Poupoto Tutauawhanaumoana (son ofTuri) 
Puhipotiki Tutawa 
Rakeiora Tutawawhanaumoana 
Rangipotaka Tu-te-rangipouti 
Rangi-te-pu Uiranga-i-mua 
Rongorongo (wife ofTuri) Urungatai 

Te Arawa 

I 
Turanga-i-mua 

THE FAMILY OF TURI 

Turi=Rongorongo 
I I 

Taneroroa 

Ruanui 

I 
Titahi 

Families on Canoe 
Te Kahui Kau 
Te Kahui Kotare 
Te Kahui Po 

Tribes who descend from Aotea 
Nga Rauru 
Ngati Haupihipihi 
Ngati Haupipi 
Ngati Kahunui 
Ngati Maru 
Ngati Rangipu 
Ngati Riuwaka 
Ngati Ruanui 
Ngati Taroa 

I 
Tutaua 

Te Rangikaheke ( 1849), Shortland ( 1856, 1882), Uremutu (c 1860), Gudgeon (1 892, 1894), 

Tarakawa (1 893), Papakura (1938), Stafford (1967) and Grace ( 1959), together name more than 

50 crewmembers and tribes said to have arrived on the Arawa canoe,67 Stafford is precise in 

saying there were 46 men and several women; Grace is less precise, but insists there were over 

100.68 

The same dynamics in the Aotea lists are also evident here. The sequence Rongomainui (Great 

Rongo ), Rongomairoa (Expansive Rongo) and Rongomai-a-pehu (Resounding Rongo) are an 

euphonic expansion of the base name Rongo. Kawatea (Light Remnant), Kawauri (Dark 

Remnant) and Kawatutu (the Revealed Remnant), and, Tama-te-kapua (Tama the Cloud), Tama

te-ranui (Tama the Great Sun) and Tama-te-rawhakarapa (Tama the Sun Flashing Brightly) are 

other cosmological images. 
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Contraction is evident when the list is compared with descent genealogies. Even Stafford notes 

that descent is traced from only half of the crew of 46 he believes arrived on the canoe. Another 

dynamic is revealed in noting that several of the ancestors, said to have arrived on the canoe, 

actually appear as the descendants of others who arrived on the canoe (see table above). For 

example: Mawake, appears five generations after Nga Toro-i-rangi; Pou is four generations after 

Hei; Whaoa is four generations after Oro; and Tama-te-kapua's four grandsons are 

crewmembers. This reflects a technique where the important members of founding dynasties are 

projected back in time to say that they came with the original founding group. 69 

Akahu 
Hatupatu 
Haukapuanui 
Hei 
Hopo 
Huarere 
Hurikoko 
Ihenga 
Ika 
Kahumatamomoe 
Kawatea 
Kawatutu 
Kawauri 
Kearoa 
Kurapoto 
Kuraroa 
Mahina 
Maka 
Mapara 
Marupunga 
Marupunganui 
Mawate 
Naki 
Nga Toro-i-rangi 

Ngatoro-J-rangl Hal 

I I 
Tanglhia Waitaha 

I I 
Tutauaroa 

I 
Pou 

Mawakenul 

CREW OF TE ARA WA 

Oro Tuarotorua 
Paeko Tuhoromatakaka 
Pou Tutauaroa 
Rongokako Uea 
Rongomai Uenukuwhakaroro-nga-rangi 
Rongomainui Uruika 
Rongomaiwhaia Waerenga 
Rongopuruao Waitaha 
Rurangi Whakaotirangi 
Rurangimuria Whaoa (or Waoa) 
Tahu 
Taikehu Tribes who descend from Te Arawa 
Taininihi Ngati Whatua 
Tama-te-kapua Ngati Maru 
Tama-te-ranui Ngati Paoa 
Tama-te-ra-whakarapa Waikato 
Tangihararu Taranaki 
Tangihia Ngati Raukawa 
Tapuika Ngati Kahungunu 
Taramainuku Ngati Porou 
Tarawhata Ngati Tuwharetoa 
Taunga Ngai Tahu 
Te Kurinihopopo 
Tia 

DESCENT LINES FROM CREW OF TE ARA WA 

Tam!He-kapua 

I 
Tuhoromalakaka Kahllllal�rnomoa 

I 
Taram�r-Miu I 

Waerenga 
I 

lhenga 

Tia 

Tapuika 

lka Oro 

Maka 

I 
Tuarotorua Paangatutu 

I 

Whaoa 

Other names are included through cultural importation from other traditions. Kurapoto is the 

name of the tribe the Arawa peoples met, and inter-married with, at Lake Taupo. Rongokako, the 

father of Tamatea who was the captain of the Takitimu canoe, is an important Kahungunu 
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ancestor who appears on several canoes. Taikehu appears on the Tainui, Aotea and Horouta 

canoes, and is also a name for very early peoples in the Taranaki area, and is the eponymous 

ancestor of Ngai Tai (a Tainui people) of Tamaki (Auckland). Whakaotirangi also appears on 

several canoes, and is often cited as a wife of Hoturoa, the captain of the Tainui canoe, or the 

wife of Rueao from the Arawa traditions. Tahu possibly signals a link to Ngai Tahu of the South 

Island, an area with which the Arawa tribes retain robust traditions of trade in stone. The 

likelihood that these inclusions are projections reflecting inter-tribal relationships is reinforced by 

the listing of tribal names, which include all the major groupings between Auckland, the 

Waikato, Hauraki, Taranaki, Lake Taupo, East Coast (Mahia to Hawkes Bay) and the South 

Island; all areas where Te Arawa had significant ongoing relationships. 

Tainui 

The combined crew lists ofHamlin ( 1 842), Wade (1 842) and Biggs and Jones ( 1995) name 70 

people said to have arrived on the Tainui.70 

CREW OF TAINUI 

-Men Taikawa Rakataura's People 
Hairoa Taikehie -Men 
Hapopo Taikehu Rakataura 
Hautai Taiki Marukopiri 
Heara Taininihi Hiaroa 
Horoiwi Tainui Mateora 
Hotuawhio Tawhao Taranga 
Hotumatapu Te Aopiki Te Huaki-o-te-rangi 
Hotunui Te Aorere Taunga-ki-te-marangi 
Hotuope Te Hapurangi Waihare 
Hoturoa Te Kiteanataua Rotu 
Kahungunu Te Paripari -Woman 
Kakati Totarapapa Hinepuanganui-a-rangi 
Kopuwai Ue 
Mauri-o-waho-te-rangi Uhenga Kidnapped by Te Arawa 
Motai Ngatoroirangi 
Ngamoa -Women Kearoa 
Ngarue Amonga 
Okaroa Hinewai Settled at Opotiki 
Poutukeka Kahutuiroa Tari-toronga (m) 
Raka Maramakikohura (Maramahahake) Kahukeke 
Rangikawehea Takahiroa Settled at Torere 
Rangiwhakairiao Whaenemurutio Torere (w) 
Riu-ki-uta Whakaotirangi 
Tanewhakatia Tribes 

Ngati te Awa 
Ngati Te Ariari 

The lists display the same dynamics as for other traditions. The names from Hotuawhio to 

Hoturoa, and Taikawa to Tainui are extensions of single names. Taininihi, Taikehu and 

Whakaotirangi appear on several canoes, such as the Arawa. The names Kahungunu and 

Marukopiri have been imported from Takitimu and Taranaki traditions respectively. Ue, Kakati 

and Tawhao are the names of descendants present-past projected back on to the canoe. As with 

other traditions descent is from fewer ancestors; only about five to six. 
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DESCENT FROM TAINUI 

Hoturoa To.ikehu Tor-ero 

� 
Hotuopc 

I 
Hotumatupu Ngore 

I I 
Hotwl"Whio Hope 

I 
Motoi R.ansatho 

I I 
Uo-Kahupekapelr;a Kohupckapekn-U e 

I 
Rakrunaonuo 

I 
Kakoti 

I 
Tawhao 

Horouta 

The combined crew lists for the Horouta by Gudgeon (1 892, 1 892), Pohuhu (1880), Te 

Okawhare ( 1880), White (1887), Best (1 896) and Kapiti (192 1) number more than 1 1 0 'names'.71

Kapiti believed there were 70 crewmembers and Gudgeon 140.72 While the number is impressive, 

actual remembrance is much less. 

Whether or not over 100 people arrived on the canoe is a moot point; remembrance of more than 

100 named individuals would be an impressive achievement over 20 or more generations. In 

actuality, the list has been built-up. The sequence of names Nga Rangi-ka-ihia (the Heavens 

Divided), Tanetokorangi (the Posts Separating the Heavens), Timurangi (Omens from Heavens) 

and Tanewhaikai (Tane Seeking Nourishment) is a contracted creation sequence representing the 

separation of the heavens and earth, and the genesis of humankind. Other names are natural or 

cosmological phenomena. Tokipuanga (the Adze of Rigel) describes the ax-like shape of the Belt 

of Orion and Rigel. One prose account from Turei and Kapiti (1921) says that Taipupuni 

(Tide/At Sea - Sitting Crouched and Close), Taiaropaki (Tide/At Sea - Beating Toward Fixed 

Direction) and Taiwawana (Tide/At Sea - Fiercesome) were given the paddles akau (steering 

paddle), tapaki (secondary steering paddle) and piripiri (close/fastened together).73 This merges 

the idea of journeying, represented by the paddles, with the identities of people now, imaged as 

seas and tides. Another sequence Haouatea (New or Distant Space), Haounuku (New or Distant 

Land), Hourangi (New or Distant Heavens) and Houtaketake (New or Distant Base), representing 

exploration, reinforces this. 

Lateral insertion from other traditions also occurs. Taikehu, as previously mentioned, appears on 

the Tainui, Arawa and Aotea canoes and is associated with early peoples in Taranaki and 

Tamaki. Pouheni is the son of the East Coast ancestors Paikea and Huturangi (the daughter of 
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Whironui). The insertion here probably stems from links forged by the later intermarriages 

between the crew of Horouta and the descendants of Paikea and Whiro. Actual narratives 

pertaining to humans also includes much fewer ancestors. In a striking example of contraction, 

genealogical descent is almost exclusively from Paoa and his daughter, Hineakua. Rangituroua 

(priest), Te Kanawa, Hinekau-i-rangi (sister of Paoa and Taikehu), Awapaka, Taikehu and 

Pouheni are important, although the last two may be lateral insertions from other traditions. Some 

lines descending from Hikitapua, Tukarikawa, Ira, Koneke, Taneherepi, Kahutore and Te Paki, 

are also mentioned. 

CREW OF HOROUTA 

1. Men Tama-ki-te"rangi Makawa 
Awapaka Tamatahaia Makaweururangi 
Hakutore Taneherepi (Tanehereti) Mapuhi-a-rangi 
Hauararo Tanewhaikai Matangirauangina 
Hikitapua Tanetokorangi Takapaheke 
Hiki-te-pa Tangitoronga Tangaroakaitahi 
Hineraukura Taoroa Tangihiawaitutu 
Hiwara Tapoto Tangiwaitutu 
Houatea Tapuke Tapoto 
Hounuku Tarana Te Kanawa 
Hourangi Taraua Te Kiterangi 
Houtakitaki (Hautaketake )(Houtaketake) Tararoti Te Manawaroa 
Ira Taritoronga Te Rakume 
Karotaha Te Arnaru Te Roka (Te Roku) 
Kiwa Te Hatoitoi Wahapuku 
Koneke Te Hirea Waitaramea 
Kura Te lkirangi Whaldte 
Mahaututea Te Manawaroa Whitianaunau 
Mahu Te Paid (and others - unnamed) 
Makawa Timurangi 
Manurewa Tokipuanga 3. Other Crew 
Matangirau-a-rangi Tunurangi Hikitapua 
Mawhakeururangi Tu-te-pakihirangi Ira-te-wehenga 
Nenewha Tumatahaia Iri-a-rangi 
Nga Rangi-ka-ihia Wahapaka (Wapaka) Oipiria 
Parutu Whakapuku Pairangi 
Pawa (Paoa) Whioroa (Wioroa) Taiaropaki 
Pouheni Taipupuni 
Rangituroua 2. Women Taiwawana 
Rangitarona Hauhau-i-te-rangi Tarahirihiri 
Rerepai Hau-ki-te-rangi Te Hekenga 
Rongotope Hine Te Kahutakiri 
Rongotopea Hineakua Te Kotore-o-hua 
Rourouatea Hinehakirirangi Te Poutama 
Tahore Hineheheirangi Te Rakaupango 
Tahukaranga Hinehuhunurangi Ue 
Tai-a-roa Hinekapuarangi Whatakiore 
Taikehu Hinekau-i-rangi Whatupango 
Takirangi Hinemataotao Whatupouri 
Takiwhenua Hineraukura 
Tama-ki-hikurangi Hineruruhirangi 
Tamawhiro Koia 

Summary 

This chapter has outlined the patterns of the waka traditions in a preliminary way. The overall 

pattern is that prose narratives contain few details about old homelands, the bulk of the traditions 

referring to events located in the new homeland. This suggests compression of memory. Several 

images repeat across traditions at a national level, which suggests a mix of symbolic and 
293 



historical processes including sharing, incorporation, importation, relocation and fissioning. 

Where tribes trace descent from the same canoe but live in different regions, the traditions are 

highly localised. Compression of genealogical memory is evidenced by the fact that tribes trace 

descent from much fewer ancestors than they say arrived on canoes. Cultural transference 

between traditions is suggested as illustrated by the example of Whakaotirangi, the wife of 

Hoturoa, the captain of the Tainui canoe, who appears on several other canoes.74 Following 

chapters examine these dynamics in more detail .  
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CHAPTER EIGHTEEN

MIGRATION DYNAMICS 

The previous chapter found that canoe traditions are characterised by an absence of detail about 

homelands of prior origin because of the greater emphasis placed on remembering histories from 

arrival onwards in new homelands. The first part of this chapter examines the way that traditions 

were shaped to fill the gap left by the expunged or compressed histories of prior homelands. A 

second part examines the way the traditions of new dominant arrivals replace those of prior 

inhabitants in new homelands. 

Although the canoe traditions include narratives about leaving, journeying and arriving, it is 

difficult to identify exact points of origin. The traditions of lesser known canoes almost 

invariably contain no information about prior homelands. Even the major waka traditions, such as 

the Aotea, Tokomaru, Takitimu, Tainui and Te Arawa, contain little exact information. This 

distinctive absence or 'gap' is usually attributed to natural processes of forgetting or attrition in 

memory over time. Certainly, memory fades over time and repositories of oral lore were always 

at risk. Where events were sudden, or violent, or other misfortune befell, then loss may have been 

sudden and absolute. However, memory was collective, rather than individual, and few events 

can be assumed to have occurred regularly enough or on a sufficient scale to obliterate collective 

memory to a degree commensurate with the gap described. Furthermore, the 'forgetting' 

assumption is incongruous with the substantial lore concerning the Polynesian and Pacific 

creation and demigod traditions that is retained in Maori oral tradition.1 Much of this was 

successfully transported from place to place over several centuries, if not millennia. Tangaroa, 

Tane, Tu, Rangi and Papa, Tawhaki, Mahuika, Tinirau, Kae and a host of other figures are found 

in all tribes and throughout Polynesia, and beyond? Maui is known throughout East and West 

Polynesia, Melanesia and Micronesia.3 Tangaroa, usually a god of the heavens or the oceans, is 

traceable to traditions in Near Oceania where he is remembered as Tagalog. Interestingly, the 

memory of recent tribal traditions (beginning after canoe arrival and continuing down to the 

present), as discussed earlier in Chapters Eight and Nine, is qualitatively more complex and 

detailed than the canoe traditions. The paradox is that the older creation and more recent tribal 

traditions are better remembered than those pertaining to the homelands of origin ancestors came 

from. 



The sophisticated remembrance of pre-departure creation-demigod pantheons and post-arrival 

tribal traditions, coupled with the gap of homeland histories in between, suggests that memory 

ability was very good, but selective. This in tum suggests that the migratory deficit, or gap, is 

better explained by the operation of historical dynamics associated with the event of migrating. 

As Scarr ( 1990) pointed out, it would not have been difficult for Polynesian ancestral arrivals on 

new islands to retain comprehensive accounts of their pre-migratory histories. A 50-generation 

singular genealogy, with attached periodic explanatory prose at different levels, would have 

sufficed if the aim of the oral history were to record a linear history.4 The point is that the 

dynamics of remembrance at the time of migration must have been different. Turner ( 1999), who 

analysed the memory of nineteenth-century European settlers in Australia and New Zealand, is 

helpful here. Turner argued that the migration and settlement in new lands, where it constituted a 

radical break with the 'old country', incorporated occlusions of the trauma through the selective 

'forgetting', truncating or compression of histories from the old country. Turner argued that 

migration created several imperatives in memory: among others, one was to ultimately forget the 

'old country'; and two, was to focus on building up histories of the settlement in the new 

homeland.5

The migrations of Maori ancestors created physical and ideological dislocations causing 

synchronic interruptions in the diachronic continuity of communities and their histories at several 

levels. Creation and demigod pantheons were packaged and transported substantially intact as 

'cultural baggage', because the cultural, philosophical and religious import of this lore 

outweighed the significance of old-country histories.6 Prior human histories from the old country 

were compressed. This process was relative rather than total. The names of important ancestors 

were remembered, and transported into the new country, appearing as short genealogical 

sequences or traces. Some ancestors were deified as tribal gods, the oldest and most widely 

acknowledged were euhemerised as demigods/ others were converted through apotheosis into

anthropomorphic gods. Ancestral generations expurgated from memory were replaced with 

composed poetic sequences invoking . the imagery of procreation to represent forgotten 

generations. The transportation of these traditions included a dynamic process, identified and 

termed here 'capping', whereby gods and demigods were tacked onto waka traditions vertically 

in time, thereby bridging and closing the dislocating trauma of migration to rebuild a new 

diachronic continuity across the migratory gap between creation and history. 

Compression and truncation also operated on other planes. Many canoe traditions, for instance, 

speak about encounters with prior inhabitants in the locales where canoe ancestors arrived, but 

little detail survives about who these peoples were, where they came from and how long they 

occupied the areas they were found in. One explanation for this is that the histories of new 

dominant groups replaced those of prior inhabitants. Turner made a further using point when 

saying that the settlers in the 'new-country', concentrating on their own histories, disregarded or 

marginalised the histories of prior inhabitants. Migration produced another demand: the need 
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ultimately to ignore prior peoples in the new country' .8 The histories of victors are more likely to 

survive and eradicate those of prior inhabitants in the ideological struggle between the histories 

of prior inhabitants and new arrivals. Therefore, the descendants of new arrivals truncated or 

compressed the traditions of prior inhabitants . This multi-faceted process, termed here 

'shadowing', honoured the existence of prior inhabitants by acknowledging their prior presence, 

while truncating them into shorter accounts that essentialised them as supernatural beings. 

An·ival ancestors whose importance has declined over time may also have been subject to 

shadowing. 

Capping 

SYNCHRONIC MIGRATORY INTERRUPTS 

PANTHEON OF CREATION 
AND 

DEMIGOD TRADITIONS 
Carried Substantially Intact 

I 
SYNCHRONIC MIGRATORY INTERRUPTS 

TRUNCATING PRIOR HISTORY OF OLD HOMELAND 
AND 

MARGINALISING HISTORIES OF PRIOR INHABITANTS 
Capping 

Apotheosis 
Euhemerism 

Deification 
Symbolic Procreative Replacement 

Ancestral Traces 

I 
HISTORIES IN THE NEW HOMELAND 

Rapidly Built-up 
Complex Remembrance 

Gods are capped immediately before waka traditions bridging the gap where prior histories are 

deleted or compressed. This re-linking between waka traditions and creation figures sealed the 

synchronic rupture caused by migration, thereby re-creating new diachronic continuity between 

history and creation. The following examples support this view. Te Tanui and Tikaokao (Ngati 

Hei) said waka came to Aotearoa because of wars between the people of Rongo and Tu at Te 

Papa-o-rotu.9 Historically, these wars may refer to some real, ancient conflict, but Rongo and Tu 

are undoubtedly the East Polynesian gods of the same names. 10 In this tradition, they replace both 

the identity of original human actors and pre-departure histories. An example by Hamiora Pio 

(Ngati Awa) contains a similar dynamic: 
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Ko nga tangata o mua tuturu, o tenei motu, he iwi tuturu no te pakanga a Tane, a 
Tangaroa, a Tu, a Rongo, a Tawhirimatea i marara ai ki te ao nei. . .  Koia tenei ko Toi-te
huatahi me ona hapu, me ona iwi. Nga tupuna no tenei motu, ko Toi-te-huatahi, ko 
Tama-ki-hikurangi, ko Te Mahei-o-te-rangi, ko Awanui-a-rangi, ko Rauru, ko Te 
Heketanga-a-Rangi, ko Te Hapuoneone, ko Te Tiramaka, ko Poranga-ahua, ko Patupai-a
rehe, ko Te Moau-o-te-rangi, ko Rau-o-piopio; ko nga tupuna nona tenei motu. No te 
wehenga o nga uri a Tane rna, ka noho enei tupuna ki to ratou motu, no te pakanga a 
Tane rna. 

The true people of before, of this island, came from the battles between the gods Tane, 
Tangaroa, Tu, Rongo and Tawhirimatea who cultivated this land/world . . .  These were 
Toi-te-huatahi and his sub-tribes and tribes. The ancestors belonging to this island were 
Toi-te-huatahi [and others named . . .  ]; these ancestors belonged to this island It was from 
the separating of the descendants ofTane and the other gods, that these ancestors settled 
the land, after the battles ofTane and the other gods. 11

The battle referred to here pertains to the widely known Maori tradition that the anthropomorphic 

gods, Tane (God of the Forests), Tangaroa (God of the Seas), Tu (God of Martial 

Human/Masculine Consciousness), Rongo (God of the kumara and Peace) and Tawhirimatea 

(God ofthe Winds), separated the heavens and earth, and then fought amongst themselves.12 Tu 

and Rongo are the East Polynesian gods referred to in the Ngati Hei account, Tane is another East 

Polynesian deity, and Tangaroa a god known in both East and West PolynesiaY These gods 

connect across a 'gap', formerly occupied by the history ofthe prior homeland, between creation 

and Toi, a widely known ancient and foundational ancestor among the Bay of Plenty-East Coast 

tribes. Genealogies for Toi are consistently among the longest in New Zealand, ranging between 

20-50GB1900.14 As would be consistent with the notion of a 'migratory gap', narratives 

pertaining to Toi are unclear about his origins. Some state Toi lived in Hawaiki and never left 

there, others say he was from New Zealand and never left here. Others say he was a Hawaikian or 

Aotearoa ancestor who voyaged from one place to the other.15 In Pio's account, the ancestors of 

the Maori are said to have come directly from the time of the gods and creation, the capping of 

gods onto the ancient foundational history, thereby obscuring exact historical origins. 

Whereas the capping of gods usually precedes the migratory account, demigod capping is more 

flexible, with culture heroes or demigods often appearing as actors who precede, irtitiate or 

accompany the journey. There are two kinds of demigods: those that are divine in nature and 

those who are human. Both perform supernatural feats and journey through the boundaries of 

reality. 16 Campbell (1949), Vansina ( 1985) and Scarr (1990) argue that these traditions are 

originally based on real but very ancient historical figures. 17 The use of these figures in capping 

explains why, as Gudgeon (1903) noted, many tribes trace descent from demigod figures such as 

Maui, Tawhaki, Hema, Wahieroa and Rata/8 who even if the traditions concerning them are 

ultimately based on real historical figures certainly could not have voyaged to Aotearoa-New 

Zealand. For instance, Maui is the most widely known demigod in the Pacific. Maui traditions are 

found from Yap in the Marianna Islands in the east, to Mangareva in the west, and from Hawai' i  

in the north and New Zealand in the south. Maui may have been an ancient ancestor who was 

deified, and then associated with the two greatest pre-requisite symbolic achievements to sustain 
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life, the existence of land by fishing it up, and the putting in place of seasonal cycles to sustain 

life by slowing down the sun. 19 The fishing of land motif may relate to an early discovery 

tradition whose origins are no longer clear. Based on the archaeological dates for the separation 

of peoples into Melanesia, Micronesia and Polynesia, the Maui traditions possibly date from the 

time when the Lapita people first emerged from the Bismarck Archipelago about 4,000 years 

old.20 The age and dispersal of the Maui traditions confirm that traditions were transported in 

remembrance across the Pacific, rather than that a figure named Maui crossed the Pacific. Buck 

(1949) surmised on this: 

Maui an early navigator and discoverer so far back in time that he 'formed a link between 
the gods and man. The fishing up of islands is a Polynesian figure of speech, for the 
discoverer of an island did fish it up out of the ocean of the unknown . . .  The story, 
combined with other Maui feats, became popular and it was spread by later voyagers to 
regions Maui never knew. Also, it is Polynesian story- telling technique to localise past 
events to gain effect with a local audience, and the Maori story tellers were no exception 
to the rule.21  

The enduring nature of the Maui traditions means that he is the most frequently used figure in 

demigod capping, appearing multiply as a precursor to arrival, a 'first arrival', or a 

contemporaneous arrival. Some Tainui traditions attribute the discovery of Aotearoa to Maui. 

Hamlin ( 1842) obtained an early account from the northern Waikato : 

Subsequent to the party just mentioned (Kupe) another arrived . . . It is not known, nor are 
the natives of the present generation able to guess, the number of generations supposed to 
have been passed since the arrival of these four canoes in the land. It is, however, 
generally admitted, that the arrival of these canoes is of recent date compared to that of 
the Mani [Maui] family'.22 

Rore Eruera (Ngati Maniapoto) from southern Waikato also attributed the discovery of New 

Zealand to Maui: 

Kupel He did not discover New Zealand. He came here just a little while before 
Hoturoa . . .  the Maui tradition of fishing up land was in fact about Maui's navigated 
discovery of the North Island.23 

Two Northland accounts contain both vertical and horizontal dynamics. One collected by Father 

Catherin Servant in 1 838  or 1 839 says Maui discovered Aotearoa, but also associates him with 

' later' settler ancestors. 

Maui fished up the North Island of Aotearoa. His hook caught the gable of the house of 
Nukutawhiti. Nukutawhiti's wife, Kupe, helped him to shape the islands of Aotearoa?4 

The second account, which comes from Hamiona Kamira (Te Rarawa), says that Kupe sailed off 

to fmd the fish of his ancestor Maui. Kupe, fmding the fish not quite dead, proceeded along 

'killing it' as he went.25 Other tribes, including Ngati Porou, Ngati Kahungunu, Ngai Tai, 

Rongowhaka-ata, Ngati Awa and Tuhoe, also say that Maui 'arrived' in New Zealand. Ngati 

Uepohatu of the Tapuwaeroa valley on the East Coast assert that his waka and body are interred 

on top of Hikurangi. Others say 'the sons of Maui took possession of the land but that Maui 

himself vanished and returned to the place from whence he came' .26 Waka Te Ranui (Ngati Awa, 

Ngai Tuhoe) said that Maui and his younger brothers came on six canoes, some of which were 

broken up, and now rest upon Titi-o-kura in the Central North Island?7 Capping through the 
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personage of Maui reinforced continuity between the gods and humans across a threshold where 

prior histories were displaced from memory. It also reinforced claims to ownership of land by 

projecting the longevity of occupation back to the most ancient of figures. Capping also obscured 

the identities of prior inhabitants. Where this occurred, the earlier presence of prior inhabitants 

was honoured and remembered, but only in a general sense, 'they were the descendants of Maui' .  

In this way, the gods and demigods acted as surrogate images of prior peoples. 

Other demigod figures were also used in capping. Ngati Hako in the Hauraki say that the ancestor 

Te Manuhiri arrived there after being sent by Tinirau to look for a pet whale that had been carried 

off by Kae?8 Nga Puhi say that Nukutawhiti and his companion Ruanui, contesting ownership 

and control over Hokianga Harbour, fought a battle with karakia over the same whale disputed by 

Tinirau and Kae in the demigod traditions?9 Tinirau and Kae are demigod figures known 

throughout Polynesia, the traditions probably originating in West Polynesia.30 The proposition 

that they traversed the Pacific is unlikely. The traditions are similar in all places; it is unlikely 

that the ancestors performed the same deeds in all islands. More likely is the proposition that the 

narratives were transported and re-located as cultural baggage, and were then used in capping to 

retain historical continuity between human histories, demigods and creation. Kae and Tinirau are 

also associated with the East Polynesian Hema-Tawhaki-Rata-Wahieroa genealogical sequence, 

which often appears as a genealogical cap above Maori waka traditions.31 Rata is the second most 

widely known Pacific demigod after Maui,32 and the most frequently used demigod in capping, 

after Maui. An account from Tamati Manuhiri Ngapora (Ngati Mahuta) says that Rata built the 

Tainui waka.33 Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) wrote that Rata 

and Wahieroa constmcted Te Arawa.34 In these examples, Rata replaces the identities of the 

original tohunga tarai waka (canoe builders). Tawhaki and Hema are also widely known, but 

more often used in capping through genealogy (discussed in the next chapter). 

Convergence and Continuity 

Capping creates temporal continuity between the timelessness of the god-demigod pantheons and 

the time of human histories, across a threshold where prior histories between the old country and 

the new homeland have been compressed. The existence of this juncture, where gods, demigods, 

and ancestors intersect and merge, is driven by the imperative retention of religious and 

philosophical lore, and the selective focus on establishing and recording the foundational 

histories of dominant settler groups in new locales. These priorities over-ride that of retaining old 

homeland histories. Capping also facilitates the convergence of ail tradition toward the creation. 

Maori tribal traditions are tribally specific. Many ancestors are required in remembrance to 

provide the index against which the genealogical and geo-political relationships of multiple 

groups in the present are defined. Canoe traditions are more regionally focussed; many groups 

trace descent from a lesser number of regional origin traditions. Convergence occurs here, 

because there are relatively fewer ancestors to be remembered in the first instance; and because 
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the traditions are compressed around those details most necessary for defining foundational 

origins (the local details of arrival and exploration). Convergence on the gods and demigods from 

the West and East Polynesian pantheons facilitates narrowing further because these traditions 

provide continuity on a pan-cultural level between the people, creation and the demigods. 

THE ROLE OF CAPPING IN CONVERGENCE 

Line of Temporal Continuity 

POLYNESIAN PANTHEON 
OF 

GODS AND DEMIGODS 

1t • 

WAKA TRADITIO/ �AKA TRADITIONS W�DITIONS 

TRIBAL TRIBAL \ TRIBAL v.ffimAL 

TRADITIONS RADITIONS TRADITIONS \RADIT!ONS 

I / \ 
Lines of Narrowing Convergence 

Ancestral Traces, Deification, Euhemerism and Apotheosis 

The dislocation of migration causes some ancestors to be expunged from memory. Other 

important ancestors were chosen and remembered in short genealogical subsets or ancestral 

traces usually of about four or five names in length. These sub-sets appear in the waka 

genealogies of most Maori tribes. The order of the names within the sub-set is usually consistent, 

while the genealogical position of the sub-set is varies in 'time' (See Chapter Nineteen). The 

attachment of quantitative or qualitative metaphors elongated the names of these individuals in 

extended euphonic sequences. New ancestors could be added and old ones deleted. Ancestral 

traces were carried from the Pacific to New Zealand as migratory cultural baggage, and probably 

around Aotearoa, as subsequent secondary internal migrations took place. Polynesian ancestral 

names were often carried in name only without corresponding narratives. Some abbreviated 

accounts were retained. The most common of these are those pertaining to the Tahitian and 

Rarotongan ancestors, Whiro, Tahatiti (also known as Tangia or Tangihia), Uenuku and Rakeiora 

or Rakeitapunui. 
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EAST POLYNESIAN ANCESTRAL TRACES 

1. Rnrotonga35 2. Aitutaki>o 

Rauru 'Ironui-rna-oata 
'Atonga Tai-te-ariki 
Te Aratanganuku Taitoe 
Te Aratangarangi Ruaraki 
Ka'ukura Epanui 
Maru Te Varikura 
Tangi'ia Nga Maru-e-rua 
Akirnano Tangi'ia 
'Iro Motoro 

Uanuku-rakeiora 
Ruatapu 

In genealogy 1 Rauru and 'Atonga are known to Maori as Rauru and Whatonga. Ka'ukura is 

Kahukura and appears in Maori tradition as a rainbow, an ancestor or tribal deity. Maru is a 

Maori ancestor of the same name. Tangi'ia is known in Maori traditions as Tangia, Tahatiti or 

Tangihia. No extant narratives exist in Maori tradition for this ancestor. 'lronui is a widely 

acknowledged East Polynesian canoe builder and navigator known as Whiro to Maori, Hilo in 

Hawai'i, and Hiro in Tahiti and Tuamotu. Whiro is widespread in Maori genealogies but prose 

accounts of this ancestor are confmed to East Coast.37 In genealogy 2, Tai-te-ariki is possibly the 

Maori ancestor, Toi. Epanui is Apa, a Maori ancestor known in the Bay of Plenty and Southern 

Taranaki, Whanganui and Rangitikei river valleys. Ruaraki is Ruarangi, who appears in some 

Maori traditions associated with Kupe. Nga Maru is Maru as for genealogy 1 .  Motoro is known 

as Makoro, said to have been a child of Kupe. Uanuku-rakeiora is known in Maori traditions as 

the separate figures, Uenuku and Rakeiora. Ruatapu is widely remembered in Maori genealogies. 

At another level of remembrance, Maori deified many of these ancestors as tribal gods. This 

probably occurred when the deeds of particular ancestors were perceived to have been especially 

impressive, or when their names were thought important symbols of origin. Uenuku, for example, 

appears obliquely in a number of Maori traditions associated with the departure of waka, and as a 

god of war. Rongomai, another Polynesian ancestral name, is a tribal god for Ngati Tuwharetoa. 

Rakeiora was a navigator on Tokomaru, who became a kumara god.38 Ngatoro-i-rangi, the

tohunga (priest) on the waka Te Arawa, was deified. Maru appears as a tribal god. The way these 

figures operate in genealogy is discussed in Chapter Nineteen. 

Ancient ancestral figures carried in remembrance · over multiple migration events may also have 

been euhemerised as demigods. Figures such as Maui, Tawhaki and Rata were arguably ancestors 

deified into ancestral traces and then euhemerised as demigods.39 The Kaitangata-Whaitiri Hema

Tawhaki-Rata-Wahieroa genealogical sequence (Whaitiri often appears as various personages of 

Hina and Hine in Polynesia), which was often used to cap waka traditions, is the most enduring 

and fixed genealogical demigod subset in East Polynesia. This indicates that particularly 

important sequences could be retained in memory over long periods of time; others were 

discarded. 
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POLYNESIAN DEMIGODS SEQUENCES40 

RAROTONGA TUAMOTU TAHITI HAWAI'I 
Kaitagata='lna Hina Hina Aikanaka 
'Ema Hem a Hema Hema 
Ruamataio Tahaki Tafa'i Kaha'i 
Ta'aki Vahieroa Vahieroa Wahieloa 
Va'ieroa Rata Rata Laka 
Rata 

Some pan-cultural and ancient figures may have undergone apotheosis to become minor or major 

anthropomorphic gods.41 Elevation of an ancestor in this manner most likely depended upon a 

combination of factors, including the importance of their deeds, significance attached to their 

names, the age of the tradition and how widely acknowledged the ancestor had become. 

Knowledge of tribal gods was specifically localised; that of demigods and gods, pan-cultural. 

Tribal deification, ancestral traces and the capping of gods and demigods existed along a 

continuum stretching into the past, ultimately linked with the creation. Ngata (193 1) called these 

lines 'aho ariki' (high chiefly strands).42 This is not to say that all gods originally derived from 

ancestral figures . There is a high likelihood that several gods were symbolic constructions and 

personifications. Ranginui (Skyfather) and Papatuanuku (Earthmother), for example, were 

personifications of the heavens and earth. 

AN ANCESTRAL DEMIGOD CONTINUUM 
Passed Back in Time 

Pan-Cultural Gods 

Pan-Cultural Demigods 

Deified Tribal Ancestors 

Ancestral Traces 

Waka Ancestors 

Symbolic Replacement 

Migratory gaps were also filled by the insertion of symbolic sequences. No previous writer has 

distinguished symbolic sequences from ancestral ones. Procreative sequences are distinguished 

by an absence of corresponding prose, whereas ancestral sequences elicit analogous narratives 

either in the Maori or Polynesian traditions. Distinctive procreative symbolism also identifies 

these 'back-filling' sequences. They are nearly always euphonic and eurhythmic in form, subject 

to expansion and contraction in composition, and sometimes interpolated with demigod and 

deified ancestral names. The sequences can also contain aetiological images, references to natural 

phenomena, creation, ideas about the dispersal of knowledge and toponyms. The following 
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procreative sequence, most commonly found among the tribes of Northland, and along the East 

and West Coasts of the North Island, was likely imported from the East Polynesian pantheon of 

traditions. This insertion works on replication, by means of adding metaphoric suffices to the 

prefix 'mo' or 'moe' meaning to sleep, sleep with someone, marry or make love. 

MO/MOE INSERTIONS - EAST POLYNESIA 

l. Rarotonga•j 2. Rarotonga 44 3. Aitutaki 45 4. Marquesas40 

Rakiora 
Moeiti-iti Moo uri Moeiti-iti Moeina 
Moerekareka Moo tea Moerekareka Moeioto 
Moemetua Moemetua Moevaho 
Moe-te-ra-uri Moetara-uri 
lro lro 
Tangi'ia 

Taking example 5 (Nga Puhi), moe coupled with rewarewa, means to move in a body, or bodies 

moving in unison; moerekareka is to be excited, moeuriuri is darkness (perhaps love making at 

night), moe-ra-ki-tu the sun rising (perhaps conception). The sequence is representative of 

ongoing procreativity and replaces selectively forgotten generations. 

MO/MOE INSERTIONS - MAORI 

5. Nga Puhi47 6. Whanganui48 7. Ngati Kahungunu49 8. Ngati Porou,0 
Mouriuri 

Papatahuri-iho Morekareka Mouriuri 
Morewarewa Mouuruuru Mohikutu Morekareka 
Morekareka Mourekareka Mohikutohe Mohukutu 
Mouriuri Moura-ki-tu Mohikupae Mohukutohe 
Mora-ki-tu Moura-ki-hau Mohiku-i-tauira Mohikutauira 
Whironui Whiro-te-tupua Whiro-te-tipua-o-manatu Whiro-te-tipua-manatu 

A second and more common procreative sequence, found in nearly all Central North Island 

genealogies, is that based on ngai (meaning to sigh, pant or sob). The following is an example 

from Ngati Awa: 

Tararoa, Ko Ngati Tu, Tuoi 
Ngainui, Ko Te Tini o Te Makahua 
Ngairoa, Ko Te Tini o Te Marangaranga 
Ngaiwharekiki, Ko Te Rarauhe Turukiruki 
Ngaiwharekaka, Ko Te Rarauhe Maemae 
Ngairake, Ko Te Tawararauririki 
Ngairaku, Ko Te Tururumauku 
Ngairaka, Ko Te Tini o Te Kokomuka 
Ngaipeha, Ko Te Tini o Te Kawerau 
Ngaitaketake, Ko Te Raupongau-ueue 
Ngai-te-hurumanu, Ko Toi-te-huatahi 

From the membrum virile {penis) or pudenda muliebria (vulva/1, came the tribes who 
stood and those who bowed 
During the time of great panting, came the many of Te Makahua (usually Manahua) 
During the time of the long panting, came the many of Te Marangaranga (Ancient tribe 
in the Bay of Plenty - also to awake or bob up and down - a procreative image) 
During the time of panting there were houses filled with people, where took root the 
increasing multitudes 
During the time of panting the houses were filled with many lineages which took root in 
eternity 
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From the time of panting over the clump of brush, came the sweet tasting/scent of the 
smallest leaves 
From the time of panting, and amorous caresses, came the covering embrace of soft fern 
fronds 
From the time of panting and agile, entangled, digging in the garden, came frequent 
daytime slumbers 
From the proverbial panting sob came the many of Te Kawerau (ancient tribe in Bay of 
Plenty, a relatedpart ofwhich is extant in Auckland as Te Kawerau-a-Maki) 
The sob that is the foundation of the ancients from which we grow, and from which came 
Te Rauponga-ueue 
From the sob, that is our firm establishment, came the ancestor Toi-te-huatahi (an 
ancient ancestor).52 

The structure here is simple and repetitive. It mixes a number of ancient tribal names, the 'ngai' 

sequence, natural and other imagery to describe no longer remembered human generations. 

Composed with recitation before an audience in mind, the sequence is eurhythmic and 

euphonious. Suffixed sequences such as wharekiki-wharekaka and rake-raku-raka reinforce this. 

The oblique sexual import sequence rake-raku-raka ('bush', 'caress', 'digging') combines with 

ngai to subtlety intensify the procreative theme. Wharekiki (a house full of people) describes a 

group at one moment in synchronic time, and wharekaka (a house filled with ongoing 

genealogies) describes ongoing generations in diachronic time. 

The Histories of Prior Peoples 

The preceding discussion focused on how elements of ancestral histories from homelands of 

origin were compressed, packaged, carried, remembered and symbolised in new lands. This 

section examines how dominant new arrivals and/or their descendants accommodated and re

packaged the traditions of prior peoples they encountered in the new country. Prior presences 

were honoured through compressed references in a technique here termed 'shadowing'. 

Dominant groups sometimes retained the name of the former occupants, ascribed 'new' names to 

them, or shadowed them through characterisation as supernatural beings. Dominance was the key 

to this process; the success, extinction or resolution of relationships between competing groups 

influencing what was recalled. Shadowing did not always obliterate the histories of former 

groups completely, but it did mask the objective reality about the identity .of actual first arrivals 

and sequences of settlement. 53 

Shadowed Displacement 

Shadowing took a number of forms. Shadowed displacement occurred when the histories of 

earlier inhabitants were subsumed beneath those of later migrants leaving only a few proper 

names of ancestors, tribes or canoes to indicate their former presence. For instance, other than the 

names, very little is known about the early Bay of Plenty tribes Ngati Kahupungapunga, Nga 

Marama, Te Kawerau, Marangaranga, Ngati Hotu, Maruiwi, Te Raupongaoheohe, Te 

Tururumauku, Te Aruhetawiri, Te Aorauru� Waitahaturauta and Whatuamamoa. Shadowing may 

have been so complete that the remembered tribal name of the earlier peoples was one later 

peoples accorded them; thus, the later dominant groups defined the identities and histories of 
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prior peoples. In some instances, primary or secondary descent through interman·iage continues 

to be traced from prior inhabitants. However, even where this is so, few narratives about the prior 

inhabitants survive. Examples include Ngati Mahanga (Waikato), Ngati Uepohatu (East Coast), 

Nga Potiki (Urewera), Ruakapuanui (Nuhaka River) and Ruatipua (Upper Whanganui River 

Valley).54 Shadowed displacement suggests two things : a multi-layered pattern of aiTival and 

settlement, and the obscuring of the identity of the first an·ivals in places where it occurred. 

Shadowed Beings 

Another form of shadowing transmutes earlier inhabitants as insects, fairies, ogres or other 

mystical beings. In cultures that celebrated ancestors, the shadowing of prior occupants in this 

way honoured their former presence as beings, while reinforcing the claims and identities of the 

later peoples by distinguishing their histories from the former occupiers as human. This is a 

characteristic technique in Polynesian traditions. Buck (193 1) noted that in Atiu (Rarotonga) the 

first arrivals were said to have named the island Enuamanu (Land of Birds) after the bird life they 

encountered. They also made numerous references to potipoti and rangahua (different types of 

insects). Observing that there did not appear to have more bird or insect life than on any other 

island, Buck suggested the names were metaphorical representations of the prior inhabitants. 55 

Similar descriptions characterise tlie traditions of islands in West Polynesia and the Polynesian 

Outliers. These smaller islands, with lesser populations, probably meant that displacement by 

new arrivals was easier and occurred more frequently. On Kapingamarangi, the founding 

ancestors Utamatua and Roua are said to have encountered a man named Korae. Utamatua won 

possession of the land by defeating Korae in a contest of magic, whereupon he awarded Korae 

the honour of becoming a deity.56 Similar traditions are found on the islands of Tuvalu. On 

Nanumaga, Lapi was the founder of the human population who made Te Puhi, the leader of the 

prior occupants, a god of the sea. 57 The traditions of Niutao say that the first inhabitants were 

half-spirit and half-human. One, a woman named Kulu, married Mataika, the leader of the first 

human settlers.58 Korae, Lapi and Kulu are honoured in remembrance, which is appropriate 

because they are ancestors, albeit secondary ones through intermarriage, and shadowed as deities 

or as half-human or half-spirit beings. The traditions in Nanumea say that when Tefolaha aiTived 

he found two women, Pai and Vau, who were the first inhabitants. He forced them to leave and, 

as they did so, they created the other islands of Tuvalu. Tefolaha then married Laukite, an aitu 

(spirit), and they had five daughters from whom the present occupants descend.59 Laukite, Pai 

and Vau are prior inhabitants shadowed in different ways. Pai and Vau become mythical creators 

and Laukite a spirit. A more complex tradition comes from the islands of Rennell and Bellona: 

pp. The prior inhabitants were hiti and kakai (gods and deities). One was Mauitikitiki 
[the well known pan-Pacific demigod], and another Te Ikau'ngua. The first ancestors 
Kaitu'u and Taupongi were also part human and part deity but became fully human upon 
arrival as their gods revealed the history of the hiti to them. Kaitu 'u and Taupongi inter
married with the people of Te Ikau'ngua; the children were also fully human. Kaitu'u 
learned the art of fishing and harvesting from the locals until one day the hili killed his 
mother. Kaitu'u's people immediately set upon the hiti killing them on both islands.60 
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The images of intermarriage, fishing and harvesting refer to a period of mutual co-operation. The 

later conflict represents a time when Kaitu'u's descendants gained supremacy. Once supremacy 

was established, the hiti were shadowed as demigods. The description of Kaitu'u and Taupongi 

as demigods is perhaps a way of shadowing the prior history of their island of origin. The 

descendants of the prior inhabitants and new arrivals were human, because their histories 

dominate the landscape ofRennell and Bellona today. The statement that Kaitu'u's gods revealed 

the history of the hiti indicates that his descendants defme the histoty of Rennell and Bellona. 

A comparison of genealogical and archaeological dates for occupation in this region further 

supports the idea of shadowing. The genealogies for 'first arrivals' range between 6-1 8GB1900. 

On Rennell and Bellona, Kaitu'u is dated 16- 18GB1900.61 Similarly, in Tokelau the founding 

ancestor Kava is dated at 1 1 GB1900.62 Peau, the first settler of Nui in Tuvalu, dates 13-

15GB 1900.63 Telematua, the founding ancestor of Vaitupu and Funafuti in Tuvalu, dates to 14-

16GB1900.64 Even when applying maximum time-span averages for each generation, say 30 

years for 18 generations or around 540 years, the broad archaeological evidence· for occupation in 

this region, at 3000-3500BP, predates the genealogies by several centuries.65 While the lesser 

capacity of remembrance, given the smaller populations, is a factor, the sophistication of 

traditional memory already demonstrated,66 coupled with the fact that prior peoples are 

acknowledged, albeit very briefly, suggests that a more selective process, such as shadowing, 

contributes to the disparity between the genealogical and archaeological dates for first 

occupation. 

Maori traditions, echoing those in Polynesia, often describe the prior Turehu and Patupai-a-rehe 

peoples as mystical beings. Several northern traditions speak of these 'peoples' .  Hapakuku Ruia 

(Te Rarawa), for example, said that: 'This island originally belonged to Ngu, who lived at 

Muriwhenua, and he was the ancestor of the Karitehe or Turehu, and their descendants are still 

amongst the tribes of Te Aupouri' .67 Ngati Tamatea of Mangonui also claims descent from 

Karetehe, who was said to have been a Turehu. The Hokianga tribes spoke of a people called the 

Parau, a section of the Turehu, from whom they learned the techniques of fishing. Mid-North 

Island tribes also speak of the Kahui Tipua (mystical assemblage), giants and cannibals, who 

fought the Rapuwai, another early and obscure people.68 In the South Island, Te One Tikao (Kai 

Tahu) said that the Patupai-a-rehe and Maeroero inhabited the South Island long before the 

Hawea, Waitaha, Te Rapuwai, Kati Mamoe and Kai Tahu and were 'turned into fairies and 

phantoms' by their successors. He went on to say that the Rapuwai were also turned into mystical 

beings and inhabited Banks Peninsula up until the arrival of the Pakeha.69 

Maori descriptions of interactions between new settlers and mystical beings further support that 

shadowing as beings occurred because the contexts are decidedly human. The Nga Puhi 

moteatea, 'Kaore te raro nei', relates that a Turehu chief, Te Rangipouri, kidnapped Ripiroaiti, 

the wife of Ruarangi, in order to marry with the new people led by Kupe.70 A northern tradition 
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says that while Kahukura was walking along the beach at Rangiaowhia in Rangaunu Bay he 

found footprints left by a strange people who had been fishing during the night. He exclaimed 

'Ebara i te mahi tangata Maori, na te atua tenei mahinga. ' (This was not the work of people but of 

the gods). That night he returned and tricked the Te Patupai-a-rehe into teaching him their fishing 

techniques and leaving their nets and other fishing gear for him and his people.71 The events are 

human, but Te Rangipouri's people and Kahukura's acquaintances described as Turehu and 

Patupai-a-rehe beings by the dominant descendants of Kupe and Kahukura. The following 

account from Wiripo Potene (Ngati Awa and Te Kawerau-a-Maki) is one of the more substantial 

traditions demonstrating the shadowing of prior inhabitants: 

Ko tenei motu ko Aotearoa, he mea hi na Maui, te eanga ki runga he whenua. Koia e kia 
nei ko Te Ika-a-Maui. Waiho atu e Maui te kaitiaki o taua ika ko Kui, ka tupu tena iwi a 
Ngati Kui, hei iwi nui mo runga i te Ika-a-Maui. He maha nga tau i noho ai te iwi o Maui 
i runga i taua ika. 

· 

Tera tetahi iwi kua tere mai i rawahi awa. Tona ingoa ko Tutumaiao, tae mai ki Te Ika-a
Maui. Ka u ki uta, timata tonu atu te whawhai patu me te whawhai tohungatanga, me te 
moe ano, tetahi ki tetahi, i nga wahine me nga tane. Te mutunga iho o a raua whawhai, ka 
ngaro atu ko Kui, haere ana ki raro ki te whenua, noho ai. Ka riro Te Ika-a-Maui i a 
Tutumaiao, he maha nga tau i riro ai te mana o Te Ika-a-Maui i a Tutumaiao. 

Tera ano ka manu he ope i rawahi awa. Ko Turehu tona ingoa tae mai. Ka u ki uta, ki Te 
Ika-a-Maui, u kau ki uta kua timata te whawhai a Tutumaiao raua ko Turehu, he 
whawhai patu, he whawhai 

tohungatanga, me te moe ano nga tane me nga wahine o tetahi ki tetahi, a, ka tupu nga 
uri, ka ngaro a Tutumaiao. Ka riro te mana o Te Ika-a-Maui i a Turehu. Maha noa atu 
nga tau i noho ai a Turehu i runga i Te Ika-a-Maui. 

Tera ano te ope a nga uri o Maui, te haere mai ra ki te rapu i te ika a to ratou koroua a 
Maui. Ko Maori te ingoa o tenei iwi, a, kotahi tekau whakapaparanga o taua iwi i noho ai 
i runga i Te Ika-a-Maui. Kua whawhai patu me te whawhai tohungatanga a Turehu raua 
ko Maori, me te moe o nga tane me nga wahine o tetahi ki tetahi, a, ka ngaro a Turehu, 
ka tupu nga uri o te taha Maori. Ka riro ano te mana o Te Ika-a-Maui i nga uri a Maori, 
tae noa ki te whatekau rna ono whakatupuranga o nga Maori i noho ai i runga i Te Ika-a
Maui. 

Na, whakarongo e nga iwi o te motu. Titiro atu ki a Kui, ki a Tutumaiao, ki a Turehu, kua 
ngaro atu ona uri. Hore ake o tatou toenga hei karangatanga mo ratou i te ao nei. Ko 
Tutumaiao tona putanga, he wheiao i mua; i te tirohanga a te kanohi, e kore nei e roa kua 
ngaro. Ko Turehu, tona putanga he Patupai-a-rehe, e haere ana i runga i nga maunga 
korero ai; ano he mangai tangata, kahore ia, he mangai wairua Turehu. Kua ngaro tahi 
atu ana iwi me a ratou tohungatanga. 

This island Aotearoa was fished up by Maui, when it was pulled above water it was seen 
to be land. Hence, it was called Te Ika-a-Maui (The Fish of Maui - The North Island of 
Aotearoa-New Zealand). Maui left Kui as a custodian for the land. The Ngati Kui grew; 
they were a great people who settled all over Te Ika-a-Maui. For many years the people 
of Maui lived upon the fish. 

Another people arrived from across the swells of the sea. The name of this people who 
arrived on Te Ika-a-Maui was Tutumaiao. Immediately upon making lanq[all there began 
fighting, and a struggle for complete dominance, and the intermarriage of men and 
women, one with the other. At the end of these struggles, the Kui people were lost and 
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went under the earth where they stayed permanently. The Tutumaiao took the mana ofTe 
lka-a-Maui, and Tutumaiao held this mana over the Fish of Maui for many years. 

Another party sailed here from beyond the deep. Turehu was their name. When they 
landed on the Fish of Maui and came ashore, a similar struggle began between the 
Tutumaiao and the Turehu involving war, struggle for dominance, and there was 
intermarriage of men and women, one with the other, the descendants of which grew and 
multiplied, until eventually the Tutumaiao were also lost. The mana of Te Jka-a-Maui 
was taken by Turehu. The Turehu then dwelt upon Te lka-a-Mauifor many years. 

Then again came another party, the descendants of Maui; they came searching for the 
fish of their ancestor, Maui. Maori was the name of that people. And, they settled on the 
Fish of Maui for ten generations. The Maori and the Turehu also fought with weapons, 
and for supremacy, and there was intermarriage between the men with the women, the 
one with the other, and so, the Turehu was lost, as the descendants from the Maori side 
grew and multiplied The descendants of the Maori took the mana of Te Jka-a-Maui, and 
forty-six generations of the Maori have now been dwelling on the Fish of Maui. 

Now listen people of this island Consider the Kui, Tutumaiao and the Turehu, all their 
descendants are lost. None, not even a remnant, are left to answer on their behalf in this 
world As for Tutumaiao, they reappear as an apparition in the twilight, which not long 
after been seen, disappears. A� for Turehu they appear as the Patupai-a-rehe who go 
about on the mountains calling. They sound like people, but that is not so, they are spirit 
voices of the Turehu. Now all have disappeared, these people and all their powers. 71 

The Kui, Tutumaiao, Turehu and Patupai-a-rehe are acknowledged as former peoples, shadowed 

as mystical beings, and capped by the Pacific demigod ·Maui. Maui finds the fish, thereby 

explaining the existence of land. The Tutumaiao and Turehu settle the land. Later Maori arrivals 

come in search of Maui' s  fish, the association with Maui, the first discoverer in this tradition, 

legitimating the primacy of their current and ongoing occupation. The former presence of the 

ancient ancestors is ephemerally honoured at a veil between past and present peoples, and 

between the world above and the world below. The Kui have been twilighted as guardians under 

the earth, and the Turehu as guardians along the mountains, the Patupai-a-rehe are their spiritual 

trace; Maori occupy the realm between. The phrase 'whawhai tohungatanga' (battles fought on a 

spiritual plane for complete dominance) is poignant. Reminiscent of the 'magical' battle between 

Utamatua and Korae in the Kapingamarangi traditions, it attests that struggles for dominance are 

mirrored in the processes of shadowing in historical memory. 

Shadowing the Histories of New Arrivals 

Shadowing as Supernatural Arrivals 

Gudgeon (1 894), Smith (1910) and Best (1925) thought that traditions referring to migratory 

ancestors who arrived supernaturally came about because of memory loss, that is, the older, 

forgotten traditions of arrival were replaced with descriptions of supernatural travee3 This may 

be partly true. However, such a dynamic probably worked in tandem with the level of importance 

attached to arrival ancestors. For example, Ngati Awa say that Tama-i-waho arrived by flying 

from Hawaiki; Te Hapuoneone has a similar tradition about Tamarau.74 In both cases, descent 

from these ancestors is less important than that attributed to more recent canoe arrivals on the 

Mata-atua; therefore, both order of arrival and significance are important here. Several other 
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examples are consistent with this pattern. Ngai Tai of Tamaki (Auckland) say that Manawatere 

arrived by gliding across ripples on the sea.75 Descent from Manawatere is less important than 

that from more recent Tainui canoe arrivals, and from three sisters who led a migration from the 

Eastern Bay of Plenty.76 Ngati Toki and Whakatohea of the Bay of Plenty say that Tarawa swam 

or floated on a carved piece of board from Hawaiki. Tarawa is important as a first arrival in their 

traditions, but of less primary significance than Ruaihonga, Wairaka and Muriwai, more recent 

ancestors from the Mata-atua waka, and Tutamure of the canoe, Takitimu.77 A tradition from the 

Whanganui River valley says that Paerangi-o-te-moungaroa (or Paerangi-o-te-maungaroa), the 

ancestor of Nga Paerangi, was conveyed to the valley by his atua (god). Another early ancestor 

from this region, Ruamano, is said to have been a taniwha (guardian spirit) forced to settle on the 

land by other taniwha.78 Ruamano and Paerangi arrived supernaturally because mo�e important 

genealogical descent links are traced from Kupe, the captain of the canoe Matahourua, and Turi, 

the captain of the Aotea. These dynamics are never fixed or easy to unweave. One anomaly in 

these accounts is that Paerangi is sometimes said to have arrived on the canoes Aotea or Horouta. 

Some writers, such as Downes (1915), have argued that this means there were three different 

Paerangi. However, similarities in prose tell us tliere was only one.79 A better explanation is that 

Paerangi may have been an early or later ancestor who, not completely superseded in importance, 

was sometimes merged onto the waka of later arrivals. This process was snap frozen when 

recorded in writing. 

Shadowing no doubt obscured the identity of arrivals overtime. Ngati Tura ofTe Arawa says that 

the ancestor Tura arrived upon a piece of pumice propelled by karakia (prayer). This ancestor is 

known as a navigating figure in Polynesia, as an ancestor of Ngati Ira in Wellington, and Ngati 

Raukawa of the Waikato River and some groups in the South Island. Some traditions say that he 

was a survivor from the tribe of Te Tini-o-Manahua defeated by Ngatoro-i-rangi in the battle of 

Maikukutea on Motiti Island. Tura was at one time a very important figure, who is now 

shadowed as a supernatural arrival and is of uncertain origin.80

Shadowed Contemporaries 

Orbell (1985) argued that supernatural arrival traditions were composed in this way to add mana 

and pride to the memory of particular ancestors.81 However, this does not sufficiently explain the 

anomaly that supernatural travellers are usually less important than contemporaneous ancestors, 

said to have arrived more conventionally on canoes. Importance is the key here. For instance, in 

the case of contemporaneous arrivals, successive generations selectively focus their attention 

around fewer and fewer ancestors in the remote past, emphasising some ancestors as more 

imp01tant than others. The narratives concerning less important ones are often compressed as 

episodic supernatural journeys: flying, riding whales, swimming, or diving underground, while 

those of more important ancestors remain as longer, more detailed 'human' epics. Remembrance 

of important ancestors is kept real, and that of less important ones made surreal. 
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This pattern appears in several traditions. Nga Toro-i-rangi, who arrived on the waka Te Arawa, 

is one of the three most important arrival and founding ancestors for Tuwharetoa (the others are 

Tia and Tuwharetoa). Nga Toro-i-rangi's less important sister, Kuiwai, who arrived after him, is 

said to have been conveyed from Hawaiki by the gods Kahukura, Itupawa and Rongomai.82 

Among Ngati Whatua the ancestor Tua is said to have swum to Aotearoa, while the more 

important Ngati Whatua ancestors arrived on the waka Mahuhu-ki-te-rangi.83 The traditions 

concerning the Mata-atua waka, where Toroa, Wairaka (Toroa's daughter) and Muriwai (Toroa's 

sister) are the most important arrivals, 84 similarly make less important arrivals supernatural 

arrivals. Ngati Hamua and Warahoe from the Rangitaiki River say that Irakewa (Toroa's father) 

was deposited on shore after being consumed by the warehou (fish of the same name) and ara-ara 

(trevally). His spirit returned to Hawaiki to give directions to Whakatane. Taneatua, the half 

brother ofToroa, arrived on a taniwha.85 Wakakewa was left behind in Hawaiki and raced across 

the sea on a manuka bush,86 or alternatively swam.87 Wairakewa, Taneatua and Irakewa are less 

important than Toroa, Wairaka and Muriwai hence their shadowing as supernatural travellers. 

The Tainui traditions concerning Rakataura and Hoturoa provide a more dramatic example. All 

traditions agree that Hoturoa arrived on the Tainui at Kawhia Harbour. However, while some 

agree that Rakataura also arrived with the waka, 88 many others say that he was left behind by the 

waka.89 Others say that he facilitated conveyance to Kawliia by summoning the taniwha, 

Paneiraira,90 or by diving under the land to re-appear in Kawhia before the Tainui arrived,91 or by 

making his way along the Bay of Plenty coast to meet the Tainui in Tamaki (Auckland).92 These 

traditions reflect a gradual decline in the importance of descent traced from Rakataura, and a 

corresponding increase in the importance of descent traced from Hoturoa. While tribes including 

Ngati Tahinga,93 Te Kawerau-a-Maki,94 and others still acknowledge descent from Rakataura, he 

was formerly a much more important ancestor of a large grouping stretching from Kawhia across 

the Manukau Harbour and into central Tamaki (Auckland), one that no longer exists to the sa�e

extent.95 Shadowing here may also reflect an original or ongoing tension between related groups 

led by Rakataura and Hoturoa, the question about who actually arrived at Kawhia first being one 

about pre-empting rival claims. Several narratives support this. One says that Hoturoa initially 

refused to give his daughter, Kahukeke (or Kahurere), in marriage to Rakataura because of 

tensions between the two.96 Another account is that Rakataura revealed that Hoturoa's wife was 

having an affair with a slave.97 Others say Rakataura actively tried to prevent the Tainui waka 

from entering the West Coast harbours of Whaingaroa, Aotea and Kawhia.98 Some traditions 

belittle Rakataura, saying that he was a thief, or took the form of a rat and hid in the bowels of 

the canoe.99 

Inverted Shadowing 

While older ancestors are more likely to be shadowed than recent ones, there are no fixed 

chronological rules. Inverted shadowing is a unique dynamic whereby later arrivals are shadowed 

because earlier arrivals are held to be more important. Ngati Porou traces primary descent from 
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Maui, the demigod said to have fished up the North Island. They also say that Maui's body and 

waka are interred on top of Hikurangi. 100 Ngati Porou also trace descent from Kahutia-te-rangi 

(also known as Paikea) who, after his brother Ruatapu attempted to drown him, invoked the 

deities, Paikea and Hurumanuariki, to convey him to land at Ahuahu and Whangara on the back 

of a whale.101 The interesting feature of this tradition is that Maui, the old Polynesian demigod 

figure (see earlier discussion on capping), has been made 'human' while Paikea, a more recent 

ancestor has been made supernatural. This highlights another technique in shadowing, whereby 

occupation is projected back to the earliest of figures to pre-empt the claims of outside tribes.102 

Insider - Outsider Shadowing 

Shadowing had political connotations on other levels. Insider groups would shadow the ancestors 

of outsider groups. The traditions of Taranaki say that Tama-ahua walked to Aotearoa before 

returning to Hawaiki upon the waka Te Ronawaiwai.103 In the Whanganui, Tama-ahua was said 

to be able to fly between the Waitotara and Whanganui rivers because he possessed feathers 

taken from a supernatural bird named Te Manunui-a-Ruakapanga. 104 Both traditions have been 

imported through cultural transference from tribal traditions in the B ay of Plenty hence the 

obfuscation.105 Ngati Whare, a tribe on the border of the Urewera and Whirinaki forests, say that 

their eponymous ancestor, Whare, migrated overland from the Waikato. Other tribes in the 

. Urewera and Whirinaki say that he arrived upon sea-demons.106 In this instance Ngati Whare, the 

insider tribe, maintain that their significant ancestor was human while the outsider tribes render 

him as supernatural. 

Summary 

This chapter has argued that migratory events are a ·dynamic that shaped and reshaped tradition 

and genealogies as peoples moved. Discussion also looked at the way ancestral histories were 

truncated, transported and re-located in new locales, the way prior histories of earlier inhabitants 

were shadowed, and how the histories of new arrivals could be shadowed over time. Some gods, 

demigods and demigod genealogical sequences appear to have been transported over vast 

distances and multiple migrations. 

Polynesian creation and demigod traditions are transported largely intact, and gods and demigods 

capped onto histories in new locales to give continuity between history and creation. Histories 

concerning the country of origin were truncated. Few reliable or exact connections can be made. 

Selective choices are made about ancestral remembrance from these original homelands. The 

names of important ancestors were transported and re-located often in genealogical subsets. Less 

important ancestors were often expunged from memory and replaced by symbolic procreative 

sequences. It appears that over many generations and migrations important ancestors were deified 

as tribal gods, some euhemerised as pan-cultural demigods and others possibly promoted through 

apotheosis as first order anthropomorphic gods. The prior histories of former inhabitants in new 
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lands were also truncated. Memory of these peoples was honoured through shadowed 

displacement where only the name of an ancestor or tribe was retained. Sometimes these peoples 

were shadowed as mystical beings. Histories of recent arrivals were also sometimes subject to 

shadowing. Those ancestors whose importance declined over time could be transmuted as 

supernatural arrivals. 

THE DYNAMICS OF SHADOWING AND DEIFICATION 

Apotheosis as Pan-cultural Anthropomorphic God 

I 
Euhemerised Pan-cultural Demigod Removal from Memory 

I I 
Symbolic Replacement Twillghted Displacement 

I I 
Deified Tribal Ancestor Twllighted Being 

I 
Founding Ancestors Supernatural Arrival 

�L-------- Waka Ancestors J 
Ancestors Passed Back in Time 

Shadowing, deification, euhemerism and apotheosis apply along a continuum stretching into the 

past. Founding ancestors, if they are remembered well enough, or for long enough, may become 

deified as tribal gods, euhemerised as demigods, or become anthropomorphic gods. Supernatural 

arrivals may become twilighted as mystical beings and later displaced or forgotten completely. 
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CHAPTER NINETEEN 

W AKA SINGULARITIES 

Previous chapters described how migratory events compressed histories from old homelands and 

re-located them in new ones, how the histories of prior inhabitants were displaced and shadowed, 

and how the histories of some new arrivals might be shadowed overtime. This chapter analyses 

more precisely the way migratory dynamics shape and reshape the genealogical singularities of 

canoe traditions. The first section analyses an example of genealogical truncation and elongation 

from a known migratory event. Subsequent sections analyse the pattern of truncation and 

elongation in other genealogies. 

Genealogy seems to have been subject to a form of compression whereby whakapapa were 

truncated and re-elongated in cycles as people migrated. Several international writers have 

suggested this. Henige (1 982) argued that truncation occurred in the genealogies of many oral 

cultures, and that this included: the duplication of names to attain length; combining variant lines 

into one; inserting etiological names and place names, and sometimes transposing these as 

ancestors; humanising gods or deifying humans; and shifting ancestors about in time, including 

making more recent forebears into earlier ones.1 Ong (1986), writing on African oral tradition, 

argued that oral cultures truncated traditions by retaining those that served current purposes and 

dropping those that did not.2 Vansina (1985), another Africanist, argued that overtime 

genealogical lines were truncated or telescoped in a selective manner for ideological purposes, 

the emphasis of remembrance being to legitimate the authority and power of current leaders and 

elites? Willis (1981), writing on American Indian traditions, also thought that truncation 

occurred, and that it reflected patterns whereby several generations of history could be telescoped 

into one remembered, heroic figure or episode, and that a series of complex events could be 

reduced to singular anecdotal traditions.4 Sahlins (1 957) argued that in Polynesia, small groups, 

fissioning off from larger ramages, retained linkages in their oral histories to the larger parent 

group through truncated genealogical lines.5 

Writers on Maori oral tradition have also speculated about this. Williams (1937) thought that 

genealogies sometimes included the horizontal transfer of important ancestral names from one 

line into another.6 Indeed this does occur, Whakaotirangi, usually regarded as the wife of 

Hoturoa, the captain of the Tainui canoe, appears on several canoes.7 Walker (1993), guessing 



that such dynamics occurred (he did not supply any evidence), argued that such processes were 

probably deliberate and selective rather than arbitrary or random.8 Ngata (193 1) thought such 

dynamics were evident in Maori genealogies, citing the example of Rakaihikuroa, who led a 

migration south from Poverty Bay to the Hawkes Bay that culminated in the formation of Ngati 

Kahungunu. According to Ngata, the Hawkes Bay genealogies for Rakaihikuroa were shorter 

than those retained by tribes in the Gisbome area. He argued that lines were selectively truncated 

in a way whereby the ancestors retained in memory were those who maintained connections with 

chosen descent lines, particular lands, important events or a combination thereof. Ngata also 

suggested that over time, genealogical lines were re-elongated after migrating groups and their 

descendants in new homelands reached a certain level of stability.9 These insights are useful, 

however, the literature, lacking the analysis of specific examples, does not comprehensively 

identify the dynamics of truncation and elongation. 

The Hotunui-Marutuahu Migration 

The most classic example of truncation and elongation, as the result of a migratory event in 

Maori oral tradition, and one never previously discussed as such in the literature, is found in the 

Ngati Marutuahu and Ngati Paoa confederation of tribes in the Hauraki-Coromandel district. The 

Hauraki tribes comprise a number of older groups, such as Ngati Hako, a second layer of tribes 

mainly of Te Arawa descent, including Ngati Hei, and a third layer formed by the later, larger 

and now more dominant Ngati Marutuahu and Ngati Paoa groupings. The Ngati Marutuahu and 

Ngati Paoa groups descend from ancestors said to have migrated from the Waikato region that 

intermarried with, and then subsumed, the prior occupants. 

Whakapapa I and 2 in the table are from the Waikato region and show standard genealogies for 

that region from Kupe to Hoturoa and through to Marutuahu. Whakapapa 3 and 4 are genealogies 

for the same ancestors recorded in 1 848 from the Hauraki region. Whakapapa 3 evidences 

truncation; approximately 1 8  generations appear to have been 'shaven' from the standard 

Waikato line between Kupe and Hotunui, bringing Kupe forward in time to 13GB 1850, one 

generation before Hotunui and his son, Marutuahu. Hotunui also appears to have replaced 

Hoturoa. 

Whakapapa 4 evidences re-elongation. The seven names from Hohe to Te Paripari are insertions 

from collateral lines in Tainui and Te Arawa.10 This is consistent with Hauraki's geo-political

position. The peninsular stands midway between the Waikato and Bay of Plenty regions of the 

Tainui and Te Arawa tribes; the Hauraki people acknowledge mixed descent from both. Tuhata, 

often known as Uenukutuhatu or Uenukutuwhatu, is usually Hotunui's father. The genealogy 

here has reversed that order to push Hotunui back in time. Marutuahu has been doubled to 

Maruauha and Marutuahu to add age to the time between Hotunui and Marutuahu. In effect, the 

usual two generations of Hotunui and Marutuahu are expanded to four. Matepo and Tama-te-ra 
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are brothers, but here placed in succession, adding further length to the position of Hotunui and 

Marutuahu. The combined techniques add length to the Hotunui and Marutuahu genealogy, 

pushing both back in time and creating the impression that more time has passed between two 

important foundational ancestors. Pre-posing their date of arrival in the Hauraki adds mana to 

their foundational significance while reinforcing descendant claims to land. 

TAINUI/WAIKATO and HAURAKI DESCENT FROM 
KUPE, HOTUROA, HOTUNUI and MARUTUAHU 

TAINUI/W AIKA TO HAURAKI 

1. Wahanui11 2. Kelly12 3. Ngati Paoa 13 4. Taria14 

Kupe 31GB1900 

I Kupe ofTainui 27GB1850 

I Hohe 

I Kakoto 

Hoturoa 24GB1900 I Te Opihi 

Hotuope Hoturoa 24GB 1900 Te Aorere 

Hotuawhio Hotuope Te Mania 

Hotumatapu Hotumatapu Te Rawaho 

Motai Motai Te Paripari 

Ue Ue Hotunui 19GB1850 

Raka Rakamaomao Tuhata 

Kakati Kakati Maruauha 

Tawhao Tawhao Marutuahu 16GB1850 

Whatihua Whatihua Matepo 

Uenuku Uenuku Kupe 13GB1850 Tama-te-ra 

Hotunui Hotunui Hotunui Whanaunga 

Marutuahu 13GB1900 Marutuahu 13GB1900 Marutuahu 1 1 GB1850 Paoa 

I I I I 
(Continues) (Continues) (Continues) (Continues) 

Another feature of whakapapa 3 and 4 is that Hotunui appears to have replaced Hoturoa as a 

foundational canoe ancestor midway between Kupe, the frrst arrival figure, and Marutuahu, the 

later foundational eponymous tribal ancestor of the confederation of tribes bearing his name. This 

kind of 'migratory-replacement' further supports the idea that migration and re-settlement 

resulted in the re-editing. The dynamics may be difficult to unravel but the process appears not to 

be completely random. Replacement maintains a line of historical continuity. All tribes 

acknowledge a frrst arrival ancestor, a later founding canoe arrival, and an eponymous founding 

tribal ancestor. The adjustment in this case changes the template from Kupe-Hoturoa-Tawhao in 

the Waikato, to Kupe-Hotunui-Marutuahu in the Hauraki. 

Several corresponding narratives from Hoani Nahe (Ngati Maru), a well-regarded eighteenth

century Hauraki tohunga (priest), support this. One promotes Hotunui back in time as the captain 

of the Tainui in place of Hoturoa.15 Another promotes Hotunui to be the father of Hoturoa. 16

Accounts by other informants demonstrate similar dynamics; Te Taniwha Hotea (Ngati 

Whanaunga) gave an account in which the identities of Hoturiui and Hoturoa are merged. Hotea 
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named Hoturoa as the captain of the Tainui, which accords with wider, orthodox Tainui-Waikato 

tradition. However, Hotea's genealogy dates Hoturoa to 12GB 1900, about half as long as the 

standard Tainui-W aikato genealogies in lines 1 and 2, but about the same genealogical position 

for the Hauraki Hotunui in genealogies 3 and 4. Closer examination of Hotea's account shows 

that Hotea merged the Hoturoa and Hotunui identities by dropping Hotunui's name and 

transposing his personal details on to Hoturoa. Thus, in this account the names of a Hotunui's 

wife and son in the Hauraki traditions, Mihirawhiti and Marutuahu, replace those of Hoturoa in 

the Tainui-Waikato traditions; where Hoturoa's wives are Marama and Whakaotirangi, and his 

daughter Kahukeke or Kahurere.17 In yet another variation, Tukumana Te Taniwha (Ngati 

Whanaunga) created a second Hotunui identity. Te Taniwha said that Hotunui I (25GB1900) was 

married to Marama (usually one ofHoturoa's wives), and that their son was Hoturoa, the captain 

of the Tainui canoe, and Hotunui II (14GB1900) was the later figure who migrated from 

Kawhia.18 In essence, the Hauraki traditions project the founding significance of Hotunui in 

Hauraki back to the founding time of all Waikato and Tainui. 

N abe's first account also appears to have compressed the usually vertical elongation of Hoturoa, 

Hotuope, Hotupapa, and Hotumatapu, to say that these personages were fellow crewmembers of 

Hotunui.19 A possible explanation for these dynamics, which would also explain the similarity of 

· the Hoturoa and Hotunui names, is that 'Hotu' name was a dynastic title or group identifier

'stamped' over the original name of the captain of the Tainui, and the later migrant from Kawhia.

This would preserve the continuity of the history; the distinctive deeds of both actors are retained, 

but labelled via stamping as the history of the descendants of the Hotu line. This would signal 

that the original personal names of the captain of the Tainui canoe, and the Kawhia migrant, were 

less important than the events of migration, arrival, re-establishment and proliferation of sub

groups.  In terms of vertical and horizontal representations of the Hotu names in sequence,

stamping represents the multiplicity of the group in both time and space. They were the Hotu

people?0

Waka Singularities 

The Hauraki example supports the idea that migratory events caused genealogies and narratives 

from old homelands to be compressed, truncated, transported and re-elongated and edited in new 

locales. This section analyses the pattern of elongated genealogies more precisely. A distinction 

is made here between tribal singularities (discussed in Chapter Ten) and waka singularities for 

the purposes of analysis, and is one that marks a difference between greater and lesser degrees of 

dynamic composition. Tribal singularities connect founding tribal ancestors, who head the tribal 

apex and house of tradition, to recent canoe ancestors; waka singularities connect recent waka 

ancestors back to earlier canoe arrivals, and to the demigods and gods of creation. The dynamics 

that shape waka and tribal singularities overlap. Tribal singularities incorporate truncation and 

elongation, including the simple deletion of names, insertion fi·om collateral lines and multiple 
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euphonic expansions of single base names. Waka singularities are subject to both these and other 

dynamics, including the insertion of demigod and symbolic procreative sequences, editing of 

ancient ancestral traces, and collateral importation of canoe ancestors from other traditions. These 

elements act much like genealogical subsets or building blocks able to be placed one on top of 

another in different combinations within broad cultural parameters according to variations 

between different tribes and the specific intent and purposes compositional experts dictated. 

TRIBAL AND WAKA SINGULARITIES 

Waka Singularity 
Extending from Recent 

Founding Canoe to Demigods 
and Creation 

Tribal Singularity 
Extending from Founding 

Ancestor to Most Recent Founding 
Canoe 

CREATION 
AND 

GODS 

Unique Marker/Symbol Begins Genealogy 

Polynesian Demigod Sequences 

Unique Marker: Early/First Arrival Ancestor 

East Polynesian-Maori Ancestral Traces 

Insertion of Outsider Waka Ancestors 

nique Marker: Founding Tribal Ancestor 

Apex 

Whare/House of Tribal Tradition 
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Waka singularities usually begin and end with names of particular significance to a tribe or 

region. An early founding or first arrival ancestor, god or demigod, usually heads the genealogy, 

and the name of a specific canoe arrival or founding ancestor marks the lower end. Pan-cultural 

demigod sequences, procreative and other symbolic sequences and ancestral traces, in varying 

order, appear between. 

The position of demigod sequences can vary widely: they appear either early or later in the 

genealogy, depending on the composer and their intent. Position varied between tribes. The most 

frequently occurring subset is that of Kaitangata-Whaitiri-Hema-Tawhaki. Demigod sequences 

are also subject to contraction and expansion. One technique, here termed sign-posting, occurs 

when the name of a single demigod elicits remembrance of the others in the subset. Demigod 

names were less subject to euphonic expansion than ancestral ones. Expandable and contractible 

procreative sequences, usually based on 'moe' (to sleep) and 'ngai' (to sob or pant), represent no 

longer precisely remembered generations, as do some other tribally specific symbolic seqeunces. 

These can vary greatly in length thereby creating widespread variations in the position of 

ancestors with the same name. This has often led writers unfamiliar with the dynamics (most 

writers are unfamiliar with them) to conclude that ancestors of the same name, found at widely 

varying genealogical positions, were different ancestors. Careful examination of the patterns of 

genealogy and narrative, particularly if from the same informant and tribe, usually demonstrate 

this is not the case. · 

Ancestral sequences include the names of well-known Polynesian navigators in shared, semi

flexible, recurring genealogical subsets or ancestral traces. The position of these subsets along the 

singularity varies between tribes and informants, although with a less variation than for demigod 

names. One or more of these names are often expanded into euphonic sequences. The flexibility 

of the order of all the subsets means that the position of a particular ancestor along the singularity 

can vary greatly depending on whether they appear before or after one or more demigod, 

ancestral and procreative sequences. Ngata (1986), speculating that such patterns existed, termed 

these 'tataihikohiko' (flashing-important genealogies);21 Biggs (1969) called them 

'abuahikohiko' (flashing-important presence)/2 although neither offered a precise analysis. 

Ngati Maniapoto 

The following genealogy from Te Wahanui (Ngati Maniapoto)(1898) begins with an ancestral 

sequence Whiro-Toi-Hatonga-Rakeiora-Tahatiti found in most tribal genealogies. In line 1 ,  

Whiro is the most widely known of all East Polynesian navigating figures, known as Hilo in 

Hawai' i, Hiro in Tahiti and Tuamotu, . and 'Iro in Rarotonga?3 In Aotearoa, Whiro's name 

appears in the genealogies of most tribes between 16GB1900 to 27GB1900?4 However, only 

Ngati Porou, Ngati Kahungunu and other East Coast and some Bay of Plenty tribes retain 

traditional narratives about him. These say be captained the Nukutere canoe and landed at the 
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W aiapu River on the East Coast.25 Whether Whiro was an actual arrival ancestor from Polynesia,

or perhaps transported in remembrance as cultural baggage from Polynesia, is open to debate. 

The high frequency ofhis name in Maori genealogy, coupled with limited dispersal of narratives, 

suggests that in the New Zealand context the Whiro name became widely known through 

secondary internal inter-tribal cultural exchange. 

TAINUf6 

Te Wahanui u 

WAKA SINGULARITY 
Early Ancestors and Ancestral Trace 
1 .  Whiro-te-tupua 45GB 1 900 
2. Toi 44GB 1900
3. Hatonga 
4. Rakeiora 
5. Tahatiti 

Demigod Sequence 
6. Piro 
7. Kaitangata 
8. Whaitiri 
9 Hema=Urutonga 
1 0. Tawhaki=Hapai 

Sequence 
1 1 . Matirehoahoa 
12. Rutupahu 
13. Ngai 
14. Ngainui 
15. Ngairoto 
1 6. Ngaipeha 
17. Hauraki-ki-te-rangi 
1 8. Mapuna-ki-te-rangi 

Reconnection with Toi 
19. Te Kura-i-monoa (wife ofToi)=Puhaorangi 
20. Ohomairangi 
2 1 .  Koku-o-te-po 

TRIBAL SINGULARITY 
Unique Waka Ancestor 
22. Hoturoa 24GB 1900 
23. Hotuope 
24. Hotuawhio 
25. Hotumatapu 

26. Motai 
27. Ue 
28. Raka 
29. Kakati 

Unique Founding Ancestor 
30. Tawhao 16GB 1900 

I 
(Continues) 

In line 2, Toi is another early ancestor known in Polynesia and among Maori. The name, Toi, 

appears in Rarotonga although, other than brief mentions, no substantial authentic narratives exist 

in Polynesia. Among the reliable traditions, Vaevae-Toi-o-te-aitu was a Mangaian ancestor, and 

Te Aranui-a-Toi the name of the marae pathway around Raroto'nga. Queen Makea of Rarotonga 

said that Toi was an ancestor who arrived in Rarotonga from Hawaiki, and Te Aia Te Pou said 
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that he was from 'Iva. Rarotongan genealogies place Toi 66GB1900, 44GB1900 and 

34GB1900.28 A possible cognate Tai-te-ariki follows 'Iro (Whiro) in genealogies from Aitutaki.29 

Toi appears in the genealogies of all Maori tribes between 20GB1900 to 50GB1900. Simmons 

( 1 976) thought that this variation meant that there were two Toi.30 However, the similarity of the 

traditions among tribes where narratives exist (only Ngati Porou, Mata-atua, Te Arawa and 

Taranaki retain substantial narratives) suggests that there was one Toi, and that the variable 

genealogical lengths are the result of cycles of truncation and elongation. 

The Toi traditions contain three central themes, a dispute located in Hawaiki, the bringing of the 

kumara to Aotearoa, and a celestial being who has an affair with a wife of Toi. Wiremu Te 

Rangikaheke (Ngati Rangiwewehi, Te Arawa)(1 849) and Eruera Te Uremutu (Ngati Whakaue, 

Te Arawa)(1 860-1880) related traditions about a conflict in Hawaiki between Tama-te-kapua (the 

captain of Te Arawa waka) and his father, Houmaitawhiti, against Toi-te-huatahi and Uenuku, 

over food resources, which caused Tama to sail the Arawa canoe from there to the Bay of 

Plenty.31 Tautahi (Ngati Porou)(1873), relating a tradition dictated by Ropata Wahawaha, said 

that Toi gave the canoe Horouta to Kahukura who returned to Hawaiki to fetch the kumara.32 

Best ( 1925) published Bay of Plenty Mata-atua traditions from Hamiora Pio (Ngati Awa) that 

Toi sent the canoe, Te Aratawhao, to Hawaiki to retrieve the kumara, which was brought to the 

Bay of Plenty by the waka, Mata-atua.33 On the third theme, that Toi's wife had an affair with a 

celestial being, Te Arawa say that Puhaorangi fathered Ohomairangi,34 Te Ati Awa and Nga 

Rauru of the Taranaki say that Tamarau fathered Awanui-a-rangi,35 and Ngati Awa of the Mata

atua tribes say that Tama-i-waho fathered Ohomairangi.36 This confrrms, contrary to Simmons, 

that the Toi traditions refer to one figure. 

Hatonga, more usually known to Maori as Whatonga, is also known in Rarotongan (as 'Atonga) 

and Maori genealogies.37 No reliably authentic pre-contact narratives concerning this ancestor are 

found in Rarotonga. Maori traditions name him as one of several figures, including Awanui-a

rangi, Ohomairangi, Apa, and Rauru, who are regarded as the sons, stepsons or grandsons ofToi. 

Much flexibility applies in the positioning of these ancestors. The Maniapoto genealogy here has 

Whatonga as a son, as does another in Tregear ( 1891).38 Central North Island genealogies tend to 

place Whatonga as a son, or grandson of Toi through Rauru. Te Rangikaheke (Ngati 

Rangiwewehi, Te Arawa)(1849) has Whatonga as a son of Rauru, and therefore a grandson of 

Toi,39 as does Best ( 1925) in a Mata-atua genealogy.40 Pohuhu (Ngati Kahungunu)(1860) has 

Whatonga and Rauru as brothers and sons ofToi.41 Locke ( 1882) recorded a genealogy from the 

same tribe that names Whatonga (Hatoma) as a son ofToi.42 The Kurahaupo tribes of the lower 

North Island place Whatonga variously as a grandson, great-grandson, or even a great-great

grandson of Toi through Rauru, Ruarangi and Rongoueroa.43 Hoani Meihana Rangi-o-tu 

(Rangitane) in Bitcliff (1946) places him as a grandson through Rangouaroa (Rongoueroa).44 Te 

Rangihiwinui Muapoko (Muaupoko) in White ( 1 890) names him as a great-grandson.45 Other 

326 



tribes in the related regions of Taranaki, Whanganui and Wellington tend to name him as a great

great-grandson, associating him with the same ancestors as the Kurahaupo tribes. Piri Kawau (Te 

Ati Awa, Ngati Ruanui)(l 854) has Whatonga as a great-great-grandson of Toi,46 as does a 

genealogy from Te Ati Haunui-a-Aparangi,47 another from Ngati Toa,48 and two from Ngati 

Raukawa.49 

The genealogical position of Whatonga varies between 20GB1900 and well over 40GB1900. 

There were not two or more Whatonga. The fixed association with Toi and other overlaps in 

surrounding names (and a later discussion on this genealogy), confirm the Toi and Whatonga 

identities as singular ancestors from the same family or dynasty, and that the different 

genealogical placement is an outcome of flexible composition. Corresponding narratives for 

Whatonga are mainly confined to the lower North Island where he is a well-known inland 

explorer.50 

In line 4, Rakeiora is a figure known in Rarotonga as Uanuku-rakeiora, although Maori traditions 

distinguish the Rarotongan name as two separate ancestors, Rakeiora and Uenuku. The Taranaki 

traditions say Rakeiora was an arrival on the waka Tokomaru.51 Several tribes outside the 

Taranaki include Rakeiora in genealogy but none retains narratives about him. In line 5, Tahatiti 

is a variation of the Rarotongan ancestor, Tangi' ia, where he is a main navigating figure.52 

Tangi'ia is also known in Tahiti as Ta'ihia.53 Maori also know him as Tangihia or Tahauri. No 

substantial prose accounts of Tahatiti are found in Maori oral tradition. Whiro, Rakeiora and 

Tahatiti are part of a shared East Polynesian-Macri ancestral trace, which most often also 

includes the name Ruatapu that links directly back to Rarotonga, and less directly to Tahiti. 54 The 

implications of how these genealogies can be used to determine migratory links with East 

Polynesia are discussed in Chapter Twenty-Two. 

In line 6, Piro, meaning scent or smell, opens a demigod subset from East Polynesia headed by 

Kaitangata. 'Piro' does not appear in other corresponding demigod genealogies, so here is a 

unique insert by Wahanui introducing the marriage of Kaitangata to Whaitiri. One theme of the 

marriage is that Whaitiri leaves Kaitangata after their first cliild is born because he takes offence 

at the smell of the child's faeces, hence piro. Lines 7 to 1 0  continue the demigod subset. The 

Tawhaki figure appears to have originated in West Polynesia where, for example, he is known as 

Tafa'i in Samoa. 55 Much of the rest of the set appears to have been built up in East Polynesia, 

where the Kaitangata-Whaitiri-Hema-Tawhaki-Rata-Wahieroa sequence is the most enduring 

sequential demigod genealogy. Kaitangata and Whaitiri are usually husband and wife, but here 

rendered sequentially. Kaitangata is Aikanaka in Hawai'i, and Kaitagata in Rarotonga. Whaitiri is 

called 'Ina-ma-ngurunguru in Rarotonga, Hinahana-ia-i-ka-malama in Hawai'i, and Hina in 

Tuamotu and Tahiti.56 Hema and Tawhaki are respectively their son and more famous grandson. 

Hema is Hema in Hawai'i, Tahiti and Tuamotu, and 'Ema in Rarotonga. Tawhaki is Kaha'i in 
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Hawai'i, Tafa'i in Tahiti, Tahaki in Tuamotu, and Ta'aki in Rarotonga.57 The set often also 

includes the demigods Wahieroa and Rata. Rata has the same name in Tuamotu, Rarotonga and 

Tahiti. He is Laka in Hawai' i. He also appears throughout West Polynesia where he is probably 

the oldest demigod figure after Maui. Wahieroa is Wahieloa in Hawai' i, Vahieroa in Tahiti and 

Tuamotu, and Va' ieroa in Rarotonga. 

The demigod subset is post-posed after the Toi-Whatonga-Whatonga-Rakeiora-Tahatiti ancestral 

trace, which has the effect of buffering Toi back in time. Post-posing demigods after ancestors is 

unusual, but not uncommon. Here, it is perhaps deliberate to both emphasise the shared ancestral 

trace and 'age' it. This kind of mobile juxtaposition is to be expected; ancestors such as 

Whironui, Rakeiora and Tahatiti were sometimes deified. The Taranaki tribes deified Rakeiora,S8 

Hiro (Whiro) became a god in the traditions of Rapanui and Tahiti/9 and Tangi' ia (Tahatiti) was 

deified in Mangaia.60 

Lines 1 1  to 18 are a poetic expansion of 'ngai', to pant or sob. Te Hurinui-Jones ( 1959) translated 

this sequence as follows: matirehoahoa (enchanted wand), rutupahu (resounding gong), ngai 

(sob), ngainui (the great sob), ngairoto (the pent up sob), ngaipeha (proverbial panting sob), 

followed by a culmination in hauraki-ki-te-rangi (dry heavenly breeze of summer) and mapuna

ki-te-rangi (the uplifting, rippling sigh toward heaven).61 The Hurinui-Jones tra.r{slation is polite.

Rutu and pahu could also refer to expectorate or ejaculation, after rutu to pour out (as in water) 

and pahu as in explosion. The images are procreative, the sequence symbolising ongoing 

generations of now undeterminable length. 

The marriage ofPuhaorangi and Te Kura-i-monoa and their child Ohomairangi in lines 1 9  and 20 

reconnect with Toi in line 2. Tarakawa (Te Arawa)(1895) wrote that Kuranui-a-monoa was the 

wife of Toi, who had an affair with Puhaorangi, a celestial being, who descended from the 

heavens to sleep with her. Their child was Ohomairangi (see line 20).62 Traditions in other areas 

also confirm this. Hamiona Pio (Ngati Awa), in an account published by Best (1925), named 

Tama-i-waho as the celestial being who slept with Kura-i-monoa. He also said that Rauru, the 

son of Toi, came upon Tama-i-waho and Kura-i-monoa as they copulated whereupon a startled 

Tama told Kura to name their child, Ohomairangi (oho means to be startled).63 A Ngati 

Kahungunu account names Puhaorangi as the celestial being and Ranginui-a-monoa as the wife 

ofToi, and Ohomairangi as the child.64 Ohomairangi is also an ancestral figure for Nga Oho, Nga 

Ohomairangi, and Nga Ohomatakamokamo, which are the names of early descent groups most 

often associated with Te Arawa, Auckland and the East Coast. Koku-o-te-po in line 2 1  re

emphasises these events, translating as 'an insertion or intrusion during the night' or 'illegitimate 

child'.  These traditions confirm the connection between Toi and Te Kura-i-monoa, which also 

confirms that the ngai sequence and the Kaitangata demigod insertion push Toi and the East 

Polynesian-Maori ancestral trace ofWhatonga-Rakeiora-Tahatiti back in time. 
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Lines 22 to 25 are a euphonic extension of the Hotu base name discussed earlier in this chapter 

and in Chapter Ten. The sequence is an expansion of one name. Other than Hoturoa, the captain 

of the Tainui canoe, no narratives exists for the other names. Some sub-groups within Tainui 

name five Hotu and others four. Tawhao stands at the apex of a dense, historically consistent 

interlocking matrix of tribal genealogy and tradition. 

Ngati Kahungunu 

Unique tribal figures begin and end the following singularity from Ngati Kahungunu on the East 

Coast. In line 1 ,  Maui is the demigod known throughout Polynesia. Maui typically appears here 

in several East Coast genealogies where those tribes place particular emphasis on him. Traditions 

say that his canoe is interred on top of Hikurangi mountain on the East Coast, or on Titi-o-kura, 

inland from Hawkes Bay. 

Lines 2 to 6 contain both creative and procreative images. Papatiraumaeawa (the Primordial 

Earth), and Ranginui and Rangiroa (Great Heavens and Expansive Heavens) are the Earthmother 

and Skyfather, here interposed with the images, Taranui and Tararoa, which represent the 

membrum virile (Great Penis and Long Penis), or alternatively, the pudenda muliebria (Great 

Vulva and Expansive Vulva). 

Lines 7 to 13 are a variation of the already identified 'ngai' sequence, but here pre-posed before 

Toi (line 14), rather than post-posed as in the Ngati Maniapoto genealogy, thereby placing Toi at 

34GB 1900 rather than 44GB1 900 (as in Maniapoto). The value of this point is that some 

previous writers, such as Fletcher ( 1930) and Williams ( 1937), who, noting that the genealogies 

for Toi were highly variable and not always humanly sequential, thought that they somehow 

pertained to the same ancestor, but were unable to demonstrate why.65 

Lines 15-21, from Rauru to Rakeiora, are the East Polynesian-Maori ancestral · trace already 

discussed. Lines 19  to 22 are im expansion ofTama (usually Tama-ki-hikurangi) who, in the Bay 

of Plenty and East Coast, is characteristically associated with retrieving the kumara from 

Hawaiki.66 The sequence may also double as a cosmological image: Tama-ki-te-hau and Tama

ki-matangi refer to winds; Tama-ki-te-ra is the sun. Doubling is evident in the name Tama-ki

reireia-mai-Hawaiki, meaning Tama-who sailed or rushed here from Hawaiki, which images both 

human migration and the rising of the sun. 

Lines 23-27 are a birthing sequence, and possibly unique to the composer: Te Kahuarero 

(membrane around new born baby, beginning, one end), pito (navel, other end), rere (born), 

tangi (cry) and maika (settle and quiet). 
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NGATI KAHUNGUNU 

WAKA SINGULARITY 
Unique Marker - Demigod Sequence 
1. Mauitikitiki-a-Taranga 47GB 1900

Creation and Sequence 
2. Papatiraumaeawa 
3 .  Taranui
4. Tararoa 
5. Ranginui 
6. Rangiroa 

Sequence 
7. Ngaiwharekiki 
8. Ngaiwharekaka 
9. Ngairoki 
10. Ngaireka 
1 1 . Ngaipeha 
12. Ngaitaketake 
13 .  Ngai-te-hurumanu 

Early Ancestors - Ancestral Trace 
14 Toikairakau 34GB1900 
15. Rauru 
1 6. Whatonga 
17. Tahatiti 
1 8. Rakeiora 
19. Tama-ki-te-hau 
20. Tama-ki-te-ra 
21 .  Tama-ki-matangi 
22. Tama-ki-reireia-mai-Hawaiki

23. Te Kahuarero 
24. Pito 
25. Rere 
26. Tangi 
27. Maika 

TRffiAL SINGULARITY 
Unique Waka Ancestor 
28. Toto=Tamatea-arikinui 20GB 1900
29. Rongokako 

T.H. Mitira6·1 

30. Tamateapokaiwhenua, Tamateapokaimoana, Tamateaurehaea 

Unique Naming/Founding Ancestor 
3 1 .  Kahungunu 
32. Kahukuranui 16GB 1900 

I 
(Continues) 

Tamatea-arikinui (Tamatea the great chief) in line 28 is the captain of the Takitimu canoe. 

Tamateapokaiwhenua (Tamatea who explored the land), Tamateapokaimoana (Tamatea who 

explored the sea) and Tamateaurehaea (Circumcised Tamatea) are the same figure. Rongokako is 

his father, but here interpolated within the Tamatea sequence. Kahungunu and his son 

Kahukuranui are the direct ancestors of the Kahungunu tribe.68

Ngati Awa 

The following genealogies from Hamiora Pio (Ngati Awa) are a good example of variation by an 

individual composer. Lines 1 to 1 1  in whakapapa 1 are a creation and demigod sequence. Tane is 
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both a Polynesian and Maori god. Maori creation traditions associate him with separating the 

heavens and earth (Tane is also the progenitor of humans, retriever of knowledge, and God ofthe 

Forests). The sequence signals that event: Tanepepeke is Tane bending his knees, Taneuetika is 

Tane straightening his back, and Tanetakoto, Tane lying down to push upwards against the 

heavens with his feet. Lines 8 and 9, Te Aomatinitini (The Widespread Light or Multiple Clouds) 

and Tangaroa (God of the Seas), signal that separation is complete, light has entered the world, 

and that the oceans are revealed between the heavens and earth. Maui in line 10  signals the 

fishing up of land in primordial form, Te Papatitiraumaewa. 

1. Hamiora P io"" 
WAKA SINGULARITY 
Creation Sequence 
I. Tane 
2. Tanetuturi 
3.  Tanepepeke 
4. Taneueha 
5. Taneuetika 
6. Tanetakoto 
7. Ioiowhenua 
8. Te Aomatinitini 
9. Tangaroa-i-te-rupetu 

Demigod Sequence 
10. Mauitikitiki-o-Taranga 
1 1 .  Te Papatitiraumaewa 

Unique Early/First Arrival Ancestor 
12. Tiwakawaka 32GB1900

Sequence 
13.  Taranui 
14. Tararoa 
15. Ngainui 
16. Ngairoa 
17. Ngaiwharekiki 
1 8. Ngaiwharekaka 
19. Ngairoki 
20. Ngairoka 
21 .  Ngaipeha 
22. Ngaitaketake 
23. Ngai-te-hurumanu 

Unique Early Ancestors - Ancestral Trace 
24. Toi-te-huatahi 20GB 1900
25. Awanui-a-rangi 
26. Tama-ki-waho 
27. Tama-ki-te-ra 
28. Tama-ki-hikurangi 16GB1900
29. Rakeiora 
30. Whatakiore 
3 1 .  Te Puka 
33. Tete 
34. Te Ra
35. Tamarakeiora 

TRIBAL SINGULARITY 
Unique Naming/Founding Ancestor 
36. Iratumoana

I 
(Continues) 

NGATI AWA 
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2. Hamiora Pio'" 

WAKA SINGULARITY 
Creation Sequence 
I. Rangi=Papa 
2. Tane=Hine Tangaroa Tu 
3.  Tawhirimatea=Pu-te-hue 
4. Makara=Rotua 

Demigod Sequence 
5. Hinenui-te-po
6. Hiwa-ki-te-rau 
7. Itiiti=Tawhaki 
8. Wakawaitai 

Unique Early Ancestors 
9. Kura-i-monoa=Toi 
10. Awanui-a-rangi 
1 1 . Awamorehumorehu 
12. Irakewa 
13 .  Toroa 
14. Ruaihona Wairaka 
15. Tahina-o-te-ra 

TRIBAL SINGULARITY 
Unique Naming/Founding Ancestor 
1 6. Awanui-a-rangi=Te Uiraroa (15GB 1900) 

I 
(Continues) 



Tiwakawaka in line 12 is a 'first arrival' ancestor in traditions emblematic to the Bay of Plenty 

tribes Ngati Awa, Tuhoe and Hamua.71 In lines 13 to 23, the tara and ngai sequences push 

Tiwakawaka back in time in the same way that the ngai sequence did to Toi in the Maniapoto 

genealogy. Lines 24 to 28 are a variation on the Toi ancestral trace. Awanui-a-rangi is a son of 

Toi and eponymous ancestor for·Ngati Awa at Whakatane. Other names usually associated with 

this sequence, including Whiro, Tahatiti, Rauru and Whatonga, are not included. Lines 26 to 27 

are the doubled Tama sequence discussed in the previous example. Tama-ki-hikurangi is the 

ancestor who retrieved the kumara from Hawaiki, and Tama-ki-te-ra, the sun. Iratumoana is the 

eponymous ancestor for Ngati Ira, a subgroup with connections to Whakatohea and other Bay of 

Plenty and East Coast tribes. 

This genealogy provides an index of history and symbolism from creation to the present using a 

mix of pan-cultural motif sequences, including the Tane and ngai images, in conjunction with 

tribally specific ancestors, such as Tiwakawaka, Awanui-a-rangi, Tama and Iratumoana. In 

whakapapa 2, lines 1 to 4 are a creation sequence headed by the Skyfather and Earthmother 

(Rangi and Papa), and the gods Tane (Forests), Tangaroa (Sea), Tu (Martial Consiousness) and 

Tawhirimatea (Winds). The Maui and Tawhaki demigod cycles are sign-posted by the names 

Hinenui-te-po (the Goddess between whose thighs Maui was killed), and the name Tawhaki. The 

absence of Maui and the other names associated with Tawhaki is the result· of signposting. The 

mention of Hinenui-te-po and Tawhaki is sufficient to stimulate remembrance of the others. 

Lines 9 to 15  are an ancestral sequence unique to Ngati Awa. Toi and Awanui-a-rangi appear as 

for whakapapa 1 .  Toroa is the captain of the Mata-atua canoe, the main descent canoe for Ngati 

Awa, and Ruaihona and Wairaka are his children. Awanui-a-rangi in line 1 6  is the eponymous 

ancestor ofNgati Awa. 

Ngati Porou 

The table below contains three elongations from tribes on the East Coast. The second half of 

these genealogies demonstrates how intra-tribal variations could both diverge and converge 

around the same events. 

Line 1 ,  whakapapa 1 ,  traces descent from the female demigod, Houmea. The traditions say that 

her husband feared her because she cannibalised their children. Tutawhake and Nana (usually 

Nini) are the children ofHoumea. These first three generations therefore contract into two.72

Tangaroa, the God of the Seas, in line 5 signals the creation, which is sign-posted rather than 

elaborated. He also signals a voyaging sequence centred on images of the ocean and heavens 

(lines 8 to 21). The placement of the voyaging sequence here pushes Toi, who is embedded 

within it at 42GB1900 on line 7, further back in time compared with other genealogies. 
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1. W. Colenso73 

WAKA SINGULARITY 
Unique Demigod Sequence 
I .  Houmea 
2. Tutawhake 
3. Nana 
4. Nioi 

Creation Sequence 
5. Tangaroa 
6. Te Meha 

Ancestral Trace 
7. Te Toi 42GB 1900 

Voyaging Sequence 
8. Te Ihimoana 
9. Te Rapumoana 
1 0. Tumaikawa 
1 1 . Matangi-te-unga 
12. Ranginumia 
13 .  Rangiwhetuma 
14. Rangiwherara 
1 5. Tangaroapatiere 
16. Tangaroawhakamautai 
17. Te Petipeti 
1 8. Te Rangahua 
1 9. Te Aihumoana 
20. Te Aihumoanawairaka 
2 1 .  Rangimaitahanui 

TRffiAL SINGULARITY 
Unique Waka Ancestor 
22. Paikea 27GB1900
23. Pouheni 
24. Rangi-te-kiawa 
25. Rakaitapu 
26. Te Aowhakamaru 
27. Ue-te-koroheke 
28. Niwaniwa 

Unique Naming/Founding 
Ancestor 
29. Porourangi 20GB1900

I 
(Continues) 

NGATI POROU 
DESCENT FROM WHIRONUI AND PAIKEA 

2. W.E. Gudgeon 74 3. W.E. Gudgeon75 

WAKA SINGULARITY WAKA SINGULARITY 
Unique Demigod 
Sequence 

--Creation Unique Demigod Sequence 
I. Mauipotiki 37GB 1900 

1.  Mauimua 37GB 1900 
2. Rangituatahi 
3. Rangimatakehu 
4. Whaitiri 
5. Hema 
6. Tawhaki 
7. Wahieroa 
8. Rata 
9. Rongotakaweu 
10. Whakatau 
1 1 .  Rangahua 

TRIBAL SINGULARITY 
Unique Waka Ancestor 
12. Paimahutanga=Uenuku 
13.  Ruatapu=Keteora 25GB 1 900 
14. Hau=Tarawhakatu 
15. Niwaniwa=Nanaea 

Unique Naming/Founding Ancestor 
1 6. Porourangi 22GB 1900 

I 
I 

(Continues) 

2. Hihiri-o-Tu 
3 .  Whaingarongo 
4. Taharaoa 
5. Hekaponga 

TRIBAL SINGULARITY 
Shared Ancestral Trace 
Unique Canoe Ancestor 
6. Toi 32GBI 900 
7. Rauru 
8. Whatonga 
9. Apa Kahutia-te-ran! 
10. Rongo-te-whaiao Rongomai 
1 1 .  Tuhia-te-tai====Kahukura 

12. Araiara=Whironui 
13.  Huturangi =Paikea25GB 1 900
14. Pouheni 
1 5. Nanaea 

Unique Naming/Founding 
Ancestor 
16. Porourangi 22GB 1900 

I 
(Continues) 

The voyaging sequence proceeds through: ihimoana (excellence of the sea) and rapumoana 

(seeking upon the ocean), depicting departure; to matangi-te-unga (sailing and paddling, and 

landing on shore), making landfall. The heavenly images open with ranginumia (far extended 

unknown heavens), rangiwhetuma (darkening lowering . heavens) and rangiwherara (expansive 

heavens), then returns to the sea through tangaroapatiere (the splashing shoals and shallows of 

the sea) and tangaroawhakamautai (grasping the tides of the s.ea). The references petipeti (small 

jellyfish and seaweed - characteristic of shallows) and rangahua (large jellyfish) are about 
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closing with the shoreline, aihumoana (frosty sea) and ahumoanawairaka (frosty cold sea - rain 

cape) depict the trials of the journey. Rangimaitahanui (heavens, great side) are about arrival after 

having crossed the sea. 

In line 22, Paikea (also known as Kahutia-te-rangi) is said to have arrived on a whale and married 

Huturangi, the daughter of Whironui as shown in whakapapa 3. Several names have been inserted 

between Paikea and his grandchild, Niwaniwa, extending a one-generation gap to five. Rakaitapu 

and Te Aowhakamaru, for example, are contemporaries of Porourangi from a collateral line.76 

Porourangi, the last name in each genealogy, is the eponymous ancestor ofNgati Porou. 

Whakapapa 2 traces descent from Mauimua (Maui), whose East Coast importance was discussed 

in the Kahungunu example. Descent continues through the symbolic heavenly references 

Rangituatahi and rangimatakehu (the First Heaven and the Reddish Heaven). Lines 4 to 10, from 

Whaitiri through Hema, Tawhaki, Wahieroa, Rata and Whakatau render in full the classic East 

Polynesian demigod pantheon already identified. Uenuku and Ruatapu signal a conjunction of 

tradition with the traditions of Whiro, Paikea and Huturangi. Uenuku (line 12) is the father of the 

half-brothers Paikea (line 22, whakapapa 1) and Ruatapu (line 13, whakapapa 2) .77 

Whakapapa 3 begins with Mauipotiki, another Maui variant. Lines 6 to 9 are an expanded 

reference to the family of Toi. Kahutia-te-rangi in line 9 is a parallel reference to Paikea on line 

13, the two names being synonymous for the same person and event. Sometimes Kahutia-te-rangi 

is named as the brother of Ruatapu, and Paikea a whale that saves him from drowning. Other 

times Paikea is simply the brother ofRuatapu. Whironui on line 12 is the captain of the Nukutere 

canoe whose daughter, Huturangi, married Paikea. Rongomai and Kahukura (lines 1 0  and 1 1) are 

deities found in a number of different tribal accounts associated with whales, deities who guide 

canoes, and cosmological phenomena. In Te Ati Haunui-a-Paparangi, Rongomai is associated 

with the Tawhaki demigod cycle, and also appears as a beached whale that exterminates the war 

party of an ancestor named Maru after they attempt to kill and eat him. A similar tradition 

appears among Ngati Mahuta.78 

In the Tainui and Te Arawa traditions of Ngati Tia and Ngati Raukawa, both Rongomai and 

Kahukura are deities who convey Kuiwai and Haungaroa, the sisters of Ngatoro-i-rangi, from 

Hawaiki.79 Among Ngati Kahungunu, Kahukura is a god brought on the Takitimu canoe, or a god 

who guided Ruawharo on the Takitimu. 80 Taranaki traditions say that Maru and Kahukura were 

gods brought on the Aotea.81 Grey ( 1855) contains an account from an unknown Te Arawa 

source that connects these three references; Maru, Kahukura, Rongomai are gods who 

accompany Kuiwai.82 
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In celestial lore, Te Ati Haunui-a-Apa-aparangi says Rongomai was a comet.83 Tuwharetoa 

associate Rongomai with shooting stars. Rongomai was also their tribal god.84 Kahukura was a 

rainbow in the Urewera region.85 In Ngai Tahu both Kahukura and the Rongomai variant, 

Rongonui-a-tau, are rainbows, and gods who guided canoes across the sea.86 

Other images also appear. In Ngati Porou, Kahukura is a human who brings the kumara from 

Hawaiki to the people of Toi.87 In Northland, Kahukura is associated with obtaining the 

knowledge of fishing from the Turehu.88 The obscure nature of these traditions suggests the 

figures are of ancient origin. The whale and conveyance images, although different, connect 

opaquely with that of the Kahutianui-te-rangi and Paikea tradition. Connections with East 

Polynesia further suggest these traditions are of some age. Maru and Kahukura are gods in 

Rarotonga 89 Maruake is a navigator and warrior known in the traditions of Fakahina in 

Tuamotu.90

Ngati Ruapani 

The following genealogies from tribes around Turanganui (Gisbome) demonstrate composition 

for specific purposes. The following genealogy addresses several debates in that region. One is 

whether the canoes, Horouta and Takitimu, were the same canoe. Another is whether the 

ancestors, Kiwa and Paoa, arrived together on the Horouta; or whether they arrived separately, 

one on the Horouta, and the other on the Takitimu. The composers of these genealogies, Wi Pere 

and Hirini Te Kani (Rongowhaka-ata, Te Aitanga-a-Mahaki, Ngati Ruapani), believed that the 

Takitimu and Horouta were separate canoes, and that Kiwa was the navigator of the Takitimu, 

and Paoa the captain of the Horouta, and that Paoa and the Horouta landed before Kiwa and the 

Takitimu. The elongated genealogies, one for Paoa, and another for Kiwa, reinforce their 

argument. The tribes concerned, Rongowhaka-ata and Te Aitanga-a-Mahaki, trace their main 

descent from Paoa and the Horouta canoe through the ancestor Ruapani. 

The images in whakapapa 1 support the idea that Paoa reached land first. The genealogy for Paoa 

is longer than that for Kiwa. Both lines are projected back to the creation, which is depicted in a 

way that supports Paoa's supposed longer occupation of the land. Line 1 begins with Hineawa

awa (Female Deity of River Valleys) as a representation of the Earthmother. Ranginui-a-tamaku 

(the Great Expanse of the Heavens) is the Skyfather image, and her husband. Hineawa-awa, 

because of her symbolising of land, is placed first to emphasise that Paoa is on land. Tanenui-a

rangi (Great Tane of the Heavens), who also associated with the forests, reinforces the land-based 

imagery. 

Lines 5 to 1 1  reinforce that the ancestors on this genealogy have been on land for some time. Te 

Tawai is a term referring to a canoe on shore with its gunwales (rauawa) removed. This implies it 

has been on shore for some time. Taunui, tauroa, tauringihia and tauhorahia refer to the great 
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landing, long landing, the landing where great numbers flowed out, and landing place where 

many spread out from. Matatu-ki-te-rangi means faces turned upwards toward the sky or lands 

exposed to the heavens. Mataroiho means weary faces or land that has been tilled. The double 

meanings establish the idea that people have been in occupation long enough to clear the land. 

DESCENT FROM PAOA AND KIWA91 

1. Wi Pere and Hirini Te Kani 2. Wi Pere and Hirini Te Kani 

WAKA SINGULARITY WAKA SINGULARITY 
Unique Creation Sequence (Land Based) Unique Creation Sequence (Sea Based) 
I. Hineawa-awa I .  Ranginui=Wainuiatea 
2. Tamaku 
3. Ranginui-a-tamaku 
4. Tanenui-a-rangi 

Unique Prior Occupation Sequence Unique Voyaging-Landing Sequence 
5. Te Tawai 2. Moananui 
6. Taunui 3 .  Moanaroa 
7. Tauroa 4. Moanapotango 
8. Tauringihia 5. Moanahakere 
9. Tauhorahia 6. Tu-i-te-repo 
I 0. Matatu-ki-te-rangi 7. Tu-i-te-wao 
1 1 .  Mataroiho 8. Tu-te-hemorere 

9. Rangitahuri 
Combined Symbolic/Ancestral Sequence 10. Tiki 
12. Turi I I . Te Parata 
13. Pehu I2. Te Aotu 
14. Kahutia 13.  Hinetuahoanga 
1 5. Te Anaonao I 4. Tawhaorohao 
16. Te Aohore 15 .  Ka tere-te-moana 
17. Te Piatangiwharau 
18. Ngatoro-i-rangi 
19. Pui-a-toro 
20. Papakarukuruku 

TRIBAL SINGULARITY TRIBAL SINGULARITY 
Unique Waka Ancestor Unique Waka Ancestor 
21.  Paoa 24-28GB1900 16.  Kiwa 24-28GBI900 
22. Hineaukua=Kahutuanui 1 7. Kahutuanui=Hineaukua 
23. Te Haua 18 .  Te Haua 
24. Aniu-ki-taharangi I 9. Aniu-ki-taharangi 
25. Ue 20. Ue 
26. Ngore 21 .  Ngore 
27. Tahungaekenui 22. Tahungaekenui 
28. Rua-te-pupuke 23. Rua-te-pupuke 

Unique Naming/Founding Ancestor Unique Naming/Founding Ancestor 
29. Ruapani I6-20GB1900 24. Ruapani 16-20GB1900

I I 
(Continues) (Continues) 

In contrast, the creation metaphors for Kiwa are contextualised at sea to reinforce that he reached 

land after Paoa. The whakapapa begins with the marriage ofRanginui, the Skyfather, whose wife 

is Wainuiatea (the Great Expanse of the Sea). Lines 2 to 5, moananui, moanaroa, moanapotango 

and moanahakere (great ocean, extensive ocean, dark ocean, very dark ocean) are obvious 

images. Lines 6 to 8 bring Kiwa to land as a more recent arrival. Tu-i-te-repo is standing on 

swampy ground (shoreline), tu-i-te-wao, standing upright in the forest (heading inland), and tu

te-hemorere to quickly move on (heading further inland and away). Lines 13  to 1 5  further 
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emphasise that Kiwa's canoe is later than that of Paoa. Hinetuahoanga is a sharpening stone for 

adzes. Tawhaorohao means to grind and shape wood. Ka tere-te-moana is to set sail. These 

images are preparatory to a voyage; Paoa's canoe is already on land with the gunwales taken off. 

In another dynamic, the genealogies show how the canoe ancestors from other tribes were 

imported to build up genealogies, signal inter-regional relationships, and add mana or status. In 

the whakapapa for Paoa, line 12  names Turi, the Taranaki-Whanganui ancestor who was the 

captain of the Aotea waka. Line 1 4  is Kahutia (usually Kahutia-te-rangi) also known as Paikea, 

the East Coast ancestor said to have arrived on a whale. Line 1 8, Ngatoro-i-rangi, is the famous 

Te Arawa-Tuwharetoa tohunga and navigator of the Arawa canoe. No such insertions occur in 

the Kiwa line, which reinforces that composition was deliberately intended to add greater 

significance to the line for Paoa. 

Tuwharetoa 

The last example is from Tuwharetoa where Nga Toro-i-rangi is a famous founding ancestor who 

arrived on the Arawa canoe. 

Lines 1 to 6 contain the Toi dynasty. Rauru is the ancestor of Nga Raru in Taranaki, Whatonga 

(here Hatonga) the famous captain of the Kurahaupo to lower North Island tribes, and Apa-apa 

and Rangitane the eponymous ancestors ofNgati Apa and Rangitane in that region. 

This is followed by the Polynesian ancestral trace: Tahatiti who is Tangi'ia in Rarotonga; 

Rakeiora who is known to the Taranaki people and in Rarotonga, and interestingly the name 

Rarotonga itself. Line 1 5  ends this sequence with Tumoana-ariki who is the captain ofthe Tinana 

canoe in Northland traditions. The placement of this sequence, after that headed by Toi, adds age 

to the latter. The creative sequence featuring rangi (heavens) and ao (light/cloud) that follows 

adds to this effect. 

The last sequence from line 25 to Nga Toro-i-rangi in line 3 5  is a composed, rather than 

sequential, ancestral sequence. Te Hoehoenga (paddling) refers to migration from deceased 

ancestors represented by Te Urupa (cemetery). The migrants emerge from the heavens and 

clouds, the creative sequence, which act as a bridge from the ancient/early Polynesian ancestors 

and Toi across to the last ancestral sequence culminating in Nga Toro-i-rangi. 

Puhaorangi links back to Toi as a celestial figure widely attributed with having an affair with one 

ofToi's wives, usually Kura-i-monoa. Ohomairangi is often the progeny from that union. 
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Summary 

TUWHARETOA92 

WAKA SINGULARITY 
Maori Ancestral Sequence 
I. Toi 
2. Rauru 
3. Rutanga 
4. Hatonga 
5. Rangitane 
6. Apaapa 

Polynesian Ancestral Sequence 
7. Tahatiti 
8. Ruatapu 
9. Ruanuku 
I 0. Rakeiora 
I I. Tama-ki-tua 
12. Tama-ki-whaiao 
13. Rarotonga 
14. Te-te-papa 
I5. Tumoana-ariki 

Creative Insertion 
16. Rangi-nui 
17. Rangi-roa 
18. Rangi-pouri 
I9. Rangi-potango 
20. Rangi-whetuma 
21. Rangi-whanake 
22. Ao-nui 
23. Ao-roa 
24. Ao-tara 

Composed Ancestral Sequence 
25. Te Urupa 
26. Te Hoehoenga 
27. Puhaorangi 
28. Muturangi 
29. Ohomairangi 
30. Hape-ki-tua-rangi 
31 .  Tunga 
32. Tamara 
33. Tuamatua 
34. Raka-uri 

Unique Waka Ancestor 
35. Ngatoroirangi (19GB1900) 

I 
(Continues) 

Chapter Eighteen argued that migratory events reshaped traditions and genealogies as peoples 

moved. These dynamics incorporated the packaging, truncation, compression and transportation 

of histories from old homelands and re-location in new homelands. This chapter has built on that 

argument, showing how whakapapa from places of origin were truncated, transported and re

elongated in new locales. Genealogies were probably re-lengthened progressively overtime, but 

not necessarily all at the same time; some elongations co-existed alongside continuing 

truncations. Cycles of elongation, truncation and re-elongation may have occurred over multiple 

migratory events. 
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The composition of elongated lines occurred within broad cultural parameters. One unique early 

or first arrival ancestor, tribally specific or pan-cultural deity or demigod, begins the sequence, 

another stands mid-way along the genealogy, and another ends the sequence. Elongations 

contain various pan-cultural sequences interpolated with tribally specific ones. The names of 

important demigods were retained from the Polynesian pantheons, as were important ancient 

ancestral names. Other ancestors were replaced and represented by the insertion of symbolic 

sequences. Ancestors were replaced and represented by symbolic procreative sequences. 

Demigod, ancient ancestral and symbolic subsets might change in order and be expanded or 

contracted, but an overall pattern is generally consistent within broad cultural parameters, with 

some variation between tribes and composers, and according to intent. 

Truncation and elongation have implications for dating ancestral events. Truncation foreshortens 

time, rendering it difficult to measure because of the figures that are missing.93 Where symbolic 

content has been added, objective reality, in the form of actual events, may be difficult to unravel 

from symbolism.94 A general rather then precise chronological order applies, for example, 

ancestors such as Toi and Tiwakawaka are earlier than Hoturoa and Toroa, but by how exactly 

much time cannot be determined. Ancestors separated by several lines on a genealogy, such as 

Toi and Puhaorangi in the Maniapoto example, are contemporaneous in prose. 

GENERAL ORDER OF WAKA SINGULARITIES 

UNIQUE TRIBAL FIGURE BEGINS SEQEUNCE 

I 
Procreation/Demigod Sequence 

I 
EARLY ANCESTOR 

I 
Procreation/Demigod Sequence 

I 
Shared Ancestral Traces 

UNIQUE TRIBALLY SPECIFIC 
and 

MORE RECENT WAKA ANCESTORS 

UNIQUE TRIBAL FOUNDING ANCESTOR 

Understanding the dynamics of truncation and elongation may open other avenues for analysis. 

Buck (1930) and Ngata (193 1), for example, thought that elongated genealogies could .indicate 

points of origin, and shorter ones centres of arrival.95 The Hauraki example supports this. This 

idea might serve as a useful basis for tracing the origins and migrations of canoes and tribes 

although, if genealogies were subject to multiple cycles of truncation and elongation as groups 
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moved, settled, split, expanded and re-settled again, then unravelling them would be difficult, 

except perhaps for more recent migrations. Another view might be that multiply truncated and 

elongated genealogies might contain traces of information from several migrations, something 

Belich ( 1996) and other writers have speculated on in reference to waka traditions generally, but 

have not pursued or proven. 96 These ideas are explored in Chapter Twenty-Two. 
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CHAPTER TWENTY 

ARRIVAL DYNAMICS - MAPPING, MAKING AND MERGING 

Previous chapters discussed how histories and genealogies from homelands of origin were 

compacted, packaged, transported, relocated and expanded in new homelands. This chapter 

discusses how narratives were shaped in new homelands to establish spiritual and cultural 

connections with the environment while reinforcing political claims to occupation and ownership. 

Mapping 

Taunahawhenua and Tapatapawhenua 

'To name is to claim' is a universal principle practised by migrating peoples from the ancestors 

of the Maori to the Endeavour of James Cook. Arrival narratives embedded in new locales merge 

the histories of new arrivals with the natural features of the new homeland. At the simplest level, 

ancestors are said to name geographic features after their physical attributes in a practice called 

taunahawhenua. The following is an example from the arrival of the canoe Te Arawa at Maketu: 

. . .  tau rawa mai a Te Arawa i Motiti; no Hawaiki tenei ingoa. Ka taunahatia mai e Tia a 
Rangiuru; ko 'Te Takapu-o-Tapuikanui-a-Tia' . Ka whakatika a Hei; ko 'Te Takapu-a
Waitahanui-a-Hei', a Otawa. Ka whakatika a Tama-te-Kapua, a, ka taunaha ki Maketu, 
ko 'Te Kuraetanga-o-toku-ihu', 'Te Kumore-o-Maketu'. Ko te moutere ka tapa hei ingoa, 
ko 'Motitinui-a-Kahu' .  

Te Arawa landed at Motiti. This name is from Hawaiki. Tia claimed Rangiuru; it was 
called 'The Big Belly ofTapuika [the son] ofTia '. Hei rose; Otawa was named 'The Big
Belly ofWaitahanui [the son of] Hei '. Tama-te-kapua rose, and he claimed [the headland 
at] Maketu, 'The Bridge of my Nose ', 'The Headland of Maketu'. The island was named
'Big Motiti of Kahu ' [Kahumatamomoe - the son ofTama-te-kapua] . 1  

Other traditions reflect tapatapawhenua, the practice of naming places after ancestral deeds and 

events associated with exploration. The following account from Piri Kawau (Te Ati Awa, Ngati 

Ruanui) includes both tapatapa and taunaha, and concerns the coastal exploration of Turi, the 

captain of the canoe Aotea, as he journeyed along the West Coast of the North Island from Aotea 

Harbour to the Patea River: 

. . .  ka waiho te waka i Aotea, koia a Aotea. Ka haere mai i uta. Ka tukua mai a Pungarehu 
i mua, ki te rui haere mai i nga karaka. Ka haere mai a Turi i muri. Ka tae mai ki Kawhia, 
ko Te Awhinga-o-Turi. Haere mai Marokopa, ko Te Kopanga-o-Turi. Mokau, ko Te 
Moenga-o-Turi. Urenui, ko Te Nuinga-o-Turi. Waitara, ko Te Taranga-o-Turi. Mangati, 
ko te horahanga ki reira o Hunakiko. Ka matakitakina, koia Matakitaki. Hongihongi, ko 
Te One-i-hongia-e-Turi. Tapuae, ko Te Tapuae-o-Turi. Oakura, ko Te Kuranga-o
Hunakiko. Katikara, he reo tena. Raoa, ko Te Raoatanga. Ka Upokonui, ko Te Upoko-



Turi, kei kona ka rua nga horahanga i a Hunakiko, koia Maraekura. Kapuni, ko Te 
Puninga-o-Turi. Waingongoro, ko Te Ngongorotanga-o-Turi. Tangahoe, ko Te Hoe-a
Turi. Ohingahape, ko Te Waewae-a-Tuanui. Whitikau, ko Te Kaungaroa-o-Turi. 

Na, ka tae ki te awa i kia mai e Kupe ra. Ka ahua te pa, ko Rangitawhi. Whakaturia ana te 
pou, ko Whakatopea. Ahua te whare ko Matangireia. Hanga te paepae, ko 
Paepaehakehake. Ka whakaturia te whata, ko Paeahua. Ka huaina te awa ko Patea, te 
puna ko Parapara-ki-te-ura, te mara, ko Hekeheke-i-papa, te ko, ko Tipu-i-whenua. 
Katahi, ka koia te mara, ko tona whakahau . . .  

. . .  the canoe was left at Aotea, that is how Aotea Harbour was named [Turi] then went 
by land. Pungarehu was sent ahead to plant karaka groves. Turi followed behind He 
arrived and embraced the view of Kawhia Harbour [on a spur between Aotea and 
Kawhia], named 'The Embracing of Turi '. He went to Marokopa, named 'The Injured 
Foot ofTuri '. Mokau was named 'The Sleeping Place ofTuri '. Urenui was named 'The 
Bigness ofTuri 's Penis '. Waitara was named 'The Striding ofTuri ' to cross the river. At 
Mangati, Hunakiko, the cloak of Turi, was laid out. From his surveying of the land, 
Matakitaki was named Hongihongi was named 'The Sands-Smelt-by Turi [testing their 
fertility] . Tapuae, was named 'The Footsteps ofTuri '. Oakura was named 'The Red Hue 
of Hunakiko ' [after its colour]. Katikara was named after myriad voices [there were a 
large number of pa in this area in pre-European times - the name suggests Turi met prior 
inhabitants] . Raoa was named Te Raoatanga (Difficult Terrain] . Upokonui was named 
'The Head of Turi ', and here Hunakiko was twice laid out, hence the place named 
Oakura, 'Red Marae '  [ after the colour of the cloak]. Kapuni was named 'The Camping 
Place of Turi '. Waingongoro was named 'The Snoring of Turi '. Tangahoe was named 
'The Paddle of Turi ' [because he left a paddle there]. Ohinghape was named 'The 

Injured Foot of Tuanui ' [after an ancestor who damaged a foot there]. Whitikau was 
named 'The Long Swimming ofTuri ' [to cross a river]. 

Now, he arrived at the river indicated by Kupe. A pa was constructed and named 
Rangitawhi. A post was implanted and named Whakatopea. A house was built and named 
Matangireia. A speaking place was built and named Paepaehakehake. A food storehouse 
was also built and named Paeahua. The river was named Patea, a fresh water spring 
was named Parapara-ki-te-ura, and the gardens were called Hekeheke-i-papa, and the 
digging spade for cultivation named Tipu-i-whenua. Then, the gardens were dug and 
prayers chanted for planting . . . 2 

This tradition contains both taunaha and tapatapa. Several places, such as Urenui and Upokonui, 

named after Turi's penis and forehead, are taunaha. Others are tapatapa named for the local 

topography. Waitara, for example, is a wide shallow river and so named because it took large 

strides to cross it. Marokopa is a place where legs were sore because the hill leading to the saddle 

crossing to the next valley is very steep. The imperative of claiming land and reinforcing 

ownership in the new country is evidenced by the second paragraph, which says that immediately 

upon arrival the river was named, and a pa, house and gardens immediately constructed.3 

Boon Bringing 

Tapatapa and taunaha are readily understood in the conventional W estem sense of history 

because they relate to events that were humanly possible. Other motifs that link ancestors more 

symbolically with the environment are not. 'Boon bringing', or resource mapping, is a technique 

whereby the resources that ancestors discovered are described as having been brought by them on 

canoes. A tradition from the Takitimu tribes demonstrates this: Tamatea, after travelling 100 

kilometres inland from the Hawkes Bay toward the volcanic plateau, is said to have placed the 
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koura (fresh water crayfish) in the Moawhango River. In real terms, this is unlikely. What the 

tradition is saying is that Tamatea found the koura in the Moawhango River. The change of 

context occurs because to say that he placed them there establishes a greater primacy of 

ownership than discovery. To reinforce this, later occupants emphasise their descent from the 

discovering actor; in the Moawhango River valley, Ngati Whitikaupeka, Ngati Hauiti, Ngati 

Hinemanu and Ngai Te Ngahoa all acknowledge descent from Tamatea.4

A second boon bringing account from the Takitumu tribes is more sophisticated. In this tradition, 

the crew run out of food at sea before making landfall, and so discuss killing and eating their 

'children' .  The 'children' are in fact food resources the canoe discovers as it explores the coast: 

I a ratou e rere mai ana i te moana, he nui ta raton mate i te kai kore. A, he mea ki[a] e 
ratou, ko tetahi ano o ratou me patu, hei kai rna etahi o ratou. Ka kia e te ki ko Motoro te 
tangata hei mate, a, ka tae a ia ki tana tamaiti, ka homai e ia kia patua . . .  ko Kahawai, a, 
ora aua a Motoro . . . .  Ka kainga ra a Kahawai, a, ka pau, ka noho roa noa, ka hiakai ano te 
iwi ra. Ka kia ano ko tetahi o ratou me mate hei kai rna ana hoa. Ka kia ko Te Angi me 
mate, ka tae a ia ki tana tamaiti, ka homai kia patua . . .  ko Koukou, ka patua a Koukou, a, 
ka ora a Te Angi. Ka rere ano a ka pau tera, ka hiakai ano te iwi ra, a, ka kia ko Te 
Aomaro me mate. Ka tae a ia ka homai ana tamariki ko Toretore, ko Tuangi, ko Tuaiwa, 
ko Kuku . . .  Ka patua era, a, ka ora a Te Aomaro. Ka rere tonu mai, a, ka u mai ki uta nei. 
Mei mate kai ano te iwi ra, mei pau aua tamariki a . . .  mei karangatia ki a Toi kia patua a 
ia, a, Toi penei kua tohungia e Toi, ko Te Ti, ko Te Mamaku e patua kia ora ai te iwi e 
mate ra i te kai.. .  

Ka u te waka . . .  ki Tauranga . . . .  Ka rere te waka ra . . .  a ka tae ki Waiapu, Uawa, 
Nukutaurua, a, noho ana a Makaro te tamahine a Ruawharo i reira. Ka wa[i]ho [k]o Te 
Wera. 

A, u ano te waka ra ki Te Wairoa, ki Mohaka, a noho ana i reira ko tetahi ano o nga 
tamahine . . .  Ka rere atu ra ko Maunga Rahiri te punga ki uta, ko Rukumoana te punga ki 
te moana. . .  Ka tukua ki uta i reira tetahi ano o nga tamahine ano o Ruawharo, ko 
Rangatira te ingoa . . .  I waiho etahi o aua kai ra i te wahi i u atu ai a Rangatira ki uta, hei 
kai mana ki tera wahi. . .  ko Te Kahawai, ko Te Kuku, ko Te Toretore, ko Te Tuaiwa, ko 
Te Tuangi, ko Te Papake, . . .  

Ka tae ki Koputauaki, a, ka noho i reira ko tetahi ano o nga tamahine a Ruawharo, ko 
Omaku te ingoa. Ko te kai a tenei wahine ko Te Whangai-o-tama, Te Pakake, ko Te 
Koroama, ko Te Kaka. 

Ka rere ano te waka ra, a Porangahau, a ka u atu ki uta i reira, ko tetahi ano o nga 
tamahine o Ruawharo ko Tairaka, a, ko te kai a tenei wahine he Pipi he Tairaki . .  . .  

While at sea they suffered much from hunger and discussed killing one of them for food 
Motoro was chosen. But he gave over his child Kahawai to be killed, so that he escaped 
with his life. Kahawai was eaten. When that was consumed, they became hungry again. 
Te Angi was proposed, but he gave up his child Koukou, who was killed and eaten, and 
Te Angi lived So they continued on until they were hungry again, and, Te Aomaro was 
chosen to die, but he gave over his children Toretore, Tuangi, Tuaiwa and Kuku. They 
were killed and eaten, and he spared. They carried on to shore. Ij they had suffered from 
hunger again and had consumed all their children then surely they would have had to 
call upon Toi to be killed But, no doubt he would have pointed out Te Ti, and Te 
Mamaku to die and be eaten, so that the people might live . . .  
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The canoe landed at Tauranga . . .  later the canoe carried on to Waiapu, Uawa (Talaga 
Bay), and Nukutaurua (Mahia Peninsula) where they left Makara, a daughter of 
Ruawharo. They left Te Wera asfoodfor her. 

They carried on to Wairoa and Mohaka leaving another daughter behind . . .  and then 
went on to Maunga Rahiri, the anchor stone on shore, and Rukumoana the anchor at sea. 
Here . . .  they landed a daughter of Ruawharo called Rangatira; they also left some more 
of their food for Rangatira including Te Kahawai, Te Kuku, Te Toretore, Te Tuaiwa, Te 
Tuangi and Pakake . . . .  

Arriving at Koputauaki they left Omaku, another daughter, her food was Te Whangai-o
tama, Te Pakake, Te Koroama, and Te Kaka. 

They proceeded to Porangahau, where they landed another daughter of Ruawaro, 
Tairaka, her food was Pipi and Tairaki.5

This tradition outlines a historical and symbolic map of journey, settlement and coastal resources. 

At a literal level, the crew cannibalise their children while voyaging along the coast, before 

leaving people at various locations, along with supplies. One name, Motoro, meaning scraps of 

food, symbolises that at the time of arrival, the crew had very little food. Whether the crew of 

Takitimu actually ate each other's children is not verifiable. More certainly, the names of the 

children are coastal fish and shellfish resources (kaimoana), and land foods, anthropomorphised 

as children of the crew. The tradition says the ancestors brought these with them and distributed 

them along the coast. The sea resources include: the kahawai, a well known fish that inhabits 

tidal inlets; papake, a species of whale or kelp; the aomaro, a sea creature/shell fish particularly 

favoured as food by hapuka; and the wera or ikawerawera, a highly combative fish when caught. 

The shoreline resources include: the toretore, a large species of mussel or small stingray; the 

kuku, another species of mussel; the tuangi and angi, which are varieties of cockle; the pipi, a 

well known shellfish; the tairaki, a sub-species of pipi; and the whangai-o-tama, another variety 

of shellfish. Inland resources include: the koroama; a species of eel; the kaka, which is the brown 

parrot, a bittern and/or drag net used to catch whitebait; the ti or cabbage tree; the toi (personified 

as human) a mountain cabbage tree; and the mamaku, a black tree fern.6 

When the tradition says that the crew ate their children it is really saying that the arrivals own the 

coastal resources. Similar statements appear in other traditions. Whakatohea, for instance, say 

that the cockles and mussels of Ohiwa Harbour were the daughters or tuahine (sisters) of 

Whakatohea, their ancestor who arrived on the Mata-atua canoe.7 The statement that the shellfish 

was brought on the canoe reinforces absolute ownership by asserting that the ancestors of the 

current inhabitants brought the resources with them. Describing them as ' children' of the crew 

perhaps suggests that the resources were to be cared for. This perhaps also explains why each of 

the daughters of Ruawharo is left a selection of resources; their descendents were to look after 

them. 
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Resource Mapping 

The imagery within these sorts of traditions can be subtle and highly complex. The following 

account by Mohi Turei (Ngati Porou)(l 876) relates that the canoe, Mangarara, captained by 

Tuakeke, Wheketoro and Rauarikiao, arrived at Whanga-o-kena off East Cape crewed by lizards, 

insects and birds, and that these were the ancestors ofNgati Porou: 

He waka ano to nga ngarara katoa . . .  Na tenei waka i mau mai te tuatara, te teretere, te 
kumukumu, te mokoparae, me te mokokakariki . . .  Te tino rangatira o nga ngarara ko 
Tuakeke. 

Etahi mea i runga i taua waka, he weri, he whe, he weta, he kekerengu . . .  He manu ano 
etahi i utaina . .  he torea, he whaioio. He kuri tetahi, ko te Mohorangi. . .  

Te taenga mai o taua waka ki Whanga-o-kena, katahi ka tukua nga ngarara ki uta e 
Wheketoro, kapi tonu taua motu i te ngarara. He nui nga tuatara kei reira, kei taua motu 
inaianei ano e noho ana . . .  

Ka tae ano ia ki tetahi kohatu . . .  ko te Whaka-auranga . . .  Ka waiho ko nga manu, ko te 
torea, ko te whaioio hei tiaki mo te motu . . .  

Ka hoe mai te waka . . .  ki Tokaroa . . .  E takoto mai nei ano taua waka inaianei, he toka . . .  
Ka noho tonu iho a Wheketoro raua ko Rauarikiao ki reira, ratou ko o raua hoa, a, kei 
reira ano o raua uri e noho tonu ana inaianei, a Ngati Porou. 

This was a canoe of all reptiles . . .  This canoe brought the tuatara (a lizard}, teretere (a 
lizard and shoal offish), te kumukumu (a lizard of undetermined type), te mokoparae (a

· 

lizard of undetermined type and gurnard), te mokokakariki (green lizard) .. . The chief of 
these reptiles was Tuakeke (a type oftuatara). 

Other things on this canoe included the centipede, caterpillar, weta (a crawling insect), 
black beetle. . .  There were also birds such as the oystercatcher and pipit. A dog of the 
Mohorangi type also came . . .  

When the canoe arrived at Whanga-o-kena, the reptiles were sent ashore by Wheketoro 
(Crawling Octopus) and the reptiles were shut off There are many tuatara on that island 
and that is still the case to this day .. .  

The canoe then arrived at a rock named Whaka-auranga, where the birds, the 
oystercatcher and pipit, were left as guardians .. . 

The canoe proceeded on to Tokaroa [Bay] that is where it lies today [petrified] as a rock. 
Wheketoro and Rauarikiao (fibre strands used to make nets) and their friends settled 
there, and, their descendants still live there today, the Ngati Porou. 8 

Both Maori and European writers have dismissed this tradition on the basis the fantastic literal 

import, that the people ofNgati Porou descend from reptiles, insects, birds and a dog. Even Buck 

(1949), the most competent ethnographic and traditional Maori writer of the twentieth century, 

dismissed this tradition as either a 'fancy' or simple 'zoological error' .9 What he, and other 

writers, missed, is that the imagery in this tradition contains multiple layered geo-ecological 

topographical map of the East Coast transposed on to the canoe so that it both arrives and unfolds 

as the ancestors arrive and settle the land. 
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The opening image has Mangarara arriving off the island of Whanga-o-kena, the first prominent 

geographic feature when sailing to East Cape from the north, or rounding from the Bay of Plenty. 

Further layers of imagery are encapsulated in the names of the reptiles, birds and insects. Firstly, 

they transpose over the identities of the crewmembers. Secondly, the lizard motifs have 

secondary meanings that double as representations of other local fauna (lizards, birds and 

insects). Thirdly, the proper names of the 'crew' also contain double and triple meanings that 

map more of the topography, environment and resources of the East Coast. Tuatara are said to 

have been left at Whanga-o-kena because, according to Turei, they are found in abundance on the 

island, which is consistent with the coastal habitat of this species. The offshore geo-zoological 

image initiates a further sequence of journeying along the coast; where the ornithological image 

of oystercatchers placed on the island of Whaka-aurunga represents a canoe closing toward 

land.10

Tracking southward, other lizard motifs convey the idea of coastal sailing. The teretere is also a 

name for shoals of fish, and the kumukumu a name for the fish species gurnard. Other names are 

consistent with the idea of surveying the land from seaward as the canoe makes its final 

approach. The name of the (moko)-parae lizard doubles as a reference to undulating forestland; 

the (moko)-kakariki also refers to the green colour of forest plants, and is a name for the green 

parrot. The base word moko, which commonly refers to facial tattoo patterns (hence why it is 

applied to this patterned species of lizard), reinforces the idea of observing the pattern or lay of 

the land. 

The canoe arrives at land and is tied up at Tokaroa. There, the beetle, insect and dog images 

represent the local fauna and forests. The mohorangi (dog) doubles as a name for an extinct 

species of bird similar to the pukeko, which inhabited lowland areas and swamps. The whe, a 

caterpillar, is also a small tree fern. The weri, a centipede, is a term also used to describe the 

upper reaches of stream-beds and the rootlets of dense undergrowth. The kekerengu and keke, an 

insect, are general derivatives for moss and other undergrowth, which in conjunction with the 

weta, another insect, refer to the dense undergrowth of more forested areas. These images of flora 

and fauna are bound by two human images. Earlier writers missed the point that Wheketoro 

(Crawling Octopus) is probably an allegorical metaphor for 'many hands' (of the crew) 

subsumed within the image of an octopus, a common motif in Polynesian and Maori traditions 

depicting the migration and spreading out of peoples, just as the tentacles of the octopus spread 

out from its head.1 1  The second figure, Rauarikiao, refers to plant strands used in making nets, an

equivalent perhaps, that many hands make light work or that settlement is akin to a spreading 

network of peoples. 

In summary, the map embedded within this tradition unfolds as the canoe arrives and people go 

on shore. The canoe rounds the East Cape, passes Whanga-o-kena, where tuatara are unloaded 

(and found), and sails over shoals of gurnard and under flocks of birds as it coasts southward. 
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Upon making landfall, the people spread outward into the coastal lowlands and steep hinterland 

as described through the medium of floral and faunal images. 

This pattern of mapping is found in other East Coast traditions. One by Wi Pere (Rongowhaka

ata)( l 898, 1 900) about the Horouta ancestors, Kiwa and Paoa, gave a whakapapa relating 

metaphors that depict ancestors arriving from the sea, making landfall and dispersing inland. The 

series unfolds as follows: moananui, moanaroa, moanapotango,. moanahakere, tu-i-te-repo, tu-i

te-wao, tu-ka-hemorere, meaning great ocean, expansive ocean, dark ocean, darker ocean, 

standing on the wet shoreline, standing in the forest, quickly dispersing outward.12 The use of

faunal images to represent crew members is also found in another narrative about the ancestor, 

Whironui, published by White ( 1887). This account says that Whiro's canoe was laden with 

ngarara and tuatara (lizards). 13 Whiro remains human because genealogical descent is traced from 

him; other no longer remembered ancestors are transfigured as ngarara. The anthropomorphism 

of crew as lizards probably also relates to a similar degree of respect and mysticism applied to 

both reptiles and ancient ancestors. Reptiles were commonly seen as a link between the ocean 

and the land, just as canoe ancestors are. They also represented the cycle of life, emerging from 

their nests at dawn and returning to them at night. Lizards were also seen as guardians of 

knowledge and were also often released into wahitapu (cemeteries) to watch over the dead.14 

Making 

Making is a technique where traditions say that canoe ancestors created the environment they 

discover. The following tradition, from Pita Kapiti (Ngati Porou)(c1 870), concerns the canoe 

Horouta which, upon returning from Ahuahu where it had retrieved the kumara, damaged its 

haumi (stem-piece) at Ohiwa Harbour in the Bay of Plenty. Pawa, the captain (also called Paoa), 

went inland to Maunga Haumi, and felled a tree from which he fashioned a new bow: 

Ka haere te ope i a Pawa ki te tarai haumi. Ka tae ki te maunga, ka kitea te haumi, tapa 
iho te ingoa o taua maunga ko Maunga Haumi. Ka mia e Pawa tona mimi, ka 
tawhaimimitia e ia, ara, ka karakiatia. Koia tenei tana karakia: 'Tawhai mimi, tawhai 
roro, tawhai mimi, tawhai roro'. Te putanga o taua mimi o Pawa ko Wai-o-weka, te 
putanga ki te moana, ko Opotiki. Tetahi ko Waikohu, te putanga ko Waipawa, te putanga 
ki te moana, ko Kopututea. Tetahi ko Motu, te putanga ki te moana, kei Maraenui. 

Pawa 's group went inland to fashion a bow piece. They arrived at a mountain, found a 
suitable tree from which to make the haumi, and named the mountain Maunga Haumi. 
Pawa then urinated, sending his urine out in several directions into the distance, he also 
performed incantations over it. This was the incantation: 'Send out urine, reaching out 
into the distance it flows, send out urine, reaching out into the distance it flows '. One 
stream of Pawa's urine flowed out and became the Wai-o-weka River, which reaches the 
sea at Opotiki; another flow became the Waipawa (Waipaoa) River, which reaches the 
sea at Kopututea. Another became the Motu River, which reaches the sea at Maraenui.15

In this tradition Paoa, being unable to drag the haumi down to the sea, urinated several rivers into 

being. While this type of tradition seems to be less explicitly historical than the more direct style 

of tapatapa and taunaha traditions, the symbolic form of the tradition has a similar historical 
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purpose in that it establishes greater spiritual affmity with the local environment, while 

reinforcing tribal ownership of resources derived from the deeds of a significant ancestor. The 

rivers belong to his descendants. Paoa is the main canoe ancestor of Te Aitanga-a-Mahaki and 

other East Coast and Bay of Plenty tribes that occupied and controlled the Motu, Wai-o-weka and 

Waikohu river systems. In this sense, the narrative is as historical as the more 'conventional' 

tapatapa-taunaha teclmiques. 

Merging 

Identity 

The merging of ancestral and geographical identities is an extension of taunaha and 

environmental creating, whereby particular ancestors and places are conceptualised as single 

entities. For instance, an informant from Ngati Raukawa once showed Edward Tregear a red 

mark upon a conical stone near the Waikato River and stated that the rock was his ancestor, 

Raukawa, and that the red mark was the wound from which he had died.16 This degree of 

symbolic-historical tradition is difficult to accept within conventional Western approaches to 

history, and has often led to the dismissal ofthese sorts of traditions as fanciful. The truth is that 

other traditions also say that Raukawa was killed near the spot indicated after being stabbed with 

a spear. The place and the ancestor were merged, the convenient rock now serving as a 

mnemonic device to preserve the history. Such dismissals have also caused etic-emic shifts in the 

way Maori tell their traditions. For example, Buck (1926) noted that Nga Puhi and Rangitane 

used to say that Somes and Ward Islands, in Wellington Harbour, were Matiu and Makoro, the 

daughters of the explorer, Kupe. This changed after contact with Europeans with Maori saying 

instead that the islands were 'named after' Matiu and MakoroP It is likely that in real terms the 

islands were in fact named after the daughters, however, the change from the indigenous 

symbolism to Western convention means that the underlying dynamics were not properly 

understood. The import of this is that other traditions, shaped by similar dynamics, could also be 

misunderstood, dismissed, or mis-represented. 

Autochthonous and Celestial Origins 

Traditions of beginning in new locales also describe autochthonous origin. These complement 

narratives about canoe ancestors by adding natural world continuity with the earth and heavens to 

human histories through the composition of symbolic descent lines to the heavens above, the 

earth below. Autochthones also fill the rupture in the continuity of human histories caused by 

migratory events. The idea of earthly and heavenly origins conceptually projected back on to the 

remotest past fills the gap left by the compression of prior homeland histories. In this way, they 

assist to 'heal' the migratory disjuncture. Autochthonous traditions also establish deep cultural 

and spiritual affinities with the local natural world and reinforce political claims to ownership by 

projecting occupation back into remote time and embedding it within the local environment. 

Local peoples descend from their environment. This excludes outsider claims because few non-
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resident groups can recite the correct genealogies or indicate which natural feature, mountain or 

rock was the local ancestor. 
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Tumutumuwhenua, an ancestral figure in the Kaipara Habour, is one of the better known 

autochthones. Paora Tuhaere (Te Taou, Ngati Whatua)(1 881) wrote: 

Ko toku tupuna, ko Tumutumuwhenua. Ko tenei tangata no roto i te whenua, ehara i
tenei ao. Ko tana wahine, ko Tarepo, no te ao nei. Tana wahine he Tahurangi, he iwi ano 
to tenei wahine no Patupai-a-rehe. Tenei wahine, he iwi kei te ao nei, e kore e tea e te 
tangata nei. Ko te ao he anga o tera iwi kei nga puke teitei . . .  Erangi, rna nga matakite e 
kitea ai tera iwi, e haere ana i roto o te kohu o te ua . . .  

My ancestor was Tumutumuwhenua, this man came from the interior of the earth, he was 
not of this world His wife was Tarepo, she belonged to this world She was a 
Tahurangi,a tribe of the Patupai-a-rehe. This woman, her people are, beings who inhabit 
this world, but who are not visible to people. They live among the high mountaintops . . .  
However, the seers can see them as they go along cloaked by drizzling rain . . . 1 8 

The Nga Puhi tribes to the north of the Kaipara Harbour also acknowledge this ancestor, but call 

him Tuputupuwhenua. Aperahama Taonui (Te Popoto, Nga Puhi)(l 849) wrote of the ancestor 

Kupe arriving in search of Tuputupuwhenua who lived under the earth: 

Ko Kupe te tangata kua tae mai ki tenei whenua i mua. I haere mai ki te rapu i a 
Tuputupuwhenua . . . .  Kihai a Tuputupuwhenua i kitea i runga. I kitea mai ki 
Hokianga . . .  kei raro kei te whenua tona nohoanga raua ko Kui. . .  

Kupe was the person came to this hnd in distant times. He came to find 
Tuputupuwhenua . .  . who was not seen in the south/or above but found at Hokianga . . .  
living under the land with Kui . . . 

1 9

For Ngati Whatua the Tumutumuwhenua tradition gives completeness to their relationship with 

the heartland that is the Kaipara Harbour. Tumutumuwhenua is from under the ground, Tarepo 
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comes from the people who inhabit the mountain, mists and rain above, the people of Ngati 

Whatua occupy the realm between. Traditions of autochthonous origin co-existed alongside more 

historical narratives about ancestors said to have arrived upon canoes, Ngati Whatua also traces 

descent from the canoes Mahuhu-ki-te-rangi and Takitimu;20 symbolism complements history. 

Te Kahui Rere 

Whereas Ngati Whatua looked to the earth to define their autochthonous origins, Te Ati-Haunui

a-Apa-aparangi and Nga Rauru looked to the heavens. Wiremu Hoani Hipango (Te Ati-Haunui

a-Apa-aparangi) recounted a tradition that said his wife was a descendant of Te Kahui Rere, a 

tribe whose ancestors could fly: 

A placenta was thrown into the sea, and in due course became a man whose name was 
Whanaumoana (Family of the Sea or Seaborn). He had wings, as did all his descendants. 
At first, none of these beings had stationary homes, but flew about from place to place, 
sometimes alighting on the tops of mountains, or extending their flight to islands in the 
sea. One of the women, Tarapuwhenua, first caused them to dwell in pa (fortified 
villages). These people belonged to Waitotara and Tieke (on the Whanganui River). The 
last of this people who had wings was named Te Kahui Rere; he lost them from a woman 
pressing them down in the night when he was asleep.21 

Another version from Hare Tipene (Nga Rauru), from Te Thupuku, a small hill pa near the mouth 

of the Waitotara River, is similar: 

Tamanui-te-ra was the first person who possessed wings, or who could fly, but it is not 
known whether he had wings or merely possessed the power of raising himself up in the 
air at pleasure, which he used to do and could take long flights. Tamanui-te-ra had a 
house in the sky named Whare Totoka (House that sets).22 

The following excerpts from two waiata (songs) from the same area along the West Coast of the 

North Island also speak about these winged beings: 

Ka rere te atuaiti e kore e marama te rangi 
Ka rere ko Tamanui-te-ra ka marama te rangi 

When the small gods fly the heavens are not alight 
When Tamanui-te-rajlies the heavens become alight.23

Ra te uira ka hiko i te rangi 
Ou tohu ra, e te boa . . .  
Na Te Kahui Rere 
Na Te Manu-i-te-ra 

Behold the lightning flashes in the heavens 
It is a sign, friend . . .  
From the Kahui Rere 
From the Bird in the Sun (Manu-i-te-ra).24

Both European and Maori writers, including Smith (1910) and Broughton ( 1979), taking a literal 

approach to these traditions, have interpreted them as referring to ancestors that could fly.25 In 

fact, the Kahui Rere traditions are highly localised autochthonous references to descent from the 

sun and stars. The traditions come from the coastal area from Thupuku in the Southern Taranaki 

to the Whanganui River on the West Coast of the North Island, a particularly good location for 

observing the stars of the zodiac setting along the western horizon. Hipango's reference that they 
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'alighted upon mountain tops' and flew off to 'islands in the sea' is a metaphorical description of 

stars rising over the eastem hills of the land, before flying out to sea to set on the western 

horizon. Hence, they are 'the family in the sea' that settle, or set, in 'islands' beyond the horizon. 

The Tipene account also supports this: Tamanui-te-ra is the sun; the sun does appear to fly as it 

crosses the heavens. The 'Whare Totoka' he speaks of literally means the 'house that sets'. The 

waiata excerpts add further confirmation. The atuaiti or minor gods are the stars; when they rise, 

the sky is dimly lit; when Tamanui-te-ra, the sun, rises, the sky, comes alight. In the second 

excerpt, Te Manu-i-te-ra is 'The Bird in the Sun', a metaphor for the sun flying across the sky. In 

these traditions, the locals have merged their ancestral genealogies with the spectacular 

astronomical displays of their area as a means of reinforcing their localised cultural identity, 

affirming spiritual affinity with the local environment and reinforcing claims to ownership 

through descent from founding ancestors and stars; the symbology complements the history. 

Hinepukohurangi and Te Maunga 

While Ngati Whatua trace descent from the earth and the Whanganui tribes trace descent from 

the heavens, Ngai Tuhoe foundational traditions trace autochthonous descent from both. The 

traditions say that the ancestor Te Maunga descended from the heavens: 

In times long past away, when people held strange powers and godlike beings dwelt on 
earth, there lived one Hinepukohurangi (Mist Maiden). She was the personification of 
mist and fog, while her younger sister, Hinewai (Water Maiden), was the personification 
of the light, misty rain, which descends to earth in foggy weather . . .  

Hinepukohurangi lured Te Maunga (The Mountain) to earth at a place near Onini at 
Ruatahuna (on the line of the road from Galatea to Waikaremoana), on the left bank of 
the Mana-o-rongo Stream. . .  A clump of flax, looked upon as being tapu (sacred), 
formerly marked the spot where Te Maunga came to earth. From the union of Te Maunga 
and Hinepukohurangi sprang Potiki. . .  from whom descended the tribe known as Nga 
Potiki.26 

Another account says that it was Te Maunga's wife, Hinepukohurangi, who descended to earth: 

Potikitiketike, the founding ancestor of Nga Potiki, was the son of Te Maunga and 
Hinepukohurangi. Te Maunga was living at headwaters of the Tauranga River (now 
called the Waimana River) when he met Hinepukohurangi, a spirit woman. She had 
descended from the heavens with her sister, Hinewai, to bathe in the waters of the world 
below. After courting her, Te Maunga began sleeping with Hinepukohurangi, but she 
always returned to her father, Rehua (Antares in Scorpio), before daylight. One night, Te 
Maunga tricked his lover into staying until dawn by blocking up all the holes in their 
sleeping-house so that no sunlight would enter. He kept her from leaving long enough to 
show her proudly to his people. Hine remained with Te Maunga until the birth of their 
son, Potiki, but then left her child and husband to retum to the upper heavens. She now 
returns as a mist to embrace Maunga Pohatu, the mountain at the head of the Tauranga 
valley.27 

Some writers, interpreting this tradition over historically, have humanised the actors as real 

people. Others, taking an overly mythological approach, have dismissed it as fancy. 

Tutakangahau (Tuhoe), an informant of Elsdon Best, said that Te Maunga was a man from 

Hawaiki. Best thought the tradition an 'entirely mythical' allegory for the mountains and mists of 

the Urewera region?8 The Maunga-Hinepukohurangi tradition is better understood as a symbolic-
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historical construct. The tradition reinforces cultural-spiritual affinity with the Urewera 

mountains and Tauranga!Waimana River valley. Hinepukohurangi represents the mists that 

characteristically envelop the Urewera mountains each night and dissipate each morning. Te Maunga 

represents the mountains, and, at least in one version, is Maunga Pohatu, the most sacred bastion and 

ancient burial ground ofNgai Tuhoe. Projection of tribal origins back to these figures reinforces land 

claims. 

Embedded within this symbolism is the idea that Te Maunga and Hinepukohurangi are personified 

as the antecedents of the tribe. A type of shadowing may apply here, the identities of the earliest 

actors, now no longer remembered, have been merged with the environment. In this way, Hine 

and Te Maunga represent both the environment and the earliest inhabitants. On this latter point, 

Potiki is more certainly an early human figure, several Bay of Plenty tribes trace descent from 

such a figure. Ngai Tuhoe record two: Potikitiketike is the eponymous ancestor of the subgroup 

Nga Potikitiketike of the Tauranga Valley; and Potikipanoho (also known as Potikihakahaka), the 

ancestor of another subgroup occupying the land around Karioi in the Whakatane River Valley. 

Tribes in other parts of the Bay of Plenty also know Potiki. Te Whakatohea speaks about a 

Potikimaitawhiti who came from Hawaiki and named a spring, Opotikimaitawhiti, which is 

today's township of Opotiki. His descendants were Nga Potiki. Nga Potiki is also the name of 

subgroups of Ngati Pukeko, Ngati Pukenga and Ngai Te Rangi of Tauranga. There is also a·Nga 

Potiki group in Te Aitanga-a-Mahaki near Gisbome?9 The key here is that Potiki is a very early 

ancestor merged on to environmental parents because his exact origins at the level of his parents 

is no longer known. 

Summary 

Chapters Eighteen and Nineteen explained how the capping and merging of gods and demigods 

created continuities between humans and gods, and between pre-arrival mythological pantheons 

and post-arrival tribal histories. This chapter examined narratives located at the point of arrival 

that merge human histories and local environments through taunaha and tapatapa naming, 

identity merging, resource mapping, boon bringing, and autochthonous descent from the sun, 

stars, mountains and subterranean figures, to establish spiritual affinity with them and reinforce 

claims to ownership. The following chapter examines nanatives that contextualised after the time 

of arrival. 
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CHAPTER TWENTY-ONE 

POST-ARRIVAL DYNAMICS 

The previous three chapters argued that waka traditions are subject to symbolic and historical 

processes relating to the act of migration and arrival. The resulting editing, truncation, 

elongation, shadowing, mapping and merging of the narratives and genealogies of the waka 

traditions creates the greatest mix of history and symbolism of the five main categories of Maori 

oral tradition (creation, demigod, waka, tribal and natural world traditions). This chapter 

examines two further processes, termed here intra-inter regionalism and life-cycle continuum. 

These processes stem from the way waka traditions are conceptualised politically and 

philosophically in post-arrival contexts. Intra-inter regionalism is a political process that occurs 

when canoes are referred to as representations of tribes and tribal regions. Life-cycle 

philosophising takes place when migratory canoes are conceptualised as falling mid-way along a 

continuum between life and death. Hence, birth, as the source of life, and death, as the end of life, 

are equivalently conceptualised as arrival and departure upon metaphorical canoes. Failure to 

appreciate these dynamics has misled several writers. The failure to appreciate why Maori 

sometimes grouped canoes together as regional representations is probably what led Percy Smith 

and other European writers to assume that the ancestors of the Maori arrived in New Zealand as 

part of a fleet. Other writers, failing to appreciate the nature of life-cycle philosophising, 

misinterpreted the names of metaphorical canoes as migratory waka. 

Intra-Inter Regionalism 

Remembrance 

Chapter Sixteen made the point that some canoe traditions are better remembered than others. 

Several writers have noted this, including Tregear (1891), Gudgeon (1892, 1902), Smith (1910, 

1915), Best (1925), Buck (1929, 1949) and Ngata (1929). In the main, they noted that about ten 

to twenty canoes appeared to be known by all Maori tribes, while very many others were only 

locally known.1 There are several reasons for this. As Smith(1915) noted, some traditions were 

simply less well remembered and others better remembered? Gudgeon (1892, 1902) added to 

this, saying that lesser known traditions probably referred to earlier arrivals and the better-known 

ones to more recent arrivals? Time and order of aiTival are certainly important other factors also 

explain why some canoes are better remembered than others, including the impact of arrival 

measured by the number of tribal groups tracing descent from the crew of particular waka, and 



the element of power. The traditions of more recent arrivals and the largest most numerous and 

powerful descent groups are more likely to be remembered than those of older arrivals and 

smaller, subservient or subsumed groups. This gives rise to four types of remembrance: locally 

known canoes, not known to outside tribes; locally known canoes that predominate in 

remembrance intra-regionally, because their descent groups are the largest and most powerful 

group; well known local canoes from powerful tribes that become known to outside tribes on an 

inter-regional level; and the imported knowledge of canoe traditions from powerful extra

regional tribes. 

Intra Regionalism 

Intra-regionalism occurs as tribes meet and engage at local levels. There, they discuss the present, 

often in reference to the past, and in so doing exchange traditional information, emphasising what 

is important to remember. New interpretations are shaped and old ones re-moulded. These 

interactions result in the emergence of one or more waka or migratory ancestors being 

emphasised as more important than others through conscious or unconscious negotiated 

agreement not only for their historical and genealogical significance, but also for their political 

significance. 

The 1 848 Te Ati Awa migration from Waikanae to Waitara to reclaim their lands in Taranaki 

provides a hypothetical example of how this occurs. The bulk of the migrating group returned on 

44 waka. The names of all the canoes, their captains, and even the numbers of men, women, 

children and horses were remembered and later written down sometime after arriving in 

Taranaki. The canoes included Po-te-rangi (night sky), Nganaroa (long storm), Wakarangi (sky 

canoe), Kiri-o-rakau (the bark of a tree) and Te Raho (the big testicle).4 The question is what 

would happen to this tradition over time if it had not been written down. It is reasonable to 

suggest that fewer names of the waka, captain, crews and horses Would be remembered, with 

some of the canoes, captains and crewmembers becoming more important than others. Ancestors 

might be remembered
. 
on different or several waka, some forgotten and others selectively raised 

in importance, accumulating within their identities the actions and deeds of others. Rivals may 

well be dispensed with or coalesced into one single identity. The tradition would also undergo 

templating and accrue increasing symbolism. The thesis is that impact of arrival, coupled with 

ongoing discussion, debate and re-interpretation of the traditions in the light of subsequent inter

marriages and alliances, would lead to one or more, but certainly fewer canoes, emerging as more 

important than the others at an intra-regional level. 

Inter-regionalism 

Over time, an equivalent process occurs at an inter-regional level. Lesser known less important 

canoes remain known only at local levels. Well known canoes emerge as a representation of the 

tribes within a region; the tribes would be recognised as one or more canoe groups by both 
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insiders and outsiders. Similar processes happen in other regions, thus at a macro national level 

groups interfacing as regional entities recognise each other as much as waka groupings as they do 

as tribal groupings. Firth ( 1929), and more recently Ballara (1998), intimated this when they 

suggested that waka represented descent groups a national level.5 Several examples of this are

found in Maori customary practice. The phrase in whaikorero (speechmaking), 'e nga waka, e 

nga mana, e nga reo, e nga rau rangatira rna' (the canoes, the powerful ones, the voices, the 

myriad chiefs), as both a reference both to waka as vehicles that conveyed ancestors to shore, and 

canoe groups in the form of descendent tribal groups and regions.6 Hence, tribes often describe 

their territory as a canoe with the prow at one end and the stern at the other. The Tainui tribes 

describe their territory as 'te ihu o te waka' (the prow of the canoe) at Auckland and 'te kei o te 

waka' (the stem of the waka) at Mokau to the south. This concurs with Polynesia tradition. The 

Takitimu people of Rarotonga refer to themselves as a waka-tangata (a canoe group), with 

Matavera as the bow, Nga Tangia as the middle, and Titikaveka as the stem of Takitimu.7 

Parallel imagery, in the form of mountains representing tribes, comes from discussions leading to 

forming the Kingitanga at Pukawa on Lake Taupo in 1 856, Te Heuheu referred to the Waikato 

tribes as Pirongia and Taupiri, Ngati Maniapoto as Kakepuke, Ngati Tama-te-ra as Te Aroha and 

Ngati Matakore and Ngati Whakatere as Rangitoto. Other tribes were referred to as follows: 

Ngongotaha (Te Arawa), Putauaki (Ngati Awa), Tawhiau (Ngati Manawa), Hikurangi (Ngati 

Porou), Maunga Pohatu (Ngai Tuhoe), Titi-o-kura (Ngati Kahungunu), Kapiti (Ngati Toa), Otairi 

(Ngati Apa), Nga Tapuwae-o-Uenuku, Kaikoura and Aoraki (Kai Tahu), Pari-te-tai-tonga 

(Whanganui), Taranaki (Taranaki, Te Ati Awa and Ngati Ruanui), Wharepuhunga (Ngati 

Raukawa), Maunga Tautari (Ngati Haua and Ngati Koroki), Maunganui (Ngai Te Rangi and 

Ngati Ranginui), Moehau (Hauraki).8 The intra-inter regional dynamic applies here. As descent 

groups build up and dominate particular regions, they take prominent mountains within that 

region as symbols of their mana (prestige), which over time become recognised by outside 

groups. 

Formal Prose 

Formal texts such as waiata (songs) reflect the intra-inter regionalism of canoes. One example is 

found in a passage from a Taranaki lament composed by Kauhoe of Ngati Mutunga for her 

husband, Te Puoho-o-te-rangi of Ngati Tama, who was killed while fighting in the South Island 

in 1 837: 

Ma te whakarei 
Ma Te Paraha e whakatu 
Mai te tioere 
Whakarewaina ra Tainui 
Whakarewaina ra Te Arawa 
Whakarewaina ra Tokomaru 
Matawhaorua ki te wai 
Kia rewa Raukawa, Whakatere 
Hei kawe i a koe ki Paremata 
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From the carved stern and bow carvings of the waka; 
Te Paraha [Te Raurapaha] stood, 
And this command 
Sent forth Tainui, 
Sent forth Te Arawa! 
Sent forth Tokomaru, 
And Matawhaorua upon the waters 
To Ngati Raukawa and Ngati Whakatere, 
Who awaited you at Paremata (near Porirua). 9 

The Ngati Tama and Ngati Mutunga hapu had taken up an invitation to join Te Rauparaha (Ngati 

Toa) and his Ngati Raukawa allies in Otaki and Porirua sometime before Te Puoho-o-te-rangi 

launched an ill-fated expedition into the South Island. This waiata uses the images of waka to 

depict the relationships between the allies. Ngati Tama and Ngati Mutunga are identified through 

the Tokomaru, Te Arawa (eponymous ancestors of both tribes descend from these canoes) and 

Matawhaorua (the waka of Kupe, the most important early ancestor on the Taranaki Coast). The 

Tainui and Te Arawa, refer to the Ngati Toa, Ngati Raukawa and Ngati Whakatere at Otaki, 

beckoning Ngati Tama and Ngati Mutunga to join them. 

A more famous example is found in the following waiata from Peou (Ngati Raukawa), composed 

between 1820-1830 forTe Tahuri, who had gone to the Taranaki region with the intention of 

marrying a woman there. This is also the most frequently misinterpreted Maori song. Many 

writers, European and Maori, including Tarakawa (1900), Buck (1949) and Walker (1990), 

believed the way it lists the Tainui, Te Arawa, Mata-atua, Kurahaupo and Tokomaru canoes 

constitutes tacit evidence that perhaps the ancestors of the Maori had arrived in New Zealand on 

a fleet of canoes. Orbell (1985) discounted this, offering the alternative explanation that the 

waiata did trace a fictitious fleet arrival but only because Maori had gained knowledge about 

canoes from other tribes via contact with Europeans. She also believed that European ideas bad 

influenced Maori poets and composers to speak of the canoes as having arrived together. Both 

positions are extremes; one is overly historical and the other overly mythological. Simmons 

(1976) was more circumspect, and insightful, suggesting that although the song appeared to 

support the idea of a fleet it perhaps actually referred to common descent from multiple waka. 

Unfortunately, he did not investigate further.1° Close analysis of the song shows that the canoes

are grouped together for the deliberate purpose of emphasising intra and inter-regional 

genealogical and political relationships: 

I uia mai koe e nga whenua ki te kauhau whakapapa 
Nau i ki atu wareware ko au, he tamariki; wareware tonu au 
Tenei ano ra te rangona ake nei, Tainui, Te Arawa, Mata-atua, Kurahaupo and Tokomaru 
Nga waka ena o o tupuna i hoea ai te moananui e takoto nei. 

If you are asked in the different lands to recite your genealogy 
You will reply, I am but a child, a child of little knowledge ' 
Yet this I have heard, Tainui, Te Arawa, Mata-atua, Kurahaupo and Tokomaru 
These were the canoes of our ancestors 
The canoes of the ancestors that paddled across the great ocean stretched before them. 11 
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The context in which this song was composed is most important here. Peou was the younger 

brother of Te Ahukaramu of Ngati Raukawa who led the Ngati Raukawa 'Te Heke Whirinui' 

migration from the Waikato to the Wellington area in 1826. Another chief, Te Whatanui, who 

had accompanied Te Ahukaramu on that journey, led a subsequent migration, 'Te Heke Mai-i

raro' , in 1829. Around this time, Te Whatanui's son, Te Tahuri, went to the Taranaki region in 

pursuit of a love affair. Peou composed the song on his behalf when Te Tahuri was asked to 

establish his credentials.12 The waiata emphasises the status and pedigree of Te Tahuri by tracing 

his descent from the five inter-regionally well-known waka, which someone from a family of 

high standing in Ngati Raukawa could do either directly, or indirectly by way of inter-tribal 

marriage. The waiata is about shared political and historical descent and relationships between 

canoe groups; it is not about a fleet. 

This conclusion is supported by a previously unacknowledged comment about this s6ng from the 

Hauraki tohunga, Hoani Nahe (1 888). Nahe stated that each tribe had its own traditions and said 

that the five canoes in Peou's waiata were recited because they are the 'tino waka ra i u mai ki 

enei motu' (the principal waka that settled these islands). He did not say that they had arrived 

together. Nahe's further statement that the song was sung in remembrance of 'ko te 

whakahaerenga o nga waka katoa' (the migration of all canoes) further reinforces the idea that the 

reference is to canoe groups not a fleet. 

Nahe made another important point, stating that 'ahakoa ko Tainui te tuatahi o enei waka i ta 

ratou whakapaparanga, ara, ko Tainui te waka tuatahi e whakahuatia ana' (Tainui was the first of 

these canoes in our genealogies, that is, the first to be recited).13 This last statement is relevant for

understanding the Peou waiata. The order of the canoes is important, not because it represents an 

order of arrival, but because it matches the geographic and political proximity of other tribal

canoe groups to Ngati Raukawa' s ancestral homeland on the Waikato River. The Tainui is 

mentioned first because that is the main descent canoe for Ngati Raukawa, their ancestors 

descend directly from Hoturoa, the captain of that canoe.14 Te Arawa is mentioned second, 

because the Tainui (Northern Waikato, Ngati Raukawa and Ngati Maniapoto) and Te Arawa {Te 

Arawa tribes at Lake Rotorua and Ngati Tuwharetoa at Lake Taupo) canoe groups have always 

maintained close and ongoing geo-political, genealogical and historical links at several levels. 

The tohunga, Nga Toro-i-rangi, was kidnapped from among the crew of the Tainui to be a 

navigator of the Arawa canoe. Ngai Tuwharetoa, the main tribe between Lake Taupo and 

Pohaturoa on the Waikato River, to the south of Ngati Raukawa's ancient base at Maunga 

Tautari, was a direct descendant of Nga Toro-i-rangi. The Tainui and Te Arawa tribes also have a 

close connection through the marriage of Pikiao (from Lake Rotorua) and Rereiao (from 

Tainui).15 The closeness of this relationship is emphasised by the fact that Te Heuheu of Ngati

Tuwharetoa accompanied Ngati Raukawa on their first migration to Wellington.16 Tuwharetoa in

tum link with Ngati Hauaroa of the upper Whanganui River through their eponymous ancestor, 
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Hauaroa, who was a nephew of Ngatoro-i-rangi.17 This Te Arawa link then extends out to the

Taranaki coast to Ngati Tarna, one of whose ancestors was Tamaihutoroa, a descendant ofTama

te-kapua, and who had strong links with the Waikato tribes ofNgati Toa and Ngati Rarua, with 

whom Ngati Raukawa were aligned. 18

The inclusion of Mata-atua emphasises the connections of Ngati Raukawa in the Bay of Plenty 

through the marriage of Kahutaramoa, the great-great-grandchild of Raukawa (eponymous 

ancestor of Ngati Raukawa), to Tumanawahoe.19 This connection also includes links between

Tuwharetoa and Mata-atua, for example, Tuwharetoa's mother, Haruru, was of Mata-atua 

descent. 20 The fourth and fifth canoes, Kurahaupo and Tokomaru, are the main waka of the

northern Taranaki tribes, to the south of Waikato and to the west ofTuwharetoa. 

CENTRAL NORTH ISLAND CONNECTIONS THROUGH PEOU WAIA TA 

Tainui-Waikato Region 
Tainui Canoe 

Bay of Plenty Region 
Mata-atua Canoe 

Northern Taranaki Region 
Kurahaupo!fokomaru 

Canoes 

Lakes Rotoruaffaupo Region 
Te Arawa Canoe 

The latter part of the song contains a small piece unnoticed by previous writers: 

Hoturoa, Ngatoro, Tama-te-kapua, Rongokako, Tamatea 
Nga tangata . . .  i whakapiraratia ki nga whenua nei. 

Hoturoa, Nga Toro, Tama-te-kapua, Rongokako, Tamatea 
Are the people ... scattered about these lands. 

East Coast Region 
Takitimu Canoe 

Hoturoa is the captain of the Tainui. Ngatoro and Tama-te-kapua are the navigator and captain of 

the Arawa. Rongokako and Tarnatea are father and son; the latter is the captain of the Takitimu 

canoe. This adds a sixth canoe. This connection takes in the marriage of Turongo (from Tainui) 

to Mahinga-a-rangi from Mahia Peninsula who was a descendant of Tamatea. They were the 

parents of Raukawa, the eponymous ancestor of Te Tahuri's tribe?1 The reference is that these
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are the people scattered about, indicating that the names of the captains and the canoes are an 

acknowledgement of regional tribal or canoe groups?2 Thus, the named canoes mark six tribal 

areas across a broad contiguous band of territory between the Waikato, Lake Rotorua, Lake 

Taupo, Bay of Plenty, Taranaki and Hawkes Bay regions. Ngati Raukawa's ancestral homeland 

at Maunga Tautari stands in the middle. 

Informal Narratives 

The pattern of reciting canoe names to describe inter-regional tribal relationships also appears in 

narratives. Unfortunately, as with the Peou song, this almost invariably led early European 

writers to assume that these narratives referred to fleet arrivals. Grey (1 855), for example, re

edited two different sources to describe the construction, sailing and arrival of a fleet in New 

Zealand: 

They then felled a totara tree in Rarotonga, which lies on the other side of Hawaiki, that 
they might build the Arawa from it... The names of the men who built this canoe were, 
Rata, Wahieroa, Ngahue, Parata, and some other skilful men ... 

The chief of the name of Hoturoa, hearing that the Arawa was built, and wishing to 
accompany them, came to Tama-te-kapua and asked him to lend him his workmen to 
hew out some canoes for him too, and they went and built and finished Tainui and some 
other canoes. 

The workmen . . . are 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. These are the names of the canoes in which our forefathers departed from 
Hawaiki, and crossed to this island?3 

According to Grey, several waka were built together, and by inference sailed together to 

Aotearoa. Grey's account was cut and pasted from two original sources. One by Wiremu Maihi 

Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) was as follows: 

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 . . . .  

K a  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 tohunga 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 
Takitimu, 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 jar 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 are the 
names of the tohunga who carved the canoes that crossed here to Aotea. 

The names of the waka for here [this land] are Te Arawa the first, followed by Tainui, 
Mata-atua, Takitumu, Kurahaupo, Tokomaru, and Matawhaorua. These are the waka 
that carried our ancestors to this land?4 
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The first part of the narrative states that only Te Arawa and Tainui were constructed together. 

The second part lists waka said to be of 'this land', that is, they are the well-known waka of 

different tribes. It neither says that they were built together, nor that they sailed together. This is 

confirmed in the second account Grey used, from Matene Te Whiwhi (Ngati Toa and Ngati 

Raukawa), which says that only the Tainui and Te Arawa sailed together?5 Grey conveniently 

left this passage out. This is intimated in the line where Te Rangikaheke says that after the canoes 

(Te Arawa and Tainui) were constmcted they crossed to Aotea[ roa]. Other traditions, such as that 

written by Taka-a-nui Tarakawa (Te Arawa) confirm that of the well-known canoes only the 

Tainui and Te Arawa sailed together?6 

The aggregating of well-known waka from different regions was a common practice in Maori 

orality to acknowledge common inter-tribal genealogical and political relationships. These 

associations were misread as referring to fleets of canoes. Just as this type of aggregation and 

ordering of canoes names are central to interpreting the Peou waiata, so too are they important in 

understanding Te Rangikaheke's account. The Arawa canoe is listed first because it is the main 

ancestral waka of his tribe, their closest relations in Tainui are listed second, Mata-atua is third 

because they are Te Arawa's closest relations in the Bay of Plenty. Takitimu refers to more 

distant relationships in Tauranga and the East Coast, the Kurahaupo marks relationships in 

Taranaki and the southern North Island, and Matawhaorua, the far north and Taranaki. 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, constituted a first important step in 

establishing and legitimating a false authenticity to the fleet idea later taken up and popularised 

by Smith (1898-1899, 1904, 1910, 1915, 1921)?7 

The Life-Cycle Continuum 

The conceptual practice of locating canoes along a life-cycle continuum is a more subtle way of 

contextualizing histories in new lands. In terms of the continuity of human events, migratory 

canoes stand midway between the old country and new country. This idea was adapted in new 

lands to describe the migratory canoes as standing midway between metaphorical canoes 

bringing new life into the world and conveying the spirits of the dead away from it. Thus, the 

ancestral canoes were doubly juxtaposed between old and new countries, and between the 

beginning and end of life. The ancestral canoes transported people to and from real places, while 

the symbolic canoes transported people between the real and spiritual world. These kinds of 

traditions can be difficult to interpret by readers who, taking too literal an approach, fall into the 

trap of assuming all waka mentioned are historical vehicles of human migrations. The following 

waiata tangi (death song) for Tonga-awhikau by Te Rangimauri {Taranaki) demonstrates this: 

E iri e papa i runga i Rangitotohu i runga i Rangikekero koe waka uru mate ... 
Kauraka e utaina ki runga Te Aoaonui ko te waka tena o Tiki-te-pourangi 
Me uta o iwi ki runga Rangitakou ko te waka tena i rawe i te whakawai 
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Kia heuea e au i te pu ka tere Aotea 
Whakahaerea ra na runga i te kauwhau 
Ko te iwi tena o Tama-ahuanui i Tauranga nana i takatakahi Te Mangoroa 
E iri e papa i runga Tahatuna te waka o Manaia i kainga ai ra te whakatawhito. 

You are borne father on Rangitotohu and Rangikekero your canoe of death ... 
Do not lie upon Te Aoaonui that is the waka ofTiki-te-pourangi 
Let your bones rest upon the waka Rangitakou celebrated in song 
Let me now clear the ramp where the Aotea was sailed . . .  
Speak of our son in oratory 
He is from Tama-ahuanui ofTauranga who ascended the Milky W:?s ... 

Lie upon Tahatuna the waka of Manaia dedicated in ancient ritual. 8 

Six canoes are mentioned in this song. The canoes Rangitotohu, Rangikekero and Rangitakou 

translate respectively as sinking heavens, dying or disappearing heavens of the sunset, and the 

red ochre painted on to the bones of exhumed bodies (or red sunset). These convey images of a 

canoe carrying the deceased to the spirit world in the sunset. The composer's deceased father, 

Tonga-awhikau, is instructed not to rest upon Aoaonui, the great heavenly light, because that is 

the canoe of Tiki-te-pourangi, a deity associated with the genesis of the first human beings, and 

therefore a canoe that delivers new born life into the world. 29 These canoes delineate life and 

death, after which the moteatea outlines Tonga-awhikau's historical ancestral canoes, Tahatuna 

and Aotea. 

Another Taranaki waiata by Tupito Maruera similarly farewells the deceased upon Rangitotohu 

and Rangikekero, 'haere ra e hoa, i runga i nga waka uru mate' (go friend upon the canoes that 

convey you to death). The song then recites descent from the ancestral canoe, Aotearoa, 'ko Turi 

te tangata ki runga' (of which Turi was the chief), and Tokomaru, ko Manaia te tangata ki runga' 

(of which Manaia was the chief). 30 

LIFE CYCLE CONTINUUM 
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Old Country Migratory Cano.e History in New 
Homeland 

Several writers have treated these metaphorical canoes as mysterious migratory canoes upon the 

naive assumption that any and every 'waka' mentioned in Maori oral tradition necessarily refers 

to a historical migration. Evans (1997, 1998), an amateur writer, fell into this trap. 31 Evans 

misconstrued the Aoaonui, a symbolic waka that transports newborn infants into the world, and 
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the Rangikekero and Rangitotohu, which likewise transported the spirits of the dead to their final 

rest, as real migratory canoes.32 As noted in Chapter Sixteen Evans similarly misconstrued other 

canoes associated with conveying new-born life into the world or the spirits of the dead away 

from this world, including the Aeakahurumanu, Te Kurawaka, Karamurauriki and Tatataeore. 

The Aeakahurumanu, for example, refers to the symbolic death of Maui between the thighs of 

Hinenui-te-po, her vulva representing a somewhat different sort of canoe?3 The Kurawaka 

(Crimson Canoe) also represents the female vulva, several traditions naming Te Oneone-o

Kurawaka (the Sands of the Vulva of the Earthmother) as the place where the first humans were 

formed.34 Evans also cited the Karamurauriki as an ancestral 'waka' but one of 'misfortune and 

death'.35 However, the Karamurauriki (small leafed karamu) is in fact a variety of tree, the 

branches of which were used in rites of baptism,36 and to treat those with fevers who were near 

death. The carioe association comes from the elongated elliptical shaped leaf, and the association 

with death, and from the fact that those with fevers often died. Tata is a canoe bailer/7 and taeore 

the act of taking juice or fluids from plants;38 hence Tatataeore images the desiccating body after 

death. The canoes Tatataeore and Karamurauriki were invoked in poroporoaki (farewell) to carry 

spirits back to Hawaiki. One reason nai've writers fell in to the traps they did is that these 

references were replete with voyaging images including making preparations to sail, lashing on 

the bow piece, and decorating the raised stem piece with streamers. Another clue that this was a 

metaphorical canoe, rather than a migratory one, is found in a tradition citied by Buck (1949): 

'When the calls came, the canoe of death sailed and embarked the souls of the dead in the last 

voyage to Hawaiki' .39 

The philosophical embedding of ancestral canoes midway along a continuum between canoes of 

life and death creates religious and historical continuities between history and religious 

philosophy. This sort of technique can make objective reality about actual events difficult to 

disentangle, it also urges caution; writers and researchers cannot assume that 'any' mention of a 

canoe or waka automatically refers to a historical vehicle that transported human ancestors from a 

distant Hawaiki to the shores of New Zealand. 

Summary 

Intra-inter regional canoe dynamics add another layer of symbolism to the processes already 

discussed in Chapters Seventeen, Eighteen and Nineteen. Intra-inter regionalism stems from the 

way waka traditions were viewed in post-arrival contexts. Over time, canoes become canoe 

groups representing broad regional groupings of tribes. The life-cycle continuum occurs as 

speakers and composers philosophically conceptualise ancestral canoes as falling mid-way on a 

continuum between life, reality and death. The conception is echoed in the sense that birth, as the 

source of life, and death, as the end of life, are depicted as arrival and departure upon canoes. The 

resulting editing, truncation, elongation, shadowing, mapping, merging and conceptual 

transformation of the canoe traditions means that they contain the greatest mix of history and 
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symbolism of the five main categories of Maori oral tradition (creation, natural world, demigod, 

waka and tribal traditions). The multiple dynamics also have implications for how these traditions 

are used to answer the question about the whence and the whither of the Maori. 
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32 See Evans, 1997, p. 68 (Karamurauriki), p. 14 (Aoaonui), pp. 120-121, 125 (Rangikekero and Rangitotohu). 
33 Evans, I997, p. 13. 
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35 Evans, 1997, p. 68. 
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CHAPTER TWENTY-TWO 

THE WHENCE AND THE WHITHER OF THE MAORI 

This chapter examines how canoe traditions can be used to determine the origins of the Maori. 

Simmons (1969, 1976) and Sorrenson (1977, 1 979) systematically debunked the false Grand 

Settlement Paradigm claim that Kupe discovered Aotearoa in 925AD, followed by Toi and 

Whatonga in 1 1 50AD, and a fleet of canoes in 1350AD. The first part of this chapter canvasses 

the theoretical literature that emerged in the wake of their work. The second part combines 

elements from this discussion with findings from research for this project to explore new 

techniques within the concept of 'Cumulative Singular Migratory Accounts'; the idea that these 

traditions constitute genealogies, narratives and images from multiple migrations that have been 

compressed into singular accounts. The discussion is preliminary, rather than defmitive. The 

question of the whence and whither of the ancestors of the Maori constituting another work. 1 

Simmons and Sorrenson, and Chapters Three and Twenty Five, outlined that the so-called 

traditions of the Grand Settlement Paradigm were a mix of re-edited pre-contact traditions and 

invented post-contact ones. Deconstruction of the Paradigm led to a reappraisal of how canoe 

traditions could be treated regarding Maori origins; three main approaches emerged, including: 

1 .  New Romantics led for the most part by amateur European writers who, while 

acknowledging the work of Simmons and Sorrenson, perpetuate the Grand Settlement 

Paradigm through uncritical re-publication of the false traditions in S .P. Smith, The Lore 

of the Whare Wananga: Kauae Raro (1915, Vol. 2) and Hawaiki (1 921). They also 

perpetuate several deeply entrenched sub-themes, including the assumption that all 

canoes in Maori oral traditions refer to arrivals from foreign locations. 

2. Minimalists led by M. Orbell, 'The Religious Significance of Maori Migration

Traditions', Hawaiki: A New Approach to Maori Oral Tradition (1985), and Sorrenson 

(1 977, 1 979) who argue that the canoe traditions are religious-symbolic constructs 

composed for the purposes of identity and mana and contain little or no historically 

useful information. 



3 .  New Historical Approaches constituting a group of innovative hypotheses the first of 

which, came from Simmons (1976) and other writers who suggested that many of the 

well known canoe traditions might relate to internal migrations around the coastlines of 

New Zealand. A second idea, first suggested by Duff (1949, 1956, 1977), Groube (1970), 

Davidson (1981, 1984) and Walker (1990) and developed further by Belich (1996) in his 

'Cultural Baggage' hypothesis, argues that canoe traditions were packaged, carried and 

relocated in different places. This chapter adds to that discussion proposing that canoe 

traditions are 'Cumulative Singular Migratory Accounts', that is, they comprise multiple 

migratory events over several generations across the Pacific and around the coasts of 

New Zealand compressed together into singular accounts? 

New Romantics 

New Romantics perpetuate the Grand Settlement Paradigm and several of its entrenched sub

themes through the uncritical re-publication of earlier publications, such as The Lore of the 

Whare Wananga and Hawaiki. One of the long-standing assumptions that underpinned the 

Paradigm was that all canoe traditions referred to arrivals from a foreign Hawaiki. This is an old 

assumption, for example, Gudgeon (1892, 1902), speculating about the 40 canoe traditions, 

suggested that the quanta of tradition implied that there were many more arrivals and return 

voyages from a foreign Hawaiki. He did not consider that some canoes might have migrated from 

one part of the country to another.3 Smith (1910), speculating about the high number of traditions 

in the Taranaki-Whanganui region, initially took a different interpretation suggesting, on the 

assumption that remembrance equated with importance, that the less�r known traditions perhaps 

referred to internal migrations. These he argued were not as well remembered as those from a far 

away Hawaiki.4 In 1915, he reversed this position without explanation to conclude after Gudgeon 

that the multiplicity of traditions meant multiple voyages had occurred between Hawaiki and 

New Zealand.5 Those who concurred with Gudgeon and Simth included Best (1925),6 Ngata 

(1929) 7 and Buck (1929, 1949) who wrote 'We can see from the number of less well recorded 

canoes that came and went, that the distance to New Zealand was crossed through the same 

inherited spirit or instinct more often than European seamen care to admit'. 8 

The foreign Hawaiki assumption remains firmly entrenched perpetuated through amateur 

publications that exert undue influence in the absence of countering scholarship in this area. This 

is unfortunate because· poor scholarship, a lack familiarity with Maori language and culture, 

uncritical re-renderings of The Lore of the Whare Wananga and Hawaiki, and newly invented 

traditions invariably characterise them. Such writings include H.D.B. Dansey, How the Maoris 

Came to Aotearoa (1947), A.W. Reed, Treasury of Maori Exploration (1977), and J. Evans, Nga 

Waka o Nehera (1997) and The Discovery of Aotearoa (1998). Nga Waka o Nehera is a good 

example of how romantic amateur works perpetuate the foreign-Hawaiki assumption. The first 
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part of the foreword dismisses the romanticism of the fleet component of the Grand Settlement 

Paradigm: 

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 .. . . .  9 

The second part of the foreword replaces it with a greater romanticism: 

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 [over 200 
are listed] played a part in the settlement history of this country. 10 

Where Simmons and Sorrenson argued that the fleet component of the Paradigm was false 

because the traditions were invented, Nga Waka argues that it was false because there were many 

more than seven canoes, more than one fleet and that all in sundry came from a foreign Hawaiki. 

A third part of the foreword acknowledges Simmons and Sorrenson deconstruction of the Grand 

Settlement Paradigm but then uses the paradigm anyway: 

Such works [The Lore of the Whare Wananga and Hawaikr]. .. 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 inf<?rmation gathered has been included.11 

Thus, Nga Waka makes no distinction between false or authentic traditions, creating a unique 

contradiction both refuting and promoting the Grand Settlement Paradigm. 

Much of the rest of Nga Waka is also problematic. Evans refers to a Rarotongan tradition about a 

fleet of canoes the ancestor Naea is said to have led from Rarotonga to Aotearoa. In fact, the 

source of these traditions is false, having been copied from a book published in New Zealand by 

Rarotongan scribes or informants some years previously. 12 Nga Waka also fails to distinguish 

between symbolic and historical canoe traditions. 13 Thirty canoes associated with the Pacific 

demigods Maui and Rata are listed. However, the symbolic role of Maui and Rata in ancient 

demigod traditions discounts that they were actual arrivals in New Zealand. 14 Chapters Sixteen 

and Twenty-One have already pointed out other examples, such as the Aeakahurumanu, which is 

not a migratory canoe but rather the vulva of Hirienui-te-po, the goddess of death, 15 and the 

Karamurauriki, 16 a variety of the karamu plant (Karam�-leaf-smal1 - karamu-rau-riki) with 

elliptical canoe shaped leaves used for treating sickness and baptismal, 17 and death rites/8 and

hence associated with death. Similarly misconstrued are the Aoaonunui, a symbolic waka that 

transports newborn infants into the world, and Rangikekero and Rangitotohu, which likewise 

transported the spirits of the dead to their final rest.19 
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Minimalists 

M. Orbell, 'The Religious Significance of Maori Migration Traditions' (1975) , and Hawaiki: A 

New Approach to Maori Tradition (1985), is the leading proponent of the minimalist position. 

Orbell, although urging the study of 'original accounts in their entirety, their own terms, and in 

their proper context', inappropriately applied a number of dated mythological theories to analyse 

the canoe traditions, arguing that they were 'powerful religious narratives' rather than as 

historical texts. 20 This approach was problematic for several reasons. Firstly, the theoretical 

approach of Hawaiki: A New Approach to Maori Tradition was not 'new' at all, rather it was an 

unreferenced re-rendering of the outdated solarism theory of C. Schirren, Die Wangersagen der 

Neuseelander und der Maui Mythos (1856)?1 Schirren had argued that Maori migration traditions 

were 'valueless for direct history', claiming instead that they were religious-mythological 

constructs structured according to a mythic template about journeying between the upper and 

lower worlds found in the Maui accounts. Schirren argue�t Maui was a personification of the 

sun who travelled between the sky and earth, upper and lower worlds, the earth and Hawaiki. For 

Schirren, the canoes and canoe ancestors were allegories of the sun repeating the journey of 

Maui.22 Solarism was popular during the nineteenth century when nearly all European writers 

assumed that the oral peoples were 'primitive' and therefore were incapable of possessing any 

sense of history. This view has long influenced several European writer� in New Zealand. W.T. 

Travers, for example, used it to argue that the names of canoe ancestors were simply figurative 

images?3 W. Dittmer, Te Tohunga (1907), applied this approach to write a highly solarised 

account of the arrival of the Arawa canoe. Scholars have long since discarded Schirren's solarism 

because it proceeded upon a priori assumptions about oral peoples that led to pre-determined, 

exclusionary and internally contradictory conclusions?4 

The uncritical application of this theory in Hawaiki: A New Approach to Maori Tradition reflects 

this. One contradictory argument was that ancestors named new islands Hawaiki in Polynesia in 

remembrance of islands they had departed from but that when Maori referred to Hawaiki as a 

homeland they did so only in reference to it as a mythological place from which came all life and 

bounty?5 This ignored two things, firstly, that the Polynesians also believed that life and bounty 

came from Hawaiki, and, secondly, that the ancestors of the Maori named at least five geographic 

locations in New Zealand Hawaiki, and furthermore that Maori also said that these places were 

named after places from whence the ancestors had come from. This issue is canvassed in the next 

chapter. 

Another anomalous argument was that Maori traditions which said that Hawaiki lay to the east 

were historically insupportable because only South America, an unlikely departure point, lies in 

that direction. This line of argument deliberately mystified some obvious lines of inquiry. 

Firstly, it is an axiom in linguistics and archaeology that Maori came from East Polynesia and 

furthermore that although there may have been more than one migration and perhaps some return 
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voyaging this had ceased some time ago. Given this scenario, it is equally axiomatic one would 

expect any directions retained in memory to have become generalised rather than remain specific. 

Orbell also argued that traditions that said ancestors arrived along the eastern seaboard of New 

Zealand only did so because ' primitive' Maori 'thought' symbolised east and the rising sun as 

representing ' life, fertility and success' rather than a real direction; ancestors were said to have 

come from, and landed in, the east because that represented life?6 A more obvious conclusion is 

that arrivals from East Polynesia would almost invariably land on the East Coast. How else did 

their descendants come to live there? 

Orbell proposed further that whereas the east and the sunrise represented life the west and the 

sunset represented death and cited what she called an exception to her eastern arrival rule that 

would prove this. The particular tradition said that the Aotea and Te Ririno canoes arrived along 

the West Coast sailing toward the rising sun. At some point, the captains debated whether to 

change course and sail toward the sunset. Te Ririno sailed toward the sunset and was lost; the 

Aotea sailed toward the sunrise and landed safely. Orbell determined that the Aotea sailed toward 

the east because the represented life, and Te Ririno sailed to the west because the sunset 

represented death?7 The simple point Orbell missed is that the sunrise is a logical direction to 

land when sailing along the West Coast. The sunrise is an important landing indicator along this 

coast because the westerly winds of the open Tasman Sea make the currents and surf especially 

dangerous, which forces coasting canoes further out to sea. Traditional craft that inadvertently 

head west face grave danger in the face of the prevailing winds because of a lesser ability to tack 

than European yachts. Similarly problematic was an extension of this argument that other arrival 

traditions along the West Coast, such as that of the Tainui, Tokomaru, Mamari and Mahuhu, 

were simple inventions to explain the existence of tribes along that coast.28 A more obvious 

conclusion is that the traditions say that canoes arrived on the West Coast because their 

descendants descend from them. How else did they get there? 

More fundamentally, Schirren's argument, as resurrected by Orbell, that canoe traditions are 

simple cosmological images relating journeys between the upper and lower worlds, is weak. 

Certainly, the names of ancestors such as Tamatea and Whiro, which are also names for the 

nights of the moon, and the names of several canoes such as the Aotea and Kurahaupo, which 

refer to the large Magellan cloud and lunar rainbow, are cosmological. However, the 

cosmological coincidence is insufficient justification to mythologise the history. Proper names in 

Maori culture were regularly taken from natural world images. For example, one meaning of Sir 

Apirana Ngata's surname is 'slug' or 'snail', and although tribal rivals may have thought of him 

that way he was most certainly a real human being. A more recent example reiterates this. Te Ati 

Awa migrated from Waikanae to Waitara in 1 848, returning on 44 canoes. The names of the 

waka were written down sometime after mTiving in Taranaki and included Po-te-rangi (night 

sky), Nganaroa (long storm), Wakarangi (sky canoe), Kiri-o-rakau (the bark of a tree) and Te 
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Raho (the testicle). Each was a real canoe that landed on the West Coast by sailing toward the 

east. 29 

Minimalism and Romanticism 

Consciously or unconsciously the Minimalist position proceeds from an a priori position that 

denies oral tradition as history. The point from Belich (1996), noted in Chapters Five and 

Sixteen, is again pertinent here: 

Literacy, print, secularisation and specialisation have freed Western civilisation from the 
traditional need to interlock all knowledge to preserve it. For this and other, less 
forgivable reasons it has tended to see its own myth as history, and others peoples' 
history as myth.30 

This can be subtle. In 1975, Orbell described tradition as rooted in 'primitive thought'. In 1985, 

during the renaissance of Maoridom, she changed this to 'powerful religious thought'. 

Where Romantics over-emphasise history to discard mythology, minimalists over-emphasises 

mythology to discard history. As Belich commented minimalists and romantics: 

fall into two equal but opposite traps: an excessive tendency to see myth as history, and 
an excessive tendency to see myth as mystery . . . [romantics proceed upon] the fallacy 
that the most interesting explanation is automatically the most likely . . .  [minimalists 
proceed upon] the fallacy that the least interesting explanation is automatically the most 
likely, or that no explanation at all is required' .31 

New Historical Approaches 

New Zealand Hawaiki 

A number of new and innovative historical approaches to interpreting canoe traditions emerged 

in the wake of the debunking of the Grand Settlement Paradigm. One of these was the idea that 

many of the well known canoe traditions might refer to migrations around the coasts of Aotearoa 

rather than migrations from a foreign location. The idea of a New Zealand Hawaiki is not knew, 

Smith (1910), Ngata (1929) and Sharp (1956) had already speculated about this.32 

Archaeologists, such as Duff (1949, 1956, 1977) and Groube (1970) also suggested that the 

archaeological evidence for internal migration was very strong, and recent writers, such as 

Davidson (1981, 1 984) and Walker (1990), recommended further inquiry along these lines using 

both oral tradition and archaeology. 

However, to date, no writer has produced any substantial evidence from the oral traditions to 

support this idea except Simmons (1976) who, in the conclusion of his scholarly deconstruction 

of the Grand Settlement Paradigm, cited several traditions that said ancestors had migrated from 

the north of the North Island to other districts within New Zealand. Ngati Whatua, for example, 

said some ancestors migrated from Northland through the Kaipara to Auckland. A Taranaki 

tradition also said that Ngati Titahi migrated from the north. Another Northland tradition, 

recorded between 1849 to 1856, told of two migrations by Ngati Awa, Ngati Kahu and 
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Kahungunu to Taranaki and the Mahia Peninsula. Simmons backed his suggestion by pointing 

out references in the oral traditions that implied a New Zealand Hawaiki, such as those saying 

that arrivals brought flora and fauna native to New Zealand.33 

Unfortunately, although Simmons' analysis was an advance on earlier publications, he made no 

direct reference to any of the well known canoe traditions, which was surprising given the 

substantial primary material he had gathered together. The disinclination to develop this line 

further was perhaps due to his primary focus on deconstructing the Grand Settlement Paradigm.34 

His reticence may also have been due to concerns about how such a proposition would be 

received by Maori. Indeed, many Maori were outright indignant. The root cause of this 

indignation lay with the fact that the New Zealand Hawaiki hypothesis struck to the core of 

contemporary Maori identity because it challenged the validity of the way in which modem 

Maori interpreted their traditions. Furthermore, the proposal also implied that European 

disciplines, such as archaeology and linguistics, could make linkages to Polynesia but that Maori 

oral traditions could not. Paradoxically, the area of identity that the New Zealand Hawaiki 

hypothesis struck at was one born from Maori intemalising the Grand Settlement Paradigm. The 

discussion on migratory interrupts and the contracting of histories pertaining to prior homelands 

in previous chapters already suggests the issue of whether ancestors came from a domestic or 

foreign Hawaiki was not a significant priority in pre-European traditions. In fact, prior to 1900 

many Maori already thought that several of the canoes were from within New Zealand. Orbell 

(1975, 1985), despite her other theoretical lapses, argued this, saying that nineteenth century 

Maori acquired the idea of Hawaiki as a far off place from the speculations of Europeans, such as 

Percy Smith and Elsdon Best, and after travelling overseas themselves.35 This supports Grey 

(1893) who wrote that at best Maori were themselves divided on whether Hawaiki was a far off 

or close by place: 

Some of the old chiefs stoutly maintain that their ancestor Kupe had originally 
discovered Aotearoa, had navigated its coast and Cook's Strait and had then returned to 
Hawaiki and had persuaded his relatives to go to New Zealand and settle there. They 
cited an ancient song in proof of this. 

Other chiefs however disputed the occurrence of this tradition alleging that it together 
with the poem related simply to the successive discoveries made by early arrivals and 
settlers of New Zealand in coasting from one part of its shores to another. The tradition is 
thus involved in too much doubt to allow any reliance to be placed on it.36 

At least one tradition, written by Hoani Timo in 1885, specifically supports Grey: 

The canoe, which came from the other side, was Tamarereti. Now the canoes which are 
spoken of, Te Arawa, Takitumu, Kurahaupo, Naenaemoko, Horouta, Tainui . . .  This talk 
is that of all Ngapuhi. . .  all the canoes are from here. The men of Whangaroa built them 
on the farther side of Tokerau. Some came from Takou, above Te Puna?7 

Later sections will show further evidence that Hawaiki was often located within Aotearoa and 

that many of the traditions do in fact pertain to migrations around the coastlines of Aotearoa. 
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Concepts not Convoys 

One offshoot of the domestic Hawaiki discussion was the idea proffered by Duff (1949, 1956, 

1977) that the canoe traditions might refer to both foreign and domestic arrivals. Duff suggested 

that canoes had arrived in New Zealand as 'concepts' rather than 'convoys' in the sense that 

original arrivals transported and relocated traditions about older canoes which were subsequently 

relocated to different parts of the country as ongoing internal migrations took place.38 Simmons 

(1 976) also thought this was a possibility, suggesting that the names 'may have been reapplied 

from migratory canoes from Polynesia to later canoes used for internal migration within New 

Zealand'.39 Walker (1990) inferred from this that when the traditions spoke about Hawaiki as a 

land of origin they did so in reference to the prior home whether domestic or foreign.40 Davidson 

(1981) went step a further, surmising that: 

Oral traditions tell of numerous voyages from Hawaiki, but although some of these may 
describe arrivals in New Zealand from the tropical Pacific, some probably refer to 
migratory voyages within New Zealand waters. A few may even relate to distantly 
remembered voyages taking place in Polynesia before the colonisation of New Zealand.41 

Cultural Baggage 

Belich (1996), noting both the debate over a New Zealand or foreign Hawaiki debate, and the 

concepts rather than convoys ideas, developed these ideas further in his 'Cultural Baggage' 

hypothesis suggesting inquiry based on unravelling underlying patterns, purposes, differences 

and convergences in oral tradition rather than one based on specifics.42 He proposed that waka or 

canoes were social units as much as they were-vehicles of transportation and that when canoe 

groups migrated, split or merged canoes not only carried human cargoes but also individual and 

collective traditional lore which incorporated the packaging, transporting, relocating and 

unpacking of cultural knowledge, genealogies, traditions and identities. Belich argued the 

packaging of knowledge in old locales and unpacking in new ones caused ruptures in the 

traditions as migrations reshuffled groups, divided old ones and established new ones. This 

changed the continuity of tradition between the point of departure and that of arrival through 

breaks in the genealogical and historical record that might also incorporate deliberate processes 

of 'leaving out'. He further suggested that traditions about and from different phases were 

incorporated, transformed and merged at each stage of migration with earlier traditions 

telescoped by and into later ones in a manner whereby canoe traditions contained accumulations 

of cultural lore. This telescoping meant that less relevant time was compressed or expunged from 

memory and that two or more relevant times were sometimes compressed together. 43 

Applying these ideas to the New Zealand context, Belich proposed that the traditions could be 

read as comprising four phases of settlement traditions. Firstly, the Hawaikian Phase during 

which canoes, and ancestral and group names were carried as cultural packages from Polynesia. 

Secondly, the first part of a Colonial Phase, whereby founding communities an·ived and 

unpacked their lore. Thirdly, the second part of the Colonial Phase, as secondary internal 

migrations took place and traditions were relocated around the coastlines of New Zealand. 
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Fourthly, the Tribal Phase when tribes established themselves and began passing their cultural 

information on to following generations. After citing various publications that estimated Maori 

genealogies were humanly sequential and consistent to 1 2-22GB 1 900, Belich determined that 

this coincided with his Hawaikian and Colonial arrival phases. He further suggested that the 

actual first arrivals from the Hawaikian Phase were now probably forgotten, that the main canoe 

traditions probably pertained to the period of secondary internal migration, and furthermore that 

the well known exploring ancestors, such as Kupe, Ngahue and Tamatea, were perhaps Colonial 

Phase figures who had explored other parts of the country. Belich also argued that this scenario 

paralleled the archaeological record that evidenced a transition from hunting and gathering (the 

Hawaikian and Colonial Phases), to gardening, which he argued coincided with his Tribal 

Phase.44 

The cultural baggage thesis was a significant step forward in the way it considered underlying 

patterns in oral tradition, as opposed to literal contexts, and in the way it made convergences with 

archaeology. A main shortcoming was a lack of primary research. Belich, in the main, relied 

upon secondary sources. This created a number of inconsistencies, for instance, the idea that 

traditions about the earliest Polynesian arrivals had been forgotten contradicted the idea that lore 

was transported from Polynesia. Neither did the hypothesis appreciate the way a 1 5-20GB 1900 

genealogical threshold formed between the historically consistent and more variable genealogies 

regardless of whether tribes migrated or not, as discussed in Chapters Ten and Nineteen. 

Cumulative Singular Migratory Accounts 

The 'Cumulative Migrations' hypothesis developed in this section builds on the domestic versus 

foreign Hawaiki debate, and the concepts not convoys and cultural baggage ideas, in particular 

the proposal that several traditions could be telescoped together into single accounts. The 

proposal also takes account of Echo-Hawk (2000) who argued that North American Indian 

traditions that sounded at a literal level like one group moving intact from place to place often 

actually referred to several groups from various locations coming together at different stages over 

time. These multiple traditions were converged into singular migrations so that they came to be 

portrayed among consolidated descendants as a migration.45 

The Cumulative Singular Migratory Account hypothesis begins from the proposition in Chapter 

Four that the canoe traditions stand midway along the symbolic-historical continuum of oral 

tradition between tribal traditions, which define . tribal origins, and the creation and demigod 

traditions, which define the origins of all things. The position of the canoe traditions midway 

along this continuum acts much like the middle drawer of a filing cabinet into which compressed 

information from multiple episodes of different migratory events in time and space are 

cumulatively compressed together into a single tradition. In a vertical temporal context, any one 

tradition will contain elements about voyages from West Polynesia to East Polynesia, from one 
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island to another within East Polynesia, from East Polynesia to Aotearoa, and other voyages 

around the coastlines of Aotearoa. Where this is the case, and because migrations incorporated 

processes of truncation and compression (as argued in Chapters Seventeen and Eighteen), more 

information will be retained about the most recent migrations, such as those around the coasts of 

New Zealand, and less information about older migrations, such as those across the Pacific. 

Information about recent movements of ancestors and emigrants is clearer, that for older 

movements of people more obscure. The multiple dynamics of packaging and un-packaging and 

compression also causes alterations in the way migratory genealogies and traditions are 

remembered. Older information in particular takes on internally flexible attributes. Ancestors 

from different periods may have been cast as contemporaries. Place names may have been 

interchanged with the names of canoes; names of mountains may have been translated as the 

names of ancestors. 

C U M U LAT IVE S I N G U LAR M I GRATORY ACCOUNTS 

Polynesia to Polynesia 

Polyn esia to Aotearoa 

Vertical Accumulation 
and 

Compression 
of 

Multiple Migrations 
into 

Single Accounts 

Horizontal Relocation and Distribution 
of 

Traditions and Images 

At a horizontal level, groups that have dispersed from an original arrival and relocated in 

different parts of New Zealand may cross-fertilise their traditions in several ways. They may take 

images and narratives from their original arrival traditions and relocate those in different parts of 

country. They may also borrow from other first arrival and other internal relocation traditions. 

Memory does this as groups compress the histories of multiple migratory accounts into singular 

accounts. 
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Polynesian Hawaiki 

The migratory dynamics discussed above and the multiple dynamics outlined in Chapters 

Seventeen to Twenty-One make overly strict symbolic, historical and literal approaches to oral 

tradition highly misleading in determining the whence and whither of the ancestors of the Maori. 

Thus, indirect approaches, which take account of mixed symbolic and historical dynamics 

working in tandem on the underlying pattern of tradition, are better than direct literal approaches 

for determining older connections. This also means that one can seldom confirm where a canoe 

came from with any precision. However, it is possible to determine connections at the level of 

canoe groups in the sense that certain canoe traditions, particular themes, images or pockets of 

genealogy held by certain tribes and/or waka groups in New Zealand link to certain parts of 

Polynesia. Additional caution is warranted as there are as many problematic sources in Polynesia 

as there are in New Zealand traditions, many of which have been copied from New Zealand 

material (see Chapters Three and Six). 

West and East Polynesia 

The pattern of ancestral genealogies, narratives, place names and other oral traditions indicate 

that Maori traditions have a stronger connection with those of East Polynesia than with West 

Polynesia, which is consistent with the archaeology and linguistic evidence. This pattern is also 

consistent with the idea of cumulative migratory traditions. Several place names referring to 

ancestral homelands in Maori oral tradition are linguistically locatable to West Polynesia, 

including Hawaiki (Sava'i), Kuparu ('Upolu), Wawau (Vava'u) and so on. In fact, a whole raft of 

these names derives from the major islands of the Tongan and Samoan archipelagos.46 In

contrast, none of the figures or canoes names from these traditions is found in West Polynesia. 

Many are, however, also found in East Polynesian traditions. This indicates that the place names 

in lore were carried and relocated throughout East Polynesia by migrating ancestors to which the 

names of East Polynesian ancestors and canoes were added. This is consistent with the 

cumulative migratory hypothesis, which holds that the canoe traditions will hold less information 

about migrations from West to East Polynesia because those are the oldest of the three tiers of 

migratory events. Original West Polynesian place names were retained in singular canoe 

traditions but the names and deeds of West Polynesian figures were overlaid by the names and 

deeds of ancestors from more recent East Polynesian migrations. 

Ancestral Genealogies 

Canoe genealogies have always been a central focus of making links with Polynesia. Several 

distinctive overlaps between Maori whakapapa and Rarotongan genealogies exist, as shown in 

the following tables. The names of the highlighted figures in the following Rarotongan and 

Aitutakian genealogies are known in several Maori traditions where they characteristically appear 

as distinctively identifiable genealogical sub-sets. Beginning from genealogy 1, Rauru is the 

Southern Taranaki ancestor of the same name in Maori traditions. 'Atonga (genealogy I and 3) is 
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known as Whatonga or Hatonga in Maori tradition where he is a sibling or relation of Rauru, 

usually in a family dynasty headed by Toi, who may be Tai-te-ariki and/or Taitoe in genealogies 

2 and 4. Of the other ancestors in genealogy 1, Ka'ukura is known as Kahukura to Maori where 

he appears as a rainbow, a deity who escorted the Takitimu canoe and a grandson of Tamatea. 

Maru (Nga Maru-e-rua in genealogy 2 and Te Amaru in genealogy 3) is a tribal god to Maori. 

RAROTONGAN GENEALOGIES 

1. Rarotonga41 2. Aitutaki'" 3. Rarotonga•> 

Moe-te-te-rauri=Akimano-ki-atu 'Atonga 
'lronui-ma-oata Te Arutanganuku 

Rauru Tai-te-ariki Te Arutangarangi 
'Atonga Taitoe Ta'ano'orangi 
Te Aratanganuku Ruaraki Ka'ukura-ariki 
Te Aratangarangi Epanui Te Amaruariki 
Ka'ukura Te Varikura Te Amaru'enua 
Maru Nga Maru-e-rua Ka'ungakiariki 
Tangi'ia Tangi'ia Tangi'ianui 
Akimano Motoro Motoro 
'Iro Uanuku-rakeiora Te Pua-aranui=Uenuku=Te Vainearumarama 

Ruatapu Uenuku-tapu Uenuku-rakeiora 
Tamaivaureakapika Ruatapu 

4. Rarotonga50 

Ngana-te-tupua 
Kaungaki-ariki=Tupa-ki-Avaiki Akimano=Moe-tara-nui 
Tangi'ia=Moetuma (30GB1900) 'Iro=Te Toko-o-te-rangi (31 GB 1900) 
Motoro Tai-te-ariki 
Uenuku-taputapu Taputapu-atea 
Uenuku-rakeiora Te Ariki-o-te-rangi 
Ruatapu Rongo 
Te Aka-ariki Rangi 

Te Tumu, Te Aio, Taparangi 

The compound name Kahukura-amaru appears as an ancestor of Ruatapu in some Maori 

genealogies. Tangi'ia is a famous Rarotongan canoe ancestor who settled those islands from 

Tahiti, and who is known in Maori genealogies as Tahatiti, Tatatiti, Tangia or Tangihia. Uenuku 

is also known to Maori. Maori know Uenuku-rakeioa as the separate figures Rakeiora and 

Uenuku. 'lro is the famous East Polynesian navigator known as Whiro in Maori, Hilo in Hawai' i  

and Hiro i n  Tahiti. Finally, Ruatapu i n  genealogies 2, 3, and 4 i s  an ancestor East Coast Maori 

associate with Paikea. In genealogy 4, Te Toko-o-te-rangi is found in a Nga Puhi genealogical 

sequence associated with the separation of the heavens. The name itself, meaning the postls of 

the heavens, is found in Maori creation traditions about the separation of the Skyfather and 

Earthmother, although Te Toko-o-te-rangi is also known as an ancestor of the Ngati Whatua 

tribes of the Kaipara Harbour. 

These Rarotongan ancestors appear in Maori genealogies typically as fixed genealogical subsets 

as the following examples show. The coincidence of names makes tempting ground for deducing 

direct historical linkages with Rarotonga. However, one striking feature cautions against this. 

Almost none of the names of ancestral canoe arrivals found in Maori genealogies, with only very 
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rare exceptions, 51 are found in Rarotongan genealogies. Ngata (1945) also noted this, writing that 

'Tama-te-kapua, Hoturoa, Toroa, Tamatea' and others could not be found in Polynesian 

traditions.52 This tends to suggest perhaps the Rarotongan names were carried as cultural 

baggage, hence the frequent re-arranging of names. 

MAORI GENEALOGIES 

Tainui >J Ngati Kahungunu>• Ngati Awa» 

Toi-te-huatahi 
Whiro-te-tupua Toikairakau Awanui-a-rangi 
Toi Rauru Tama-ki-waho 
Hatonga Whatonga Tama-ki-te-ra 
Rakeiora Tahatiti Tama-ki-hikurangi 
Tahatiti Rakeiora Rakeiora 

Continues to Continues to Continues to 
Hoturoa captain ofTainui canoe Tamatea captain ofTakitimu Iratumoana founder ofNgati Ira 

Nga Puhi'0 Ngati Porou> Tuwharetoa,. 

Kupe Toi 32GB1900 Toi 
Matiu Rauru 
Makoro Whatonga Rauru 
(8 generations) Apa Kahutia-te-rangi Rutanga 
Whiro Rongo-te-whaiao Rongomai Hatonga 
Toi Tuhia-te-ai Kahukura Rangitane 
Apa Araiara Whironui Apaapa 
{3 generations) Huturangi Paikea25GB 1900 Tahatiti 
Te Toko-o-te-rangi Ruatapu 
(8 generations) Ruanuku 
Rakei Rakeiora 
Tama-ki-te-ra Tama-ki-tua 

Tama-ki-whaiao 
Continues to Continues to 
Rahiri founder ofNga Puhi Porourangi founder ofNgati Porou Continues to 

Ngatoro-i-rangi priest on Te Arawa 

Buck (1929) noted this, writing that narratives and genealogies that seemed to connect the 

ancestors of Maori to the islands of Rarotonga did not do so in a direct manner but rather with 

significant variations: 

I am more and more convinced that the tribal historians of New Zealand and the Cook 
Group carried away the elements of a common close ancestral association but have 
arranged the elements in varying combinations. 59 

Buck speculated that this occurred through memory loss, the passage of time, or occasional 

misfortune, which disrupted the passing on of information so that records became imperfect. He 

also added that homeland peoples probably did not retain memories about those who left,60 to 

which we can add that those who left did not retain memories about those that stayed. While 

these factors are no doubt part of why such variations occurred, the dynamics discussed earlier in 

this chapter and in Chapter Eighteen are equally, if not more important. Migrations caused 

synchronic ruptures in the continuity of ongoing history as migrants truncated prior histories to 

displace remembrance about prior homelands. Prior histories were reduced to the extent that few 

details about the location of points of origin remained extant. The gap created in histories was 

filled with capping by demigods and gods, and the use of procreative sequences and ancestral 
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traces. This opens the possibility that the ancestral R�rotongan names were transported and 

relocated to Aotearoa as cultural baggage in much the same way as the demigod and procreative 

sequences were. 

Ancestral Narratives 

These dynamics also reflect in the way Maori and Rarotongan narratives link. In most instances, 

ancestors quite well known in Rarotongan narratives are remembered in name only in Maori 

genealogies and visa versa. In other cases, where both narratives and genealogies exist, the 

narratives differ significantly enough that we are unable to conclude a direct linkage. The 

following examples demonstrate this. The Rarotongan ancestor, Tangi'ia, appears in several 

Maori tribal genealogies (as Tatatiti, Tangia, Tangihia and Tahatiti), however, there are no extant 

narratives about him in Maori oral tradition which is interesting because Tangi'ia is the most 

celebrated canoe ancestor in Rarotonga. Their traditions say that Tangi'ia was the brother of 

Tutapu. The two brothers lived in Tahiti where they became deadly enemies because Tutapu was 

jealous ofTangi'ia. Tangi'ia tried to escape his brother by sailing to other islands around Tahiti, 

but Tutapu would always follow. Eventually, Tangi'ia fled to Rarotonga. Tutapu again followed, 

hence his name Tutapu-aru-roa, Tutapu the relentless pursuer. When they landed in Rarotonga, a 

battle ensued during which Tangi'ia bested his fiercer brother. Tangi'ia went on to become the 

most important ancestor at Nga Tangi'ia in the Takitimu district of Rarotonga. 

Whiro is one of a few voyaging ancestors where both genealogies and narratives exist in 

Polynesia and New Zealand, although, as noted, the Polynesian and Maori narratives are 

significantly different.61 Whiro is celebrated as one of the greatest navigators in East Polynesia.

More islands remember him than any other Polynesian ancestor. Tahitian traditions say that Hiro 

was educated at 'Uporu and made the first great Pahi, a double-hulled waka with built up sides, 

in which he sailed to Ra'iatea. In later life, Hiro married Vai-tu-marie and had two children, 

Marama and Piho. When these children grew up, Hiro killed their mother because she made 

derogatory remarks about his manhood. Hiro and his son, Marama, fell out for many years after 

this. During this time Hiro made several voyages because he feared his son might kill him. When 

they reconciled, together Hiro and Marama built another waka, named Hotu-tai-hi. Later Hiro, 

with the help of the great artisan Hotu, built an even greater waka, which he named the Hohoio 

(interloper). In Hawai'i, Whiro is known under the name Hila, which is the name of an important 

harbour on the big island Hawai'i. 'Iro is a famous navigator in the Rarotongan islands where it is 

said that he made voyages between there, and Vava'u and Kuporu, which are in Tahiti.62 

The New Zealand traditions about Whiro are briefer and contain nothing of the fabulous 

voyaging feats found in Polynesian accounts. In the main, they say that he was the captain of the 

Nukutere waka, who arrived on the East Coast and married Araiara. Their daughter, Huturangi, 

married Paikea and their descendant, Porourangi, is the ancestor of Ngati Porou. 63 The
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distribution of the Whiro traditions throughout Polynesia suggests that the memory of these 

ancestors was transported and relocated to different islands rather than that this ancestor settled 

and/or visited all islands. Some indirect linkages may be possible. For instance, the name of Hiro's 

canoe, Hotu-tai-hi, that of the canoe builder, Hotu, and that of his son, Marama, support an indirect 

Tainui linkage. Hotu is the prefix of the captain of the Tainui canoe, and the suffix 'tai-hi', meaning 

tide, is similar to that of Hoturoa's canoe, Tainui (Great Tide). Marama is a wife of Hoturoa, the 

captain of the Tainui. 

A similar pattern applies for the ancestor Toi. His name is known in Tahiti but no extant 

traditions survive about him there. Toi may be the ancestor listed in the afore-listed Rarotongan 

genealogies as Tai-te-ariki, although the name Toi is remembered in a few traditional references. 

Te Ara-nui-a-Toi is the great marae pathway around Rarotonga. Vaevae-Toi-o-te-aitu was a 

Mangaian ancestor. Another tradition said that Toi was from land named 'Iva. None of these 

traditions carries an interface with the Maori accounts where Toi is known in Te Arawa, Mata

atua and the East Coast as an ancestor who either stayed in Hawaiki or came from Hawaiki, or 

who was born in Aotearoa and stayed here, or who travelled to Hawaiki and stayed there. The 

most well known tradition is that Toi was an ancestor located in New Zealand who sent the 

Aratawhao or the Horouta canoe to Hawaiki to fetch the kumara. Similarly, there are few reliable 

narratives about Epa, 'Atonga and Rauru in Rarotongan traditions that connect in any direct 

manner with the traditions about these figures in New Zealand. In Maori traditions Rauru is a 

founder of the East Coast carving style and eponymous ancestor of Nga Rauru in Taranaki, Apa 

(Epa) is the eponymous ancestor of Ngati Apa, and Whatonga ('Atonga) a well known captain of 

the Kurahaupo in the traditions of the lower North Island. None of these traditions are found in 

Rarotonga. The Rarotongan genealogies for these ancestors are also vertically dispersed over a 

wider range of generations than the Maori ones, which associate all three as sons or grandsons of 

Toi in Maori traditions. 

The pattern of indirect connectedness also repeats in Rarotongan and Maori traditions concerning 

the descendants of Tangi'ia Uenuku and Ruatapu. There are few reliable substantial traditions 

about Uenuku in Rarotonga. Those concerning Ruatapu are more robust. Rarotongan tradition 

says that Ruatapu was a son of Uenuku or Uenuku-rakeiora and a famous navigator who landed 

on Rarotonga, Aitutaki, Atiu, Manuae and Mauke, where he made war on the local people. When 

peace was fmally reached, Ruatapu married Tutunoa and settled on Aitutaki. Ruatapu removed 

the chief Taruia, and installed himself as ariki. He remained there until his death. His son 

Kirikava voyaged to Tahiti . 

Maori genealogies are consistent with this to the extent that they name Ruatapu and Rakeiora as 

descendants ofTahatiti, Tatatiti, Tangihia or Tangia, however they do not include Uenuku in this 

position. This is perhaps because Maori narrative traditions separate the Rarotongan Uenuku-
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rakeiora into two distinct figures alongside Ruatapu. Further to this, there is only one case in 

Maori tradition where Uenuku and Ruatapu are connected. East Coast, accounts say that Ruatapu 

was the adopted or illegitimate son of Uenuku, who attempted to drown his brother Paikea. 

Paikea escaped on a whale and landed at Ahuahu.64 In other traditions, the two ancestors are 

regarded as quite separate. The Aotea canoe traditions of Taranaki say that Uenuku is a chief who 

has a dispute with Turi. Uenuku killed Hoimatua's son, Potikiroroa, so Turi killed Uenuku's son, 

Hawepotiki, in return. Turi then tricked Uenuku into eating the cooked heart of his own son. Turi 

later left Hawaiki on the Aotea waka. In Te Arawa traditions, Uenuku and Toi and are the rivals 

of Houmaitawhiti and Tama-te-kapua. Uenuku and Toi ate the pet dog of Tama-te-kapua, so 

Houmaitawhiti's sons Tama-te-kapua and Whaturia raided the poroporo fruit trees of Uenuku and 

Toi. Their disagreements over resources cause Tama-te-kapua to leave Hawaiki on Te A.rawa. 

Rakeiora is known in Taranaki traditions as a tohunga on the Tokomaru canoe who was deified 

as a kumara god. 

In none of the aforementioned examples is a direct linkage able to be established. This pattern of 

common overlapping genealogies but differing prose is consistent with the idea that departing 

voyagers forgot traditions about those they left behind and visa versa. The pattern of varying 

prose tends to suggest that this occurred alongside a reshuffling of tradition, which is more 

consistent with the idea of ·cumulative singular migratory accounts. The traditions concerning 

Paoa, an important ancestor from the East Coast, who is more widely known than Toi, Ruatapu, 

Uenuku and/or Ruatapu, illustrate this pattern further. The name Paoa (sometimes recorded as 

Pawa) appears throughout much of East Polynesia. In Hawai'i, Pa'ao is a famous navigator from 

Wawau and Upolo who left Tahiti because of a dispute with his brother, Lonopele, over food 

resources. Lonopele accused Pa'ao's son of stealing fruit. Pa'ao cut open his son's stomach and 

none was found. Later, Pa'ao built a great double-hulled waka. He then killed the son of 

Lonopele, and hid his body under the waka. Lonopele found his son and an agreement was made 

that Pa'ao should leave. Pa'ao's waka was named Kanaloa-a-nuia and landed at Puna in Hawai'i .  

In Rarotonga, Paoa-uri and Paoa-tea, the leaders of two tribal groupings named Te A.ouri and Te 

Aotea, are said to have voyaged to Ra'iatea where they were killed. In Aotearoa, Paoa or Pawa 

was the captain of the Horouta waka, which left the East Coast and retrieved the kumara from 

Hawaiki. On its return, the Horouta was damaged in Te Moananui-a-Toi (the Bay of Plenty) and 

forced to land at Ohiwa because Kanawa had brought aruhe on the waka. The aruhe was noa and 

this conflicted with the tapu of the kumara. Migratory ruptures result in the splitting of histories. 

Homeland peoples remembered deeds of relevance to their histories as do exiting migrants. The 

traditions about this ancestor supports the idea of cultural baggage, Paoa is unlikely to have sailed 

to all the islands where his name is found because none of the traditions is connected enough to 

support this. Other migrants probably took the traditions with them as they voyaged out and 

translocated them once they reached new shores. This may also help explain why writers and 
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researchers, such as Percy Smith, invented so much of the Grand Settlement Paradigm. The 

inventions covered a frustrating gap. 

Deification, Embedded Images and Proper Name Flexibility 

The aforementioned examples demonstrate the difficulty of making direct linkages between 

Maori and Polynesian genealogies and traditions. What is needed is a wider range of indirect 

techniques outside the literal reading of traditions about human ancestors that add in a cumulative 

way to the possible .connections indicated by analysis of prose and genealogies. For instance, 

several of the Polynesian ancestors appear to have been deified in Maori traditions. Uenuku, for 

example, appears as a god of war. Rongomai, another Polynesian ancestral name, is a tribal god 

for Ngati Tuwharetoa. Rakeiora, the navigator on Tokomaru, was deified as a kumara god. Maru 

appears as a tribal god.65 An analysis of these traditions in conjunction with genealogical and 

prose convergences could add significantly to the search for connections. 

Tracking distinctive or 'embedded images' carried through multiple migrations may be another 

useful indirect technique. These images repeat in several narratives remaining constant in theme 

and form although the names of actors and places interwoven with them seem to have been 

changed as traditions were packaged, transported, relocated and unpacked. The image of Paoa 

killing and hiding the body of Lonopele' s  son 
'
under his canoe in the Tahitian traditions, for 

example, repeats in several Maori traditions. Turi killed the son of Uenuku in the traditions of 

Aotea. Uenuku attacked the sons of Houmaitawhiti in the Arawa accounts. In the Tainui 

traditions Rata, the builder of the canoe, killed Kowhitinui, the son of Rakataura, and hid his 

body under the canoe. These accounts suggest transfer of key images from some original history, 

in this case probably located in Tahiti. 

Another dynamic, the identification of which opens another possible line of inquiry, is 

understanding that proper names were genre flexible. The personal name of a figure in one island 

may appear as the name of another in a different island, the names of mountains may have 

become the names of humans and so on. For instance, Maori traditions say' that the Nukutere was 

the canoe of Whiro. The centre or origin point of the Whiro traditions seems to be in Tahiti where 

he was a renowned navigator. However, Nukutere is not a canoe name there. Nukutere is, 

however, an islet off one of the main sailing harbours on the southern side of Tahitinui, the main 

island in the archipelago. This name repeats in siinilar fashion in several other islands, including 

Rarotonga and Samoa. A reasonable conclusion here is that Nukutere the island is now Nukutere 

the canoe. Similarly, Hotumatapu, a passage through one of the main reefs on the southern side 

of Tahitinui, is an ancestor in the Tainui traditions. Te Arawa, a canoe tradition in Maori 

traditions, is the name of a mountain and a river in the traditions of Tahiti. The Takitimu is a 

canoe in New Zealand and the name of a canoe district in Rarotonga. 
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Demigods and Procreative Sequences 

Previous sections in this chapter have outlined how canoe traditions are packed, transported, 

relocated and unpacked through multiple migrations. This chapter also discussed how the 

shuffling of traditions makes it difficult to deduce direct connections between Maori and 

Polynesia and went on to propose a number of techniques that could be used to work through 

these kinds of traditions. Chapter Eighteen and other previous sections in this chapter also 

discussed how histories were tightly compressed or discarded in new ones, creating a gap in the 

continuity of history which was filled by dynamics, such as demigod capping and the insertion of 

procreative sequences to represent no longer remembered generations. The analysis of these 

'gap-filing' genealogies and traditions offer further opportunities for making connections 

between Maori and Polynesia. The Whaitiri-Kaitanga-Hema-Tawhaki-Wahieroa-Rata sequence 

for instance is the most common fixed demigod genealogical sequence in East Polynesia, as the 

following comparative table shows. 

Rarotonga 
Kaitagata='Ina Hina 
'Ema Hema 
Ruamataio Tahaki 
Ta'aki Vahieroa 
Va'ieroa Rata 
Rata 

East Coast"' 

Whaitiri 
Hem a 
Tawhaki 
Wahieroa 
Rata 
(5 generations.) 
Ruatapu 

DEMIGOD SEQUENCES66 

POLYNESIA 
Tuamotu Tahiti 

Hina 
Hem a 
Tafa'i 
Vahieroa 
Rata 

MAORI 

Kaitangata 
Whaitiri 
Herna 
Tawhaki 
(12 generations) 

Hoturoa 

Tainui 68 

Hawai'i 
Aikanaka 
Hema 
Kaha'i 
Wahieloa 
Laka 

These genealogies demonstrate a clear convergence between Maori and East Polynesia. Some of 

the figures, such as Rata, the second most widely known Pacific demigod after Maui, also appear 

in West Polynesian traditions,69 but not as part of the consistent genealogical subset Whaitiri

Kaitanga-Hema-Tawhaki-Wahieroa-Rata, which is typically East Polynesian. This indicates that 

the rather fixed East Polynesian sequence was built-up over some time after migration from West 

Polynesia. Evidence of this comes from the name of the central female personage, Whaitiri, 

which Maori appear to have changed from Hina or 'Ina. Further work along this kind of inquiry 

would include analysis of images and motifs from these traditions. Convergence of specific 

images could pinpoint more particular convergences with specific islands. Rata, for example, 

appears in canoe narratives across Polynesia. In Maori oral tradition, for instance, an account 

from Tamati Manuhiri Ngapora (Ngati Mahuta) says that Rata built the Tainui waka.70 Wiremu 

Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) wrote that Rata and Wahieroa 

constructed Te Arawa?1 In these instances, use of the demigod as a constructor of canoes 

replaces the name of no longer remembered canoe builders. 
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Chapter Eighteen identified two distinctive procreative sequences that characterise Maori canoe 

genealogical singularities one based on the prefix 'ngai' ,  meaning to sob or sigh, and another 

based on the prefix 'mo' or 'moe' meaning to sleep, marry or make love. The ngai sequences are 

only found in Maori genealogies, particularly those from the Central North Island tribes, while 

the mo/moe sequences, which are found among the tribes of Northland and along the East and 

West Coasts of the North Island, are also found in East Polynesian traditions, as the above table 

demonstrates. In the first instance, the Maori mo/moe sequences from Ngati Kahungunu, Ngati 

Porou and Whanganui are consistent with a common link in Northland. Whanganui are linked to 

Northland through the common first arrival ancestor Kupe. Ngati Kahungunu link back to 

Northland through the ancestor Tamatea, some traditions about whom, say that he was from 

Awanui north of Kaitaia. Ngati Porou connect to Northland through several ancestors, such as 

Kahutianui-a-rangi (also called Paikea), who is also the eponymous ancestor of Ngati Kahu near 

the Karikari Peninsula. In tum, this grouped linkage indicates an origin from Rarotonga and 

Tahiti both through the repetition of the 'rekareka and 'uri'/'uriuri' suffices and the close 

association with Whiro ('Iro and Hiro ). 

MO/MOE INSERTIONS - EAST POLYNESIA 

Raroton2a72 Rarotonga 73 Aitutaki 74 

Rakiora 
Moe-iti-iti Moo-uri Moe-iti-iti 
Moe-rekareka Moo-tea Moe-rekareka 
Moe-metua Moe-metua 
Moe-te-ra-uri Moe-tara uri 
'lro 'lro 
Tangi'ia 

Rarotonga75 Tahiti76 Marquesas77 

Moe-itiiti Moe-ina 
Moe-rekareka Moe-itiiti Moe-ioto 

Moe-metua Moe-te-re'are'a Moe-vaho 
Moe-te-rauri Moe-te-rauri=Faimano 
'Iro (20GB 1900) Hiro=Vai-tu-marie (22GB 1900) 

Marama, Pihoi 

MO/MOE INSERTIONS - MAORI 

Nga Puhi78 Whanganui" N2ati Kahungunu"" Ngati Porou81 
Mo-uriuri 
Mo-rekareka Mo-uriuri 

Mo-rewarewa Mo-uru-uru Mo-hikutu Mo-rekareka 
Mo-rekareka Mo-urekareka Mo-hikutohe Mo-hukutu 
Mo-uriuri Mo-ura-ki-tu Mo-hikupae Mo-hukutohe 
Mo-ra-ki-tu Mo-ura-ki-hau Mo-hiku-i-tauira Mo-hikutauira 
Whironui Whiro-te-tupua Whiro-te-tipua-o-manatu Whiro-te-tipua-manatu 

Place Names 

Previous attempts at analysing convergences in place names have mainly focussed on those 

names mentioned within narrative traditions, which has met with limited success because the 

compression of memory associated with migratory events means that only a few names are 

retained. The tracing of place names outside these narratives, for example, through the analysis of 

maps, offers another useful line of inquiry. This technique also offers a level of integrity because 
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the names are independent of any invented traditions. Singular coincidences are useful but may 

derive from common cultural practices, such as using derivatives like maunga and awa for 

mountains and rivers. Names that occur in clusters or recognisable patterns are better. For 

instance, in Rarotonga spirits of the dead depart to spiritual Hawaiki from Te Rerenga Vairua, a 

black rock on the western side of the island. The mountains Te Reinga, Mauna Tea, Maunga 

Ko'u and Maunga Piko stand as guardians of pathways leading down to Te Rerenga Vairua. This 

cluster of names links directly to Northland where Maunga Tea (or Whangatauatea) stands at the 

southern end of the pathway to Te Rerenga Wairua, which is also called Te Reinga. Maunga Piko 

stands at the eastern end of another pathway to Te Rerenga Wairua while Maunga Kohu stands 

part way along this pathway. This pattern establishes a strong connection between Maori and 

Rarotonga. 

Foreign and Domestic Hawaiki Images 

Arrival Images and Horizontal Transference 

Another layer of images in canoe traditions can be recognised as coming from original arrival 

accounts. In many cases, these images have been subsequently relocated throughout New 

Zealand through secondary internal migrations. For example, the motif that ancestors threw away 

their kura or head-dresses because they mistook the summer blooms of the pohutukawa or rata 

trees appears in the traditions of the Aotea,82 Te Arawa83 and Tainui.84 The image is consistent 

with arrival from Polynesia where red parrot feathers (kura) were a favourite head-dress. 

However, the dissemination among several canoes suggests that the traditions are a split off from 

an original group for whom the image was part of their arrival history. 

Mixed References 

In other examples, traditions contain overlapping foreign and domestic Hawaiki images. For 

example, Tautahi and Taipuhi (1900) wrote a tradition about the ancestor Nga Ruarangi (almost 

certainly the ancestor Ruarangi, who migrated from N01thland to the Taranaki), who they say 

migrated in several canoes from Hawaiki. Nga Ruarangi they said to have been from Te Paparoa� 

i-Hawaiki, where Apa-apa-te-rangi, Tipua-o-te-rangi, Tawhito-o-te-rangi, Tawhitinui and 

Hikurangi were mounatins. Notwithstanding that Hawaiki could refer to a New Zealand location, 

Savaiki in Samoa, 'A vaiki in Rarotonga or Havaiki in Tahiti, the mountain names identifY a mix 

of New Zealand and East Polynesian places. Tawhitinui and Hikurangi refer to Tahitinui Island 

in Tahiti, where Hi'ura'i is a mountain. This may also refer to Tawhitinui and Hikurangi, which 

are found as part of a distinctive place name cluster (the names include Hikurangi, Aorangi and 

Tawhiti) in five New Zealand · locations, including Northland, the Coromandel, East Coast, 

Whanganui and the Ruahine regions. 

The tradition goes on to name several places Nga Ruarangi visited. These places locate to a mix 

of West and East Polynesian and New Zealand locations. The West-East Polynesian names 
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include Tutuhira, Rarohenga, Kuparu, Wawauatea, Maiteka and Hawaiki-Rangiatea. Tutuhira, 

Rarohenga, Kuparu and Wawauatea, which are Tutuila, 'Olosega, 'Upolu in Samoa and Vava'u 

in Tonga. Kuparu is also Kuporu, the former name for Porapora or Borabora in Tahiti. Maiteka is 

Mekiteka in the Tuamotu Archipelago. Hawaiki-rangiatea seems to refer to Havaiki in Tahiti, the 

former name of what is now the island of Ra'iatea. The traditions goes on to say that Nga 

Ruarangi also visited Whangaparaoa, Onetu, Onehunga and Onerere. Whangaparaoa is a New 

Zealand location in the Eastern Bay of Plenty and just north of Auckland. Onehunga is in 

Auckland. In summary, this tradition reflects migratory filing whereby names from West and 

East Polynesia and New Zealand have been compressed into a single tradition about an ancestor 

named Nga Ruarangi, who was probably an internal migrant.85 

New Zealand Hawaiki 

Previous sections in this chapter highlighted the tendency of many writers to proceed from the 

assumption that all the canoes named in Maori oral tradition came from a foreign Hawaiki. The 

evidence presented in this section suggests that that assumption is overly simplistic. This 

evidence is also consistent with the cumulative singular migratory hypothesis that the traditions 

contain more information about internal migrations around the coasts of Aotearoa because these 

are the most recent of the three tiers of migratory tradition. 

Walker (1990) argued that the place name Hawaiki, which is always assumed as a foreign 

location, may in fact have been a generic term for the homeland or the last point of origin rather 

then a specific island.86Te One Tikao (Ngai Tabu), a prominent South Island tohunga in the late 

nineteenth century, said that places were named Hawaiki one after another in remembrance of 

places ancestors had come from.87 This is consistent with the geographic naming of Hawaiki 

cognate names across the Pacific, from Savai' i  in Samoa, to Hawai'i, Havaiki (Ra'iatea - Tahiti) 

and 'Avaiki (Rarotonga) in East Polynesia, and on to Hawaiki-iti between Kawhia and Aotea, 

Hawaiki-iti,88 and Hawaiki place names at Maketu in the Bay of Plenty, Rotongaio in Lake 

Taupo and at two places in Auckland. Following this pattern of tradition, it is reasonable to 

conclude that some of the narratives saying canoes came from Hawaiki may refer to internal 

migrations. 

Native Plants and Animals 

Narrative references to flora and fauna endemic to New Zealand supports the idea of a domestic 

Hawaiki. At least one account says that native New Zealand birds, including the tui, kaka (brown 

parrot), pigeons, saddlebacks, whiteheads, rifleman and kakariki (green parrot), lived in 

Hawaiki.89 Several other traditions say that canoes brought native New Zealand plants and 

animals on their canoes. Marama, an ancestress on the Tainui, is said to have brought the whau 

tree and korokio fern,90 the Aotea brought the pukeko (swamp hen) and kakariki,91 the Horouta 

also brought the swamp hen under the name pakura92 and the Mangarara brought all manner of 
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native life, including lizards, fish, birds and plants. 93 At a literal level, these references provide a 

prima facie case for internal migration around the coasts of New Zealand. However, other 

scenarios cannot be discounted. Chapter Twenty identified that traditions about bringing native 

flora and fauna on canoes is a literary technique in narrative prose to map newly discovered 

resources and claim ownership of them by saying that the ancestors brought them with them. An 

example from the Takitimu traditions supports this, the canoe having been said to have brought 

several species of fish, coastal and inland resources, including kaimoana (shellfish), eels, parrots, 

cabbage trees and the black tree fern. The pattern of this tradition confirms it as a map of coastal 

resources along the shores of the Bay of Plenty and East Coast of the North Island.94 

Karaka and Kumara 

Mapping does not easily explain all such accounts. The Aotea and Tainui traditions saying that 

their canoes brought the karaka tree95 might reflect the mapping technique, or that, because the 

karaka is also indigenous to the Kermadec and Chatham Islands, the trees were picked up enroute 

to New Zealand, although one would wonder why ancestors would care to remember this once 

they found others in Aotearoa. Something that argues against both conclusions is that the karaka 

were often planted in groves in coastal areas to be available for use by traveling groups. This 

would be consistent with their inclusion in traditions about internal migration. 

A similar interpretation can be applied to the several kumara-bringing traditions said to have been 

brought by the canoes Horouta,96 Mata-atua and Takitimu,97 Aotea/8 Te Rangiamio,99 Manuka, 

Ara-i-te-uru,100 Tainui, Te Arawa, Mahuhu and Mamari101 and the ancestor Pourangahua.102 The 

fact that kumara was of much less signific�ce in Polynesia than in New Zealand suggests that 

these traditions refer to internal rather than foreign voyages. Further to this, the systematic 

cultivation of the kumara did not occur until well after first settlement from Polynesia therefore it 

is unlikely that early Polynesian arrivals would have cared to keep a traditional record of who 

brought the first kumara. Other important Polynesian foods that would have been transported, 

such as the taro, are seldom mentioned. Pigs and chickens are never mentioned. More likely is 

the scenario that the traditions refer to the redistribution of the plant from the upper North Island, 

where it was more easily grown, to other parts of the country where it needed to be specially 

propagated south of Auckland, well after the first settlements were already established. At least 

three traditions concerning the Horouta, Mata-atua, Mauna and Arai-te-uru say that New Zealand 

inhabitants returned to Hawaiki to retrieve it are consistent with secondary distribution of the 

kumara particularly when noting previous discussion, which pointed out that Hawaiki could refer 

to a prior place elsewhere in New Zealand. Other traditions mention Ahuahu, which although is 

an early name of Mangaia in Rarotonga may also be Great Mercury Island in the Hauraki.  At 

least some traditions name Parinui as an exact place at Ahuahu. Parinui is a place on Great 

Mercury Island. And, as Belich (1996) pointed out, the kumara bringing traditions seem to 
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coincide with the archaeological record that records a lifestyle change from hunting and 

gathering to agriculture some time after first arrival. 103

Waka Construction, Paddling, Crew Size, Close Quarter Sailing, Migrations and Time of 

Travel 

Traditional descriptions of voyaging canoes also support the idea of local origins. Wiremu Maihi 

Te Rangikaheke (Ngati Rangiwewehi, Te Arawa) and Hami Ropiha (Ngati Kahungunu) said 

several canoes were constructed from totara, including the Takitimu, Tainui, Te Arawa, Mata

atua, Kurahaupo and Tokomaru.104 The mapping argument whereby the names of original 

materials were replaced by those of local New Zealand ones, sometime after settlement may also 

apply here. However, it is also worth noting that manuscript descriptions of canoes such as the 

Takitimu were often of single hulled vessels, which would have unsuitable for traversing the 

open sea from Polynesia.105 Te Rangikaheke also sketched the Arawa canoe as a single hul1.106 

Most traditions also say that the canoes were paddled (hoe) rather than sailed. On a related issue, 

Chapter Seventeen showed that several traditions claim large numbers of crew on arrival waka, 

often as many as seventy or a hundred and more.107 10-20 people are the maximum numbers that 

can travel safely on a long distance waka.108 

Lewis (1993) and Taonui (1994), who surveyed West and East Polynesian canoe traditions, 

showed that the majority of canoe traditions from any one Polynesian island group most often 

referred to voyaging between close by islands. Long distance arrivals and departures are the 

exception rather than the rule. In West Polynesia, for instance, the majority of voyaging occurred 

between and within the Tongan and Samoan archipelagos, and in East Polynesia within the 

Tahitian, Tuamotuan and Rarotongan archipelagos. 109 This was the typical pattern of Polynesia. 

Following on from this, New Zealand would an odd exception if none of the Maori canoe 

traditions referred to local voyaging, particularly given that the Muriwhenua-Auckland

Coromandel-Bay of Plenty-East Cape seaboard provides one of the longest and safest sea paths in 

all of Polynesia. These sea lanes are consistent with several tribal histories that talk about 

ancestors and groups migrating from one part of the country to another. Already mentioned are 

the migrations of Ngati Whatua from Parengarenga to the Kaipara and Auckland, and Ngati 

Titahi, Ngati Awa, Ngati Kahu and the Kahungunu groups from Northland to the Taranaki and 

Mahia Peninsula.U0 South Island traditions speak of several migrations from the North including 

Kati Momoe and Kai Tahu. This is consistent with Mackay (1888) who wrote that the South

Island tribe Ngai Tahu were from the Takitimu and Kurahaupo canoes, and that Ngai Tuahuriri, 

Ngati Tumatakokiri, Ngati Momoe and Ngati Kuri are from the Aotea canoe.11 1  

Further support for this comes from traditions describing the length of  time it took to sail between 

Hawaiki and landing places. Himiona Kamira (Te Rarawa), for instance, wrote that Kupe and his 

crew, 'On their paddling they took three days and three nights (e toru nga po) to cross to this 
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island to Aotearoa' . 1 12 A tradition from Ngati Awa in the Bay of Plenty says that the canoe Te 

Aratawhao went to Hawaiki on a voyage that took only a few hours. In a second account, it was 

said to have taken less than 24 hours.1 13 In another account from the Arawa traditions, Nga Toro

i-rangi is said to have sailed back to Hawaiki in just three days. The most frequently found 

authentic sailing directions in pre-contact oral traditions also support this idea by instmcting 

canoes to sail toward the rising sun, which in the New Zealand-Polynesian context is only logical 

with internal migration along the West Coast of the North Island; sailing toward the rising sun 

from East Polynesia heads toward Cape Horn. 114 

Prior Inhabitants 

The way the traditions describe prior inhabitants also supports the New Zealand Hawaiki 

hypothesis. Most traditions say there were already inhabitants here. This is consistent with the 

idea of secondary migrations. Furthermore, few traditions talk about fighting between new 

arrivals and local residents until sometime after contact, or without fighting for at least the first 

few generations, which Belich (1996) and Walker (1990) argue supports the idea that this was 

because of already existing prior political and genealogical relationships and that tribes were 

relocating elsewhere within Aotearoa.115 One account about the Tainui supports this, the narrative 

saying that the canoe left Hawaiki, landed in the Bay of Plenty and went on to Auckland where 

the crew met 'their relations Ngai Tahuhu who had arrived two generations earlier' . n6 Ngai 

Tahuhu were an early tribe from Bay of lslands.1 11 Actors who the traditions say participated in 

events in Hawaiki and/or who were left there can be located in New Zealand. The Arawa canoe, 

for instance, left relations in Hawaiki who had disputes with Manaia. Manaia is also a northern 

New Zealand ancestor (see following section on layered traditions). The figure Houmaitawhiti, 

the father of the captain of the Arawa, and Uenuku and Toi, two adversaries of Houmaitawhiti, 

are mentioned in northern traditions as ancestors whom lived there. 

Horizontal Transference 

The horizontal transference and relocation of canoe traditions and place names also indicate 

internal migration. For instance, the traditions of the Kurahaupo are found in Northland, the 
Taranaki and the lower North Island. In each case, the traditions read as separate arrival accounts, 

a perception that is reinforced by the naming of different captains and landing places, which led 

early writers to assume that these accounts referred to separate canoes with the same name. The 

traditions in fact refer to one canoe. The narratives all of which hold th�t the canoe at some point 

and time was wrecked prove this. In this case, the original wreck has been relocated as a motif to 

different parts of the country through internal migration. In addition, the names of the captains 

and crew from the secondruy migrations have been projected back on to the canoe in place of the 

earlier ones. 
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Several place name clusters support this. For instance, at the top of the South Island there is a 

tight cluster of names between Kaikoura and Kahurangi Point, including Kaikoura, Awaroa Bay, 

Taupo Point, Wainui Inlet, Parapara, Waikato, Pakawau, Puponga Point and Whanganui, that 

replicate a map of the West Coast of the North Island from Auckland south to the Whanganui and 

inland to Lake Taupo. Similarly, the group of tribes that descend from the Aotea canoe, which 

landed in the Taranaki, have strong links to Northland where Aotea is a cliff face and Taranaki a 

mountain on the shores of the Kaipara Harbour. 

Layered Traditions 

Takitimu 

This final section brings the elements of the above discussion together to look at examples of 

multiple layers of migration in singular migratory accounts. The most direct and reliable link that 

can be made with the Takitimu is to the people on the north and eastern side of Rarotonga, who 

refer to themselves as the Takitimu waka-tangata (the Takitimu canoe group), where the place 

name Matavera marks the bow, Nga Tangi'ia Harbour the middle of the canoe, and the place 

name Titikaveka marks the stern.1 18 Other than this, there is very little in the Maori Takitimu 

traditions to support a direct link with Rarotonga. The bulk of the rest of the Maori Takitimu 

traditions, particularly those about the ancestors Tamatea and Paikea, both of who settled on the 

East Coast of the North Island, trace multiple migrations within New Zealand. This account also 

cautions about making erroneous assumptions that Hawaiki is always a foreign place. The 

account says that Paikea landed at Ahuahu near Te Pakaroa, which was a place of Whangara in 

Hawaiki. Pukehapopo lay to the south ofTe Pakaroa, Titirangi to the west, and Pikopiko-i-whiti, 

which the accounts says was formerly named Hououra, lay to the west of Titirangi. 1 19 This cluster 

of names has been the subject of much attention in the search for Hawaiki because this kind of 

detailed cluster is rare in the canoe traditions. Several writers have claimed that these places can 

be found in Rarotonga or on Taha'a in Tahiti.120 Unfortunately, these conclusions are somewhat 

suspect because this tradition was one of two such traditions given to Tahitian and Rarotongan 

visitors to New Zealand during the early 1 9 1 0s.m Many of the names actually lie within 

Northland. Hououra may be Houhora Harbour in Northland the tidal inlet of which is called 

Pikopiko-i-whiti. Ahuahu is also a place in North Auckland, the name of Great Mercury Island, a 

stream in Wellington and another place in the Marlborough Sounds. Pakaroa is a place in south 

of Auckland. Whangara is an island off North Auckland and near Gisborne. Titirangi is in North 

Auckland, Auckland, Gisbome and in the Marlborough Sounds. Confirmation that the names 

relate to an internal series of migrations is found in the convergence of these names with several 

tribal accounts of a Takitimu migration from Northland, across the Bay of Plenty, down the East 

Coast and into the top of the South Island. 

This is consistent with some earlier documentation. Lambert ( 1 925) reported accounts, gathered 

by Gudgeon (1 902), that Mohi Tapu (Ngati Kahungunu) had told him that Tamatea, the captain 
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of the Takitimu waka, was from within Aotearoa. Gudgeon also reported traditions that 

Tamatea's mother was from Northland.122 An account from Ihaka Whanga (Ngati Kahungunu), 

which refers to Takitimu and the Horouta as one canoe, supports this: 

Our ancestors came from Hawaiki, our canoe was Takitimu, which when it was sailing 
swallowed the land and was given the name Horouta. There were two names, for the 
land, Takitimu, for the sea Horouta. 123

A tradition of 'eating the land' may make sense crossing the sea to new land. However, it makes 

more sense in terms of 'eating' land while sailing a coastal migration. This is reinforced by the 

two names, one for land and one for the sea. Coasting requires observing the shore and sea. 

Another account by Hami Ropiha says that the canoe was constructed from totara: 

Ka takoto te mahara. Ka kitea he ara hei taenga mai ki tenei motu ka haere ki te 
ngaherehere, ko te ngaherehere i tomo ai ki te kimi totara hei waka ko Tawhitinui. Ka 
kitea nga totara . . .  

The thought lay with them. They found a path to come to this island, and went to the 
forest, the forest they went into to find a totara tree for building waka was Tawhitinui. 
They saw many totara . . .  124 

Te Arawa and Tainui 

The Arawa and Tainui canoe traditions provide a good example of cumulative singular migratory 

accounts. The earliest Polynesian elements seem to be the demigods Rata and Wahieroa, who are 

said to have constructed both canoes. Rata is the second oldest Pacific demigod after Maui and is 

known in Polynesia and parts of Melanesia and Micronesia. Wahieroa is a mainly East 

Polynesian demigod. It is unlikely that either actually constructed these canoes that together they 

make their way into the tradition through capping, that is, they were used to replace the identities 

of the original builders. At another level, the earliest East Polynesian connection lies in Tahiti 

where Te Vai-Arava (Te Wai Arawa - The Waters of Arawa) and Te Ure-a-Te-Arava (Te Ure-a

Te-Arawa - The Penis ofTe Arawa) are places on the southern coast of Tahiti. Across the bay in 

an adjacent district is Hotumatapu, a passage through the reef to the best landing on that part of 

the coast. This coincides with the history that Te Arawa is the ancestral canoe, tribal district and 

confederation around the Rotorua lakes district adjacent the territory of Tainui, one of whose 

ancestors is Hotumatapu. The consistency here is general and culturally indirect rather than 

specific and direct. If further proper name convergences were uncovered then one could 

hypothesise that the Tainui-te Arawa confederations trace a cultural link to the southern districts 

of Tahiti. One such link is that Hotu often appears as a dynastic name there. Marama is often a 

son of Hiro. In Maori tradition, Hoturoa is the captain of the Tainui canoe, Marama one of his 

wives and Hotumatapu one of his descendants. These examples depict genre flexibility. 

At the next level of arrival in New Zealand Hawaiki, both the Tainui and Te Arawa traditions 

share in common the image that arrivals mistook the red blooms of the pohutukawa or rata tree as 

'kura' or red headdresses. This image seems consistent with a first arrival in Aotearoa although, 

as already noted, it repeats in several traditions and is therefore most likely a motif from an 
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original arrival that has been transferred into multiple traditions that stem from subsequent 

internal re-settlement around the coasts of Aotearoa. 

At other levels, there is a strong suggestion that much of the Arawa traditions refer to an internal 

migration around the coasts of Aotearoa. The Arawa is said to have arrived from Whenuakura, 

which can be found in Auckland and Taranaki. The high number of voyages between Hawaiki 

and the Bay of Plenty also suggest a domestic rather than foreign Hawaiki. The Arawa canoe was 

followed from Hawaiki by Ruaeo on the waka Pukateawainui. Kuiwai, the sister of the navigator 

of the Arawa, Nga Toro-i-rangi, sent her daughter and Haungaroa with three female servants on 

another canoe that arrived at Whakaari (Whale Island off Whakatane). Kuiwai is said to have 

come from Hawaiki herself, bringing fire to save Nga Toro-i-rangi who was freezing on top of 

Tongariro. Nga Toro-i-rangi is said to have built the canoe Totara-keria and sailed from Maketu 

back to Hawaiki in 'seven days and nights', where he fought battles against Manaia at Whaitiri, 

Ihumotomotokia and Taraiwhenuakura before returning to the Bay of Plenty. Manaia followed 

with a fleet of his own that was destroyed by an enormous storm.125 Wilson (1906) also says that 

another group of Te Arawa ancestors on a second canoe Whaturanganuku made landfall in the 

Wairarapa.126 These traditions tend to indicate a domestic Hawaiki. Whenuakura, the place the 

Arawa sailed from, is locatable in Taranaki and Auckland. There are eight voyages back and 

forth from Hawaiki in a single generation, and although we cannot discount frequent voyaging 

between the Pacific and Aotearoa, this number of voyages suggests Hawaiki was close by. 

Manaia is also an ancestor known in the Taranaki and Northland. In Northland, he is the ancestor 

of Ngati Wai. A mountain named after him stands .. at the entrance to Whangarei Harbour. 

Whaitiri, the name of a place where one battle was fought, is a mountain standing at the upper 

end of the Whangarei harbour. Whaitiri is a mountain west of the harbour. In one version, it is 

said to have been named by Kahumatamomoe and Ihenga, who were crew of the Arawa. 

Motomotokia is Auckland. The link between the Bay of Plenty, Auckland and Whangarei fits 

with a seven day journey by waka taua (war canoe). 

The Arawa traditions also speak of an origin from a tribe called Nga Oho or Ngati Ohomairangi 

from the ancestor Ohomairangi, the child of Kura-i-monoa, a wife ofToi who had an affair with 

Puhaorangi.127 Traditions about Toi and his family almost exclusively locate him within

Aotearoa. Nga Oho was also an early tribe in Auckland.128 Wilson (1906) also says the Nga Oho

were the ancestors of Te Arawa.129 Another tradition says that Ohomairangi was a brother-in-law 

of Houmaitawhiti, the father of Tama-te-kapua, the captain of the Te ArawaP0 Grace ( 1959) 

said that Ohomairangi was the leader of a large group who divided into two tribes, Tainui and Te 

Arawa.131 Gudgeon (1895) says that Nga Oho were an early tribe on the East Coast and different 

from the Nga Oho at Auckland who he says were from the Tainui and the Nga Oho of Te 

Arawa.132 One explanation proffered for the similarity ofthe Auckland and early Nga Oho groups 

was that they descend from Ohomatakamokamo rather than Ohomairangi. However, this is 

explained by the fact that the earliest Te Arawa groupings at Lake Rotorua were known as Nga 
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Oho, Nga Ohomairangi or Nga Ohomatakamokamo-o-Ohomairangi.133 

Another tradition from the Far North which connects with Te Arawa is about the ancestor Te 

Parata who landed at Karikari Peninsular. He was from the family of Nukutawhiti and Uenuku. 

Nukutawhiti is a Hokianga ancestor said to have come on board the Ngatokimatawhaorua or 

Mamari. The tohunga on Te Parata's canoe was Houmaitawhiti. 134 Both Houmaitawhiti and 

Uenuku figure as Hawaiki ancestors in Te Arawa traditions. One account is that Houmaitawhiti 

was the father ofTama-te-kapua, the captain of the Te Arawa canoe.135 Te Parata also appears as 

the name of a shoal into which Nga Toro-i-rangi tried to scuttle the Arawa canoe while on its way 

to Maketu Harbour. The original name of Mokoia Island was Te Motutapu-o-Tinirau, named 

after Ihenga.136 Te Motutapu-o-Tinirau is in Auckland Harbour. 

As mentioned, the Tainui canoe has always been closely linked to the Arawa. Many of these 

accounts also indicate localised migration. For instance, one account says that while the canoe 

was at sea: 

I reira etehi o nga whanaunga o nga iwi o Tainui, ara, ko nga uri o Whakahu, te teina o to 

ratou tupuna o Puanga. 

There they met some of the relations of the people of Tainui, the descendants of Castor 
[and Pollux in Gemini] the younger sibling of their tupuna Rigel [in Orion] .137 

If these stars are navigational directions they will only work as setting stars if crossing east to 

west across the Bay of Plenty from Torere to Coromandel or perhaps up toward Whangarei. 

Alternatively they may work as rising stars west to east across the Bay of Plenty but the departure 

band would be very narrow. Another local image says that: 

[Upon arriving in Auckland] Kinsmen of theirs had already settled these areas, the 
descendants of Tahuhu-nui. These people had crossed to New Zealand [Aotearoa-nei] 
two generations before Tainui. It appears that Hoturoa set forth to Tamaki because he 
knew or had heard that these areas were settled by Tahuhu-nui's descendants. 138 

Ngai Tahuhu were formerly a major tribe in the Bay of Islands and Whangarei. Their Pou-e-rua 

pa site near Kaikohe archaeologically dates as early as 1 200AD.

The closeness of Tainui and Arawa traditions suggests the canoes were part of the same 

migration. The phrase 'Mahanga-a-Tuamatua' (the twins of Tuamatua) is sometimes considered 

as an ancient conjoint name for both the Tainui and Te Arawa canoes. Apirana Ngata argued that 

the two waka were in fact the two hulls of one double-hulled canoe, one hull under the control of 

Hoturoa, the other under Tama-te-kapua, and that the hulls were unlashed, and sailed as single 

hulled canoes, some point before arriving in New Zealand. Ngata cited an abundance of images 

held in both traditions he thought supported this. Tuamatua is a common ancestor of Tama-te

kapua and Hoturoa. Whakaotirangi and ht<r basket of kumara appear on both canoes. Te Arawa 

refers to her kumara basket as 'te kete-rokiroki-a-Whakaotirangi' (the secure basket of 
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Whakaotirangi). Tainui call it 'te kete-rukuruku-a-Whakaotirangi' (the small basket of 

Whakaotirangi). The accounts of the whale at Whangaparaoa and the discarding of the head-dress 

are identical. Each waka claims the honour of placing birds on Curvier Island. Both vessels have 

almost identical canoe launching chants.139 While this is arguable, Ngata's reading may be too 

literal. One reasonable scenario is that the Tainui and Te Arawa peoples were patt of the same 

migration, which divided either upon arrival or sometime after settlement. Furthermore, the head

dress image, and the theme of placing of the birds on Curvier Island, repeat in several other 

traditions. A more likely suggestion on this point is that traditions accumulate images from each 

other over time. 

Summary 

This chapter has surveyed the literature that emerged after the Grand Settlement Paradigm was 

debunked and, drawing from and building on the historical publications, argued that canoe 

traditions reflect dynamics called in this chapter 'Cumulative Singular Migratory Accounts' .  This 

idea holds that any one canoe tradition will contain cumulative information drawn from multiple 

migrations across Polynesia, from Polynesia to Aotearoa and from internal migration around the 

coastlines of Aotearoa. This information is compressed into singular accounts. The earlier the 

time of the migration the less amount of information survives. The more recent the information 

the greater the amount of information retained. The chapter also argued that these singularised 

accounts are subject to several dynamics. Traditions are genre flexible. The proper name of a 

mountain or island in the Polynesian Hawaiki may become the name of an ancestor in a Maori 

account. Traditions are also subject to horizontal dynamics where images from Polynesia and 

from the time of arrival in New Zealand were disseminated and relocated around New Zealand. 

The chapter has suggested a number of lines of inquiry for detecting these patterns. On that note, 

it also urges that analysis concentrate on the pattern of tradition rather than simplistic literal 

analysis. 

398 



Endnotes 

1 D.R. Simmons, 'A New Zealand Myth: Kupe, Toi and the Fleet', NZIH, 1969, Vol. 3, pp. 14-3 1; The Great New 
Zealand Myth, 1976; M.P.K. Sorrenson, 'The Whence of the Maori', JPS, 1977, Vol. 86, pp. 449-478; Maori Origins 
and Migrations, 1979. 
2 R. Duff, The Moa Hunter Period of Maori Culture, 3 editions, 1949, 1956, 1 977, 3rd edition, p. x; L.M. Groube, 'The 
Origin and Development ofEarthwork Fortification in the Pacific', in RC. Green and M. Kelly (eds.), Studies in 
Oceanic Culture History, 1970, pp. 163-164; J. Davidson, ' The Polynesian foundation', in W.H. Oliver and B.R. 
Williams (eds), The Oxford History of New Zealand, 1981, pp. 3-27; The Prehistory of New Zealand, 1984; R. Walker, 
Ka Whawhai Tom1 Matou, 1990; J. Belich, Making People, 1996. 
3 W. E. Gudgeon, 'Maori Migrations to New Zealand', JPS, 1892, Vol. 1, pp. 217-220; 'The Whence ofthe Maori', 
JPS, 1902, Vol. 1 1, Part 2, p. 252. Gudgeon listed 19 lesser known waka and referred to another 16 others mentioned 
in E. Tregear, The Maori-Polynesian Comparative Dictionary, 1891. 
4 S.P. Smith, History and Traditions of the Maoris of the West Coast, 1910, p. 74. 
5 S.P. Smith, The Lore of the Whare Wananga, 1915, Vol. 2, p. 129 
6 E. Best, The Maori Canoe, 1925, pp. 415-416. 
7 Letter A.T. Ngata to P. Buck (Te Rangi Hiroa), 02/10/1929, in M.P.K. Sorrenson, Na To Hoa Aroha, 1986, Vol. 1, p. 
245. 
8 P. Buck (Te Rangi Hiroa), The Coming of the Maori, 1949, pp. 39-41, 59-60. Letter P. Buck (Te Rangi Hiroa) to 
A.T. Ngata, 14/10/1929, in Sorrenson, 1986, p. 260. 
9 J. Evans, Nga Waka o Nehera, 1997, p.7. 
10 Evans, 1997, p.7.
1 1 Evans, 1997, p. 10.
12 This tradition was copied from R. Taylor, Te lka a Maui,1 855, and added into Rarotongan tradition as discussed in 
Chapter Three. 
13 Some of these examples are cited in other chapters. 
14 Evans, 1997, pp. 194-199. 
15 Evans, 1997, p. 13. 
16 Evans, 1997, p. 68.
17 Taylor, 1855, p. 75. 
18 A. Crowe, Which Native Forest Plant, 1994, p. 52. 
19 J. Evans, The Discovery of Aotearoa, 1998, pp. 14, 120-121, 125. 
20 M. Orbell, 'The Religious Significance of Maori Migration Traditions', JPS, 1975, Vol. 84, pp. 341-342; Hawaiki: A 
New Approach to Maori Tradition, 1985, pp. 7-10, 60-66. The mythological theorists Orbell used included M. 
Beckwith, Hawaiian Mythology, 1940; K. Luomala, Maui of a Thousand Tricks, 1949; W. Lessa, Tales from Ulithi 
Atoll, 1961; J.P. Johansen, The Maori and his Religion, 1954; and J. Smith, Tapu Removal in Maori Religion, 1974. 
21 Schirren wrote in German. However, K. Luomala, Maui of a Thousand Tricks, 1949, included a translated summary 
of Schirren's theory, which Orbell no doubt read because she cites Luoma! a (but not Schirren), see Orb ell, 1985, p. 1 1 .  
Alternatively, Orbell may have sourced Schirren via F. von Hochstetter , New Zealand: Its Physical Geography, 
Geology And Natural History, 1867, pp. 205-208. 
22 Luomala, 1949, pp. 231-232. 
23 W.T. Travers, 'Notes Upon the Historical Value ofthe Traditions of the New Zealanders', TPN ZI, 1872, Vol. 4, p. 
55. 
24 Luomala, 1949, pp. 238-240. 
25 Orbell, 1975, pp. 342-345; 1985, pp. 5-7, 13-24. Hawaiki cognates in Polynesia include Savai'i in Samoa, Hawai'i, 
and Havai' i  (the former name ofRa'iatea in Tahiti). 
26 Orbell, 1 975, pp. 3 43-345; 1985, pp. 19-24, 34. 
27 Orbell, 1975, p. 344; 1985, pp. 34-35. Orbell cites G. Grey Nga Mahinga a Nga Tupuna, 1854, p. 95 in preference to 
Polynesian Mythology because ofmistranslations by Grey. The original tradition is from Piri Kawau (Ngati Ruanui, Te 
Ati Awa), 'Te Whakatupuranga', c1854, GNZMMSS 91 (TH-UAL). 
28 Orbell, 1985, p. 34. 
29 B. Wells, The History ofTaranaki, 1878, pp. 144-146; Te Ati Awa made the return to Waitara because of conflict 
among Ngati Toa, Ngati Tama, Ngati Raukawa and other tribes who had made the great migrations ofthe 1820s to 
Wellington. They also returned to secure the long term security of their ancestral lands in Taranaki. 
30 Belich, 1996, p. 25. 
31 Belich, 1996, pp. 25-26. 
32 Letter A.T. Ngata to P. Buck (Te Rangi Hiroa), 2/10/1929, in Sorrenson, 1986, pp. 243-251 ;  A. Sharp, 'The 
Prehistory of the New Zealand Maori: Some Possibilities', JPS, 1956, Vol. 65, pp. 156-160. 
33 Simmons; 1976, pp. 316-321 citing a) Tuhaere, Paora and others (Te Taou, Ngati Whatua), 'He Pukapuka 
Whakapapa Tupunano Ngati Whatua', 1881, GNZMMSS 25 (TH-UAL); translation by G. Graham, GNZMMSS 725 
(TH-UAL); b) Smith, 1910, pp. 204-208; and c) J. White MS-Papers-0075-Bl 9  (Maori)(ATL) partly published in 
Smith, 1896, p. 44. 
34 Simmons, 1976, p. 3 15. 
35 Orbell, 1975, p. 344; 1985, p. 19. 
36 G. Grey, 'Peoples of the Pacific', 1893, GNZMMSS 2 (TH-UAL). 
37 Hoani Timo (Nga Puhi), 1855, Shortland MS-86B (TH-UAL). 
38 Duff, 1977, 3'd edition, p. x. 
39 Simmons, 1976, p. 321.  
4 0  Walker, 1990, p.  47. 
41 Davidson, 1981, p. 6. 
42 Belich, 1996, pp. 25, 58. 

399 



43 Belich, 1996, pp. 59-61 .  
44 Belich, 1996, pp. 37-66. 
45 R.C. Echo-Hawk, 'Ancient History in the New World: Integrating Oral Traditions and the Archaeological Record in 
Deep Time', American Antiquity, April 2000, Vol. 65, No. 2, beginning p. 267 (pp. 13-14, Internet: 
http//web2.infotrac.galegroup.com). 
46 See Chapter Twenty-Three for more specific discussion. 
47 J.B. Stair, 'Floatsam and Jetsam from the Great Ocean', JPS, Vol. 4, 1895, pp. 99-131 .  
48 J.T Large, 'Ruatapu', JPS, 1906, Vol. 15, pp. 209-219. 
49 Letter P. Buck (Te Rangi Hiroa) to A.T. Ngata, 14/10/1929, in Sorrenson, 1986, pp. 258-259. 
50 Tivini Haweti, 'Ko to Rarotonga are-korero teia no Iro-nui-ma-oata', in JPS, Vol. 25, pp. 132-148, 19 16; Vol. 26, 

PP· 2-18, 46-65, 1917. 
1 For example Whiro, Paoa and Turi (see discussion on Turi in Chapter Twenty-Five). 

52 Letter A.T. Ngata to P. Buck (Te Rangi Hiroa), 25/03/1945, in M.P.K Sorrenson, NaTo Hoa Aroha, 1988, Vol. 3, 
rP· 147-148.

3 Wahanui Mss (Ngati Maniapoto), 'He Pukapuka', 6/03/1898 (Private Collection). 
54T.H. Mitira (J. Mitchell), Takitimu, 1943. 
55 Hamiora Pio (Ngati Awa), 'Pukapuka Nama 30', 26/07/1885, MS-Papers-1 187-1 14 (ATL). 
56 Aperahama Taonui (Te Popoto, Nga Puhi), 1 849, MS-120-MIOO (AIML), and E. Best MS-Papers-0072-40 (ATL). 
57 W.E. Gudgeon, 'The Maori Tribes of the East Coast', JPS, 1895, Vol. 4, p. 18. 
58 Hohepa Tamamutu (Tuwharetoa), 'Ngati Tuwharetoa Legends and Whakapapa', Samuel Locke Collection, MS
Papers-1 187-092 (ATL). 
59 Letters P. Buck (Te Rangi Hiroa) to A.T. Ngata, 14/10/1929, 9/1 1/1929, in Sorrenson, 1986, pp. 257-269. 
60 Buck, 1929, pp. 257-269. 
61 The others are Ruatapu, Paoa and Turi. Discussion about Ruatapu and Paoa follows in a later section of this chapter. 
For Turi see Chapter Twnety-Five. 
62 J.F. Stimson, Songs and Tales of the Sea Kings, 1957, pp. 137-190; Israela Tama (Aitutaki) and J.T. Large, 'Aitutaki 
Version ofthe Story of Iro', JPS, 1903, pp. 133-144; Te Uira Henry, Ancient Tahiti, 1928, pp. 537-552. 
63 Wiremu Te Wana (Wiremu Te Pou)(Ngati Porou), 1875, MS-Papers-0075-B05A (ATL), published in J. White, 
Ancient History of the Maori, 1887, Vol. 3, pp. 13-28. 
64 W. Colenso, 'Traditions of the Maoris', in TN Zl, 1881, Vol. 14, pp. 17-26. 
65 Buck, 1949, pp. 460-462. 
66 M. Beckwith, Hawaiian Mythology, 1940, pp. 238-240. 
67 From Te Wahineiti hapu in W.E. Gudgeon Mss, 'Genealogies', 8/09/00 (TH-UAL); and Gudgeon, 1895, p. 22. 
68 Wahanui Mss (Ngati Maniapoto), 'He Pukapuka', 6/03/1898 (Private Collection). 
69 Rata is Lata in Samoa and the Santa Cruz Islands; synonymous with Ngata in Rennell and Bellona; Lasa in Tonga; 
Lata in Niue, Tokelau and Pukapuka; Rata in Tuamotu and Tahiti; Laka in Hawai'i; Ata in the Marquesas; Raka in 
Mangaia. See J. Macdonald, 'Trickster and Hero', MA Thesis, Department of Anthropology, University of Auckland, 
1977, p. 21; R.Craig, Dictionary of Polynesian Mythology, 1989, pp. 13 1-135. 
70 Tamati Manuhiri Ngapora (Ngati Mahuta, Tainui), 1854, Shortland MS-86B (TH-UAL). Published in J. White, 
Ancient History of the Maori, 1888, Vol. 5, pp. 7-9 (Maori), pp. 8-10 (English). 
71 Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa), 'Tupuna', 1849, GNZMMSS 44 (TH-UAL). 
72 H. Nicholas, 'Genealogies and Historical Notes from Rarotonga', JPS, 1892, Vol. 1 ,  pp. 20-29, 65-75. 
73 J.F.G. Stokes, 'An Evaluation ofEar1y Genealogies Used for Polynesian History', JPS, 1930, Vol. 39, p. 35. 
74 Tama and Large, 1903, pp. 133- 144. 
75 Nicholas, 1892, p25. 
76 Henry, 1928; Tregear 1891, p. 672. 
77 Tregear, 1 891, p. 671 .  
78 Aperahama Taonui (Te Popoto, Nga Puhi), 1 849, MS-120-M100 (AIML), and E .  Best MS-Papers-0072-40 (ATL). 
79 Smith, 1910, p. 152. 
80 T.W. Downes, 'History ofNgati Kahungunu', JPS, 1 914, Vol. 23, p. 125. 
81 Mohi Ruatapu (Ngati Porou), 'He Pukapuka Whakapapa No Nga Tipuna Maori', 1871, MS-Papers-189-850 (ATL). 
See translation in A. Reedy, Nga Korero a Mohi Ruatapu, 1993, pp. 146-147. 
82 Piri Te Kawau (Ngati Ruanui, Te Ati Awa), 'Te Whakatupuranga', c 1854, GNZMMSS 91 (TH-UAL). See 
translation in J. White, AJHR, 1880, Vol. 1 1, G. to L, Article No. 6. 
83 Wiremu Maihi Te Rangikaheke, (Ngati Rangiwewehi, Te Arawa), 'Tupuna', 1849, GNZMMSS 44 'Maori Religious 
Ideas and Observances', 1849, GNZMMSS 8 1  (TH-UAL); Shortland MS-1, MS-2B, cl850 (TH-UAL). 
84 Hoani Nahe (Ngati Marutuahu, Hauraki), 'He Korero mo te haerenga mai o nga tupuna: An Account oflmrnigration 
of Maori from Hawaiki', 1860, NZMS-713 (APL). Published in J. White, Ancient History of the Maori, 1888, Vol. 4, 
pp. 23-45 (Maori), pp. 3 1-56 (English). An 1880 version of the same tradition by Nahe appears at pp. 21-22 (Maori), 
pp· 28-3 1 (English). 

Hetaraka Tautahi and Werahiko Taipuhi (Nga Rauru), 'The Aotea Canoe', JPS, 1900, Vol. 9, pp. 200-231 .  
86 Walker, 1990, pp. 37-38, 47, 55.
87 Te One Tikao (Kai Tahu) and H. Beattie, Tikao Talks, 1939, pp. 37-38, 51 .  
88 Tamati Manuhiri Ngapora (Ngati Mahuta, Tainui), 1854, Shortland MS-86B (TH-UAL). 
89 Pita Kapiti (Ngati Porou), c1870s, 'East Coast Legends', MS-Papers-1 187-076, MS-Copy-Micro-0094 (ATL). 
� Buck, 1949, p. 63. 

· 

91 Piri Kawau (Ngati Ruanui, Te Ati Awa), 'Te Whakatupuranga', 1854, GNZMMSS 91 (TH-UAL). 
92 Buck, 1949, p. 64. 
93 M. Turei (Ngati Porou), 'He Korero Kawhau Maori', Te Waka o Niu Tirangi, 1876, Vol. 12, No. 7, pp. 201-203. 
94 J. White, 'Ahuriri Natives Account ofHawaiki', Nov. 1855, MS-Papers-0075-094 (ATL). White's 1855 account is 
solely in English. The Maori version rendered here is from J. White, Ancient History of the Maori, 1887, Vol. 3, pp. 

400 



48-49 (Maori), p. 73 (English), which may derive from an original account. This account is similar to a version written 
by Rami Ropiha (Ngati Kahungunu), 1862, 'He Pukapuka Whakamatau', GNZMMSS 9 and GNZMSSlO (TH-UAL), 
although Ropiha does not mention the names of the foods consumed. A third account, perhaps taken from Ropiha, was 
�ublished in Te Waka Maori, 1870, Vol. 6, p. 49. See Chapter Twenty. 

5 Piri Kawau (Ngati Ruanui, Te Ati Awa), 'Te Whakatupuranga', 1854, GNZMMSS 91 (TH-UAL); J. Hamlin 'On the 
Mythology of the New Zealanders', Tasmanian Journal of Science, 1842, Vol. 1, No. 4, pp. 254-264, 342-358. 
96 Tamati Tautahi (Mata-ahu), Te Waka Maori, 26/02/1873, No. 4, pp. 25-26, this account is from Ropata Wahawaha 
(Ngati Porou). 
97 E. Best, Tuhoe, 1925, pp. 702-709. 
98 J. White, Ancient History of the Maori, 1888, Vol. 4, pp. 4-12; Hatario (Waingongoro), Te Waka Maori, No. 5, 
3 1/02/1873. 
99 Hohepa Te Pokitauwhitupou (Whangaehu), Te Waka Maori, No. 2, 22/0111873, p. 10. 
100 H. Beattie, 'Traditions and Legends', JPS, 1925, Vol. 24, p. 108. 
101 Buck, 1949, pp. 61-62. 
102 W. Colenso, 'On a Better Knowledge of the Maori Race', TPNZI, 1881, Vol. 14, pp. 47-48. 
103 Belich, 1996, pp. 6 1-64. 
104 Wiremu Maihi Te Rangikaheke (Ngati Rangiwewehi, Te Arawa), 'Tupuna', 1849, GNZMMSS 44 (TH-UAL).G. 
Grey, Polynesian Mythology 1855 p. 134; Hami Ropiha (Ngati Kahungunu), 1 862, GNZMMSS 9 and GNZMSS l 0 
(TH-UAL). 
105 Buck, 1949, pp. 41-43. 
106 D.M. Stafford, Te Arawa, 1991, pp. 9-10. 
107 J. Te Herekiekie Grace, Tuwharetoa 1959, p. 42, says there were over 100 men and women were on the Arawa 
canoe. 
108 D. Lewis, We The Navigators, 1993. R. Taonui, 'Te Haerenga Waka: Maori Origins, Migrations', MA Thesis, 
University of Auckland, 1994. 
109 Lewis, 1993. Taonui, 1994. 
1 10 Simmons, 1976, pp. 3 19-320, citing J. White MS-Papers-0075-B19 (Maori)(ATL), partly published in Smith, 1896, 
�· 44. 

11 A. Mackay, 'Native Affairs of the South Island', in J. White, Ancient History of the Maori, 1 888, Vol. 3, p. 286.
1 12 Harniona Kamira, (Te Rarawa), Book 9, c1920 (Private Collection). Published in B. Biggs and Hirniona Kamira, 
'Kupe', JPS, 1957, Vol. 64, pp. 217-247. 
113 W. E. Gudgeon, 'Maori Migrations', JPS, 1893, Vol. 2, p. 102; 'The Whence of the Maori', JPS, 1903, Vol 12, p. 
170. 
1 14 See Chapter Twenty-Five. 
l iS Belich, 1996, pp. 61-62; Walker, 1990, p. 45. 
116  B. Biggs and P. Te Hurinui Jones, Nga lwi o Tainui, 1995. 
117 Smith, 1896; J. Sissions et al, The Puriri Trees are Laughing, 1987. 
1 1 8  Letter P. Buck (Te Rangi Hiroa) to A.T. Ngata, 21/07/1931, in M.P.K. Sorrenson, Na To Hoa Aroha, 1987, Vol. 2, 
�· 186.

19 Moihi Te Matorohanga (Ngati Kahungunu), 'The Book ofTe Matorohanga', cal910-1911, qMS-1352 (ATL). This 
is a copy made in 1910 or 19l lby E. Best and Hare Hongi of an original manuscript sent by the Tanenui-a-rangi 
Committee to the Dominion Museum in 1906. See D.R. Simmons, 'Moihi Te Matorohanga', in Orange, 1994, pp. 163-
165, for background to the Tanenui-a-rangi Committee. 
12° For instance, Heni Sutherland heard traditions ofPaikea and these place names when visiting Mauke in Rarotonga 
in 1989; see J. Wilson et al (ed), Nga Taunahatanga-a-Nga Tupuna: Place Names of the Ancestors, 1990, p. 52. 
121 E. Best, 'Some Place Names oflslands of the Society Group', JPS, 1917, Vol. 26, pp. 1 1 1-1 15. Best says the 
Tahitians gave him these names. However, when one considers that the names exactly coincide with the two Maori 
traditions containing the most detailed place name clusters this coincidence seems unlikely and overly convenient. 
Thus, the claims that Whangara, Rangitoto, Titirangi, Pikopiko-i-whiti and Pukehapopopo are Fa'ara, Ra'itoto, Titira'i, 
Pi'opi'o-i-hiti and Pu'ehapopo on Taha'a in Tahiti are questionable. 
122 T. Lambert, Old Wairoa, 1925, p. 258, citing correspondence written in 1910 from Gudegon, 1892, Vol 1, p. 228. 
See also J.B. W. Roberton, 'The Role of Tribal Tradition in New Zealand Prehistory', JPS, 1 957, Vol. 66, pp. 259-260. 
123 Ihaka Whanga (Ngati Kahungunu), 'East Coast Traditions', c1886, MS-Papers-1 187-094 (ATL). 
124 Rami Ropiha (Ngati Kahungunu), 1862, 'He Pukapuka Whakamatau', GNZMSS9 and GNZMSS 10 (TH-UAL). 
125 D.M. Stafford, Te Arawa, 1967, pp. 51-55; Taka-anui Tarakawa (Tapuika, Te Arawa), 'The Coming ofTe Arawa 
and Tainui Canoes', JPS, Vol. 2, 1893. 
126 J.A. Wilson, The Story ofTe Waharoa, 1906, p. 182. 
127 Stafford, 1986, pp. 1, 491. 
128 F.D. Fenton, Important Judgements, 1879, pp. 53-96. 
129 Wilson, 1906, p. 182. 
130 Stafford, 1967, p. 37. 
131 Grace, 1959, p. 54. 
132 W.E. Gudgeon, 'The Maori Tribes of the East Coast', JPS, 1895, Vol. 4, pp. 178-181 .  
m A.T. Ngata and P.  Te Hurinui-Jones, Nga Moteatoea, 1959, Vol. 1, p .  33;  Fenton, 1 879, p. 140. 
134 H. Karnira (Te Rarawa), Book 6, c 1920 (Private Collection). 
135 Stafford, 1967, p. 2. 
136 Stafford, 1967, p. 33. 
137 Biggs and Te Hurinui-Jones, 1995, pp. 32-33. 
138 Biggs and Te Hurinui Jones, 1995, p. 40 
139 A.T. Ngata, 1950, cited in Grace, 1959, pp. 54-55. 

401 



CHAPTER TWENTY-THREE 

HAWAIKI 

This chapter examines 'Hawaiki',  the name most frequently said to be the place that the ancestors 

of the Maori came from. Debate about Hawaiki has ranged between those writers, proceeding 

upon literal historical assumptions, who thought that the Hawaiki referred to a direct place of 

origin in the Pacific; and those writers, proceeding upon mythological assumptions, who 

dismissed Hawaiki as a purely symbolic, religious-philosophical or fictional construct. More 

recently, a consensus has emerged that Hawaiki originally referred to a real place of origin, 

subsequently transmuted into a spiritual construct once people forgot the precise location of the 

original geographic Hawaiki. 

This chapter argues that the geographic and spiritual conceptions overlapped in that both 

conceptions encapsulated the ideas of origin and destination, journeying across a threshold, and 

return in death. The geographic concept applied to departure from old homelands, journeying and 

arrival in new ones, and spiritual return to old homelands in death. The spiritual conception 

applied to origin from creation (including land), passage across a threshold or portal into reality, 

and return in death via the portal back to creation. Further arguments derive from this. Firstly, 

both conceptions were transported simultaneously across Polynesia. Secondly, the names of 

significant homelands acted as generic labels for both the geographic and spiritual conception. 

Thirdly, this applied regardless of whether the precise location of the old homeland was 

remembered or not. Fourthly, the original labels in the Polynesian context derived from the 

names of the major islands and island groups of West Polynesia. Fifthly, more than one label 

could be in use at a time; several labels deriving from an archipelago of origin could be in use at 

the same time. Sixthly, one particular label, from among a cluster, might predominate in use more 

than the others might at any one time. This is probably how 'Hawaiki' became the most frequent 

label in East Polynesia. Lastly, labels were in continuous flux new labels, new ones could replace 

old ones; traditions evidence that East Polynesian ones began replacing West Polynesian ones. 

The Hawaiki Debate 

Historical Hawaiki 

It is an established axiom that the Polynesians migrated from West to central East Polynesia, and 

then from central East Polynesia to Hawai'i, and southeast and southwest to Mangareva and 



Rapanui, and New Zealand. Early European explorers, adventurers and missionaries upon 

hearing traditions that Maori were from Hawaiki immediately assumed Hawaiki referred to an 

island of origin. On his flrst and third voyages to New Zealand Captain James Cook picked up 

traditions that Maori were from 'Heawije', ' Heawiji' or 'Hawyjee' and thought this referred to an 

island somewhere in the Western Paciflc. 1 Speculation about where to pinpoint the exact location 

of Hawaiki went to a new level as several cognate names were identified in Polynesia. Hale 

(1840) suggested Hawaiki was Savai'i in Samoa,2 Dieffenbach (1843) suggested Hawaiki lay in 

Rarotonga ('Avaiki), or Tahiti (Havaiki - the island of Ra'iatea)/ while Shaw (1852) and 

Shortland (1854, 1868) suggested Hawai' i  as a possibility. 4 

Other writers, proceeding upon the assumption that places had been named one after another, 

attempted to trace the migrations of the Polynesians backwards across the Pacific. Thomson 

(185 9) proposed that the Polynesians had migrated from Malaya, through Samoa, and Rarotonga, 

and on to Aotearoa. Taylor (1855), after learning from the Northland chief, Hahaki (Kaitaia), 

that Maori were from Hawaiki, Mata-te-ra, Wairota and Wairoti in the east, suggested that Maori 

had migrated from Asia to Hawai'i, Tahiti, and Easter Island, which he said they remembered 

respectively as Hawaikitawhitinui, Hawaikipatata and Hawaiki-ki-te-moutere, before sailing to 

New Zealand.5 These early ideas were highly speculative; no robust evidence substantiated the 

connections they claimed to make. 

Some were even more imaginative. Blyth (1886) argued that Taylor's informant must have really 

meant that the ancestors of the Maori had come from the west because Mata-te-ra meant 

dying/setting sun. In fact, it means 'Face of the Sun'; mate, meaning death, is a similarly 

constructed, but quite different word. Wairota, he said, was a place on the Peninsula of India 

called Bharata! And, Wairoti really meant little Wairota, and was the Maori name for an island in 

the Malaysian archipelago called Buro!6 In fact, Wairota and Wairoti are generic terms for the 

ocean. Wai means water, rota and roti mean current. By contrast roto, the Maori word for lake, 

means water without current. Even more fantastic was Logan (1921) who claimed to trace 

Hawaiki back through Savai'i, which he said meant 'Little Java', to Java in Indonesia where 

Java, Jaba, Saba, Zaba, Jawa and Hawa were words for rice field in different dialects. Java, he 

argued, was derived from Sawai (little Sawa), a bay in the island of Halmahera.7 Smith (1921), 

extending this line of invention, proposed a grand migration from Sindhava in India, through 

Sumatra (previously called Java), Indonesia (Siti-Java, Java, Jawa or Hawa), and on to Savai'i in 

Samoa, Havai' i  in Tahiti, 'Avaiki in Rarotonga, and fmally to New Zealand.8 Smith's ideas 

remained popular for about 50 years. 

Buck (1949), more sensibly, argued that Savai'i, Savaiki (Tongareva), Havaiki (Tahiti) and 

Hawai'i were linguistic cognates of the name, Hawaiki, which had been dispersed liberally and 

coincidentally, during multiple and complex migrations across the Pacific, rather than 

deliberately through one grand sequential migration. Buck suggested that, while attempts to 

403 



unlock sequences of multiple migrations were naive, a case for direct origin from Ra'iatea in 

Tahiti could be made through convergences in a number of place names and traditions. Ra' iatea 

in Tahiti was previously named Havai'i. Havai'i was remembered by Maori as 'Hawaikinui, 

Hawaikiroa, Hawaikipamamao-te-hono-i-wairua' (Great Hawaiki, Long Hawaiki, Distant 

Hawaiki the joining place of spirits). Ra'iatea was also remembered in Taranaki aphorism 'E kore 

au e ngaro te kakano i ruia mai i Rangiatea' (I will never lose the seed that was sown at 

Rangiatea). Tahiti was remembered as Tawhitinui, Tawhitiroa, Tawhitipamamao te hono-i

wairua' (Great Distant Tahiti, Long Distant Tahiti, Distant Tahiti the joining place of spirits).9 

Early efforts at analysing the Hawaiki cognates were mainly speculative, arbitrary and conducted 

by amateurs. Buck was not only more circumspect, but his use of multiple convergences 

somewhat more studious. Nevertheless, the historical assumption that one place had been named 

after another did not explain why Hawaiki also often appeared in the traditions as a spiritual place 

from which all things in creation came and to where the dead departed. 

Symbolic Hawaiki 

Another school of writers was completely dismissive of the idea that the Hawaiki name had any 

historical import. Colenso ( 1 868) was the earliest writer to argue that Hawaiki was a purely 

mythical place. Proceeding upon the assumption that Polynesians lacked the capacity to make 

deliberate long voyages, something for which there is now substantial evidence saying that they 

could, he said that the distribution of the Hawaiki cognate place names was the result of an 

arbitrary and coincidental process rather than a deliberate one.10 Orbell ( 1975, 1985), resurrecting 

the work of Schirren (1856),11 mounted the most comprehensive argument that Hawaiki was a 

mythical place. Schirren had argued that the Maori traditions about journeys from and to Hawaiki 

were mythical constructs symbolising travel between an upper world of creation and a lower 

world of death. Orbell expanded on this idea to say that Hawaiki was a religious construct 

describing a paradise from where the bounty of creation and the gift of life originated. In support, 

she cited numerous whakatauki (aphorisms) that beached whales, species of fish, greenstone, rats, 

lizards, insects, other creatures, and each newborn human came from Hawaiki. This was also 

why, she argued, Maori farewelled their dead to Hawaiki. Thus, traditions that referred to canoes 

arriving from Hawaiki only did so because Hawaiki was a blanket religious symbol for the origin 

of all things. Orbell reasoned that early Europeans, wrongly assuming that 'Hawaiki' was a real 

place, arbitrarily chose islands as the origin point in the Pacific in a haste to determine the 

whence of the Maori. Maori, learning from Europeans that Hawaiki had been 'discovered', and 

having converted to Christianity, put their religious beliefs about Hawaiki aside, and replaced 

them with knowledge about geographical locations previously unknown to them.12 

The proposition that Christianity replaced Maori spiritual beliefs about Hawaiki and that Maori 

internalised European geographical knowledge of the Hawaiki cognates elsewhere in the Pacific 

is largely incontrovertible. Early twentieth century articles by Maori in Maori language 

newspapers, about Hawaiki certainly mirror the historical discussion of European writers. 13 
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However, Orbell's use of this idea to complete dismiss Hawaiki as having any geographical 

significance is more problematic. Orbell accepted that geographic names such as Hawai' i  and 

Havai'i (Ra'iatea) were probably named in memory of places in West Polynesia, such as Savai'i, 

but believed that elsewhere in Polynesia and Aotearoa, Hawaiki was a purely mythical place. 14 

This assumption ignored the high number of cognate place names in both Polynesia and New 

Zealand. It also overlooked the possibility that the symbolic ideas underpinning Hawaiki concept 

may in fact have been simultaneously transported with the practice of naming places, one after 

another, whether in a deliberate fashion or random one. 

Other arguments were also suspect, for example, Orbell argued that traditions saying that 

ancestors arrived on the East Coast from Hawaiki from the east were historically insupportable 

because only South America lay in that direction. Traditions only did that, she argued, because 

'primitive thinking' or philosophies associated the rising sun and the east with ' life, fertility and 

success' ,  and the setting sun and the west with misfortune and death. Ancestors came from the 

east because that represented life, and they departed to Hawaiki in the west because that 

represented death. 15 This argument seemed to ignore some obvious lines of inquiry. It is now an 

axiom that Maori came from the central part of East Polynesia. Equally axiomatic is that arrivals 

from that region would almost invariably land along the East Coast. One would expect the 

traditions to say this, and although· East Polynesia is more northeast rather than directly east, old 

traditions are reasonably likely to be general rather than specific. Orbell also argued that other 

canoes, said to have landed on the West Coast by sailing toward the rising sun, only did so 

because the sunrise represented life. These, she explained, were fictional constructs composed to 

explain the existence of tribes along that coast.16 The argument that canoes sailing from the east, 

or toward the east (from the west), did so because the east was symbolic of origin is polemically 

simplistic and overly convenient. The use of the phrase 'primitive thinking' underscores that this 

theory proceeds from a positivist, narrow and exclusionary assumption. An obvious answer as to 

why the traditions say what this is that this is how the tribes on these coasts came to be there. 

Canoes landing on the east would invariably sail from the east, and those landing along the west 

coast, would invariably sail toward to east. How else could canoes arrive? 

Orbell over-mythologised Hawaiki, just as earlier writers had over-historicised it. As Chapters 

Sixteen, Twenty-Two and Twenty-Three have argued from Belich (1996), who summed up these 

approaches best, the two fall ' into two equal but opposite traps: an excessive tendency to see myth 

as history, and an excessive tendency to see myth as mystery' .  One proceeded on 'the fallacy that 

the most interesting explanation is automatically the most likely', and the other upon 'the fallacy 

that the least interesting explanation is automatically the most likely, or that no explanation at all is 

required' .17 
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Geographic and Spiritual Hawaiki 

Other writers have argued that Hawaiki is both a spiritual and historical place. Te One Tikao, a 

prominent South Island tohunga (priest), in response to the historical propositions of early 

European writers, attempted to reconcile the relationship between the ideas of a historical and 

symbolic Hawaiki. Hawaiki he argued, was a name given to each island the ancestors settled, 

which over time, was transmuted as a place the ancestors returned to in death: 

From him (Takaroa or Tinirau) sprang taniwha, a race of miraculous sea-beings, that 
would cut the waves for canoes migrating, and that guided the Maori from Hawaiki to 
Hawaiki, finally landing him in New Zealand . . .  

. . . the piece on which they lived was known as Hawaiki, and when they left it and went 
on their first sea-voyage they called the island they came to Hawaiki also. When they left 
that island and moved on to another one they named the new island Hawaiki in memory 
of their first two homes, and so it went on. 

Looking back they could see it would not do to have them all called Hawaiki, and 
nothing else, so they began speaking of the different places as Big Hawaiki, Long 
Hawaiki, and so on. Hono-ki-wairua means that at death the soul leaves the body here 
and travels back to those great countries known to us as Long Hawaiki, Big Hawaiki, Far 
Distant Hawaiki and Hawaiki itself . . .  1 8  

Williamson (1933) and Burrows (1938), after examining East Polynesian traditions about 

Hawaiki, also argued that Hawaiki originally referred to a geographic place that the ancestors had 

come from, probably Savai'i in Samoa, and that the name had been transmuted as a spiritual 

place the ancestors returned to in death after knowledge of the whereabouts of the original place 

was lost. They also believed that traditions pertaining to Pulotu in West Polynesia performed a 

similar function.19 Geraghty (1993), examining the Pulotu name in West Polynesia, concurred 

with this view and argued that the original 'Pulotu' homeland for the Western Polynesians lay in 

the Eastern Lau Islands of Fiji, probably Matuku?0 

More recently, Taumoefalau (1996), using the POLLEX database of Polynesian languages, 

argued etymologically and somewhat nationalistically, that the name Hawaiki was originally a 

loan word from the PTO (Prato-Tongan) compound sau-ari!d (chiefly rulers) into PPN (Proto

Polynesian)?1 More recently again, Green and Kirch (200 1), also using the POLLEX database, 

reconstructed both names, Pulotu and Hawaiki, on the basis that the two names held common 

symbolic and historical import. Pulotu they reconstructed to the PPN word 'Burotu', which they 

argued probably referred to an island somewhere in the Fij ian archipelago. They also 

reconstructed Hawaiki to the PNP word 'Sawaiki', which .they believed might have been the 

original name for Savai' i  in Samoa. Green and Kirch proposed that the PNP groups in the Samoa

Tonga homeland broke up into several distinct cultural clusters, one of which settled central East 

Polynesia. These settlers carried the root name Sawaiki, converting it into the East Polynesian 

Hawaiki cognates, as an index place name that eventually became a concept for the abode of the 

dead.22 
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The argument that Hawaiki has both symbolic and historical aspects was progressive. However, 

the argument that Hawaiki became a spiritual place once the location of an original island was 

forgotten is a pseudo-evolutionary assumption that ignores the high probability that the ideas of a 

spiritual place and a geographic place were transported simultaneously across Polynesia. The 

West Polynesian belief that Pulotu was both a geographic and spiritual homeland, coupled with 

the widespread distribution in East Polynesia of equivalent dualistic beliefs about Hawaiki, 

suggests that such a duality probably existed in Polynesia for sometime, well before migrations 

into East Polynesia, and perhaps to the earliest settlement of West Polynesia. If both ideas were 

transported simultaneously, then the keys to understanding Hawaiki would lie in: a) 

understanding the relationship between the two conceptions; b) explaining how one name came 

to apply to both geographic and spiritual conceptions; and c) explaining how the West Polynesian 

name, Pulotu, came to be replaced by Hawaiki in East Polynesia. 

The proposition here is that both the geographic and spiritual Hawaikian conceptions were 

transported together and that they carry the same name because of shared overlaps in meaning. 

Both encapsulate ideas of origin and destination, journeying across a threshold, and return in 

death. 
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Spiritual Hawaiki 

The spiritual conception applies to origin from creation, passage across a threshold or portal into 

reality, and return in death, via the portal back to creation. The origin conception represents the 

source of life and all bounty. Life and bounty cross a mid-point, portal or threshold as they pass 

from creation into reality (and visa versa for those phenomena that experience death). This 

threshold is the part that canies the label 'Hawaiki '. The portal also serves as the route that spirits 

of the departed return through to the creation. The threshold constitutes a multidimensional veil 

between creation and reality described in a number of ways. As a threshold of origin Hawaiki can 

be the world above, the heavens, the sunrise, or the womb. As a portal returning to creation, 

Hawaiki can be the world below, the sunset, or the earth. The overlap with the geographic 

conception is that humans and land also come from Hawaiki. 
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The geographic Hawaiki conception conveys similar themes about origin, conveyance across a 

threshold, including departure from old homelands, journeying and anival in new ones, and 

return to old homelands in death. The geographic conception needs to be understood as a geo

spiritual construct. This applies because whereas canoe ancestors are said to have come from 

Hawaiki in the sense of a previous homeland, they come from Hawaiki because all humans are 
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born from spiritual Hawaiki. The land they came from, as with all land, also came from spiritual 

Hawaiki. The idea of return also has similar connotations. Ancestors return spiritually both to a 

geographic Hawaiki, the homeland island they originally came from, and to Hawaiki, a portal 

back to creation. The geographic and spiritual conceptions, the historical and symbolic, overlap 

to the extent that this sense of Hawaiki is geographic, gee-spiritual and spiritual. 

Geographic Hawaiki constitutes a threshold or veil. The old homeland and point of arrival in the 

new homeland formed a distinct gee-spiritual threshold in the form of a corridor, between 

creation and current human reality. Ancestors therefore come from both spiritual Hawaiki and 

geographic Hawaiki. Hawaiki delineated three boundaries where current reality was defined, one 

the creation, two the old homeland, and three the point of arrival in the new homelands. When 

people depart this reality on land in death they return to the creation via the spiritual corridor or 

threshold. 
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The idea of a geo-spiritual Hawaiki is consistent with the idea of migratory interrupts discussed 

in previous chapters. This would explain why many traditions refer to Hawakian homelands but 

few provide actual detail of its location. The conceptual idea of origin with mixed spiritual and 

geographic connotations likely over-rode the emphasis on remembering actual geographic 

location, unless voyaging occurred on a regular basis. On this point, it is interesting to note that 

Hawaiki as it pertains to prior homelands, nearly always pertains to one whose exact location is 

unknown, something that reinforces the idea of a geo-spiritual threshold. 

The Hawaikian Labels 

This section argues that the overlaps between the spiritual and geographic, or geo-spiritual, 

conceptions of Hawaiki resulted in conjoint labelling, one name representing the duality of both 

conceptions. Both are thresholds between creation and reality. The spiritual threshold sets 

multiple boundaries between creation and reality, including the world above and the world below, 

the sunrise and sunset, the origin of life and return in death. The geographic/geo-spiritual 

conception marks boundaries between the origin of land and ancestors from creation, the origin 

of ancestors from old homelands, their return to there, and beyond that to creation. Together the 

duality represents origins; the origin of life in a spiritual sense, and the origin of a new cycle of 

life marked by migrating from old homelands to settle in new ones. In death, they intersect even 

more; humans pass through the spiritual threshold back to the original homeland and back to the 

creation. 

The marrying of these conceptions in the form of a common label, if indeed at one time they were 

actually separate, occurs because of the multiple overlaps described. 
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The connotations of a historical homeland, point of origin and arrival, convey much that overlaps 

with the spiritual-religious-philosophical concept of a threshold between creation and current 

reality. The further argument here is that significant place names would have been the most likely 

source of a common label. Islands have physical presence; people are born, live and die upon 

them, migrate from them and settle on new ones. The name or names of places or islands from 

which a significant migratory event took place would be especially suited for labelling. At 

another level, if a migration were from an archipelago, multiple names would be found, perhaps 

as a repeating cluster. If this were true, then we could also expect that over time one name might 

come to predominate over others in remembrance. Labels from new lands, associated with 

another migratory event, might also replace older ones. This would explain why the Hawaiki 

cognate labels in East Polynesia replaced the West Polynesian Pulotu label. 

Labelling probably occurred independent of whether or not the exact location of the original 

place or island was precisely remembered, the spiritual significance attached to the name being 

sufficient to remember it. In this way, references to geographic places of departure and arrival 

would also become generic, arbitrary and random rather than deliberate in the sense of 

commemorating a particular homeland island. Generic Hawaiki would refer to all previous places 

of origin, arrival and departure, geographic and spiritual. This concurs with Walker (1990)/3 and 

at least one early Maori informant: 

Ka mahue atu a Rata i Hawaiki. He tino tohunga a Rata ki te hanga waka, a, i noho atu a 
Rata ratou ko tana hapu i Hawaiki. Otira, kihai i tino mohiotia te ingoa o te whenua i rere 
mai ai aua waka nei - ko Hawaiki ranei, ko hea ranei, a, he moutere ranei, he tuawhenua 
ranei, taua whenua i rere mai ai aua waka nei, a, noho atu a Rata i reira. 

Rata was left at Hawaiki. Rata was a most learned man of those who made canoes, and 
Rata with his sub-tribe stayed at Hawaiki. But, the very true name of the land from which 
these canoes came to this land is not known - whether it is Hawaiki, some other land, or 
an island, or a far away land, that was the land that those canoes came from, and, where 
Rata stayed behind. 24 

Generic geographic and spiritual labelling would also be consistent with the truncation of prior 

histories discussed in earlier chapters. People were said to have come from Hawaiki because all 

people, and all things, came from Hawaiki. People returned to Hawaiki because all people and all 

things returned to creation. 

East Polynesian Thresholds 

The West Polynesian Homeland Cluster 

The following comparisons are taken from confirmed linguistic cognates. Tonga and Samoa were 

the source of significant ancestral migrations into East Polynesia. Therefore, we would expect 

that the names of significant West Polynesian islands and/or island groups, including *Ha'apai, 

*Vava'u, and *Tongatabu in Tonga, and *Manono, *Savai'i, *'Upolu, *Olosega and *Manu'a in 

Samoa, to form a cluster of homeland names appearing in East Polynesia as labels for the 

geographic and spiritual threshold.25 Other names, from elsewhere in West Polynesia, such as 
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*Fiji, *Niue, *Tokelau, *Tuvalu, *Uvea, *Rotuma and *Futuna, might also appear. Those from 

Samoa would be the most likely labels, given the archaeological and linguistic evidence 

favouring it as a more direct origin. The evidence tends to confirm this. In fact, several of the 

West Polynesian cluster names were already relocated elsewhere in West Polynesia. One Samoan 

tradition says that Savai'i was named by an arrival (perhaps from *PPN Sawaiki?)?6 The 

cognates Havaiki (*Savai'i)/7 and Ha'abai (*Ha'apai) appear on the main island of Niue.28 

*Vava'u appears as Vavau on the southern coast of Savai' i. 

The Spiritual Threshold 

In East Polynesia, many of the West Polynesian cluster names repeat as labels for both the 

spiritual and geographic conceptions, of which, the Hawaiki cognates appear to have emerged as 

the most predominant. Labels for the spiritual threshold encompass several elements including 

the origin of the gods, human life, sun, stars, seasons, weather, land, oceans and the abode of the 

dead. The Marquesans celebrated Havaiki (*Savai'i), Vavau (*Vava'u), Tonganui (*Tongatabu), 

and Upo'u (* 'Upolu) as the origin place of humans and gods. Other threshold labels added from 

East Polynesia include Fitinui (**Tahitinui) and Po'apo'a (**Borabora or * *Porapora in 

Tahiti)?9 The latter names indicate that labels existed in flux, and were subject to addition over 

time.30 The Tahitians named Havai' i  (*Savai'i) as the spiritual birthplace of land, gods and 

people: 

No Havai 'ifanaura 'afenua 
No Havai 'ifanaura 'a atua 
No Havai 'ifanaura 'a ta 'ata. 

Havai 'i is the birthplace of land 
Havai'i is the birthplace ofthe gods 
Havai 'i is the birthplace ofpeople.31 

The chant continues that all phenomena, suns, stars, moon, seasons, weather and life came from 

Havai'i .  Hawai'ian traditions say that the island of Hawai' i  (*Savai' i) was born from the gods 

Atea and Kane who, as gods, stand at a mid-point between creation and reality.32 Hawai 'ian 

accounts also say that Wawao (*Vava'u) was a place where Pele, the deity of the Kilauea caldera, 

· was said to live amongst the gods.33 A Rarotongan song, recorded in 1790, said that spiritual 

beings travelled between 'Avaiki and this world to aid humans.34 'Avaiki, as a threshold or portal 

between creation and this world through which all life, lands, and bounty originated, was also the 

gateway through which the spirits of the dead returned to creation.35 The Mangaians believed that 

their ancestors came from 'Avaiki, a spiritual world in the West sometimes called 'Avaiki-te-po 

('Avaiki the Night of Creation).36 

A Tahitian chant, recorded in 1 8 17, conveys the idea that Havai' i, as the origin of land and seas, 

defmed a threshold encompassing the geographic boundaries of human life: 

Ia tupu a fenua mai Havai' iatu 
. . .  i Havai'i, fanaura' a fenua 
. . .  Areare te tai o Vavau matahiapo 

412 



. . .  Areare te tai o Huahine nu'u piri fatu i te moana o Marama 

. . .  Areare te tai o Nu'uhiva roa i te are e huti 

. . .  Areare te tai o Matairea 
Te fenua o te pahu rutu roa o Taputapuatea te marae hoho roa . . .  

Let more land grow forth from distant Havai 'i 
From Havai 'i, the birthplace of land 
The sea cast up Vavau [(*Vava'u and the early name for Borabora or Porapora] the first
born 
The sea cast up Huahine of the fleet that adheres to the master on the sea of Marama 
The sea cast up Nu 'uhiva [Nukuhiva Island in the Marquesas] on the waves that rise up 
The sea cast up Matairea [Ra'iatea Island in Tahiti] 
The land of the resounding drum where Taputapuatea is the great temple.31 

This song says that the land and specific islands were born from distant Havai'i. This also 

supports the idea that Havai'i stood as a mid-point threshold across which the islands passed as 

they came from creation. It also supports the idea that the Hawaiki cognate (Havai'i) emerged as 

the dominant label from the wide West Polynesian cluster. Likewise in the Marquesas, the sea 

and winds from Havaiki and Vevau (*Vava'u) defined the metaphysical boundaries of the 

existing world: 

Pu te metani me Vevau 
A anu te tai o Havaiki 
Pu atu te metani me Havaiki 
A anu te ao o Vevau 

Blow the winds from Vevau 
And cool the sea of Havaiki 
Blow back the winds from Havaiki 
And cool the air ofVevau.38 

Similar meanings also appear in the Rarotongan archipelago. 'Avaiki (*Savai'i) defined the 

spiritual and geographic boundaries of the world in Manihiki tradition; the heavens were 

Havaiki-runga, the earth, Havaiki-raro, islands to windward were 'Avaiki-raro, and those to 

leeward 'A vaiki-runga. 'A vaiki was also a collective spiritual name for the islands of the 

Rarotongan archipelago.39 

The West Polynesian cluster labels also appear as names for the abode of the dead. The Tahitians 

believed that Havaiki was the destination place of the spirits of the deceased.40 The Rarotongans 

believed that in death the ancestors returned to Manuka (*Manu'a), Tutu'ira (*Tutuila), Kuporu 

(*'Upolu), Vavau (*Vava'u), Tonga (*Tongatabu) and Tahiti (*Tahiti) which lay in 'Avaiki 

toward the sunset.41 The Mangaians also believed that Vavau was the destination place of spirits 

located in 'A vaiki, a spiritual abode lying to the west. 42 A song recorded in 1860 confirms this as 

a threshold between creation and reality. The dead were farewelled to 'Avaiki where they 

lingered to feast on the offerings of their descendants.43 

The Geographic Threshold 

East Polynesian traditions use the West Polynesian homeland cluster names as labels for the 

geographic threshold in the form of names for the places ancestral canoes departed from. Tahitian 
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traditions say that Havai'i was the original homeland of the ancestors.44 One Rarotongan tradition 

says that the ancestors came from 'Avaiki (*Sava'i), Manuka *(Manu'a), Tutuira (*Tutuila), 

Kuporu (*Upolu), Tonga (*Tongatabu) and Vavau (*Vava'u).45 

West Polynesian cluster names also multiply appear as the name of places that ancestors arrived 

at in East Polynesia. Hawai'ian traditions say that the navigator, Mo'ikeha, named the big island 

Hawai'i (*Savai' i), uttering 'Eia Hawai'i, he moku, he kanaka' ('Here is Hawai'i, the island, the 

person').46 Another tradition says that Hawai'iloa gave the island this name.47 Wawau (*Vava'u) 

and 'Upolo (*'Upolu) are also named as the landing places of the navigator Ka-ulu-a-ka-lama,48 

at the northern end of Hawai'i.49 In the Tahitian archipelago, Havai 'i (*Savai'i) was formerly the 

name of the island of Ra'iatea,50 Taha'a was once named 'Uporu (*'Upolu)/1 and Vavau 

(*Vava'u) was formerly the name for the island of Borabora (or Porapora).52 'Uporu (* 'Upolu) 

and Ha'apai (*Ha'apai) are also the names of districts on the island of Tahiti.53 In Rarotonga, the 

harbour at A varua was known as A varua-o-' A vaiki. The island of Manuae was also known as 

'Avaiki.54 Savaiki (*Savai'i) is a place in Tongareva.55 Other West Polynesian names also recur 

in the Rarotongan islands including Manuka (*Manu'a), Tutuila or Tutuira (*Tutuila), Ukupolu 

(*'Upolu), Vavau (*Vava'u) and Tonga (*Tongatabu).56 

The pattern of naming concepts and places in East Polynesia shows that the West Polynesian 

cluster of island names were re-located in East Polynesia as a label for the spiritual threshold 

between creation and reality, and as a geographic name for the places ancestors came from, and 

the places they arrived at. Several names from the West Polynesian homeland cluster were used, 

of which, the Hawaiki cognates appear to have emerged as the most frequent. Other labels appear 

to have been added from within East Polynesia. The frequency, repetition and distribution of 

names in clusters suggest a generic, rather than precise, remembrance of the original West 

Polynesian homeland. This would fit with the idea that islands of departure and places were 

envisioned as a threshold or corridor of new beginning. One Rarotongan account seems to 

underscore this: 'A vaiki-ta'u-ta'u-atu was a place of departure and 'Avaiki-ta'u-ta'u-mai, a place 

of arrival. 57 

Maori Thresholds 

The Spiritual Threshold 

The East Polynesian pattern repeats in New Zealand. Several traditions demonstrate that the West 

Polynesian cognates were used to label a spiritual threshold between creation and reality. The 

gods Tane and Tiki were said to have made the first human at Hawaiki.58 Each new born child 

was thought to have come from Hawaiki (*Savai'i) in the east.59 People said they were 'in 

Hawaiki' before their birth.60 A song by Te Ikaherengutu of Ngati Ruanui says parents fetched 

their newborn children from Hawaiki: 

Naku pea koutou koi tiki atu ki Hawaiki ahu mai ai 
Ka tupu koutou hei tangata 
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I fetched you from the heaped sands of Hawaiki 
From there you grew into adults.6t 

A lullaby by Te Aotarewa (Te Ati Haunui-a-Paparangi) reiterates this: 

Taku tamaiti 
I puta mai koe i te toi ki Hawaiki 
Kai to urunga, kai to ekenga 
Hutia e Maui 
Ka maroke te whenua ki uta 
Ka tupu te rakau hei tamaiti maku. 

My child 
You emergedfrom the heights ofHawaiki 
From your pillow you grew forth 
Hauled up by Maui 
The land became dry and inhabited by people 
There, the genealogical trees matured and provided a child for me.62 

In this song, Hawaiki is the source or threshold from where each new birth was celebrated. The 

child's pillow is depicted as having been 'hauled up by Maui' a reference to the tradition that 

Maui fished up Te Ika-a-Maui (the North Island of Aotearoa-New Zealand). Hence, the spiritual 

threshold of birth overlaps with the idea of that land also came from Hawaiki, forming a 

threshold of new beginning, hauled up by Maui from the sea, and peopled by the ancestors; both 

land and people came from Hawaiki. 

The spiritual threshold was also the origin offood as the following whakatauki says: 'I kune mai i 

Hawaiki te kune kai, te kune tangata' (From Hawaiki came food and people).63 Other bounty 

came from Hawaiki including the kumara (sweet potato), which came from Hawaiki-kai 

(Hawaiki-Food) or Hawaiki-kainui (Hawaiki of Great Food),64 plantations,65 beached whales,66 

all fish (from a spring named Rangiriri in the sea near Hawaiki),67 the kiore (Polynesian rat),68 

birds and greenstone.69 

Hawaiki also represented the spiritual boundaries of worldly existence. Hawaiki-runga (Hawaiki 

Above) represented the heavens above, and Hawaiki-raro (Hawaiki Below) the earth below. The 

chant by Te Kohuora (Te Ati Haunui-a-Aparangi) reinforces the idea that the creation of islands 

and land were a conceptual mid-point or threshold between creation and reality. The chant begins 

from Te Po (the Unknown Night) and Te Kore (Primal Source-Potentiality of All Things). The 

heavens are formed, then Hawaiki, followed by several islands: 

. . .  Ka puta ki waho Te Rangi-e-tu-nei 
Ka noho i Hawaiki 
Ka puta ki waho 
Ko Taporapora, Ko Tauwharenikau, Ko Kukuparu, Ko Wawauatea, Ko Whiwhi-te
rangiora. 
Ka tau te rangi 
Te atatuhi, te atarapa, te ata ka mahina 
Ka mahina te ata i Hikurangi. 
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The standing heavens appeared outside 
Sitting in Hawaiki 
From whence came 
Taporapora, Tauwharenikau, Kukuparu, Wawauatea and Whiwhi-te-rangiora 
The heavens became light 
Then came the early dawn, the flashing dawn 
The dim glowing dawn, the twilight/moonlight 
The dawn that shone above Hikurangi. 70 

The names Kuk:uparu (*'Upolu) and Wawauatea (*Vava'u) are from the West Polynesian cluster. 

Taporapora is *Borabora or *Porapora in the Tahitian archipelago (formerly **Vavau from 

*Vava'u). Hikurangi is from *Hi'ura'i (Tahiti) and *'Ikurangi (Rarotonga) . The pattern that 

Hawaiki is formed first reiterates that the Hawaiki cognate had become the dominant label for the 

spiritual threshold. The pattern of the other islands being born from Hawaiki also confirms that 

Hawaiki was perceived as a midpoint, portal or threshold between creation and reality. The mid

point idea is confirmed in another creation account that says Kuk:uparu, Hawaiki, Wawauatea and 

Taporapora were the children born from the second marriage of Papa (the Earthmother) to 

Whiwhi-te-rangiora.71 The inclusion of East Polynesian cognates confums that the Hawaikian 

labels were subject to change by addition of labels from other homelands over time. 

Hawaiki was. the threshold through which Maori farewelled their dead, chanting for them to 

proceed to 'Hawaikinui, Hawaikiroa, Hawaikipamamao-te-hono-i-wairua' (Great Hawaiki, Long 

Hawaiki, Distant Hawaiki the joining place of spirits). The dead were also farewelled to 

'Tawhitinui, Tawhitiroa, Tawhitipamamao te hono-i-wairua' (Great **Tahiti, Long **Tahiti, 

Distant **Tahiti the joining place of spirits).72 The abode of Hinenui-te-po, another departure 

place in death, also carries a West Polynesian cluster label, Rarohenga (*'Olosega). A waiata 

tangi (lament for the dead) by Tai-te-torno (Taranaki) provides one of the best confumations of 

the spiritual threshold as conceived as a midpoint between creation and reality. The dead are 

farewelled to Hawaiki, Kuparu (*'Upolu) and Wawau (*Vava'u) where they rested until a final 

exhumation and cleaning of their bones set them free for fmal separation from the living: 

Ka heke i nga huihuinga 
Ka heke i nga kawainga 
Ka heke ki Kuparu, ka heke ki Wawau . 
. . . kia hahuia, kia rokohanga atu e wehe ana i te muriwai o Hawaiki te kura i rapa ki 
Aotea 
Patua te turuturu ka whakaotirangi ka whakatotohirangi. 

Proceed to the gathering 
Proceed to the line of spirits 
Descend to Kuparu [*'Upolu] and Wawau [*Vava'u] . . . . until you are exhumed 
Whereupon you will be separated at the waters of Hawaiki flashing upon Aotea. 
Striking the beam ofheaven-journey's-end and final heavenly severance.73 

This song is saying that the spirits rest at Kuparu (*Upolu) and Wawau (*Vava'u) until exhumed 

whereupon their spirits will be fmally separated at the waters of Hawaiki. In this sense Kuparu 

and Wawau form one end of the corridor back to the creation, and Hawaiki the other. 
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The Geographic Threshold 

Hawaiki and other place names were remembered as a place of origin for Maori. Hahaki, a chief 

of Kaitaia and Doubtless Bay, said his people came from Hawaiki, Mata-te-ra and Wai-rota.74 

Two accounts written in the 1 850s from Northland say waka came from Hawaiki and Wawauatea 

(*Vava'u). Ngati Awa of the Bay of Plenty said their ancestors came from Hawaikinui, Auroroa 

and Mataora.75 Ngati Rei in the Coromandel Peninsula say that the earliest people there were 

from Hawaiki/6 as do Kai Tabu traditions,77 and those from Ngati Kahungunu ofTe Ahuriri.78 Te 

Arawa says that the ancestral waka of the Maori were made in HawaikC9 The Mata-atua and 

East Coast tribes remembered, amongst other names, Hawaiki, Hawaikinui, Hikurangi 

(**Hi'ura'i in Tahiti and **'Ikurangi in Rarotonga), Rangiatea (**Ra' iatea in Tahiti), Tarahanga 

(**Taha'a in Tahiti), Tawhiti, Tawhirinui-a-Rua, Tawhitinui, Tawhitiroa, Tawhitipamamao (all 

**Tahiti), Tonga (*Tonga), Tawauwau and Wawau (*Vava'u), and Whiti (perhaps *Fiji) as the 

places their ancestors came from.80 Tongapurutu (*Tonga and *Pulotu) is a place where the 

Tokomaru canoe landed. The mix of these names supports the idea that names from homeland 

clusters were transported across the Pacific from West Polynesia and new ones added in East 

Polynesia. Hawaiki became the dominant name, probably replacing Pulotu which had acted as the 

same in West Polynesia. 

Several demigod traditions reflect the transportation of West Polynesian cluster names. One 

account from Te Ati Haunui-a-Paparangi says that the demigods, Tawhaki and Maru, led an army 

against Rongomai who they defeated in battles fought at Tutuhira (*Tutuila), Rarohenga 

(* 'Olosega), Kuparu (* 'Upolu) and Wawau (*Vava'u).81 To this we can add the Te Ati Awa 

tradition of Whakataupotiki who fought the Ati Hapai (*Ha'apai) at Te Uru-o-manono 

(*Manono).82 Ngati Toa account relate a similar conflict at Te Tihi-o-Manono (*Manono).83 

As for the pattern in West and East Polynesia, homeland cluster names were also transported and 

relocated in Aotearoa as names for places of arrival. The ancestors on Te Arawa named Hawaiki 

at Maketu Harbour.84 Tuwharetoa say Nga Toro-i-rangi named Hawaiki at Lake Rotongaio.85 

Tainui say their ancestors named a place in Kawhia Harbour, Hawaiki.86 Ngati Mahuta said 

Mokotorea named a bay in Aotea Harbour, Hawaiki.87 Other accounts say Turi named this same 

place Hawaiki-iti.88 Pouhawaiki is a volcanic cone in Auckland. Hawaiki is also a place name on 

the eastern side of Rangitoto. Other names appear to have been transported from the Tahitian 

and Rarotongan islands. Tahanga (* *Taha'a) is a basalt quarry site in the Hauraki next to 

Whitianga Harbour. Taporapora (**Borabora or **Porapora) is in the Kaipara Harbour. Hi'ura'i 

and Aora'i in Tahiti, and 'Ikurangi and Arorangi in Rarotonga, appear as Hikurangi and Aorangi 

in several places in New Zealand. Interestingly these often appear in pairs or within tight clusters 

of names.89 The name Rarotonga (Mount Smart) is found in Tamaki (Auckland). 

The previous recitations from Maori lore are further evidence of how threshold labels changed. 

Several West Polynesian cluster names appear as labels for the spiritual threshold between 
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creation and reality, the places ancestors came from, and the places they arrived at. The Hawaiki 

cognate emerges as the most predominant. Places of departure and arrival form a corridor 

between old islands and new islands, and between creation and reality. Thus in one tradition, 

Kupe is said to have severed this land from Hawaiki, cutting it in two and making the sea 

between.90 Similarly in Kai Tahu traditions, when Rakaihautu arrived at Whakatu (Nelson) he 

found the sky and sea connected, which he severed with two axes to reveal the land between.91 

Other labels, including Tawhiti, Hikurangi and Taporapora, appear to be more recent additions 

from East Polynesia. 

Summary 

This chapter has argued that the Hawaiki conception of a spiritual .threshold between creation and 

reality, through which all things came, and through which spirits return in death, overlaps with 

the Hawaiki geographic conception of generically naming lands, one after another, the lands 

people came from and the lands where they arrived, in a manner that forms a spiritual, geo

spiritual and geographic threshold. This conception was transported simultaneously from one 

island group to another. Both conceptions marked thresholds of new beginning. 

WEST POLYNESIAN CLUSTER NAMES 

Samoa and Tonga Tahiti Rarotonga Maori 
Ha'apai _(Tonga)_ Ati Hapai 
Vava'u (Tonga) Vavau (now Borabora - Tahiti), Wawau 
Vavau (southern district on Tahiti Wawauatea 
coast of Savai'i) 
Manono (Samoa) Te Uru-o-Manono; Te Tihi o Manono 
Savai'i (Samoa) Havai'i (Ra'iatea - Tahiti) 'Avaiki Hawaiki 
Tutuila (Samoa) Tutuila Tutu-hira 
Manu' a (Samoa) Manuka Manuka Manuka 
'Upolu (Samoa) Uporu (now Taha'a - Tahiti) Ukupolu Kuparu; Kukuparu 

Uporu (district on Tahiti) 
'Olosega (Samoa) Rarohenga 

Borabora (Tahiti) (formerly Vavau) Taporapora (landing place in Kaipara Harbour) 
Porapora passage off Tahiti 
Taha'a (Tahiti)( formerly Uporu) Tarahanga (also Tahanga Coromandel) 
Hi'ura'i (Tahiti) 'Ikurangi Hikurangi 

(Rarotonga) 

Tahiti? Tawhiti and cognates 
Tonga Tonga? Tonga Tonga 
Pulotu Tongapurutu (Place in Taranaki) 

In West Polynesia 'Pulotu' was the predominant label for this. The West Polynesian homeland 

cluster of names predominated as the generic labels for the duality in East Polynesia. Old names 

were discarded and new ones added from East Polynesia. The Hawaiki cognates became the 

predominant generic label in East Polynesia and in Aotearoa. 
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CHAPTER TWENTY-FOUR 

FIRST ARRIVALS - FOUNDERS NOT DISCOVERERS 

Chapter Two (and Chapter Twenty-Five) outlined how Kupe had been wrongly promoted as the 

first discoverer of New Zealand and that, despite some competent deconstructions, the 'Kupe 

discoverer' paradigm remains widely accepted. This chapter challenges the discoverer 

assumption further on the basis that Maori oral traditions name more than twenty ancestors and 

canoes said to be the first arrivals in Aotearoa. Narratives about ancestors said to have been the 

'first arrivals' dominate the apex of the waka traditions. Following the examples in Chapter 

Twenty-One, that Maori oral tradition listed canoes in order of importance rather than arrival, this 

chapter argues that when the traditions referred to 'first arrivals' they meant first founding 

ancestors rather than first discoverers. Parallels for this are found in North American, Australian 

and New Zealand histories. Christopher Columbus is regarded as the 'discoverer' of the 

Americas because he was the founder of sixteenth century European settlement. The ancestors of 

the Indians were the actual discoverers and the Vikings got to Newfoundland well before 

Columbus. Similarly, Captain James Cook is the recognised 'first discoverer' of Australia and 

New Zealand, despite the prior deeds of Abel Tasman, and the ancestors of the Maori and 

Aborigines, because he was the first significant arrival in the context of later British settlement. 

Different tribes and regions acknowledged different ' first arrivals'.  A parallel of this is found in 

the traditions about which ancestors were the first to bring the kumara (sweet potato) to Aotearoa. 

Ngati Porou has a tradition that Kahukura returned to Hawaiki, and that he sent the first kumara 

back on the waka Horouta.1 Ngati Awa and Tuhoe say that the ancestors Hoaki and Taukata, and 

the canoes Mata-atua and Takitimu brought the first kumara.2 Another Mata-atua account says 

that the kumara brought by their ancestor, Pourangahua, were the first to grow successfully, 

while others were either lost at sea or failed in crop. 3 A number of Taranaki-Whanganui tribes 

say that Turi brought the first kumara to New Zealand.4 The tribes of Whangaehu have an 

account that Torokaha brought the first kumara on the waka Te Rangiamio.5 In the South Island, 

the ancestor Roko is said to have sent two canoes, the Manuka and the Ara-i-te-uru, to retrieve 

the first kumara.6 The key here is that each region or tribe acknowledged different ' first' bringers 

of the kumara. Hoani Nahe (Ngati Maru) made this point, writing that it would be wrong to argue 

which ancestors was the first to being the kumara, because each tribe had its own traditions about 

this. He went on to say that when tribes spoke about the canoes, they invariably cited their own 



founding ancestors first, and those of other tribes after that, but this did not mean that their 

ancestors were actually the first to arrive because each tribe did this.7 

For the purpose of analysis Maori first arrival traditions can be categorised into two broad groups 

of tradition, each comprising three sub-types: 

FffiST ARRIVAL ANCESTORS8 

OBFUSCATING TRADITIONS 
Demigods Region or Tribe 

Maui Northland, East Coast, Bay of Plenty, South Island 

Autochthonous 
Tuputupuwhenua!furnutumuwhenua Northland 
Kui Northland 
Te Maunga · Bay of Plenty 
Te Kahui Rere Taranaki 

Shadowed 
Turehu 
Patupai-a-rehe 

CANOE TRADITIONS 
Pan-Regional Region or Tribe 

Kupe Northland, West Coast of the North Island . 
Toi Bay of Plenty, North and South Islands 
Ngahue Bay of Plenty, Te Arawa, Tainui, Ngati Awa 

Regionally Specific 
Maku Bay of Plenty, Ngai Tuhoe 
Tiwaiwaka (Tiwakawaka) Bay of Plenty, Ngati Awa, Ngati Hamua 
Tarawa Bay ofPlen_ty, Whakatohea 
Mabanga-a-Tuamatua Bay of Plenty, Te Arawa 
Te Manaburi Ngati Hako, Hauraki 
Poupaka Bay of Plenty 
Rakataura Lower North Island, Ngati Apa 
Roko-i-te-ata, Roko-i-tua, Kahui Roko South Island, Kai Tabu 
Te Rapuwai South Island, Kai Tabu 
Kabui Tipua South Island, Kai Tabu 
Te Wakaburuhurumanu, Tukete South Island, Kai Tabu 
Taiehu South Island, Kai Tabu 
Rakaihautu South Island, Kai Tabu 

Localised 
Turi Waikato 
Mokotorea Waikato, Ngati Mahuta 
Kahupungapunga Lake Taupo, Tuwharetoa 
Ngatoro-i-rangi, Tia Lake Taupo, Tuwharetoa 
Maruiwi, Ruatamore, Taitawaro Ngarnotu, Taranaki 
Taikehu Patea, Taranaki, N_gati Ruanui 
Maihi Taranaki, Ngati Ruanui, Te Ati Awa 

The first group significantly obfuscate the actual history and sequence of arrivals. The first of 

these include traditions about Polynesian demigod figures, the most common of which is Maui. 

The demigods did not actually visit Aotearoa themselves rather the traditions were transported in 

remembrance and relocated here by actual human arrivals from the Pacific. Second are 

autochthones ancestors said to have come from the mountains, heavens or out of the ground. 

These are mainly symbolic constructs, rather than human histories, that have the purpose of 

merging human histories with the environment, although in some cases, they might concern very 

early ancestors, the remembrance of who has been both obscured and symbolised. The third 
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includes arrivals that were shadowed as mystical beings as discussed in Chapter Eighteen. 

The histories of the second group relate more defmitively to actual arrivals. The ftrst sub-type are 

pan-regionally known ftrst canoe arrivals that usually centre on one ftgure. These ftgures became 

more widely known through the cultural transference and relocation of the tradition within New 

Zealand via migration from a common point of origin. The most common of these are Kupe and 

Ngahue. The second sub-type are ftrst arrival ftgures known in one speciftc region. This includes 

ancestors such as Maku and Tiwaiwaka/Tiwakawaka who are ftrst arrivals in the Mata-atua area 

of the Bay of Plenty. The third sub-type ftrst arrival tradition concerns sub-regional accounts 

from tribes living in distinctive geographic locales including harbours, peninsulas and lakes. 

Demigod First Arrival Ancestors 

Maui is the most widely known demigod in all of Polynesia, Melanesia and Micronesia. He was 

also the most widely cited ftrst ancestor in Maori oral traditions. Northern Waikato tribes said 

that Maui was the ftrst arrival in New Zealand,9 as did Ngati Maniapoto, 10 Ngati Porou, Ngati 

Kahungunu, Ngai Tai, Rongowhaka-ata, Ngati Awa and Tuhoe. Ngati Uepohatu of the 

Tapuwaeroa River valley on the East Coast even assert that Maui's body and waka are interred 

on top of Mount Hikurangi. One account says that 'the sons of Maui took possession of the land 

but that Maui himself vanished and returned to the place from whence he came' . 1 1  In real terms it 

is unlikely that Maui did sail to Aotearoa. Maui is a very old demigod ftgure who is associated 

with the ftshing up of land, slowing down the sun, obtaining ftre, and for challenging the 

parameters of death. It is likely that he was a very ancient Paciftc ancestor who was euhemerised 

as a demigod and associated with traditions about land, the sun, ftre and death, and that these 

traditions were then transported from island to island as cultural baggage during multiple 

migrations across the Paciftc.12 In New Zealand, the Maui tradition was adapted, as it had been in 

many other places, with the discovery of land by ftshing it up from the depths of the sea. The 

relocating of Maui as the 'ftrst arrival' ftsher of land perhaps derived from a conjoint need to 

explain both the existence of land and its discovery by later canoe ancestors. 

Autochthonous First Ancestors 

Autochthonous ancestors were discussed in Chapter Twenty. These traditions name ftgures such 

as: Tuputupuwhenua or Tumutumuwhenua and Kui, who came out of the ground; Te Maunga 

and Hinepukohurangi, a mountain and night mist in the Urewera forest; Te �ahui Rere, who are 

stars; and several others who are recited as ftrst or early ancestors. In many cases, these traditions 

are symbolic constructs that merge environmental lore onto human histories. In some cases, this 

kind of imagery may obscure the identity of real ftrst arrivals, for example the human ancestor, 

Potiki, is said to be the son of the Te Maunga and Hinepukohurangi in the Urewera forest. 
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Shadowed Early Ancestors 

These traditions refer to early inhabitants who have been been obscured in memory by shadowing 

as mystical beings. This was discussed in Chapter Eighteen under ' shadowing' .  Gudgeon (1892, 

1903), Buck (1931) and Willis (1981), noting that this type of tradition was a feature of oral 

traditions in several cultures, believed that they obscured the objective reality about who_ the 

earliest inhabitants, except to say that in many cases they were much earlier than current 

inhabitants. 13 The following is an example from Hoani Nahe (Ngati Maru)(l8 94) who said that 

the Patupai-a-rehe and Turehu were the prior inhabitants of Aptearoa: 

I rokohanga mai ano e te heke nei he iwi ano i te whenua nei e noho ana, ko Ngati Kura, 
ko Ngati Korakorako me Ngati Turehu nga hapu o te iwi o Patupaiarehe. Nga rangatira o 
enei iwi, ko Tahurangi, ko Whanawhana, ko Nukupori, ko Tuku, ko Ripiroaitu, ko 

Taputeuru, ko Te Rangipouri. Nga kainga nohoanga o nga iwi nei, ko nga tihi keokeonga 
o nga maunga teitei. A, ko nga maunga nohoanga o enei iwi i Hauraki nei, ko Moehau 
Maunga, ko Motutere, ko Maumaupaki, ko Whakairi, ko Kaitarakihi, ko Te Koronga, ko 
Horehore, ko Whakaperu, ko Te Aroha-a-uta, ko Te Aroha-a-tai, ko Pirongia hoki kei 
Waikato. 

Kaore e kitea nga pa, nga kainga, me nga whare hoki o enei iwi, e kore ano hoki e kitea 
tuturutia atu e te kanohi tangata Maori nei, ara kia kitea atu te ahua. Engari he wa ano ka 
kitea, e kore ia e tina mohiotia atu ko taua iwi nei, engari e kitea atu ana he tangata ena 
na . . . .  No reira i tina mohiotia ai, ko nga iwi atua nei ko Patupai-a-rehe, ehara i te tangata 
Maori. . .  E tutaki ana ano te iwi nei ki te tangata Maori i roto i te ngaherehere, e rangona 
atu ana e korerorero haere ana, e whakao haere ana, e kore ia e tina tutaki kia tu mai, kia 
titiro atu, kia titiro mai, heoti anake ano ko te rangona atu anake e korero haere ana, e 
whakao haere ana, te kitea atu, te aha! I etahi takiwa ano hoki kei nga po ka rangona e 
hoehoe ana i o ratou nei waka, he mea ano, he waka tana . . .  No reira enei patai, 'He aha? 
Ko wai rna ranei nga iwi i rangona nei e tukihoe ana i te moana nei i te po, e korerorero 
nei, e karangaranga nei i te ngaherehere?' E peneitia ai he whakautu ake 'E hara i te 
tangata Maori, he atua, he Patupai-a-rehe, Turehu, Korakorako. ' 

When the migration arrived here they found people living in the land, Ngati Kura, Ngati 
Korakorako and Ngati Turehu, all sub-tribes of the people called Patupai-a-rehe. The 
chiefs of this people were named Tahurangi, Whanawhana, Nukupori, Tuku, Ripiroaitu, 
Tapu-te-uru and Te Rangipouri. The dwelling places of these people were on the sharp 
peaks of the high mountains. Those in the district of Hauraki are Moehau, Mountain 
(Cape Colville), Motu/ere (Castle Hill, Coromandel), Maumaupaki, Whakairi, 
Kaitarakihi, Te Koronga, Horehore, Whakaperu, Te Aroha-a-uta, Te Aroha-a-tai, and 
lastly Pirongia, at Waikato. 

The pa, villages, and houses of this people are not visible, nor actually to be seen by the 
eyes of mortal people - that is, their actual forms. But, sometimes some forms are seen, 
though not actually known to be these people . . .  Sometimes Maori meet these people in 
the forests, and they are heard conversing and calling out, as they pass along, but at the 
same time they never meet face to face, or so that they mutually see one another, but the 
voices are heard in conversation or shouting, but the people are never actually seen. On 
some occasions also, during the night, they are heard paddling their canoes . . .  At such 
times are heard these questions: 'What is it? ' 'Who are the people who were heard 
urging forward their canoes on the sea during the night? ' or, 'Who were heard 
conversing and shouting in the forest? ' The answer would be as follows: 'They were not 
Maori people they were gods, Patupaiarehe, Turehu, or Korakorako. 14 

When Nahe refers to 'the migration' in the first line of the frrst paragraph, he is referring to the 

arrival of his immediate founding ancestors on the Tainui and te Arawa canoes. The Ngati Kura, 

Ngati Korakorako, Ngati Turehu and Patupai-a-rehe are mystical beings he says occupied the 
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mountains, forests and coastal waters before his ancestors. Chapter Eighteen argued that these 

beings or gods are metaphors for prior inhabitants about which very little is now remembered 

because their histories have been replaced by those of more recent and dominant groups. The 

significance of this for understanding first arrival traditions is that where they exist it is now 

difficult to identify exactly who actual first arrival or discoverers were. 

Pan-regional First Arrival Canoe Ancestors 

Pan-regional canoe arrivals are widely known early ancestors said to have arrived on canoes. The 

histories concerning these ancestors are clearer and more certainly human than the demigod, 

autochthonous and shadowed figures. Kupe, Toi and Ngahue are the three most widely known of 

these, multiple tribes across several regions
. 

know them. The distribution of these traditions 

misled early European writers into thinking that each was a candidate for first discoverer of 

Aotearoa. However, what they missed was that the geographic distribution of these ancestors was 

due both to their significance as the founders of important communities, and to the cultural 

transference of these traditions from place to place within New Zealand, as the result of internal 

migrations by powerful descent groups from core centres. The selection of Kupe as the 

discoverer of Aotearoa was ultimately arbitrary. 

Kupe 

Kupe is the most widely known of these ancestors. Genealogies for Kupe range between 15GB-

50GB 1 900. Early writers assumed that the wide genealogically range meant that there were more 

than one Kupe. Chapter Twenty-Five will show that in fact there was only one, and that the 

genealogically range comes about through the truncation and elongation of genealogies. A 

majority of the Kupe traditions say that he was a first arrival and that he encountered prior 

inhabitants. One West Coast North Island account, for instance, says that Kupe and Turi were the 

first arrivals to this land, but that they found people already living here, including some who were 

digging in their gardens. This statement is consistent within the context that first arrivals are 

founders rather than discoverers. This tradition is saying that Kupe and Turi were important 

founders for peoples along the West Coast of the North Island, the 'first of us', so to speak, in 

this land.15 The distortion of Kupe into the discoverer of Aotearoa is perhaps the most complex 

false hybrid in Maori oral tradition and therefore difficult to unweave; Chapter Twenty-Five is 

devoted entirely to that task. That chapter will argue that Kupe is a significant founding ancestor 

of early centres located in Northland and the Taranaki and that the traditions concerning him 

were subsequently transferred and relocated to other parts of the country through secondary 

migrations and cultural importation. Gudgeon (1903) came closest to appreciating this arguing 

that Kupe was most probably a first arrival in the sense that he was 'the first important' person 

'of his group' .16 
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Toi 

Toi is the second most common pan-regionally known early arrival ancestor who appears in the 

genealogies between 20-50GB 1900. Simmons (1 976) thought that this variation meant that there 

were two Toi.17 However, the similarity of the traditions among the tribes where narratives exist 

(only Ngati Porou, Mata-atua, Te Arawa and Taranaki retain substantial narratives) suggests that 

there was only one Toi. These traditions contain three central themes, a dispute located in 

Hawaiki, the bringing of the kumara to Aotearoa, and a celestial being who has an affair with a 

wife of Toi. Wiremu Te Rangikaheke (Ngati Rangiwewehi, Te Arawa)( 1 849) and Eruera Te 

Uremutu (Ngati Whakaue, Te Arawa)(l 860-1 880) related the traditions about the first theme 

saying that Tama-te-kapua (the captain of Te Arawa waka), and his father Houmaitawhiti, had a 

conflict in Hawaiki against Toi-te-huatahi and Uenuku over food resources.18 On the second 

theme, Tamati Tautahi (Ngati Porou)(1 873), relating traditions dictated from the East Coast 

leader, Ropata Wahawaha, said that Toi gave the canoe Horouta to Kahukura who returned to 

Hawaiki to fetch the kumara.19 Best ( 1925) published another of these traditions from the Bay of 

Plenty where Hamiora Pio (Ngati Awa) said that Toi sent the canoe, Te Aratawhao, to Hawaiki 

to retrieve the kumara20 On the third theme, that Toi's wife had an affair with a celestial being, 

Te Arawa say that Puhaorangi fathered Ohomairangi after having an affair with Toi's wife?1 Te 

Ati Awa and Nga Rauru of the Taranaki relate a similar account saying that Tamarau fathered 

Awanui-a-rangi/2 as do Ngati Awa of the Mata-atua tribes who say that Tama-i-waho fathered 

Ohomairangi. 23 This last theme is found in all regions where Toi narratives survive, which 

confirms, contrary to Simmons, that the traditions refer to one figure. The distribution of these 

traditions throughout the North Island most likely occurred as the result of cultural transference 

from centres located in the Bay of Plenty and East Coast. 

Ngabue 

Ngahue is an important first arrival ancestor in Te Arawa. Wiremu Maihi Te Rangikaheke (Ngati 

Rangiwewehi, Te Arawa)(l 849) wrote two accounts concerning Ngahue. The first follows: 

Katahi, ka tuaina a Te Arawa, he rakau totara no Rarotonga . . .  Ka rongo a Hoturoa, ka oti 
a Te Arawa, ka tae mai ki a Tama-te-Kapua kia tukua atu ana tohunga hei tarai i tona 
waka, a, oti ake i ia tohunga, i ia tohunga, a Tainui me te tarai, oti rawa. Heoi ano, nga 
tohunga nana i hanga nga waka i whiti mai ai ki Aotea nei. Nga ingoa a nga waka: ko Te 
Arawa, ko Tainui. . .  

Ko nga toki, nana i tarai enei waka, he toki pounamu. Ko nga ingoa: ko Hauhau-te-railgi, 
ko Tutauru. Na Tutauru i tapahi te upoko o Uenuku. Ko enei toki pounamu no 'Te Ika a 
Ngahue' i haere mai ano i Hawaiki na i pana mai e Hinetuahoanga raua ko tana ika, ko 
Mata. No reira, i haere mai ai a Ngahue ki tenei motu, i kitea ai. I hoe mai ai aua waka 
nei ki konei, kua kitea ake e ia i mua, a, whawhai rawa ake nei. . .  

Tena ano, whakarongo mai ki te take o te whawhai a Poutini raua ko Waiapu, i heke ai 
raua. Noho nei raua, noho nei, a, ka mate a Hinetuahoanga i te pukuriri ki a Ngahue raua 
ki tana 'Ika', ko Poutini. Katahi, ka peia atu ia kia haere atu. A, whakatika ake a 
Ngahue, ka heke atu, he whenua ke. Kite tonu hoki a Hinetuahoanga ka maunu taua 
hunga, ka whai haere ano i a raua. A, noho rawa mai Tuhua a Ngahue raua ko tana ika; 
tau mai ai ki reira, ehara, tau ngatahi mai, ana ka anga ano, ka pei atu. Heoi, ka haere ano 
kia rapu kainga kei terenga mo tana ika. Ka kite atu ia i waho i te moana, i tenei motu, i 
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Aotearoa. Ka mea ia kia whakaturia ki uta, ka mahara ake ano ia kei tata ano tona hoa 
riri, ka ririri ano raua. 'Engari, pea me haere rawa maua kia mamao rawa atu', a, haere 
ana, noho rawa atu i Arahura; ka tuturu te noho i reira. 

Katahi, ka kowhakina mai e ia tetahi wahi o taua ika. Ka mauria atu e ia. Ka hoki atu ki 
Hawaiki, a, oroa iho hei toki e rua, ko Tutauru, ko Hauhau-te-rangi; i te heitiki etahi, i te 
kuru pounamu etahi .  Ko te ingoa o taua kuru ko Kaukaumatua, a, e takoto nei ano kei a 
Te Heuheu. Ko Tutauru i ngaro tata ake ano inaianei, i nga uri o Tamaihutoroa, i a 
Purahokura raua ko Reretoi. Hoki atu nei a Ngahue, ka tae atu ki Hawaiki, whawhai rawa 
ake nei. Kua rongo ake ki tana korero ki te pai o tenei kainga o Aotearoa, a, na reira i tika 
ai ta ratou hekenga mai. 

Then, Te Arawa was felled, a to tara from Rarotonga, on the furthest side of the land. It 
was felled, shaped, and finished . . .  Hoturoa heard that Te Arawa was finished and came 
to Tama-te-Kapua to let him have experts to fashion his canoe, and Tainui was fashioned 
and completed by them. These were the experts who built the canoes that were to cross to 
this land of Aotea. The names of the canoes were: Te Arawa, Tainui.. .. 

The adzes used to carve the canoes were greenstone adzes. The names of these were: 
Hauhau-te-rangi and Tutauru. The head of Uenuku was cut off with Tutauru. These 
greenstone adzes were from Te Ika-a-Ngahue ' (Ngahue's Fish) and had been brought to 
Hawaiki from The Fish-o-Ngahue because [Ngahue] had been driven away by 
Hinetuahoanga (Sharpening Stone) and her fish, Mata (Obsidian). Ngahue had come to 
this land and discovered it. The aforementioned canoes paddled here because he 
(Ngahue) had previously discovered the land, and because there was fighting . . .  

Now then, listen to the cause of the contention between Poutini and Waiapu, which 
caused them to migrate. They lived for some time here, and then Hinetuahoanga was 
overcome with hostility toward Ngahue and his 'fish ', Poutini (Greenstone). Ngahue was 
banished, and made to go away. Ngahue set off immediately, and migrated to a strange 
land. When Hinetuahoanga saw Ngahue and Poutini migrate, she followed. Ngahue and 
his fish landed and settled at Tuhua (Mayor Island, Bay of Plenty); they landed there, but 
at the same time (as Hinetuahoanga) and were driven away again. So, he went on again 
to find a home for his fish to swim in. Out in the ocean he saw this land, Aotearoa. He 
decided to land on the shore, then, he thought his enemy might still be near, and that they 
would come into conflict again. Thinking that 'Perhaps, we should go to a far distant 
place ', and, journeying on he went and arrived at Arahura (Arahura River, West Coast, 
South Island); where (Poutini) remained permanently. 

Ngahue tore off some parts of Poulin. He carried them away. He returned to Hawaiki, 
and shaped two greenstone adzes, Tutauru and Hauhau-te-rangi,· other parts of the 
greenstone were made into neck ornaments and others into smaller decorative 
ornaments. The name of one ornament was Kaukaumatua, and it is still in Te Heuheu's 
possession. Tutauru was lost only recently by the descendants of Tamaihutoroa, 
Purahokura and Reretoi. Ngahue went back and reached Hawaiki where fighting was in 
progress. They heard him speak of the merits of his home in Aotearoa, and so they 
migrated here.24 

The second account is similar: 

Katahi, ka tupu te whakaro i a Tama, i a Maka, i a Tia, i a Hei kia heke mai ratou ki te 
rapu whenua mo ratou. Otira, i tika ai, kua kitea ano tenei motu e tetahi o ratou i mua atu. 
Whawhai rawa ake, kua kitea ake. Ko te ingoa o te tangata, ko Ngahue. Ko te take i haere 
mai ai ia, i kitea ai, no to raua whawhaitanga ki Hinetuahoanga, a, peia ana mai ia. Haere 
tonu mai raua ko tana ika, a, tae mai ana ki Tuhua, ka noho i reira. Ka tae mai hoki a 
Hinetuahoanga, ka peia ano i reira. Ka haere tonu atu, ka· kite mai ki tenei motu e tu atu 
ana. Ka haere tonu, a, tae rawa atu i Arahura, ka noho. Ka waiho i reira, ka tangohia mai 
e rua toka, ko Tutauru, ko Kaukaumatua; ka hoki ki Hawaiki. Whawhai rawa ake nei 
ratou, kua rongo ake. Katahi, ka tuaina a Te Arawa. Ka hinga i a Parata, i a Wahie-roa, i 
a Ngahue; ko te tokomaha o nga kaihahau. 
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Tama, Maka, Tia, and Hei thought they would migrate and seek new landfor themselves. 
This was in order, because this land had already been discovered by some of them. It had 
been discovered while they were engaged in a war. The name of the discoverer was 
Ngahue. The reason he came here and discovered this place was because of a fight with 
Hinetuahoanga during which he had been driven away. He and his 'fish ' had fled and 
reached Mayor Island, where they stayed Hinetuahoanga also came there, and Ngahue 
was again driven out. He journeyed on, and saw this land, standing in the distance. He 
went on and reached Arahura where he stayed He left [his fish] there. Then, taking two 
stones, Tutauru, and Kaukaumatua, he returned to Hawaiki. When he returned he found 
the people in conflict, and they heard [from him of Aotearoa] . [The tree] for building Te 
Arawa was cut down; it was jelled by Parata, Wahieroa and Ngahue; these were most of 
the carvers. 25 

These accounts name Ngahue as the 'discoverer' of Aotearoa. Interestingly, they also say that he 

fled from his homeland to Tuhua (Mayor Island) before finding Aotearoa, which suggests that he 

may already have lived within New Zealand. The Ngahue accounts do not conflict with other 

'first arrival-founder' traditions. Ngahue is a first arrival-founder for the Arawa tribes; Kupe, Toi 

and others are the first arrival-founders for others. 

Tainui, Te Arawa's closest inter-regional relations, also hold traditions ofNgahue. The following 

is from Matene Te Whiwhi (Ngati Toa)(l85 1): 

Ko nga korero mo te haerenga mai o Ngahue. Ko Ngahue te tangata nana i kite tenei 
rriotu, i ·haere mai ki te whai mai i te pounamu, mau rawa atu i Arahura. Ka hoki a 
Ngahue tona taonga ko Kaukaumatua, ka tae a Ngahue ki te Wairere ka patua te moa. Ka 
haere Tauranga, Whangaparaoa, ka hoki ki Hawaiki. Ka korero kua kite ia i te whenua, 
tona kai he pounamu, he moa. Ka korero kia taraia he waka. Ko Te Arawa to mua, muri 
iho ko Tainui. . .  

This is the tradition of the coming of Ngahue. It was he who found this island,· he came 
seeking greenstone, which he obtained at Arahura. Ngahue took this treasure 
Kaukaumatua [a famous greenstone adze] and went to Wairere where he killed a moa. 
He then went to Tauranga, and Whangaparaoa, before returning to Hawaiki. He said he 
had seen the land, and that its treasures were the greenstone and the moa. It was 
suggested that canoes be made. Te Arawa was the first, then Tainui . . . 26 

The Tainui account follows that of Te Rangikaheke. Te Arawa says he landed at Tuhua Island 

and then discovered Aotearoa. Tainui say he discovered Aotearoa. Both say he obtained 

greenstone at the Arahura River in the South Island. 

The motifs in all three accounts refer to stone trade networks across both the North and the South 

Island, the existence of which is supported by the archaeology?7 Poutini is a guardian of 

greenstone, Hinetuahoanga is the goddess of sharpening stones, Mata (the fish ofHinetuahoanga) 

and Tuhua are names for obsidian. Although the accounts refer to Hawaiki and Aotea/ Aotearoa 

as separate islands, the context of the conflicts between Ngahue and Hinetuahoanga perhaps 

relate to some long ago conflict between powerful groupings located at the northern and southern 

ends of the stone trade networks. The dichotomy between the greenstone (Poutini), located on the 

South Island, and obsidian (Mata), mainly located in the Bay of Plenty in the North Island, seems 

to fit this pattem. 
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Ngahue is perhaps an early ancestor associated with the emergence of these networks. Once 

these networks were established, Ngahue became more widely known in other regions outside of 

Te Arawa through cultural transference. Evidence for this can be found among other tribes who 

connected with the networks.28 The Taranaki tribes, who say that tribes such as Ngai 

Tarapounamu went south to obtain greenstone, referred to greenstone as Te Whatu-o-Kahue (The 

Seeds of Kahue - Kahue is a dialectic variation of Ngahue ) ?9 South Island Kai Tahu traditions 

say that Rata travelled to Papatua-no-Hawaiki-a-Kahue (The Land Distant From Hawaiki of 

Ngahue) where he obtained greenstone for adzes. Rata used one adze to build the waka Niwaru 

and gave a second to Kupe.30 In this tradition Kai Tahu have merged the Ngahue greenstone

obsidian account with other North Island first arrival traditions pertaining to Kupe, both of which 

are capped by the pan-Polynesia demigod, Rata. Gudgeon (1902) came close to identifying these 

kinds of dynamics when he wrote that Ngahue and Kupe appeared to originally have been two 

separate 'frrst arrival' traditions that some tribes had merged into a single account over time.31 

Ngati Awa of the Bay of Plenty, at the North Island end of the trade route, also absorbed and 

adapted the Ngahue traditions. Their accounts say that he was 'te tangata i tae tuatahi mai ki enei 

motu ki Aotearoa' (the frrst person to came to these islands, to Aotearoa) who, upon returning to 

Hawaiki, reported that 'tena te whenua, kahore kau ona tangata, ko te pounamu anake' (the land 

was without human inhabitants, only greenstone).32 This does not refute Ngati Awa's other 

tradition, that Tiwakawaka was· the ftrst arrival (discussed later). Ngati Awa borders Te Arawa, 

and as such would have shared an interest in the obsidian resources of Tuhua, therefore it would 

have been to their advantage to incorporate the Ngahue traditions alongside other frrst arrival 

accounts. 

Regionally Specific First Arrival Canoe Ancestors 

Tiwaiwaka and Maku 

Other frrst arrivals were specific to single regions, for instance, the traditions concerning Maku 

and Tiwakawaka, or Tiwaiwaka, are specific to the tribes of the Mata-atua region in the Bay of 

Plenty.33 These accounts are interesting for the way different variations between them balance 

shared and unique identities. The shared traditions reinforced an overarching identity, while 

localised variations reinforced the unique identities of different subgroups. Ngai Tuhoe says that 

Maku was the first arrival and that he came from Hawaiki on the Aratauwhaiti waka. They are 

also adamant that Tiwaiwaka, who they say came from Mataora, arrived after Maku.34 

Ngati Hamua of the Rangitaiki River valley agree that Tiwakwaka was from Mataora, but say 

that he (Tiwakawaka - a variant of Tiwaiwaka) and Papatitiraumaewa (descendants of Maui) 

were the first to arrive, and that the canoe, Te Aratauwhaiti, was theirs. They say that these 

ancestors arrived after the wars between the gods Tane, Tu, Tangaroa and Tawhirimatea (a 

reference to the creation). Ngati Hamua are equally adamant that Maku and others arrived after 

Tiwakawaka.35 A more extensive version from Ngati Awa echoes the Ngati Hamua account: 
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Ka noho a Toi-te-huatahi ki tenei motu. Tona tupuna i noho ki konei, ko Tiwakawaka, ko 
Te Ara-tauwhaiti. Kare he tangata o tenei motu. Ka noho a Tiwakawaka ki tenei motu, ko 
Aotearoa: I marara ai ko te pakanga a Tane rna . . .  

Kihai a Tiwakawaka i noho ki tena kainga, ki Hawaiki. No Pani tena kainga a Hawaiki. 
Ko Maku, no Hawaiki; ko Poutini no Hawaiki; ko Tamarauapu, no Hawaiki; Ko Kupe, 
no Hawaiki, ko Tama, no Hawaiki. Ko Maku i tae mai ki tenei motu. Ka kitea ko 
Tiwakawaka e noho na i tona motu. Koia tona whakatauki: 'Tiwakawaka, i te pae tuarua 
o Aotearoa', koia tona ingoa: Aotearoa.

Toi-te-huatahi lived on this island His ancestor who settled here was Tiwakawaka, Te 
Ara-tauwhaiti [was his waka ]. There were no people on this island Tiwakawaka settled 
this island, Aotearoa. Because of the scattering abotitfrom the battles ofTane . . .  

Tiwakawaka did not stay at Hawaiki. That home, Hawaiki was the land of Pani. Maku 
was from Hawaiki, Poutini was from Hawaiki, Tamarauapu was from Hawaiki, Kupe 
was from Hawaiki, Tama was from Hawaiki. Maku came to this island and saw 
Tiwakawaka living on his island That is the saying [of Maku] 'Tiwakawaka, I am the 
second arrival of Aotearoa ', that is the name of this land, Aotearoa. 36 

The three accounts agree that Maku and Tiwaiwaka/Tiwakawaka were the earliest arrivals. This 

establishes a shared regional identity among the related tribes. The variations reinforce the unique 

identities of each subgroup without distancing them from each other. Ngai Tuhoe place Maku 

first, Ngati Awa and Ngati Hamua place Tiwakawaka first. Ngati Awa say that Tiwakawaka 

came from Hawaiki, Ngai Tuhoe and Ngati Hamua that Tiwaiwaka/Tiwakawaka came from 

Mataora. When the traditions are de-politicised, a best conclusion is that Maku and 

Tiwaiwaka/Tiwakwaka are 'first ancestors' for these groups. 

The ancestors of tribes in other areas, including Kupe (West Coast of the North Island), Tama 

(Tama-te-kapua, of Te Arawa) and Poutini (South Island), are said to have arrived later because 

those ancestors are of secondary importance to Ngai Tuhoe, Ngati Awa and Ngati Hamua. Maku 

and Tiwaiwaka/Tiwakawaka are their ancestors of first significance and therefore exclaimed as 

'first' above all others. 

The West Coast of the North Island 

Regionally specific first arrivals were recognised alongside pan-regional ones. Traditions along 

the West Coast of the North Island provide a good example of this. Kupe is the most well known 

first arrival from North Cape to Wellington. However, individual tribes located along the coast 

simultaneously acknowledge other localised first arrivals. At Kawhia and Raglan Harbours Ngati 

Mahuta state that Mokotorea was the first arriva1.37 In Taranaki, one account is that the canoes 

Kahutara, Taikoria and Okoki, captained by Maruiwi, Ruatamore and Taitawaro, brought the first 

settlers to Nga Motu.38 Another account from Ngati Ruanui and Te Ati Awa says that the Hikitere 

captained by Maihi was the first canoe to arrive and that this ancestor was also the first person to 

climb Taranaki mountain.39 Several other Taranaki traditions claim other inhabitants were the 

first settlers. Ngati Apa of the Rangitikei River valley say that it was Rakataura. 40 
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The Bay of Plenty 

A similar pattern repeats in the Bay of Plenty where Toi, Ngahue, Maku, and 

Tiwaiwakaffiwakawaka are the better known pan-regionaVregional flrst arrivals. Some 

subgroups in Te Arawa, for example, say that the waka Mahanga-a-tuamatua was the flrst canoe 

to arrive in Aotearoa.41 Whakatohea claim Tarawa as a flrst ancestor.42 Ngati Hako from

Ohinemuri has a tradition that an ancestor Te Manahuri arrived at the 'very commencement of 

history' .43 Other early arrival traditions in this region include the Purukupenga at Tauranga, the 

Wai-o-hua at Rangitaiki and Matata, along with a range of more obscure tribes, including 

Raupongaoheohe, Tururumauku, Tawarauriki, Haeremarire and Nga Rutauwharewharenga.44 

The South Island 

Groups in the South Island also name several different frrst inhabitants. Three traditions say the 

Kahui Tipua, Te Rapuwai and Kati Raka (the latter who are said to have been the descendants of 

Maui) were the flrst people there. Nga Aitanga-a-Te-Puhirere is another very early tribe. The 

canoe Te Wakahuruhurumanu, sometimes captained by Tukete, also appears as a flrst arrival. 

Another tradition says the ancestor Roko-i-te-ata (also known as Roko-i-tua), the eponymous 

ancestor of the Kahui Roko, arrived from Hawaiki followed by a tree. From this he constructed 

two waka, the Manuka and the Ara-i-te-uru, which returned to Hawaiki to retrieve the kumara.45

A third says that Rakaihautu, who arrived on the waka Uruao at Whakatu (Nelson), was the frrst 

to settle the South Island.46 Te One Tikao (Kai Tabu) said the frrst arrivals were the Hawea who

came on the Kapa-ki-tua, captained by Taiehu.47

Localised First Arrival Canoe Ancestors 

Kawhia and Aotea Harbours 

Some regional speciflc frrst arrivals traditions in sub-regional geographically distinctive areas, 

such as bays, peninsulas and harbours, had distinctive features. Existing alongside more widely 

known accounts they balanced shared and unique identities in a way that reinforced links with 

multiple outside groups while maintaining internally focussed cultural and political identities. 

Ngati Mahuta traditions reflect this, part of the wider Waikato-Tainui confederation of tribes; one 

section resides around the Aotea and Kawhia Harbours. Their traditions say: 

Nga waka tuatahi mai o tawhiti, i hoe mai, ara i rere mai i Hawaiki, a, i ahu mai ki 
Aotearoa nei, ko Te Arawa, ko Kurahaupo, a, ko Mata-atua . . . .  

Ano ka oti te waka nei, a, ka tae ki te ra e toia ai ki te wai, ka hui te iwi katoa . . . . A, ka 
korerorero ratou i a ratou whakaro, a, kia ana, kia maunu kau ano te waka nei, ka uta ai 
nga utanga katoa ki te waka, hokowhitu te iwi e eke, a, ko te ariki ko Hoturoa, ko Tainui 
te waka 

The first canoes from afar, that paddled here, that is who came from Hawaiki, and 
landed in Aotearoa were Te Arawa, Kurahaupo and Mata-atua . . . .  
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When the canoe was completed, and there came the time to drag it to the water, all the 
people gathered . . . .  And, they discussed their thoughts and plans, and then decided the 
canoe should be floated All were gathered on shore, there were 140, and, Hoturoa was 
the captain of the Tainui. 48 

The tradition emphasises that the Tainui is the main canoe of descent for the Waikato tribes. 

Those of other groups are listed in order of geographic proximity and historical closeness to 

Tainui: Te Arawa (Rotorua Lakes and Lake Taupo) are the closest, Kurahaupo (Taranaki) and 

Mata-atua (the Bay of Plenty) follow. This listing emphasises important Central North Island 

relationships; the four waka are said to be joint first arrivals, in the sense that each of the 

descendant tribes are first among equals. 

A second tradition differentiates Ngati Mahuta's position within the wider Tainui grouping: 

Ko Mokotorea te tangata, nana tenei motu i kite, i te tuatahi. Ko tana waka ko Aotearoa. 
E kia ana no reira o matou nei tupuna o Ngati Mahuta. No muri mai Tainui. Ko Aotearoa 
i u mai ki Aotea kei raro mai o Kawhia, ka taka i Hawaiki. Ko Hawaiki kei waenga o 
Aotea o Kawhia 

Mokotorea was the first to see this land His waka was Aotearoa. It is said this is where 
our ancestors of Ngati Mahuta came from. Tainui came after. The Aotearoa landed at 
Aotea north of Kawhia, at Hawaiki. Hawaiki is (a small bay) midway between Aotea and 
Kawhia. 49 

This tradition acknowledges the link to the Waikato-Tainui confederation through the Tainui 

waka, while asserting Ngati Mahuta's uniqueness by stating that their ancestor, Mokotorea, 

arrived and took occupation of Aotea and Kawhia before the Tainui.50 The account makes a 

further differentiation with the Aotea tribes of the Taranaki to the south of Kawhia. Traditions 

from that region say that Turi was the captain of the waka Aotea (the same canoe as the Aotearoa 

in the Mahuta tradition). Ngati Mahuta acknowledge the common link by mention of the canoe 

(Aotea or Aotearoa) but assert their uniqueness by claiming that Mokotorea, rather than Turi, was 

the captain of the canoe. Again, this reinforces the primacy of Ngati Mahuta's occupation and 

control of the harbours and their resources. Another tradition reinforces this theme: 

Ko Tu-te-hei te karakia i haere mai ai te waka a Aotearoa, te waka o Mokotorea raua ko 
Te Whatukaiponui. Ko te atua i kawea mai ai tera waka ko Kahukura . . .  Ko te ara i haere 
mai ai kei Hawaiki tete putake. Ko te kainga i u ai ko Aotea, i raro mai o Kawhia . . . .  No 
muri a Tainui i u mai ai. Ko Mokotorea te tangata kua u ki tenei kainga. Tae rawa mai a 
Tainui ka kotahi wakapaparanga tangata . . . .  

Kei Aotea ano te waka. E kore e kitea i te tangata. Ko te unga mai ka tanumia. E tu ana 
mai te kohatu i waho. Ko te tuahu tena i hapainga mai i Hawaiki ko Te Ata. Ko Aotearoa 
no mua noa atu i era atu waka. Ko Tainui. . .  Ko Te Arawa . . .  Ko Kurawhaupo . . .  ko 
Mata-atua . . .  ko Takitimu. 

Tu-te-hei performed the prayers that guided the Aotearoa waka of Mokotorea and Te 
Whatukaiponui. The god that conveyed this waka was Kahukura. The pathway came from 
Hawaiki. The home where it landed was at Aotea, to the north of Kawhia. Tainui came 
afterwards. Mokotorea was the person who settled this land Afterwards when Tainui 
arrived the genealogies of people became one . . . .  

The waka [Aotearoa] is still at Aotea. They found no people [when they arrived]. After it 
landed it was buried A rock stands there. Te Ata was the altar brought here from 
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Hawaiki. The Aotearoa arrived before all other waka including the Tainui, Te Arawa, 
Kurawhaupo [usually Kurahaupo], Mata-atua and Takitimu. 51 

This account is more categorical that the Aotearoa arrived before the Tainui, Te Arawa, 

Kurahaupo, Mata-atua and Takitimu. Again, each canoe is listed in order of geographic proximity 

and historical closeness to Kawhia. First, in this instance, means first significance. Furthermore, 

this version states that there were no prior inhabitants. Together these assertions reinforced the 

local claims ofNgati Mahuta to the harbour's geographic resources. Mokotorea and the Aotearoa 

are said to have been the first an·ivals because Ngati Mahuta are emphatic about their primacy in 

this area. The parochial nature of these traditions is deliberate. 

Hauraki 

The Hauraki tribes of the Coromandel Peninsula have multiple links with other tribes. These 

links reflect the strategic location of the peninsula between Tamaki (Auckland), the Waikato 

River plains, and the Bay of Plenty. The Hauraki tribes trace mixed descent from early peninsular 

tribes, such as Ngati Hako, several Bay of Plenty ancestors of Te Arawa descent (Hei, Huarere, 

Rangitihi and Pikiao), the Tainui ancestors, Marutuahu and Paoa, and other ancestors from the 

Bay of Plenty tribes of Ngati Awa and Ngai Tuhoe.52 The following Te Akitai and Ngati 

Ikatarake tradition echoes the complexities of these relationships: 

Ko Te Arawa, ko Mata-atua, ko Tainui, nga waka. Kia puta i aua waka nei, ko te iwi 
upoko. Ko Ngati Huarere to mua; a, ka puta i Ngati Huarere ko Waitaha; a, ka puta i a 
Waitaha ko Ngati Awa. To muri iho i a Ngati Huarere, ka puta ko Tuhuke, muri iho i a 
Tuhukea (or Tuhekea) ko Paeko, muri iho i a Paeko ko Ngati Hako, muri iho i a Ngati 
Hako, ko Ngati Marama, rnuri iho i a Ngati Marama ko Upokotioa, (he wahine te take o 
tenei hapu, i haere mai taua wahine i Tauranga), a, muri iho i a Upokotioa ko Ngati 
Ikatarake. 

Te Arawa, Mata-atua and Tainui were the canoes. From them came the foremost-first 
tribes. Ngati Huarere were the first (tribe); and from them came Waitaha; andfrom them 
Ngati Awa. Tuhukea (or Tuhekea) also came from Ngati Huarere, and after him Paeko, 
from who descend Ngati Hako. After Ngati Hako were Ngati Marama and from them the 
Upokotioa, (an important woman from Tauranga was the founder of this sub-tribe), from 
her came Ngati Ikatarake. 53 

Te Arawa, Mata-atua and Tainui are listed as the waka of 'te iwi upoko' (first or foremost 

peoples) because these are the canoe groups that dominate tribal relationships across the Bay of 

Plenty to the Coromandel, Tamaki and into the Waikato. The small tribes of Te Akitai and Ngati 

Ikatarake reside in the middle of their more powerful neighbours. The Bay of Plenty canoes, Te 

Arawa and Mata-atua, are listed as the first and second arrivals because Te Akitai and Ngati 

Ikatarake are located on eastern side of the Coromandel Peninsula facing their territories. Tainui 

is the third named canoe because of relationships with Coromandel tribes on the western side of 

the peninsula, including Ngati Maru, Ngati Paoa, Ngati Tama-te-ra and Ngati Whanaunga, who 

descend from the Tainui ancestors Hotunui, Marutuahu and Paoa.54 
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Te Arawa - Tuwharetoa 

The following tradition from Erueti (Tuwharetoa), who lived on the shores of Lake Taupo, is an 

example of a highly localised inland first arrival tradition composed by taking internal historical 

traditions and mixing and adapting them with images bmTOwed from external traditions: 

Ko nga korero tenei, o tenei tangata, o Kahupungapunga. Na Manaia a Kahupungapunga. 
Haere mai, ki te whai mai i tona wheke e om a ana mai ki tenei motu . . . .  Kahore he 
tangata, he tirairaka anake te manu e noho ana i Aotearoa. Ka noho ia ki Waikato, ki Te 
Waimahana . . . .  Ko te waka o Kahupungapunga ko Tikitere tana waka. Ko nga rangatira 
enei; ko Kahupungapunga, ko Nga Taro, ko Manaharakeke, ko Te Muriwai, ko 
Atiamuri. . . .  

I muri, ka haere mai a Hotu raua ko Kurapoto. Ka patua a Kahupungapunga e Hotu raua 
ko Kurapoto . . . .  Ka noho ko Kurapoto ki raro nei o Taupo. Ka haere ko Hotu ki runga o 
Taupo moana . . . .  I muri, ka haere mai ko Tuwharetoa, ka patua a Kurapoto, ka mate. Ka 
tikina a Hotu, ka patua, ka mate. Ka riro tenei moana i a Tuwharetoa-ki-te-aupouri. 
Kaore he tangata i muri i a ia, a, tae noa mai ki aianei. 

This is the tradition of Kahupungapunga. Kahupungapunga was a descendant of 
Manaia. He came here in pursuit of his octopus, which had run off to this island He 
found no people or very few, 55 only fantails inhabited Aotearoa. He lived in the Waikato 
and at Te Waimahana. Tikitere was the name of his waka. The chiefs on that waka were 
Kahupungapunga, Nga Toro, Manaharakeke, Te Muriwai and Atiamuri . . . .  

After them, came the Hotu and Kurapoto . . . .  They killed Kahupungapunga . . . .  Kurapoto 
then occupied the northern end of Lake Taupo. Hotu occupied the southern end . . . .  
Sometime later, Tuwharetoa came and killed Kurapoto. He then sought out Hotu and 
killed him. Tuwharetoa-ki-te-aupouri took possession of this lake. No other chief has 
since challenged this right. 56 

It is necessary to understand the wider history of Tuwharetoa before analysing this account. This 

is the only tradition of many that names Kahupungapunga as a canoe arrival. Other narratives 

generally use the name Kahupungapunga to refer to the earliest occupants of the Waikato River 

and Lake Taupo. None mentions a canoe in association with Kahupungapunga. The name 

'Kahupungapunga' most often appears in traditions about a now obscure struggle for control of 

the Waikato River, during which one side is said to have thrown 'kahupungapunga' (pumice 

stones) into the river while others attempted to throw them out.57 This metaphor is drawn from 

the pumice that floats along the river from the volcanic slopes of the mountains Ruapehu and 

Tongariro. 

Tuwharetoa history goes on to say that Ngatoro-i-rangi and Tia, from the Arawa waka, explored 

Lake Taupo some time after the Kahupungapunga. The tribes Kurapoto, Hotu and Ngati 

Ruakopiri then displaced the Kahupungapunga,58 following which, Tuwharetoa and his sons, the 

descendants of Ngatoro-i-rangi and Tia, defeated the Hotu and Kurapoto peoples in a series of 

battles over several generations to take possession of the lake and surrounding districts. 59 

Erueti's tradition contains a number of adaptations to this history each of which purposefully 

reinforces the primacy of Tuwharetoa's occupation of Lake Taupo. In the absence of an explicit 

canoe tradition (Taupo is inland), Erueti ha� borrowed themes from West Coast North Island 
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narratives about Kupe and his pursuit of a wheke (octopus) and his encounter with birds.60 The 

Kahupungapunga group name is humanised as an individual to add greater validity to claims 

deriving from 'him ' .  This transforms Kahupungapunga into a more definitive first arrival who 

finds 'no people or very few' .  To shield cross-claims from the West Coast tribes, mention of 

Kupe is deleted, and the name of his canoe, Matahourua, replaced by the name Tikitere. Ngatoro

i-rangi and Tia are transported back in time from the Arawa cano.e on to the Tikitere to reinforce 

the rights deriving from those ancestors. Their promotion allows Tuwharetoa to predate the 

occupation of Kurapoto and Hotu.6t The history then continues in a more orthodox fashion with 

Tuwharetoa defeating and ousting the Hotu and Kurapoto. 

Ngati Apa 

A Ngati Apa tradition from the Whangaehu, Turakina and Rangitikei River valleys contains 

similar dynamics: 

Ko te waka nei ko Pauiriraira. Na Rakataura, a, i u a ia ki Tuhua, a, koia te tangata 
tuatahi i tae mai ki Aotearoa nei. Kahore kau a ia i kite ahi o nga tangatawhenua. Rapu 
noa a ia, kihai noa ake a ia i kite ahi tangata, a, ka hoe a ia a Te Upokotamarimari, a 
Manukau, a Hikurangi, a Whangaparaoa, a, ka hoki ano a ia ki Waikato, ki Whaingaroa, 
ki Kawhia, ki Marokopa, ki Awakino, ki Mokau, ki Nga Motu, ki Patea, ki Whanganui, 
ki Whangaehu, ki Turakina, ki Rangitikei, ki Manawatu, ki Kapiti, ki Whanganui-a-Tara, 
a, kihai i kite ahi tangata. 
Ka whakawhiti a ia ki Kaikoura, a, kihai a ia i kite tangata, a, waiho atu ana a ia i reira ko 
te tangata, ko te wahine, a, ka hoki a ia ki Tuhua, a, kihai a ia i kite ahi ranei, i te 
tangatawhenua ranei, a, ka hoki a ia ki Hawaiki. 

Rokohanga atu e ia, ka tata nga waka o reira ka rere mai i tana whenua, ka mea atu a ia ki 
a Matakere, tetahi o ona [i]ngoa ko Toa, 'Hohoro te haere, kei puta he waka ki mua i a 
koe, kua tae au ki te whenua tangata kore, a, kahore he ahi, ka mau i taua whenua'.  

A noho atu ana a Rakataura i Hawaiki. Otira, nana a Kupe i tono mai kia kite i te 
whenua, a, i u ano a Kupe ki Tuhua, a i haerea e ia te whenua katoa, kihai a ia i kite 
tangata. I tae ano a Kupe ki Kaikoura, a, hoki ana ano ki Hawaiki. Rokohanga atu e ia, ka 
tata te rere mai a Takereto. Ka mea atu a Kupe ki taua rangatira ra, ki a Takereto 'Haere, 
kia tere to haere, kei puta i mua i a koe nga tangata ke' . A ko nga waka tuatahi i manu 
mai i Hawaiki ko Tokomaru, ko Kurahaupo, ko Te Arawa, ko Takereaotea. Ka mea atu a 
Kupe ki nga tangata i aua waka 'Haere, kia tere te haere, ko au ki mua o koutou' .  Ko 
Takereto i eke mai i a Takereaotea, a, u mai ana a ia ki Aotearoa nei. 

Pauiriraira was the waka of Rakataura. Rakataura landed at Tuhua Island (in the Bay of 
Plenty),· he was the first person to arrive here at Aotearoa. He did not see any fires of 
local people. He searched and still he did not see any fires made by people, so travelled 
to Te Upokotamarimari, the Manukau Harbour, Hikurangi, Whangaparaoa and then 
returned to the Waikato and Raglan, Kawhia, Marokopa, Awakino, Mokau, Nga Motu, 
Patea, Whanganui, Whangaehu, Turakina, Rangitikei, Manawatu, Kapiti, and 
Whanganui-a-Tara (Wellington Harbour), and, still did not see any fires made by people. 

He crossed to Kaikoura, and still finding no people, he left a man, and a woman, and 
returned to Tuhua Island. He still did not find any fires or people and so returned to 
Hawaiki. 

There he found some canoes preparing to leave, he said to Matakere, also known as Toa, 
'Make haste, lest other canoes arrive before you, I have been to the land where I found 
neither people nor fire, you take possession of it '. 



Rakataura stayed in Hawaiki, later, he sent Kupe to explore the land Kupe arrived at 
Tuhua and then circumnavigated the entire land, he did not see any people. Kupe went to 
Kaikoura from where he returned to Hawaiki. He found Takereto preparing to leave. 
Kupe said to that chiet to Takereto, 'Go quickly lest others arrive before you '. The first 
canoes to depart from Hawaiki were Tokomaru, Kurahaupo, Te Arawa, and 
Takereaotea. Kupe said to them 'Go, go quickly, I have been there before you '. Takereto 
departed on the Takereaotea, and, he also landed in Aotearoa.62

Rakataura is the Ngati Apa first arrival, followed in order by Matakere, Kupe and Takereto. The 

first exploratory toponym sequence, including the Manukau Harbour, Tuhua, Whangaparaoa and 

Hikurangi, are metonyms imaging both geographic and tribal locations in a broad arc the north of 

Ngati Apa. Hikurangi represents the East Coast and Ngati Porou; Whangaparaoa and Tuhua, the 

Bay of Plenty and Te Arawa tribes; the Manukau Harbour marks Tainui. The images in this 

tradition have been borrowed from each of these areas. Rakataura is an early arrival in the Tainui 

traditions, but one usually said to have arrived after Kupe. Ngati Apa have reversed the order 

here giving pre-eminence to an ancestor of their choosing, just as the Mata-atua tribes sometimes 

reverse the order of Maku and Tiwaiwaka, as discussed earlier. Pauiraira is possibly the 

adaptation of a Tainui tradition that Rakataura arrived on a taniwha Paneiraira. The image that 

Rakataura did not see any fires appears to be from the Tainui and Te Arawa traditions concerning 

Ngahue. The link with Te Arawa is an old one, the Rangitikei and Turakina River valleys being 

major routes of travel and trade between the lower North Island and the Bay of Plenty.63 

The listing of the West Coast North Island canoes Tokomaru(North Taranaki), Kurahaupo 

(Central Taranaki) and Takereaotea (usually Aotea)(South Taranaki, Whanganui) as the 'first' 

waka to depart from Hawaiki highlights Ngati Apa's links to these canoes along the West Coast 

of the North Island. Ngati Ruanui, Te Ati Awa and Te Ati Haunui-a-Paparangi say that Turi 

captained the Aotea. Ngati Apa have adapted this to say that Takereto captained the Takereaotea. 

The dynamics here are similar to Ngati Mahuta's treatment of the Aotea/Aotearoa traditions 

already discussed. The name of the canoe is similar, thereby emphasising common identity, while 

the name of the ancestors is different to emphasise unique local identity. The second toponymic 

sequence listing important bays, harbours and rivers along the West Coast from Te Whanganui-a

Tara (Wellington) to the Waikato River reinforces the West Coast links. The Kaikoura reference 

from where Kupe 'left' signals the southern limit of Kurahaupo influence in the South Island. 

Summary 

This chapter has identified several types of first arrival traditions arguing that these refer to 

founders rather than discoverers. The next chapter focuses more closely on the figure Kupe. 
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CHAPTER TWENTY-FIVE 

KUPE 

This chapter is a case study of Kupe, the most widely known first arrival ancestor in Maori oral 

tradition. The first part 'Deconstructing Kupe' re-examines the origins of the false Kupe

discoverer of Aotearoa paradigm to explain why this hybrid remains widely accepted today. The 

second part applies techniques discussed in earlier chapters to reconstruct the traditional history 

ofKupe. 

Deconstructing Kupe 
·, 

Di scovering the Di scoverer 

Simmons (1969, 1 976), Sorrenson (1977, 1 979) and Ballara (1998) showed how writers such as 

Percy Smith and Hoani Te Whatahoro Jury had distorted traditions to represent Kupe as the 

discoverer of Aotearoa. 1 . Despite that work, the Kupe-discoverer paradigm remains widely 

accepted. One reason for this is that Simmons, Sorrenson and Ballara did not identifY and 

deconstruct several of the main sub-themes that underpin the paradigm; consequently, these 

remain deeply entrenched in a way that perpetuates the paradigm. These sub-themes include: 

1 .  The Western assumption that Maori oral tradition has one 'frrst discoverer' .  

2 .  The Kupe traditions are numerically the most common therefore he must have been 

the discoverer. 

3 .  The belief that Kupe said that he saw no people. 

4. The belief that Kupe met birds rather than people. 

5. The post- 1900 manipulation of genealogies and invention of traditions . 

6 .  The internationalisation of the Kupe discoverer paradigm. 

7. The internalisation of the Kupe discoverer paradigm by Maori. 

8. The perpetuation of the Kupe discoverer paradigm by amateur writers through 

republication of (5). 

9. The false idea that Kupe sailed toward the setting sun (toward the west from East 

Polynesia). 

(1) Founders not Discoverers and (2) The Prevalence of the Kupe Traditions 

The Kupe-discoverer paradigm has origins in widespread nineteenth century post-Darwinist 

European efforts to trace the origins of races. In the Maori context, this search was underpinned 



by a drive to identify a first discoverer in Maori oral tradition as part of converting the traditions 

into a European linear history. This search led European writers to Kupe, one of many 'first 

arrivals' in the traditions, whom they eventually selected as the most likely first discoverer 

because more tribes seemed to know about him than any of the others. In settling upon Kupe, 

European writers failed to appreciate, as argued in Chapter Twenty-Four, that 'first arrivals' 

tribes speak about several first significant founding ancestors rather than first discoverers; Kupe 

is just one of more than 20 different first arrival traditions. Only one writer, Gudgeon (1903), 

appreciated this, arguing that Kupe was most probably a first atTival in the sense that he was 'the 

first important' person 'of his group' .2 Another factor that convinced writers Kupe was the 

discoverer was the widespread distribution of Kupe traditions in Northland, along the West Coast 

of the North Island, the lower North Island and the upper South Island, and other regions; more 

trines seemed to acknowledge him as a first arrival.3 This assumption ignored a number of 

factors. One is that the distribution of Kupe traditions along the West Coast of the North Island 

originally stemmed from the dominance of one conjoint Taranaki-Northland grouping that traced 

descent from Kupe. Two is that the rougher seas of this coast, compared to the East Coast of the 

North Island, meant that there were fewer layers of tradition here, hence fewer first arrivals. The 

nature of this coast and the resulting lesser number of canoe arrivals also meant that the Kupe 

traditions endured there for a much longer period than first atTival traditions did in other regions. 

A third is the cultural transference of the Kupe traditions into other regions. This occurred 

through three migrations from the Taranaki-Northland core by the Kurahaupo tribes (lower North 

Island), Hauraki and Takitimu (lower East Coast). This caused a further spread ofKupe traditions 

through relocation of the original accounts. A fomth is that non-Kupe tribes also imported him 

into their traditions through political associations with the core and migrating groups. The 

widespread distribution of Kupe traditions has more to do with these dynamics than it has to do 

with whether he was the discoverer of Aotearoa or not. 

(3) Kupe met no People and ( 4) Kupe saw only Birds 

One important reason the Kupe discoverer paradigm remains so widely accepted is the belief that 

authentic traditions say that he found the uninhabited and/or that he only encountered birds. This 

assumption originates from accounts published by Grey (1 854, 1 855). What has note been noted 

is that Grey altered traditions from Piri Te Kawau (Ngati Ruanui, Te Ati Awa)(l 854) in two 

stages.4 Grey's first account (in Maori) was contradictory about whether Kupe saw or met other 

inhabitants: 

1 .  Ka tae mai a Kupe ki Aotearoa . . .  (Kupe arrived in Aotearoa). 
2. Kaore ia i kite i te tangata (He saw no people). 
3 .  Ka kite ia i nga tangata tokorua, ko Kokako raua ko Tiwaiwaka (He saw two people, 

Wattled Crow and Fantail).5 

Line 1 says Kupe arrived. It does not say that he was the discoverer. Line 2 says Kupe saw no 

people. This infers he was a discoverer. However, the Maori of the published text has been 

altered from the original Te Kawau manuscript by replacing the indefinite article 'he ' for the 
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defmite article 'te '. This changes the meaning from the original by Te Kawau that, translated, 

says 'Kupe did not see many people' (from 'Kaore ia i kite he tangata' - in Kawau) to 'Kupe saw 

no people' (written in Maori by Grey as 'Kaore ia i kite i te tangata'). Line 3 follows the original 

Kawau account. This suggests that Kokako and Tiwaiwaka were the names of two people, hence 

the contradiction. 

The following year · Grey republished the second account, this time in English, with further 

alterations. These depicted Kupe more defmitively as the discoverer. The corresponding lines in 

English were: 

1 .  Kupe . . .  discovered the islands of New Zealand, and coasted entirely round them 
2. . . .  without finding inhabitants. 
3 .  Kupe only found two inhabitants in the country, which he named the kokako (crow), 

and another bird, which he named the tiwaiwaka (fantail).6 

Line I has been altered again by adding the phrase 'Kupe discovered . . .  New Zealand' to the 

already altered passage 'he saw no people',  this time re-phrased as 'without fmding inhabitants' 

in line 2. Line 3 is altered to say that Kupe discovered and named two birds, the crow and fantail, 

rather than that he met two persons by those names. Latter sections will elaborate on this question 

further. One immediate contraction, given the abundance of fauna, is that Kupe could not have 

explored the land .and only found a fantail and wattle crow. Maori orality frequently described 

humans as birds. Chiefs were karearea (hawks), speakers kakawahanui (parrots), tui and kokako. 

Other accounts say that two ofKupe's crew were birds. owing bthat members ofKupe's crew In 

short, Grey decided Kupe was the discoverer of Aotearoa and altered the traditions to suit. 

(5) The Post-1900 Manipulation of Genealogies and Invention of Traditions 

While Grey initiated the Kupe-discoverer paradigm, the wholesale manipulation of traditions and 

genealogies by Smith ( 1896, 1 898-1 899, 1904, 1910 (2), 1913, 1915, 1921) and Jury (Ngati 

Kahungunu, Ngati Mahupuku, Ngati Moe) established it firmly in place? 

Smith (1 896) initially rejected the idea that Kupe was the discoverer of Aotearoa after reasoning 

that northern genealogies 41 -43GB1900 in length, which might be long enough to be date a 

discoverer, were historical errors, and that more reliable lower North Island genealogies, which 

averaged 21GB1900 in length, were too short to refer to a discoverer.8 Smith ( 1898-1899, 1904) 

againo rejected Kupe, favouring Maku (850AD) instead after a Mata-atua tradition collected by 

Gudgeon ( 1903).9 In Smith (19 10) he replaced Maku with Tiwakawaka (also from the Bay of 

Plenty) after obtaining another account from Best (1904).10 

This work proved a turning point. Smith re-appraised all previously published accounts of 

Kupe, 1 1  comparing these with manuscript and oral accounts he had obtained himself, the 

testimony of a number of Maori informants, 12 and a new account Jury gave him that said Kupe 

had discovered New Zealand. Jury claimed that his European father has written this tradition 
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down at the dictation of the East Coast tohunga, Moihi Te Matorohanga, sometime during the 

mid-1 850s or early 1 860s. However, the account is actually dated 1 876, was written in English, 

and appears to have been substantially based on Grey ( 1 855). The government interpreter 

Thomas Young later translated it into Maori, perhaps to add an aura of authenticity.13 

Smith attempted to reconcile a number of anomalies between Jury's account and other early 

sources. Jury's new version said that Kupe had sailed toward the setting sun (from the east 

toward the west - which would fit for an arrival from East Polynesia), while the earliest accounts 

said Kupe sailed toward the rising sun in an easterly direction. Some traditions said Kupe 

encountered prior inhabitants, others said that Kupe arrived with other ancestors; Jury's said that 

Kupe found no people.14 Smith decided there must have been two Kupe. 

To date the first Kupe, Smith compared Maori, Rarotongan and Tahitian genealogies of about 

35GB1900 in length. Kupe did not appear in these genealogies, but a related figure Whiro ('Iro in 

Rarotonga and Hiro in Tahiti) did. Smith concluded that Kupe must be remembered under 

another name and randomly identified the figures Te Aratanganuku and Uhenga-ariki as likely 

candidates. He then shortened the long Northland genealogies (those he had dismissed in 1 896), 

shaving nine generations from them to match the position of Whiro or 'Iro/Hiro on the two 

Polynesian genealogies. In conclusion, he said that this first Kupe was a Rarotongan (Te 

Aratanganuku or Uhenga-ariki) who arrived in Aotearoa 32-34GB 1900 by sailing toward the 

rising sun from West Polynesia. 

To date the second Kupe, Smith compared the shorter 2 1-25GB1900 lower North Island 

genealogies with other Polynesian genealogies 24-25GB1900. Again, the Polynesian genealogies 

did not mention Kupe, but they did mention Whiro. Smith concluded there was a second 

Polynesian ancestor named Whiro, and a second Kupe who, again, was known by another name 

in Polynesia. The preposterousness of this was that Smith concluded that this second Polynesian 

Kupe had the same name as the first, either Te Aratanganuku or Uhenga-ariki. Smith said that he 

lived around 23GB 1900 and sailed to New Zealand by following the setting sun from East 

Polynesia.15 Ironically, despite his own manipulations, Smith continued to reject Kupe as the first 

discoverer on the basis that several of the earliest manuscript traditions said that Kupe 

encountered prior peoples. He also noted that some accounts also said that Kupe had arrived 

simultaneously with other quite recent canoes.16 

Smith dramatically reversed this position in three publications, The Lore of the Whare Wananga: 

Kauae Runga and Kauae Raro (Vol. 1 1913 ,  Vol. 2 1915) and Hawaiki (1921 ,  4th Edition) to 

state categorically, along with Jury, that Kupe was indeed the discoverer of Aotearoa.17 Smith 

and Jury claimed they had 'hitherto unseen traditions' from the East Coast tohunga (priest) Te 

Matorohanga, and that these had been verified by the authoritative East Coast Tanenui-a-rangi 

committee of elders. These claims were false. None of the Smith-Jury traditions appears in Te 
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Matorohanga's surviving works or among the manuscripts examined by the Tanenui-rangi 

committee. More likely is the proposition that Smith and Jury composed the new accounts 

themselves. For example, details concerning Kupe's departure from Tahiti and Rarotonga appear 

to have been added from a visit Smith made there in 1897. Similarly, all of the details concerning 

Kupe in Aotearoa were ultimately given in written form or dictated by Jury.18 These appear to 

have been composed from multiple and separate accounts held by the Polynesian Society, 19 

which Jury combined into one supra-account claiming Kupe had explored all of New Zealand. 

Jury and Smith also deleted all references about Kupe encountering prior peoples, thereby 

following the line of Grey (1 855). 

The new tradition said that Kupe discovered Aotearoa in 925AD. Smith achieved this date by re

lengthening the Northland genealogies, the ones he had rejected as too long in 1 896 and had 

shortened in 1 9 10, back to 43-45GB1900. This Kupe was no longer an early West Polynesian 

who had sailed toward the rising sun as Smith had argued in 1910, but a half Rarotongan

Tahitian chief who arrived sailing toward the setting sun from East Polynesia (previously Smith's 

second Kupe). Kupe, Smith and Jury said, had explored much of the country without fmding any 

inhabitants. He heard voices at Whanganui, but these only turned out to be weka (wood hen), 

kokako (bell-bird) and tiwaiwaka (fantail). Kupe returned to East Polynesia without leaving any 

settlers, and gave the sailing directions for New Zealand to other explorers?0 

Manipulation on this scale required negotiation. Smith and Jury had differences of opinion on 

some key points. Jury, for example, rejected Smith's two-Kupe thesis in favour of a single first 

Kupe. However, Smith's control over publication ensured he had the last word: 'Te 

Matorohanga' (rather than Jury), he wrote, was simply 'confused' about this/1 although he did 

not explain the anomalies of his new altered two-Kupe thesis with that he had written in 1 9 1 0. 

Jury also argued that Kupe had arrived with Ngake (Ngahue), a figure Smith had always viewed 

as a quite separate arrival (as most traditions did) in 1250-1 325AD.22 Smith elected to concede to 

Jury in The Lore of the Whare Wananga that Ngahue and Kupe had arrived together, possibly 

because he depended upon Jury's authentication of his ideas. Five years later in the fourth edition 

of Hawaiki (192 1), when Smith no longer needed Jury, Smith exercised full textual authority and 

excised the association between Ngake and Kupe.23 

(6) The Internationalisation of Kupe and (7) The Internalisation of Kupe by Maori 

As noted, Simmons (1 969, 1 976), Sorrenson (1977, 1979) and Ballara ( 1 998) went some way to 

deconstructing the Kupe myth. Nevertheless, the Kupe-discoverer paradigm remains widely 

accepted. Sorrenson and Ballara identified that one reason for this was the domestic 

popularisation (and internationalisation) of the Kupe paradigm by the Maori writer Buck 

( 1949)?4 In fact, both Buck and his colleague Apirana Ngata did much to popularise the Kupe 

discovery despite that both suspected that either Smith or Jury, or both, had engineered the 

invention and disguised it as from the tohunga, Te Matorohanga. They understood that Smith and 
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Jury had generalised regionally specific traditions across the entire country as if part of a larger 

continuous tradition. They also thouglit that the material pertaining to Tahiti and Rarotonga was 

far 'too detailed . . .  to be accepted as having derived from pre-European sources' .  They further 

noted that several early traditions (and therefore probably authentic accounts) said that Kupe met 

prior inhabitants and left members of his crew behind. Buck even questioned how places came to 

be named after Kupe if none of his crew had been left behind.25 Nevertheless, both were 

restrained in their criticism and largely accepted the notion that 'most traditions' awarded the 

honour of first discovery to Kupe, of whom there 'may have been two', one who, 'according to 

Percy Smith', settled New Zealand around 925AD.Z6 The fact that Buck and Ngata were Maori,

and well respected scholars, added further legitimacy to the Smith-Jury discovery paradigm, 

leading to widespread acceptance of the account among Maori, Pakeha New Zealanders and the 

international community. Their motivations for this were discussed in Chapter Two. 

(8) The Perpetuation of the Kupe Discovery Paradigm by Amateur Writers 

The perpetuation of the Kupe discoverer paradigm continues in modem times through the work 

of amateur European writers who, exploiting an absence of scholarship on the canoe traditions, 

dominate publication with uncritical copies or re-edits of material ultimately derived from Smith 

and Jury. A lack of scholarship and intellectualism characterises these works. Reed (1977), for 

example, thought criticisms of Smith unfair because it was the nature of tradition to change. He 

added that given the criticisms, he would only use 'traditional texts' such as those found in 

Dansey (1947). This was deliberately misleading because Dansey was copied from Smith (19 15, 

1921)  anyway?7 Reed also stated that 'for the sake of simplicity' and 'convenience' he would

assume there were two Kupe. The first Kupe in this publication was a direct copy of Smith 

( 1915), and the second a re-edit of an account by Te Whetu (Rangitane, Ngati Raukawa)(l893).28

More recently, Evans ( 1997, 1998) constructed a similarly fals� and hitherto unheard distinction 

between the 'Legend of Kupe' and the 'Tradition of Kupe'. The 'Legend' was supposedly an 
'aruruwow' (a Carolinian term) or simple story passed down by uninitiated non-navigators who,

having no navigational knowledge preserved them 'purely for their beauty'. The 'Tradition' on 

the other hand was meant to be a chronicle of real events and navigational information known 

only to an elite group.29 Evans' 'Legend' was in fact a direct or indirect copy of Smith ( 1915),

with the navigational directions conveniently deleted to legitimate the idea proffered; the 'legend' 

should not contain such information.30

The 'Tradition' of Kupe, which claimed that Kupe had arrived from East Polynesia, explored 

New Zealand and returned to Hawaiki from the Hokianga Harbour, was of more recent 

invention.31 Largely a modified account of one previously published by Kamira and Biggs 

( 1957)/2 it included additions fi·om other sources. These included the insertion of directions to

sail toward the setting sun, directly or indirectly from Smith (1915);33 a . sequence about

exploration along the West Coast of the North Island also from Smith (1915), probably via Reed 
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( 1977);34 Kupe making landfall at Whangaroa from Smith (1 896);35 and the addition of the 

figure, Reti, from Grey ( 1 855) possibly via Simmons ( 1976).36 A well-known phrase 'E hoki a 

Kupe?' (Will Kupe return?) was inserted from Smith (1915) via Buck (1949).37 The so-called 

'Tradition of Kupe' was clearly an invention compiled sometime between 1997 and 1998. Evans' 

concluding remark, that tribes only have 'minor variations' from his legend and tradition is 

demonstrably false.38 

(9) The Setting Sun 

The supposed Kupe navigation directions that Kupe sailed from Tahiti and/or Rarotonga toward 

the setting sun to find New Zealand, and that other navigators followed these directions, remains 

one of the most influential sub-themes underpinning the overall Kupe-discoverer paradigm. 

Evans ( 1998) again serves as a good recent example of how the misuse of sources perpetuates 

this; one section saying that the canoes Mamari, Te Arawa and Takitimu followed Kupe course. 

The accounts are presented as if from separate tribal traditions, however, all three narratives 

come from Smith (1915), possibly via Reed ( 1977) or Best (1922).39 The reality is that no 'setting 

sun' directions existed in Maori traditions before 1 900. Prior to this all navigational directions 

associated with Kupe instructing to sail toward the rising sun. For example, Piri Kawau (Ngati 

Ruanui, Te Ati Awa) of the Taranaki (one of three regions with the strongest Kupe traditions) 

says this: 

Ka mea mai a Kupe 'mau mai ra haere, tirohia atu te putanga mai o te ra, kaua e kawea 
kitea te ihu o te waka i te putanga mai o te whetu raua ko te ra kia maro tonu te waka ki 

. 
' 

. 
rerra . . . .  

Kupe said 'go toward the rising of the sun, do not divert the nose of the waka from the 
rising of the stars and the sun, keep the waka fzxed in that direction ' . . . 

40 

Another account by Hare Hongi (Nga Puhi) from Northland (another strong Kupe region), 

written in 1892, confirm these as the Kupe directions.41 The only other mention of Kupe sailing 

directions is from Te Kereoma Tuwhawhakia (Te Ati Haunui-a-Apa-aparangi) of the Whanganui 

area who wrote a tradition about the Aotea canoe in 1 895, which he had obtained from the well 

known Taranaki-Whanganui tohunga (priest), Turaukawa (Taranaki). Tuwhawhakia simply says 

that Turi, the captain of the Aotearoa canoe, was instructed to follow an unspecified 'whetu' 

(star). 

Instructions to sail toward the rising sun are a common feature among other traditions from the 

West Coast of the North Island. Hetaraka Tautahi (Nga Rauru) of the Southern Taranaki wrote in 

1 900 that the ancestor Ngaru-a-rangi also sailed toward the sunrise.42 Instructions from Patiki (Te 

Aupouri) of Northland also say this: 

E mea ana taua kaumatua i te tau 1 839 . . . i whati mai ona tipuna i runga i o ratou waka. I 
rere mai ratou whaka-te-ra-huru, ara, i rere mai ki marangai, i rere mai hoki i te auru. 

The elder said in 1839 . . . . that their ancestors had fled in their canoes . . . .  They came 
towards the sunrise, that is, they sailed towards the east coming from the west.43 
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The interesting feature of these 'sail toward the sunrise' traditions is that all are from tribes 

located along the West Coast of the North Island. It is reasonable to suggest that the coincidence 

of sailing toward the sunrise and West Coast means that these were instructions to voyagers to 

find other landing places along the same coast, where sailing toward the sunrise would be a 

logical direction toward land. This makes further sense when considering that canoes sailing 

along the rougher West Coast would stand further to seaward than along the East Coast. It is 

likely that Smith and Jury who, assuming that all canoes came from East Polynesia, decided to 

'correct' the authentic directions by changing them to say that Kupe followed the rising sun. 

Thus, Smith ( 1915) said the directions were: 

. . .  to the right of the setting sun, or the moon, or Venus . . . .  during Orongonui [27th night 
of the moon], or the summer, in the kaupeka [month] of Tatau-uruora [November] . . .  44 

Smith and Jury also claimed that Toi followed the Kupe directions: 

Remember the directions given by Kupe, that the bows of the canoe should be directed to 
the right of the sun, the moon, or ofVenus, which all set in the south-west. 45 

They further claimed that the 1350AD fleet followed these directions: 

[During the night] Leave the sun, the moon, and Venus on the right hand, a little 
southwesterly . . .  so that the bows of the canoe might be directed to the star Venus during 
the night and to the sun during the day . . .  46 

Smith and Jury claimed that the Kupe and Toi directions had come from the tohunga, Te 

Matorohanga. However, they come from a manuscript written by Downes,47 which was either 

copied from a notebook by Jury, now no longer extant, or was taken down in dictation from 

him.48 One anomaly is that the directions do app�.ar in the 1 876 Jury typescript manuscript. 

However, the authenticity of that document is seriously in doubt.49 It is likely that Te Whatahoro 

Jury obtained the directions from Smith. Smith had travelled to Rarotonga in mid-1 897. His 

itinerary suggests he was there for some time, and although the exact date his return is not 

known, it would have been in late 1 897. Significantly, ifhe had departed or was already at sea on 

November 27th 1 897 he would have noticed the moon and Venus setting after the sun.50 

Interestingly, Venus and the moon did not appear on the horizon with the setting sun on that day 

in 925AD, the supposed date of Kupe's voyage. Furthermore, while the moon did set with the 

sun on November 27'h 1 150AD, the supposed date of Toi's voyage, Venus did not set with the 

sun that month. Neither the moon nor Venus set with the sun on that day in 1350AD, when the 

fleet was meant to have followed the directions. However, all three (the sun, moon and Venus) 

did set together on November 27'h 1897.51 Smith, knowing that the sun and stars rise and set in 

regular yearly patterns, probably assumed this was the same with the moon and planets, which is 

not the case. 

The 1350AD directions taken by the fleet contained a second part, as follows: 

Kupe's words were in laying a course for the canoe to Aotearoa from Ahuahu, which is 
the full name, though some call it Ahu, come straight to the south from Mauitaha and 
Mauipae. These are twin islands outside of Ahuahu. The bows of the canoe must be 
directed straight to the south, and the same course leads on to Hawaiki . . .  52 
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This course does not work sailing from Rarotonga. Ahuahu is the old name for Mangaia. The 

only nearby 'twin' islands are Mitiaro and Mauke. A course due south from those islands heads 

directly towards Antarctica! This anomaly is explained by the fact that this particular set of 

instructions were originally copied from an Hawai'ian song. Collected in 1 869 and published by 

Alexander and Lyons (1 893) in the Journal of the Polynesian Society it gave directions for 

voyaging from Hawai'i to Kahiki (Tahiti) instructing voyagers to proceed directly south from 

Oahu (Ahuahu) between the twin islands of Lanai and Kaho-o-lawe. These direction do work for 

sailing from Hawai' i  to Tahiti. 53 These appear to have been copied by Jury or Smith. The first 

time they appear is in two manuscripts written by Smith in 1 9 1 0-1 9 1 1 .54 Neither of the two sets 

(sail to the rising sun and sail between two islands) appears in any manuscripts written by Te 

Matorohanga or his colleague Nepia Pohuhu. Neither do they appear in the manuscripts verified 

by the Tanenui-a-rangi Committee, Smith and Jury claimed.55 Returning to Evans ( 1998), this 

publication contains other astronomical references to stars and constellations claimed to be 

associated with voyaging. However, none of the examples has anything specifically to do with 

navigational lore. For example, a moteatea (song) is c�ted as containing 'a number of stars linked 

with voyaging' .  The moteatea, which is un-referenced by Evans, is from a song composed by Te 

Takai (Ngati Kahungunu) of the East Coast. That song is a poetic rendition describing the 

implanting of the stars in the heavens during creation, a time when few canoes were sailing 

anywhere.56 

Reconstructing Kupe 

This part applies techniques discussed in earlier chapters to reconstruct the traditional history of 

Kupe in several sections: 

1 .  Using convergences i n  proper name clusters i t  links the Kupe/Turi traditions to the 

leeward islands ofTahiti.57 

2. This suggests that Northland and Taranaki were the earliest, and possibly conjoint, 

original core centres of peoples acknowledging descent from Kupe based on the high 

coincidence of cognate Tahitian place names, the concentration of Kupe traditions, 

and the presence of longer built-up genealogies in these regions. The pattern of 

tradition here is consistent with the argument in Chapter Twenty-Four that Kupe was 

a founder rather than a discoverer; a majority of traditions from both centres say that 

he was the first arrival but that he also met prior inhabitants. 

3 .  Examines the Kupe traditions from the Kurahaupo tribal area of the lower North 

Island and top of the South Island, where the pattern of tradition and presence of 

shorter truncated genealogies suggest this was a secondary centre settled by Kupe

groups who expanded outward from the centres in Taranaki and Northland. 

4. Discusses Kupe traditions in 'non-core regions' (regions outside Taranaki and 

Northland) where the pattern of tradition and genealogy indicate different 

associations with the core centres. For instance, Tainui accounts are indicative of 
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their location midway between the core regions of Taranaki and Northland; the 

Hauraki and Takitimu accounts echo different break-offs from the Kupe regions. 

Others, such as the Bay of Plenty incorporated Kupe through inter-tribal cultural and 

political associations. 

(1) The Tahitian Connection 

This first section o� the second part of this chapter examines connections between the Kupe 

traditions and Tahiti. One reason that people such as Smith and Jury invented the false Kupe 

paradigm was that, although the canoe traditions suggested that East Polynesia was the most 

likely point of origin of the Maori, the traditions did so only in an indirect or general way rather 

than direct or specific manner. Chapter Seventeen outlined that this was a characteristic feature of 

all canoe traditions. The situation with Kupe was that where no explicit links could be made 

(Smith admitted this in 1910 saying that no Polynesian traditions beyond New Zealand referred 

to him at all), 58 Smith and Jury invented them. In short, they re-modelled older oral traditions into 

new ones to support what they had concluded from other lines of evidence. 

This is not to say that a connection with East Polynesia does not exist. Chapter Twenty-Two 

argued that such connections do exist. That chapter also argued that canoe traditions contain 

layers of information from multiple migrations across Polynesia, from Polynesia to New Zealand, 

and around the coasts of Aotearoa. More information is retained about the most recent, such as 

around the coasts of New Zealand, and less information about older migrations across the Pacific. 

Information about recent movements of ancestors and emigrants is clearer, that for older 

movements of people more obscure. Older information also contains a quantum of internally 

flexible information. Place names may have been interchanged with the names of canoes, names 

of mountains may have been transposed as the names of ancestors, ancestors from different times 

may have been cast as contemporary figures. Thus indirect, rather than direct techniques, which 

take better account of mixed symbolic. and historical dynamics working in tandem, may offer an 

alternative means of eliciting older connections. For example, the analysis of flexible proper and 

personal names and symbols, particularly where these occur in clusters and siillilar genre such as 

mountain names coinciding in both one place in Aotearoa and a particular Pacific island. 

Despite the absence of any explicit reference to Kupe in Polynesian oral traditions, it is possible, 

using these techniques, to link several elements of the Kupe traditions, particularly those that 

associate him with the ancestor, Turi, to the leeward islands of Tahiti (Ra'iatea, Taha'a, Borabora 

or Porapora, and Huahine). Applying this to a specific example: Piri Kawau (Ngati Ruanui, Te 

Ati Awa) wrote the earliest comprehensive account ofKupe. This narrative says that Potikiroroa, 

a son ofHoimatua, was killed by Uenuku. Turi in tum killed Uenuku's son, Hawepotiki, and fed 

the son's heart to his father, Uenuku. Turi's father-in-law, Toto, made two canoes, the Aotea and 

Matahourua. Kupe explored Aotearoa in the Matahourua. Turi followed later, accompanied by 

Potoru, the captain of the canoe Te Ririno, which was wrecked in the Tasman Sea. 59 Nothing in 
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this tradition connects directly with tropical Polynesia. However, many of sub-references within 

it do. For example, Kawau said that Turi was from Rangiatea in Hawaiki, which coincides with 

Ra'iatea in Tahiti. Ra'iatea was formerly called Havai' i  (Hawaiki).60 This is supported by a well 

known Taranaki aphorism: 'E kore au e ngaro te kakano i ruia mai i Rangiatea' (I shall never lose 

the seed which was sown from Rangiatea).61 Te Avarua, the best passage through the eastem 

reef of Ra' iatea, 62 is mentioned in a Taranaki song as Awarua. This song recalls that the reason 

the canoe Aotea was built was because of the hara or conflicts at Awarua: 

Toia e Rongorongo Aotea 
Ka tere ki moana 
Ko te hara ki Awarua 
I whiti mai i Hawaiki. 

Rongorongo launched Aotea 
It floated on the sea 
Because of the troubles in Awarua 
They crossed from Hawaiki.63 

An account ofTuri from Nga Rauru also mentions the same incident: 'Kauaka tumutumu te kura 

i Awarua' (Do not end the prayers that were said at Awarua).64 None of these cognates is 

convincing evidence of a connection on its own (there are multiple examples of the Awarua

Avarua cognate throughout East Polynesia). However, the coincidence of the Awarua-Hawaiki

Rangiatea cluster supports a connection of some kind. 

This connection is supported by other convergences. There is a high level of convergence in 

toponym between tribal regions in New Zealand with strong Kupe traditions and the leeward 

island group of Tahiti. Tapo (Te Ati Haunui-a-Apa-aparangi, Nga Puhi) said Kupe was from 

Wawauatea (Vavau). Vavau was the former name for Borabora/Porapora.65 Ta-porapora in the 

Kaipara Harbour is a cognate of Borabora/Porapora. Fa'aroa, a bay on Ra'iatea, is Whangaroa 

Bay in the Muriwhenua. Murifenua on Taha'a is Muriwhenua in Northland. Opua and Paihia in 

the Bay of Islands are the names of the adjacent peaks
. 
Opoa (or To'opoa) and Paihia on 

Borabora. Ra'iatea is Rangiatea, an island off the Northland Coast. Hitia'a, the northern bay of 

Borabora is a cognate of Te Whitianganui-a-Kupe in the Coromandel. Taha'a, directly adjacent 

to Ra'iatea, is Tahanga in the Coromandel. Taputapuatea, the name of the great marae on 

Ra'iatea, is a stream at Te Whitianganui-a-Kupe. Fa'anui, on the west coast of 

Borabora/Porapora, is Te Whanganui-a-Kupe on the West Coast of the North Island. Whanganui 

is also the name of two bays, one in Tamaki (Auckland) and another at the top of the South 

Island. Avanui is the m�in passage to Porapora and a landing place in Rangaunu Bay. 66 The 

names of the leeward islands also appear in the creation chant by Te Kohuora (Te Ati Haunui-a

Apa-aparangi).67 Te Kohuora named Taporapora (Borabora/Porapora)(Taporapora is also the 

name of the passage into Hitia'a harbour on the windward island of Tahiti), Kukuparu ('Uporu 

the ancient name of Taha'a)68 and Wawauatea (Vavau the earlier name ofBorabora/Porapora) as 

the lands formed at the creation. 
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Some genre flexibility seems to have applied in the transportation of place, personal and other 

proper names. For instance, the four leeward islands in the Tahitian archipelago were collectively 

known as Aotea. The two windward islands, Tahiti and Mo'orea, were called Aouri. Aotea was 

the name ofTuri's canoe.69 It is reasonable to propose that Turi's canoe may have been originally 

named after the island group, or alternatively, that the island name, serving as a marker of group 

identity, may have been transposed over the original name of the canoe. If this was the case, then 

the type of connection that is being established here is one between the Aotea canoe group in 

Taranaki and the Aotea groups of islands in Tahiti. Similar Aotea convergences occur elsewhere 

in New Zealand. Aotea is the name of the cliff face in the Kaipara Harbour, Great Barrier Island 

in the Hauraki Gulf, and a bay on the West Coast north ofKawhia. Aotearoa, a name said to have 

been given to the North Island of New Zealand by members of Kupe's crew, is sometimes also 

given as the name for Turi's  canoe. The idea of transporting group symbols as genre flexible 

labels could also explain why the very long Kupe-Turi genealogies (discussed later) contain an 

elongated extension based on Aotea (and Aouri). Other genre flexible examples include Turi's 

name. Turi is a family name in Tahiti, with living descendants throughout the Tahitian 

archipelago. Turi's name is also a mountain in Huahine and a point off Borabora/Porapora. A 

second place there is an islet named Tupe (perhaps Kupe). Pautoro (perhaps Potoru) is a point on 

Taha'a, directly north of Ra'iatea. Toapuhi Islet and Puhi Point on the south of Taha'a perhaps 

connect with Puhi, the captain of the Mata-atua canoe in Maori tradition, and eponymous 

ancestor of the tribe Nga Puhi, for whom Kupe is an important ancestor. 

Names associated with Kupe also appear in the windward islands of the Tahitian group (Tahiti 

and Mo'orea), the overall leeward and windward island distribution of names being consistent 

with a pattern of tension described in both Maori and Tahitian traditions.  Maori accounts say that 

one reason Kupe departed Hawaiki was because of a dispute with the owners of a wheke 

(octopus) over fishing resources. The eight tribal districts of Mo'orea were called Fe'e 

(octopus). 70 This tens!on also fits a pattern of conflict between the leeward and windward islands 

in Tahitian tradition. The Maori traditions often say that Kupe had a personal conflict with Hotu. 

Hotu frequently appears in the windward islands as a dynastic name. The greater overall 

coincidence of place names associated with Turi and Kupe found on the leeward rather than· the 

windward islands is consistent with this. 

In summary, there is no direct link with the Tahitian archipelago sufficient to conclude that either 

a Kupe or Turi sailed directly from there to New Zealand. However, a Tahitian connection 

through indirect links exists sufficiently enough to say that a group from the leeward islands of 

the Tahitian group carried parts of what are now the Kupe traditions in New Zealand, along with 

several place names to Aotearoa. Uenuku and Toi, the figures with whom Turi had disputes in the 

Maori traditions, do not appear in the Tahitian traditions. Both appear in the Rarotongan 

traditions, although Turi and Kupe do not. A possible further conclusion is that these names were 
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incorporated into the Kupe-Turi traditions in New Zealand after contact with groups whose 

strongest linkages were with Rarotonga. 

(2) Core Regions 

This section analyses the underlying pattern of regional traditions with the aim of building a pre

contact traditional history of Kupe in Aotearoa. Simmons (1969, 1976), who systematically 

debunked the Smith-Jury Kupe paradigm, attempted the only previous scholarly reconstruction of 

the Kupe traditions. Simmons' work set a new standard for analysing canoe traditions through the 

comparative analysis of the early prose and genealogies. One shortcoming was that Simmons, 

like Smith before him, chose an approach that treated all tribal accounts equally rather than one 

that differentiated between traditions from core and non-core regions and tribes. For example, he 

averaged out all Maori genealogies to say that Kupe lived in the thirteenth century. The shortfall 

of this was that Simmons was unable to explain why the Kupe genealogies in some regions were 

up to 40 generations longer than in others, although all genealogies appeared to refer to the same 

figure. More fundamentally, this approach lost sight of some important underlying differences in 

the pattern of tradition and genealogy. The alternative approach taken here is to prioritise the 

histories from core regions, where Kupe is a significant founding ancestor, over those from non

core regions, where Kupe is less important. The precept here is that histories from core regions 

are more likely to reflect the original
-
arrival history, while those from non-core regions are more 

likely to have been imported or transferred there in some fashion, after first arrival. The proposal 

of this chapter is that the underlying pattern of tradition and genealogy suggests that the earliest 

homelands of people acknowledging descent from Kupe lay in Northland and Taranaki. 

Traditions in other regions, such as the lower North Island, appeared to have been translocated 

there as groups migrated away from the core regions into new areas. Yet others appear to have 

imported the Kupe traditions through inter-regional political and cultural interactions. 

Northland Traditions 

The pattern of traditions and genealogies in Northland suggests that this was one of the two 

earliest core Kupe regions in New Zealand (the Taranaki-Whanganui coast is the second). Both 

regions have similarly distinctive patterns of prose and genealogy. Kupe is the most commonly 

cited first ancestor. The coincidence with place and proper names in Tahiti is higher than for 

other regions. The Kupe genealogies, which appear carefully elongated, are the longest in 

Maoridom. The two centres also share a strikingly high number of overlapping and intersecting 

unique non-Kupe traditions pertaining to other ancestors, which suggests that they may have been 

conjoint early centres. 

Among the early northern traditions, Rami Wimutu (Nga Puhi) says quite emphatically that Kupe 

was the first arrival: 

Timata i te taenga mai o Kupe ki motu, nana nga parani katoa kei Aotearoa. Ka noho ia 
ki te wahapu o Hokianga. Ko tenei ingoa ko Hokianga no Hawaiki, ka rua ai Hokianga. 
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It began from the arrival of Kupe to this land; by him the indigenes (parani) settled 
Aotearoa. He settled at the mouth of the Hokianga Harbour. This name, Hokianga, was 
from Hawaiki; it was implanted here [at Hokianga] .71 

The following tradition from Hamiona Kamira (Te Rarawa) also names Kupe the first arrival: 

The first man to come to this island was Kupenuku. There were three Kupe in Hawaiki, 
Kupenuku, Kuperangi and Kupemanawa. Kupenuku was the one who came to this 
island . . .  

The canoe of Kupe in which he sailed here was Matahourua. The people on board that 
canoe were Kupe, his wife and his two slaves, Tirairaka and his wife, Tutumaiao and his 
wife, Parikarangaranga and his wife, Tunga and his wife, Weta and his wife, Pukohu and 
his wife, Mokoroa and his wife, Turehu and his wife, Karihi and his wife, and others. 
The men on board the canoe of Kupe numbered thirty . . .  they took three days and nights 
to cross to this island, Aotearoa. 

Kupe crossed here, first he went around the island and when that was done he had not 
seen men on this island. . . He arrived at Hokianga and at Hokianga left his sign, the 
posts of his net and his food oven, the footsteps of his slave, and the bailer of his canoe . . .  
When Kupe returned here he uttered the name of his home of Hokianga, Te Hokianga a 
Kupe (The Great Returning Place ofKupe) and from this comes the name Hokianga.72 

The three Kupe in this account are probably an euphonic expansion of one Kupe, a common 

treatment of famous ancestors. No other Maori tradition mentions more than one Kupe. The 

mention of taking three days to voyage to Hokianga rather suggests an internal origin or one no 

further away than the Kermadec Islands. 

The Kamira account says that Kupe found no people. However, other Northern traditions say that 

Kupe did fmd prior inhabitants. Aperahama Taonui (Te Popoto, Nga Puhi), for example, said that 

Kupe arrived after the figure, Tuputupuwhenua.73 The Nga Puhi song, 'Kaore te raro nei', relates 

that Te Rangipouri, a chief of prior inhabitants, kidnapped Ripiroaiti, the wife of Ruarangi, in 

order to marry with new arrivals led by Kupe?4 Taranaki Tarau (Te Kapotai) was more explicit: 

Te tangata tuatahi ki tenei motu ko Kui i tae tonu mai ki Aotearoa nei. I muri iho, ka mai 
ko Tutumaiao tae mai ano ki Aotearoa nei. I muri, ka haere mai ko Kupe, u mai ano ki 
Aotearoa nei. Te Whitinga mai o Kupe ki tenei motu, kua makatia e Kupe ki te kuri, na 
ano he kuri te rua o nga maka a Kupe. Ko tana hakari a Whangaroa, ka hakari na Kupe 
kia Puhangatohoroa raua ko Ninihi. 

The first person to this island was Kui, who arrived in Aotearoa. Some time later, 
Tutumaiao came to Aotearoa. After, Kupe came to Aotearoa. The crossing of Kupe, he 
left in place his dogs, at two locations. One feast was at Whangaroa, the other near 
Puhangatohora and Ninihi. 15 

In summary, the Northern traditions either say that Kupe was a first arrival and/or that he found 

earlier peoples, or arrived after them.76 The idea that Kupe was both the first arrival and that he 

met other people is consistent with the argument in Chapter Twenty-Four that Kupe was the first 

significant founding ancestor for the peoples who trace descent from him, but not necessarily the 

first person to arrive in Northland. 
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Northland Genealogies 

Simmons (1976) showed that Smith's date for Kupe was based on genealogies from one tribe in 

Northland which placed Kupe about 23-43GB 1900. Simmons argued that genealogies from other 

tribes needed to be considered in order to date Kupe, for instance Ngati Paoa placed Kupe 13-

26GB1900, and East Coast and Lower North Island genealogies dated him between 12-

34GB1 900. Simmons answer was to average out the genealogies to say that Kupe lived sometime 

in the thirteenth century. Unfortunately, Simmons, perhaps unwittingly, fell into the same 

averaging genealogical trap that Smith did, both failing to appreciate that variation in the length 

of whakapapa (genealogy) from different areas was caused by specific compositional dynamics. 

To be fair, Simmons nearly went close to this after noting that Nga Puhi genealogies from the 

Hokianga, which were among the longest in New Zealand, appeared to have been built up; he did 

not pursue this line and was therefore never able explain how and why this may have occurred. 

He also rejected an even longer Taranaki genealogy (something Smith had done before him) on 

the unexplained basis that historical canoe genealogies should refer to sequential human 

generations.77 What he missed was that this genealogy was also built-up. As previous chapters 

have argued, all genealogies beyond, say, 20-30 generations are subject to both historical and 

symbolic dynamics in composition, therefore none can be assumed humanly sequential. The 

proposition in this section follows an argument proffered by Ngata (193 1)  and Sahlins (1957), 

that elongated or built-up genealogies correspond to original centres of occupation and truncated 

ones with centres of secondary settlement. The Northland (and Taranaki) genealogies are 

consistent with this.78 

The following discussion analyses two of the better known Northland elongations. In lines 2 

(Taonui genealogy) and 3 (Tawhai genealogy), Matiu and Makara are daughters of Kupe, Maea 

is sometimes another sibling, and Mahu is said to have been a wife ofNukutawhiti. This first six 

'generations' therefore contract to two or three actual generations. This is consistent with 

traditions that say Nukutawhiti was a son-in-law ofKupe.79 The linearisation of the Kupe family 

probably derives conjointly from its foundational importance and the way remembrance took 

shape over time. The family may have replaced the names of no longer remembered generations 

thus forming a dynastic genealogical subset that can be contracted or expanded, and/or moved 

about, within the wider genealogy much in the way that some demigod genealogies are 

manipulated. The dynamics of this process therefore mean that Kupe cannot be defmitively 

dated. Notwithstanding this, the overall length, coupled with the internal dynamics, does suggest 

some age. 

The next series of names in Taonui, Papatahuri-iho (The Earth Turned Over) and Papatahuriake 

(The Earth Looking Upward) are a symbolic representation of the separation of the heavens and 

earth in creation traditions. The Tawhai genealogy confirms this using the simpler images of 

Ranginui (Skyfather) and Papa (Earthmother). The genealogies continue onward to a sequence 

based on 'mo' or 'moe', a common Maori procreative sequence derived from the East Polynesia 
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where moe, meaning to sleep, marry, or parent, is more common. 'Mo', here coupled with 

rewarewa, means to move in a body, or bodies moving in unison, rekareka to be excited, uriuri 

darkness, ra-ki-tu the sun rising. In combination, they symbolise generations of ongoing 

procreativity. 80 One of these figures, Morewarewa, is said to have been the 'sister' of Papatahuri

iho and a daughter ofNukutawhiti. A reasonable conclusion is that the identity ofNukutawhiti's 

daughter has been merged with the procreative concepts. 

1. A. Taonui" 

1. Kupe 43-45GB 1900 
2. Matiu 
3. Makoro 
4. Maea 
5. Malm 
6. Nukutawhiti 36-38GB1850 

7. Papatahuri-iho and Morewarewa 
8. Papatahuriake 

9. Mouriuri 
10. Morekareka 
1 1 .  Mora-ki-tu 

12. Whironui 
13. Toi 31-33GB1900 
14. Apa 
15. Rauru 
16. Kaueataniwha 

17. Te Toko-o-te-rangi 
18.  Te Rangitaumuhumumu 
19. Te Rangitauwananga 
20. Te Hekenga 
21 .  Poupa 
22. Maroro 
23. Te Ikatau-i-rangi 

24. Awa 20-22GB1900 
25. Awanui-a-rangi 
26. Rakei 
27. Tama-ki-te-ra 

28. Puhimoana-ariki 16-18GB1900 
29. Hauangiangi 
30. Rahiri 12-14GB1850 

I 
Continues 

NGA PUHI 

2. Hone Mohi Tawhai82 

1. Kupe 41GB1900 
2. Matiu 
3. Makoro 
4. Maea 
5. Mahu 
6. Nukutawhiti 36GB1900 

7. Ranginui 
8. Papa 

9. Mouriuri 
10. Morekareka 

11.  Whironui 
12. Toi 30GB1900 
13. Apa 
14. Rauru-ki-tahi 
15. Kauea 

16. Te Toko-o-te-rangi 
17. Te Rangimumuhu 
18. Te Rangitau-a-nanga 
19. Hekena 
20. Poupa 
21 .  Maroro 
22. Te Ikatau-i-rangi 

23. Awa 19GB1900 
26. Awanui 
27. Rakeitapunui 
28. Tama-ki-te-ra 

29. Puhimoana-ariki 15GB1900 
30. Hauangiangi 
31. Rahiri 11GB 1850 

I 
Continues 

The following sequence begins with Whironui, the Maori and Polynesian ancestor, known as 

Hilo in Hawai'i, Hiro in Tahiti and Tuamotu, and 'Iro in Rarotonga.83 Toi is the well known early 

Maori ancestor also mentioned in Rarotonga. Rauru and Apa are commonly cited as his sons or 

grandsons. Whiro and Toi appear in most Maori genealogies, although prose narratives are more 

restricted: Whiro to the East Coast, and Toi to Mata-atua, Te Arawa, Te Ati Awa, Nga Rauru, 

Ngati Kahungungu and the Kurahaupo tribes of the lower North Island. The combination of 

prevalence in genealogy and sparseness in prose suggests an early date for both ancestors. The 

easterly distribution of prose narratives concerning Whiro and Toi contrasts with that the more 
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westerly distribution of Kupe traditions. This suggests that the genealogy here has been merged 

from two or more distinct traditions. 

Lines 17-23 (Taonui) and 16-22 (Tawhai) are a metaphorical sequence representing knowledge. 

Te Toko-o-te-rangi are the posts separating the heavens and earth; Hekenga is the descent of 

knowledge from the heavens; Poupa depicts the implanting of posts; and Maroro, the spreading 

and distribution of knowledge about the earth. Te Ikatau-a-rangi, the Milky Way, completes the 

set. 

Awa (line 24 - Taonui, line 23 - Tawhai) follows the knowledge insertion. Awa re-links with Toi 

who sits eleven generations earlier. This link is confirmed by several traditions that name the pair 

as father and son, further evidence that these are elongated lines. The rest of this line proceeds as 

for those in the discussion in Chapter Nineteen, through Rakei and Tama-ki-te-ra. The line 

culminates in Puhimoana-ariki, the captain of the canoe Mata-atua, whose daughter, Te 

Hauangiangi, married Tauramoko, a descendant ofNukutawhiti. Rahiri, their son, is the founding 

ancestor ofNga Puhi.84 

In summary, this genealogy is divisible into two collateral lines. One from Kupe to Nukutawhiti, 

and another from Toi through Awa to Puhi. These lines have here been stacked one on top of the 

other. Extra length has been added by addition of three symbolic insertions totalling twelve 

generations, including the papa, roo and knowledge sequences. Combined with the ancestral 

sequence this has the effect of buffering 22 generations between Nukutawhiti and Rahiri. Three 

genealogies cited in Sissons ( 1987) confirm that these genealogies are elongations. Those lines 

show only six to nine generations between these Nukutawhiti and Rahiri.85 Un-stacked, the 

Taonui and Tawhai genealogies reduce to around 20GB 1900 or more for Kupe, which is more 

consistent with the shorter genealogies from other regions. Notwithstanding this, and in light of 

the analysis here and previous discussion in Chapters Nine, Ten, Eleven and Nineteen, which 

argued that genealogies varied above the apex of tribal tradition, no defmitive date for Kupe can 

be adjudged. What can be said, is that the pattern of tradition, and genealogy remains consistent 

in that Kupe is earlier than Nukutawhiti, Puhi and Rahiri, and that he is very early important 

ancestor for Nga Puhi dating to around 20GB1900. Moreover, it cannot be assumed that 

elongation was merely arbitrary. The symbolic insertions and genealogical subsets here, and 

those discussed in previous chapters, show them to be a mix of deep philosophies, religious 

constructs and historical traces carefully built up over some time. 

Taranaki-Whanganui Traditions 

The traditions and genealogies from Taranaki-Whanganui fit the pattern of a second core Kupe 

region. The Tahitian connections have already been discussed. Both regions have the longest 

genealogies. 
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Some traditions claim that Kupe was the first arrival who was followed by Turi. Many others 

state or imply that he was an early an·ival who met prior peoples. Rerete Tapo (Te Ati Haunui-a

Apa-aparangi, Nga Puhi) said that Kupe was the first arrival: 

Now listen, the frrst to come to this island was Kupe to fold and separate the great fish of 
Maui. This talk is about Kupe down to the coming hither of my ancestor belonging to 
Nga Puhi. The name of the island Kupe came from was Wawauatea. Kupe crossed to this 
island and visited all parts of this island. These are the things Kupe left on this island - a 
bailer was one. Kupe lived at the mouth of the Hokianga until he returned overseas. He 
left two of his pets at the mouth of the Hokianga to live. The male pet was Arai-te-uru, 
the female's name was Nuia. Kupe returned to Wawauatea and talked to the men of the 
village. He said 'There is a land to the south, a good land. No men dwell there. I have 
left two of my pets living there. They are living at the place that I left from' .  86 

Other traditions are equally emphatic that there were prior inhabitants. The following is from 

Ngati Ruanui: 

When he [Kupe] first came to this tuawhenua (distant land), he found a people here 
called Kahui Toka. The names of their chiefs were Kehu, Rehu and Monoa. They had no 
food but fern. When they saw his canoe, they were dreadfully alarmed. Turi, on his 
arrival, killed them . . . .  87 

Another account says that Kupe killed the locals himself: 

I te wa o tona taenga mai ki konei, he tangata ano i te tuawhenua nei. Ko Te Kahui Toka, 
ko Te Kahui Pou te ingoa o taua iwi. Ko te ingoa o ratou rangatira ko Kehu, ko Rehu, ko 
Monoa. Kahore he kai Maori, he roi te kai a taua iwi, i mua atu o te wa, i kitea ai taua iwi 
e Kupe. Ano, ka kite ratou i te waka a Kupe, ka tino wehi taua iwi ki taua waka, ka u mai 
a Kupe ki tenei whenua, he mea patu taua iwi katoa kia mate e Kupe. 

At the time he arrived in this land, there were already others living here. They were the 
Kahui Toka and Kahui Pou. Their chiefs were Kehu, Rehu and Manoa. They did not eat 
Maori food, but only fernroot which was their food up until the time these people were 
found by Kupe. When they saw the canoe ofs Kupe they were very afraid, and rightly so 
for when Kupe landed, he killed all of them. 8 

Another set of traditions say that Taikehu, the captain of the canoe Te Kahui Maunga, occupied 

the Taranaki coast before Kupe.89 Hammond ( 1924) collected several traditions about Taikehu's 

prior occupation: one is that Kupe met Taikehu at the Patea River (then called Te Awanui-a

Patea) and left two women with him; another says that Turi, who arrived after Kupe, also met . 

Taikehu at Patea. The account also says that Turi fought against the Kahui Maunga people, and 

that he met other peoples living further inland. The Hammond accounts state that Taikehu's 

canoe was Te Kahatuwhenua.90 Two short pieces of tradition from Wiremu Tipene Pokaiatua 

(Manawapou) make clear that Kupe was a significant founder rather than a discoverer. He was 

the frrst to arrive, followed by Turi who killed the prior occupants : 

1 .  Na te waka tuatahi i kite te Niu Tireni, Mata-o-rua, ko te rangatira ko Kupe. 
The first canoe to New Zealand was the Mata-o-rua; its captain was Kupe. 

2. Ka patua e Turi raua ko Turanga-i-mua nga tangata o tenei motu. Ko te ingoa o taua 
iwi i patua ko Nga Kohikohi. 

Turi and Turanga-i-mua killed the prior people of the land The name of that tribe that 
was killed, was Nga Kohikohi.91 
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Another set of very distinctive Taranaki traditions, of which the account by Piri Kawau (Te Ati 

Awa, Ngati Ruanui) is the earliest, characterises these prior inhabitants as birds: 

Ka haere mai a Kupe . . .  ka tae mai nei ki tenei motu. Katahi, ka taiawhio haere i te motu 
nei. Kahore i kitea he tangata. Ko tana mahi, koia tenei; ko tana kotikotinga i nga wahi o 
te whenua. Ka kite ia i nga tangata tokorua, ko Kokako, raua ko Tiwaiwaka. Otira, 
kahore ia i noho, i hoki ano ia. 

Te hokianga o Kupe, ka tae ki rawahi, i reira ano a Turi rna . . . .  ka toia mai a Aotea, te 
waka o Toto, hei ara mai mo Turi. Katahi ka toia, ka tata ki te taha o te wai. Ka rongo a 
Kupe i te kuku o te takere o te waka. Ka haere atu, ka titiro, ka tae atu ki tatahi, ka mea 
atu ki a Turi, 'E Turi, haere titiro atu ki te putanga mai o te ra, me waiho te ihu o te waka 
i reira'. Ka mea atu a Turi ki a ia, 'Haere mai ra, ka haere tahi taua'. Ka rongo a Kupe ka 
mea atu ki a Turi, 'E hoki hoki Kupe?' Otira, ka korero atu a Kupe ki a Turi 'Na, e whiti 
koe ki rawahi, me haere tonu atu koe kia kite i te wai i kite ai au, kei te anga te kuwaha ki 
te uru. Kei kona nga tangata i kite ai au tokorua, ka tu koe ki tenei taha, ka karanga, na 
ka o mai, koia tena. 

Kupe came here . . .  he arrived in this island. Then, sailing around it, he did not see many 
people. What he achieved was this; he cut and divided up the land He saw two people, 
Kokako (Crow) and Tiwaiwaka (Fantail). However, he did not stay, he returned 

At the returning of Kupe, he arrived at the other side where Turi and the others were . . . .  
The canoe Aotea, the canoe of Toto, was being dragged, for the journey of Turi. Soon it 
was dragged, close to the water. Kupe heard the scraping of the canoe 's keel. He went, 
and saw, and arriving at the beach said to Turi, 'Oh Turi, steer toward the rising sun, 
hold the nose of the canoe there '. Turi replied to him 'Come with us, we can go 
together '. Kupe listened and said 'Will Kupe return? '  (meaning no). Then Kupe 
continued speaking to Turi 'Now, you cross to the other side of the sea, go straight to the 
river I found, the mouth of which faces the west. There you will see the two people I met, 
stand on this side [of the river], call out, and they will acknowledge this '.92 

This tradition states that Kupe circumnavigated the land without seeing 'many' people - the 

phrase 'Kahore i kitea he tangata' means he did not find many people, perhaps because at an 

early date there were few inhabitants. Kawau's account then says that he saw two people (nga 

tangata tokorua), Kokako (a name for the blue wattled crow) and Tiwaiwaka (a name for the 

fantail). A little explored and therefore unresolved debate exists whether these figures were birds 

or metaphorical representations ofhumans.93 It is likely that they refer to prior inhabitants. Maori 

oral tradition often characterised humans as birds. For example, a kakawahanui (parrot) is a great 

speaker, a kahu (hawk) is a chief, and te kawau (cormorant) a war party or chief. Bird names 

frequently doubled as names of people. Puhi, the ancestor for Nga Puhi, also describes plumes of 

feathers. Toroa, Puhi's brother, is an albatross. Ngati Manu (The Birds) is a tribe in the Bay of 

Islands. Turi, the captain of the Aotea, is also the name of the red-breasted and banded dotterels 

(turiwhatu, turiwhati). Turiwhekoirangi is a generic term for sea birds. 

Returning to the Kawau tradition, Tiwaiwaka is a Bay of Plenty ancestor, whose son or grandson, 

Rauru, was the eponymous ancestor of Nga Rauru to the south of the Patea River.94 The 

Tiwaiwaka encounter perhaps acknowledges meeting this people. The nmthern tradition by 

Hamiona Kamira (Te Rarawa) says that Tirairaka (a variant of Tiwaiwaka) was a member of 

Kupe's crew. This name has transferred into the northern account either through the Northland-
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Taranaki Kupe connection, or through the Northland-Bay of Plenty Mata-atua connection, or via 

the ancient Ngati Awa network between the Bay of Plenty, Northland and Taranaki. Tiwaiwaka 

is also a first arrival ancestor in the Bay of Plenty. Similarly, Kokako is the name of a prior tribe 

or early canoe in the Taranaki.95 Kokako is also an ancestral name in Tainui, which serves there 

as a marker for the presence of that tribe's ancestors. The bird traditions say that Kupe is the first 

arrival while acknowledging prior peoples either obscurely or as birds. This would be consistent 

with the way the figure, Taikehu, appears in other Taranaki Kupe traditions. Taikehu is often 

mentioned as an early ancestor in Taranaki, Tainui, Tamaki (Auckland) and Bay of Plenty 

traditions. Mention of Taikehu doesn't exclude a deduction that Kupe was the first significant 

ancestor of those tribes tracing descent from Kupe from their point of view. 

Kupe-bird traditions are also found in the Nga 
·
Rauru, Te Ati Haunui-a-Apa-aparangi and Ngati 

Apa districts to the south of Taranaki. The following is from Hatario (Nga Rauru): 

He korero whakahoki enei i nga korero . . .  kaore te kawekawea i mohio ki te haerenga 
mai o te wharauroa ki te kimi i te raumati. Whaihoki ko Kupe te tangata tuatahi ki enei 
motu. Tena ui mai: 'Ko wai tona waka?' 

Nga tangata i kite ai a Kupe tokorua, ko tetahi e pitakataka ana te kumu, e hoe ana tetahi 
me te hoe tangata. Tona hokinga to Kupe ki Hawaiki, ka kite a ia i a Turi, ka ki atu a ia ki 
a Turi 'Kotahi te motu, kua kitea e au, tokorua tonu nga tangata i kite ai a.u' . Tena ui mai: 
'Mehemea ko wai ena tangata' . . . .  

This is a reply to other traditions. . .  the long-tailed cuckoo (kawekawea - also called 
koekoea) did not know of the journey of the shining tailed cuckoo (wharauroa - meaning 
pipiwharauroa) in search of summer. Following them, Kupe was the first person to these 
islands. Then you may ask: 'In what canoe did he come here? ' 

Kupe saw two people; one of these, shook his body like a fantail, and the other was 
paddling a canoe like a man. When Kupe returned to Hawaiki he saw Turi and said to 
him, 'I have seen an island, and have seen two men. Then you may ask, 'Who were those 
people?'96 

Hatario says that Kupe was the first arrival to this land but that he saw two people. One moved 

like a fantail (pitakataka) and the other was paddling a canoe. These images are consistent with 

approaching land from seaward. One person was paddling a canoe, another was flitting about on 

land. This account is similar to that of Hohepa Te Pokitauwhitupou (Ngati Apa). Kupe was 'te 

tangata tuatahi ki tenei motu' (the first to this land), who saw 'tokorua tonu nga tangata (two 

people)'. Again observation seems to be from seaward toward shore, hence one shook his kumu 

(anus) like a pitakataka (fantail or was constantly on the move), the second 'e  hoe ana tetehi me 

te hoe tangata' (paddled about as men do).97 A narrative from the Southern Taranaki and 

Whanganui, although more obscure, also supports the idea that the birds were people. For 

example, Te Hukahuka (Te Ati Haunui-a-Apa-aparangi, Nga Rauru): 

Ko Kupe, ko te tangata tenei nana tenei motu i tiki mai. I titiro, i tona taenga mai kahore 
ia i kite tangata i uta nei. Na, ka hoki ia, ka tutaki ia ki a Turi. Ka ui mai a Turi 'Kahore 
koe i kite tangata o uta?' Ka mea atu a Kupe 'Kotahi tonu taku i kite ai he apuaparoa, he 
Tirakawaka, Toi-a-karaka, he Kokako e ngoa ana i runga te maunga. Ka mea mai a Turi 
'Ma atu taua ka hoki. ' Ka mea atu a Kupe 'Hoki Kupe?' Ka hoki ano ia ki Hawaiki. . .  
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Kupe, this was the man who came to this island. When he arrived he saw no people on 
shore. He returned whereupon he met Turi. Turi asked 'Did you not see any people? ' 
Kupe replied 'I saw one thing for certain and that was a tightly bound group (apu) of 
persons or common people {aparoa), Tirakawaka (fantails and an early ancestor), and 
Toi-a-karaka (name of plants and an early ancestor) and Kokako (wattled crow and an 
early ancestor) crying out making articulate sounds (ngoa) on the mountain. Turi asked 
'Shall we proceed together '. Kupe replied '[Will] Kupe return? (meaning no) ' He then 
returned to Hawaiki . . . 98 

Te Hukahuka's tradition appears to say that Kupe saw no people. However, the term 'apuaparoa' 

can mean that he met a 'group of people' or 'common people' .99 The mention ofTirakawaka (a 

variant for fantail), alongside that of Toi, both of whom are early ancestors in the Bay of Plenty, 

coupled with the reference to Kokako, the name of an early ancestor in Tainui and the Taranaki, 

reinforces that these names most likely refer to people. Another tradition from Whanganui, 

published by Buck ( 1949), is clearer that the birds referred to people: 'The birds were flitting 

about a latrine, the question arises if there were no prior inhabitants then who was using the 

latrine?'100 

Taranaki Genealogies 

Taranaki, like Northland, has the longest Kupe genealogies. Simmons ( 1976), failing to 

appreciate that the following 59GB1900 Taranaki genealogy had been built up, dismissed it as 

'too confusing' .101 However, this genealogy appears deliberately built according to the same 

dynamics as those for the Northland genealogies already discussed. Line 1 to line 4 contract to 

one generation: line 2, nga hehe (wrong doings) subtly refers to a dispute between Kupe (line 1) 

and Hoturapa (line 3), mentioned in some accounts. Reti on line 4 is the navigator of Kupe's 

waka. The first four generations therefore contract to one actual generation. Line 1 0 is the well 

known navigating figure, Whiro, already discussed. 

Lines 12 to 34 contain symbolic sequences. Lines 12 to 19  are a symbolic expansion of Aotea 

(ao-tea). Previous discussion explained that this was the name of Turi's canoe, a group symbol, 

and name for the leeward islands of Tahiti. Karihi in line 20 is the brother of the demigod 

Tawhaki in Maori and Polynesian traditions. Karihi is Karihialise in Samoa, Karihinui in 

Tuamotu and 'Alihi in Hawai'i. 102 In this instance, his name acts as a signpost for the Tawhaki 

cycle of traditions. �arihi is followed by two insertions referring to the power of the earth and 

heavens based on the word 'ue', meaning to shudder in awe. Lines 27 to 33 contain the 'ngai' 

procreative sequence identified and discussed in Chapters Eighteen and Nineteen; here 

introduced with a sequence using 'ngaha', meaning frivolity. 

Toi follows this sequence at 25GB1900 and is the well known early ancestor identified and 

discussed as for the Northland genealogies. In this line, Rauru, Whatonga and Apa are commonly 

cited as his sons or grandsons. 
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TE ATI AWA- NGATI RUANUI 

Piri Kawau103 

1. Kupe (59GB1900) 
2. Nga Hehe 
3. Hoturapa torona mai te nukuroa, Ko Matahourua te waka 
4. Reti te tangata ki runga 

5. Ruahikuti 
6. Ruahikukupenga 
7. Ruamatoea 
8.  Pikinga 
9. Kekenga 

10. Te Matatu-o-Whiro 
1 1 . Tutihapikia-te-rangi 

12. Te Aonui 
13.  Te Aoroa 
14. Te Aopouri 
1 5. Te Aopotanga 
1 6. Te Aorehe 
17. Te Aomotomoto 
18. Te Aotaurutea 
19. Te Aotautahanga-ki-waho 

20. Karihi 
21. Te Ueueunuku 
22. Te Ueueurangi 

23. Rakau-te-rangi 
24. Tutaranga 
25. Tapuwhakaihi 
26. Tapuwhakamana 
27. Ngahanui 
28. Ngaharoa 
29. Ngaha-ki-te-rangi 
30. Ngainui 
31. Ngairoa 
32. Ngaiariki=Tauturenga 
33. Ngaitauira=Ruawhakairiao 
34. Te Uanuwaerorua 

35. Toi-te-huatahi me tana taina, ka moe raua=Te Niarei 25GB1900 
36. Ko Ruarangimatua=Rongouaroa 
37. Rauru=Hikitea 
38. Whatonga-i-mua, muri iho ko Rakaumaui, Puhaimua 
39. Puruora Apa-aparangi 
40. Poumatua Kahukura-ariki 
41 .  Rakeimatua Rongomaitauira 
42. Rongotea=Hunga-a-kura Arnarukaiwhakahua 
43. Turi=Rongorongo (17GB1850) Tahatiti 

I I 
I I I 

44. Turanga-i-mua Taneroa=Uhengapuanaki Uenuku 
46. Ruanui Ruatapu 
47. Rakeiora 

From this point on, the genealogy diverges into two tahu or main lines. Turi, the captain of the 

Aotea canoe, heads one. Turanga-i-mua and Taneroa are his son and daughter. His grandson, 

Ruanui, stands at the apex of a matrix for Ngati Ruanui. Apa-aparangi heads the second tahu line 

and is the eponymous ancestor ofNgati Apa of the Rangitikei River valley, or Hine-a-aparangi of 

Te Ati Haunui-a-Apa-aparangi, or both. Tahatiti, Uenuku and Rakeiora are the names for two 

Rarotongan ancestors Tangi'ia and Uanuku-rakeiora. Rakeiora is also associated with the 
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Taranaki canoe, Tokomaru. These figures are part of a Rarotongan ancestral subset (identified in 

Chapters Eighteen and Nineteen) found in most Maori genealogies. 

In summary, this Taranaki genealogy, which previous writers dismissed as too confusing, 

contains a mix of symbolic and historical figures. The symbolic content includes a range of 

ancestral Polynesian figures (Whiro, Tahatiti), demigod signposting (Karihi), Maori poetic 

devices (the ngai sequence), and an extension based on the group symbol Aotea. The depth of 

meanings is consistent with the genealogy having been built-up by peoples occupying the same 

territory over a long period of time. The presence of the symbolic inserts and other dynamics 

argue that Kupe did not live 59GB 1900; rather he was an early founding ancestor of importance 

to the Taranaki peoples. This fits better with narratives which credit Kupe with giving directions 

to the Patea River to Turi, who is placed 40 generations later. Buck (1949) suggested the 

'conversation' of the traditions might have been a device used to communicate information 

across generations.104 In this case, it is more likely that a deliberate elongation separated the 

ancestors. The dynamics also reinforce the notion that canoe singularities cannot be treated as 

humanly sequential. 

Connective Traditions 

The pattern of tradition and genealogy in the Taranaki and Northland regions supports the idea 

that these were the earliest Kupe regions. Neither can be distinguished as earlier than the other, 

although the stronger Tahitian linkage, longer elongated genealogies, and the obscurity of the 

bird motifs, might favour Taranaki. The analysis of other traditions, consistent with an analysis of 

connective Polynesian genealogies by Shalins ( 1957), who argued that fissioning groups retained 

direct and indirect links to each other through overlaps in tradition and genealogies,l05suggests 

the two regions were once early satellites of each other. Traditions in both regions say Kupe 

returned to Hawaiki and gave directions to subsequent migrants. In Northland, Kupe instructs 

Nukutawhiti to go to the Hokianga; 106 in Taranaki, he gives Turi directions to the Patea River. 

Another connection includes the northern account that Kupe came in search of 

Tuputupuwhenua.107 This links to Taranaki where traditions say Turi named his gardens in Patea 

'Te Tupu-i-te-whenua' .108 The canoe name, Aotea, and the mountain name, Taranaki, are found 

in Northland as the names Aotea-Great Barrier Island, and Aotea Cliffs and Maunga Taranaki in 

the Kaipara Harbour. These icons are located along the most frequent pre-European routes 

between Northland, Auckland, the West Coast and Taranaki.109 Kupe's instructions to Turi to sail 

toward the rising sun are consistent with sailing along the West Coast between Northland and the 

Taranaki. 1 10 

Other tribal traditions evidence ongoing contact. The names of several ancestors are found in 

both regions and along the pathway between them. For instance, the ancestor Titahi was a son of 

the Nga Puhi ancestor Rahiri in Northland,1 1 1  the first ancestor to terrace Maunga Kiekie 

(Auckland's principal volcanic cone - often called One Tree Hill, hence the name Nga 
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Whakairo-a-Titahi - The Carvings/Excavations of Titahi), l l2 a descendant of Hoturoa in Tainui, 

and a tribe (Ngati Titahi) Taranaki say migrated from Auckland. 1 13  Ngati Ruanui confirms the 

latter, adding that remnants of Ngati Titahi remained in Auckland while others migrated to 

Taranaki.1 14 The eponymous ancestor of Ngati Ruanui in Taranaki, a descendant of Turi, 115 is 

also found in Northland where he was the brother in-law of Nukutawhiti, and captain of the 

canoe Mamari, which landed in the Hokianga after following directions given by Kupe. 1 16 Rahiri, 

the founding ancestor of Nga Puhi, is also connected to Taranaki. Hoani Timo (Nga Puhi) said 

that Rahiri journeyed from Northland to Taranaki where the tribes Ngati Ruanui and Ngati Rahiri 

were his descendants.1 17 Rahiri is the namer of Maunga Hau (usually Maunga Whau), the 

volcanic cone pa in Auckland.1 18 Maunga Rahiri in Auckland is also named for this ancestor.1 19 

Rahiri appears in a vague Tainui tradition as a descendant oftheir canoe.120And, although Watene 

Taungatara (Ngati Rahiri) from the Taranaki implied that Rahiripakarara, their eponymous 

ancestor, was a different person (a descendant from the Tokomaru canoe),121 the overall pattern is 

consistent with the other linkages. Such variations are to be expected once satellite communities 

become separated from each other. 

Other less direct linkages support the general pattern. The northern ancestor Awa corresponds 

with Te Ati Awa's eponymous ancestor Te Awanui-a-rangi-a-tamarau,122 and Awanui-a-rangi, 

the eponymous ancestor of Ngati Awa· in the Bay of Plenty. This intersection creates several 

crossovers into three regions including: Kupe/Nukutawhiti and Kupe/Turi in Northland and 

Taranaki; Toil Awa in Northland, Taranaki and the Bay of Plenty; Puhi in Northland and the Bay 

of Plenty; and Rahiri in Northland, Taranaki and the Bay of Plenty. These links are reinforced by 

some Northland traditions recorded between 1 849- 1856 that say that many Ngati Awa migrated 

to Taranaki.123 

(3) The Kurahaupo Region 

Traditions and Genealogies 

This section discusses the pattern of tradition and genealogy in the Kurahaupo region of the 

lower North Island, the homeland of the tribes Rangitane, Ngai Tara, Ngati Apa and Muaupoko. 

The Kupe traditions there reflect a secondary expansion from the Northland-Taranaki homeland. 

Many of the same motifs repeat (Kupe is the ftrst arrival and he met birds), the genealogies are 

shorter and there is a lesser degree of convergence in place and proper names with the leeward 

islands ofTahiti. 

The Kurahaupo traditions make clearer the idea that the bird motifs referred to people. The 

following account by Karepa Te Whetu (Rangitane, Ngati Raukawa) is the earliest and most 

substantial Kurahaupo tradition about Kupe's exploration along the Wellington coast: 

I te wa ka haere mai a Kupe, ratou ko ana tamariki, me ana manu e rua, ko Rupe tetahi, 
ko Te Kawau-a-toru tetahi.. . .  
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Ko Rupe, tana mahi he kimi i nga kakano o nga motu; kaore i kitea. Ko te mahi a Te 
Kawau-a-toru, he kimi i nga whenua kaha te ia . . . .  

Akuanei, ka haere mai nga manu o tera motu, ka kite i a Rupe, ka ui atu a Rupe, 'I haere 
mai koutou i whea?' Ka ki atu te iwi ra, 'No tera motu matou'. Katahi a Rupe ka ki atu, 
'He aha nga kai o tena whenua?' Katahi ka ki mai: 'Ka nui, otira, mau e haere ake 
akuanei'. Ka rongo atu a Te Kawau-a-toru, katahi ka ki atu, 'Tena, kaore ranei koutou i 
kite tetehi whenua kaha te ia o te moana? Ina hoki a Raukawa, ko te ingoa noa iho i rahi, 
kaore i kaha te ia' . Katahi ka ki atu taua iwi, 'Kei reira; mau e haere ake'. Ka ki atu 'Ae'. 
Ka hoki, ka tae ki a Kupe; katahi a Rupe ka korero atu; kua whaka-ae a Kupe. Ka mutu 
to tera, katahi a Te Kawau-a-toru ka korero atu i tana kupu, 'E Kupe! Kua rongo au i te 
korero a nga iwi o tera motu, kei reira tetehi whenua kaha te ia o te moana' . Katahi a 
Kupe ka ki atu, 'E pai ana, haere tirohia'. Ka noho a Kupe i Te Rirnurapa, ratou ko ana 
kotiro; ko te ingoa o tetehi ko Mohuia, ko Tokahaere te ingoa o tetehi. 

Katahi a Te Kawau-a-toru ka haere, ratou, ko ona hoa, ka tata, e rua maero te mamao atu, 
ka ki atu nga hoa, 'Koia tera e haruru mai ra'. Katahi ratou ka haere, te tirohanga atu o 
taua tangata ki te ia e haere mai ana, e tia he rere e rere ana ki te pari. Katahi ka ki atu 
nga hoa 'Taihoa e haere, kia tutu te tai'. Katahi tera ka ki atu 'Ko tona tikanga tenei i 
haere mai ai ahau, ki te taea e au, ehara, kaore he kaha' .  Ka ki atu te tangatawhenua, 
'Mehemea he whakataetae tau i haere mai ai, e pai ana, rna matou e titiro te ahua o te tai' .  
Katahi ka tirohia, no te mea ano ka kaha te tupou o te ia; katahi ka kara:nga atu te 
toiwhenua, 'Kua tupou te ia, whakamatauria! '  Katahi ka haere atu ki te tupouranga . . .  
Titiro tonu te tangatawhenua, kua karanga etehi, 'E Ta! Ka mate! Ka mate! Ka 
mate ! '  . . .  ka mate i konei te toa a Kupe'. 

Ka tatari, a Kupe, ka roa. Ka rere mai te pokaitara, tika tonu mai ki te kainga o Kupe. Ka 
rongo atu te kotiro a Kupe ki te iwi ra e karanga mai ana, 'Kua mate ! '  Mohio tonu taua 
wahine, kua mate ana mokai, ka tangi taua wahine, katahi ka rere ki te moana, ka mate . . .  

Katahi a Kupe ka hoki ki raro . . .  haere tonu te ui a Turi, 'E Kupel Kahore koe i kite 
morehu o te motu nei?' Ka ki atu a Kupe, 'Kahore au i kite, engari, i rongo au ki te reo e 
ngo haere ana, ko tetehi i runga i te paepae ano o raua, ko tana hoa e titakataka ana, he oti 
ano aku i kite ai o tenei motu, ka mutu'. 

At the time when Kupe came to this island, with his children, and two birds, Rupe 
(pigeon) and Te Kawau-a-toru (cormorant) . . .  

The pigeon went searching/or the seeds of the island; he did not find any. The cormorant 
searched the land for strong currents . . . .  

Presently, the pigeon met other birds from the South Island. He asked them where they 
were from. The people (iwi) replied that they were from the South Island. . . .  The 
cormorant heard this, and asked 'Have you seen a land where the currents are very 
strong? ' . . . .  Those people replied, 'Over there [they are strong], you must come and see '. 
He agreed 

They returned [to Kupe] and the pigeon asked for Kupe's permission to investigate, 
which was granted Then the cormorant said that he had heard from the people of the 
South Island that there was land there with strong currents. Kupe said 'This is good, go 
and investigate '. Kupe stayed at Te Rimurapa with his daughters Mohuia and 
Tokahaere . . . . 

124 

The cormorant proceeded with his new friends and, at two miles distance, they said to 
the cormorant 'There it is, the roaring reaches even here '. They proceeded onwards. 
When that man saw the current coming forth it was like a .flowing wateifall running over 
a cliff Then his friends said 'Wait until the tide is full before proceeding'. However, he 
replied 'This is the reason I came, to overcome the current, if I succeed, then it is not 
strong'. The local people said 'If that is the reason you came, then very well, we will go 
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and inspect the tide '. They went and did so and found the current was rushing strongly, it 
was at its peak, the local people then called 'The tide is rushing at its peak, now is the 
time to test it! ' He went forth to the rushing tide . . . .  Seeing this the local people called out 
'Oh sir! You will die! You will be killed! ' . . .  Thus the warrior of Kupe died. 

Kupe waited a long time. A flock of terns came straight to his home. The daughter of 
Kupe heard those people call out 'He has died! ' That woman . . .  lamented, then went to 
the sea and killed herself. . .  

Kupe returned northward.[and met Turi] .. . Turi asked 'Kupe! Did you not see any 
remnant of people of this island? ' Kupe replied 'I did not see any, however, I heard one 
making articulate sounds/voice from a ridge, and his friend acting like a fantail 
(titakataka) that is all that I found from this island'. 125 

The connorant and pigeon are metaphors for crewmembers; Rupe's  search for seeds/fruit 

represents the search for forest resources; Te �awau-a-toru's search for strong tides represents 

the search for sheltered harbours and tidal fisheries. Mohuia commits suicide after hearing that 

the cormorant has died; it is unlikely she would have done so if he were a pet. Te Kawau-a-torn is 

the image of a close relative, probably a lover, husband or sibling. The birds met by Rupe are 

representations of prior peoples. The narrative interchangeably describes them as birds (manu), 

terns (pokaitara), tangata (people), tangatawhenua (people of the land), toiwhenua (people of the 

land), and iwi (tribes). When Kupe later meets Turi and is asked whether he found people, his 

reply is ambivalent. The titakataka image is a variant of the fantail theme; it suggests an 

encounter with unfamiliar peoples, and perhaps unfamiliar language or dialect.126 The idea of 

prior inhabitants is supported by a Ngati Apa tradition that Kupe was the third important ancestor 

to arrive after Rakataura and Matakere.127 

The genealogies from the Whanganui, Rangitane and Muaupoko districts are characteristically 

shorter than genealogies from Northland and the Taranaki. Those examined by Bitcilff (1946) 

averaged 24GB 1 900 across 1 8  lines with a range of l l-34GB 1900.128 This suggests a more 

recent break off from the Taranaki end of the Northland-Taranaki core. 

Connective Traditions 

Other traditions from this region support the idea that the Kupe traditions there represent a break

off from the original conjoint core homeland. The Kupe traditions in the three regions overlap 

with those about the Kurahaupo canoe. The Kurahaupo is the ancestral canoe of Ngati Kuri in 

Muriwhenua (Northland) and for the Taranaki tribe in central Taranaki.129 The fact that each tribe 

says that the Kurahaupo was wrecked at a location within their territory is evidence that the 

tradition has been transferred from one region to another (although an original location cannot be 

detennined). Ngati Kuri say that the canoe was wrecked at Wakura/Takapaukura in Muriwhenua, 

Taranaki that it was wrecked at Hawaiki, Ngati Apa say it landed and was wrecked at 

Whenuakura, and Rangitane say it landed and was wrecked at Mahia Peninsula. The fact that 

Rangitane accounts say members of Kupe's crew were on the Kurahaupo when it landed at 
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Mahia, and that they were the ones responsible for the disaster, further supports the idea of a 

break-off from Northland-Taranaki. 130 

(4) Non-Core Regions 

Tainui 

This part of the analysis discusses Kupe traditions in non-core regions, that is, regions that have 

Kupe in their traditions but trace primary descent from ancestors other than him. The Kupe 

traditions of Tainui reflect both a primary association with the early Northland-Taranaki 

homeland and Tainui's position as midpoint between the Northern and Taranaki core regions. 

The primary association is evidenced in Tainui accounts that Kupe and his associate, Turi, 

explored the West Coast. These accounts reiterate the Taranaki, Northland and Kurahaupo 

themes of Kupe as a ftrst arrival (and that he met prior inhabitants). However, there are fewer of 

these narratives in the Tainui traditions than in the primary areas. This seems to ftt the position of 

a midpoint between Northland and Taranaki. Other evidence supports this. The Tainui 

genealogies are generally shorter than those in the Taranaki and Northland. The Tainui traditions 

also sometimes place Kupe as a contemporary of more important Tainui ancestors. One narrative 

from Wirihana Te Ao-o-te-rangi (Ngati Tahinga, Tainui), which follows that of the core regions, 

also supports the idea that Kupe was a founder rather than a discoverer : 

Ka eke mai a Kupe ki runga i te waka, ara, ko Aotearoa te ingoa o te waka. Ko Turi te 
hoa. Ka tae mai ki te motu nei. Ka kite he maha ke nga iwi e noho ana, ara, he ahua atua 
te ahua o nga tangata, ko nga uri o nga tangata nana te whenua i hi. Aua iwi he Mamoe, 
he Turehu, Tahurangi, he Pokepokewai, he Hamoamoa, he Patupai-a-rehe, he Turepe. 

Ko tenei motu tana i kite tuatahi; no muri iho ka hoe ki tera motu. No te taenga ki reira, 
ka tapa i te ingoa o te wahi i u atu ai tana waka ko Te Taonui-a-Kupe te ingoa. No te 
hokinga mai i te titiro i te motu . . .  Ka titiro ki Karioi, ka kite i te tangata e ko aruhe ana. E 
kia ana e nga kaumatua, ko Ngati Matakore taua iwi nei; ehara i te Matakore o tatou nei; 
no mua ano, no tenei motu. 

Kupe embarked upon his canoe, Aotearoa was the name of the canoe. Turi was his 
companion. On arrival at this island they found many different people living here, they 
were of godlike or mystical appearance, they were the descendants of the persons or 
person who fished up the land Those people were Mamoe, Turehu, Tahurangi, 
Pokepokewai, Hamoamoa, Patupai-a-rehe and Turepe. 

[Kupe] was the first to find this island, and then went to the other island (The South 
Island). Upon his arrival there he named the place he landed at, Taonui-a-Kupe. Upon 
returning from exploring that island .. He explored Karioi (mountain at Whaingaroa -
Raglan Harbour) where he found people digging fernroot. The elders refer to them as 
Ngati Matakore, not the Ngati Matakore we know today; they were an ancient people 
who belonged to this island. 131 

This account claims that Kupe and Turi were the ftrst arrivals to this land while also saying that 

they found people already living here, including some who were digging in their gardens. This 

statement is consistent within the context that ftrst arrivals are founders rather than discoverers. 

What Te Ao-o-te-rangi was saying was that Kupe and Turi were important founders for peoples 

along the West Coast of the North Island, the 'ftrst of us' so to speak, in this land. Most other 

West Coast traditions say that Turi arrived after Kupe. Te Ao-o-te-rangi has compressed them 
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together, probably because this is an outsider tradition for Tainui and the order of less importance 

to them. The recognition they accord both figures acknowledges links to other Kupe-Turi tribes. 

The earliest Tainui mention of Kupe, published in 1 842 from Kaihau (Ngati Te Ata, Manukau 

Harbour), makes Kupe a contemporary arrival with more important Tainui ancestors: 

Hoturoa a descendant of the Maui family arrived at the island in a canoe called Tainui. . .  
and landed at Mahia. . .  Several persons were left on shore . . .  Rakataura, one of the crew 
who was left at Mahia, having no canoe, is said to have dived under the island . . .  Kupe 
another who had been left, procured a canoe, and in going around the West Coast, caused 
the waves tremendously to swell, so that afterwards this became a proverb, 'No canoe 
can go where Kupe went'. The name of one, who got round on the surface of the water ... 
was Te Waka Tapapa-i-ruarikikoatikirahuea. Te Ha�urangi also arrived on the water, and 
several women got over from Mahia to Kaw[h ]ia' .13 

In this account, Kupe is a contemporary of the important Tainui ancestors Rakataura and 

Hoturoa. This kind of allusion is a feature of non-core traditions. Important outside ancestors are 

imported alongside important internal ancestors (but not before them) to acknowledge the outside 

link but reduce its primacy. Tainui genealogies for Kupe at 30GB 1900 are shorter than 

whakapapa in the core regions, something, which again, is consistent with its position as a related 
• 133 non-core regwn. 

Kupe 31GB1900 

I 
Hoturoa 24GB 1900 
Hotuope 
Hotumatapu 
Motai 
Ue 
Rakamaomao 
Kakati 
Tawhao 
Whatihua 
Uenuku 
Hotunui 
Marutuahu l3GB1900 

I 
(Continues) 

Hauraki 

TAINUI AND HAuRAKI WHAKAPAPA 
(The Non-Bold names were Truncated Out) 

Tainui134 Ngati Paoa135 

Kupe 13GB1850 
Hotunui 
Marutuahu 12GB1850 

I 
(Continues) 

Traditions about Kupe from the Hauraki region are characteristically brief. Well known indirect 

references include the bay Te Whitianganui-a-Kupe (The Crossing Place of Kupe), and a cluster 

of other names such as Tahanga (Taha'a), Aotea and Taputapuatea (marae on Ra'iatea). These 

suggest Hauraki may have been a part of the early Kupe contact area in New Zealand, or part of a 

pathway between Northland and Taranaki. The Kupe genealogies at 13-27GB1900 are the 

shortest in New Zealand, which is consistent with the cultural transference of the Kupe tradition 

from Tainui, through the migration of Hotunui and Marutuahu from the West Coast harbour of 

Kawhia to the Coromandel Peninsula. This migration resulted firstly in the· truncation of 
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genealogies and then the subsequent re-elongation, once the new settlement became 

established.136 The absence of prose accounts about Kupe is perhaps due to their obliteration by 

the aforementioned migrations into the area. 

Takitimu 

Traditions from the Takitimu region of Hawkes Bay frequently name Kupe as a 

contemporaneous arrival with the important Takitimu ancestors Tamatea and Kahungunu. Hami 

Ropiha (Ngati Kahungunu) said that Kupe was the captain of the Takitimu and that he left 

Kahungunu and Tamatea at Tauranga before sailing south.137 The Takitimu traditions probably 

represent a more recent split from Northland than that of the Kurahaupo grouping. It is likely that 

when the Takitimu people went south, they took the Kupe tradition with them. This pattern is 

consistent with the trace of Takitimu traditions that state that Tamatea and Kahungunu migrated 

from Kaitaia and Awanui to Tauranga, Whakatane, Turanganui (Gisborne) and Mahia 

Peninsula. 138 

Bay of Plenty 

This last section looks at further examples of cultural importation. Traditions from tribes from the 

non-core regions have incorporated Kupe as a way of acknowledging political-cultural 

associations with peoples tracing primary descent from him. As discussed, non-Kupe tribes state 

that their important ancestors were the first arrivals and that either Kupe arrived after or at the 

same time as their ancestors. Traditions from the Bay of Plenty, for example, say that other 

ancestors arrived before Kupe. One narrative from Tauranga says that Poupaka was the first 

arrival, two generations before Kupe. This is remembered in the aphorism, 'Tutumaiao 

Tawhirimatea whakatere ana Poupaka' (the built-up clouds of Tawhirimatea - god of the winds -

conveyed Poupaka forth), and 'Tutu te aniwaniwa, ka tere Poupaka i Te Uru Tai' (The rainbow 

conveyed Poupaka along the western tide).139 Hamiora Pio (Ngati Awa) also said that his first 

ancestors had arrived before Kupe: 

Ka noho a Toi-te-huatahi ki tenei motu. Tona tupuna i noho ki konei, ko Tiwakawaka, ko 
Te Ara-tauwhaiti. Kare he tangata o tenei motu. Ka noho a Tiwakawaka ki tenei motu, ko 
Aotearoa . . . I marara ai ko te pakanga a Tane ma . . .  Kihai a Tiwakawaka i noho ki tena 
kainga, ki Hawaiki. No Pani tena kainga a Hawaiki. Ko Maku, no Hawaiki; ko Poutini no 
Hawaiki; ko Tamarauapu, no Hawaiki; Ko Kupe, no Hawaiki, ko Tama, no Hawaiki.. . 

Toi-te-huatahi lived on this island His ancestor who settled here was Tiwakawaka, Te 
Ara-tauwhaiti [was his canoe] . There were no people on this island. Tiwakawaka settled 
this island, Aotearoa, after the battles of Tane . . .  Tiwakawaka was not from Hawaiki. Pani 
was from Hawaiki, Maku was from Hawaiki, Poutini was from Hawaiki, Tamarauapu 
was from Hawaiki, Kupe was from Hawaiki, Tama is from Hawaiki ... 140 

In this version, it is evident that Ngati Awa regarded Tiwakawaka as their first significant arrival 

ancestor. The founding ancestors of other tribes, including Kupe, are acknowledged as important 

arrivals, but are always said to have arrived after Tiwakawaka. 
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Another example of transfer occurs where the Kupe tradition has been re-located into landlocked 

Lake Waikaremoana (Urewera) probably via the Wairoa River from Mahia. Local traditions say 

that Te Waka-o-Kupe (The Canoe of Kupe) and Nga Hoe-o-Kupe (The Paddles of Kupe) are 

interred at Lake Waikaremoana.141 Another . tradition says Kupe ascended the river to Lake 

Waikaremoana where he left a waka named Tahu-upoko.142 The presence of a 'Freshwater Kupe' 

strongly suggests a cultural relocation rather than voyaging as its immediate source. 

Summary 

The Kupe traditions continue to be manipulated and distorted by many writers in a way that 

perpetuates the false Kupe-discoverer construct. 'First arrival' traditions are about significant 

founding ancestors, rather than discoverers. Gudgeon (1 892, 1 903) was the first to note this, 

writing that it was simplistic to assume that Kupe was the 'discoverer' of Aotearoa simply 

because some tribes said so. Gudgeon thought that Kupe was only a first arrival to the extent that 

he was the first significant settler of the group.143 Discussion in this chapter and Chapter Twenty

Four largely affirms this view. 

The analysis of the pattern of Kupe traditions and genealogies indicates a connection with the 

leeward islands of the Tahitian group. This is not sufficient to say that Kupe or Turi actually 

sailed from there, but it is sufficiently convincing to say that a group of peoples who settled in the 

Northland-Taranaki regions had a substantial link there. The Northland-Taranaki regions were 

the earliest perhaps conjoint Kupe regions in Aotearoa. The Kurahaupo region appears to have a 

strong association with them and may have been part of a frrst secondary internal migration or 

expansion from the two homeland centres. 

PATTERN OF KUPE TRADITONS AND GENEALOGIES 

Aotea Clitllal Oogn 
(leeward Islands of Tatiti) 

. 

Indirect Comection to Core Regions 
Taranaki - t-b'lhland 

t\\Jn.Core Regions 
CUtllai iiJllortation Tlrough Political Association 

I 
Mix PrimaJy Com!ction Tairti Midpoint SecpndaJY Internal Migration 

and Between T akilirru Region 
Secondary Internal Migration 1'-k>riliand and Taranaki 

Klraha� Region 

I ���aki i I Breakoff from TairLi 
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The Takitimu traditions reflect a later secondary internal migration of the group from Northland 

to the Bay of Plenty and lower East Coast. Kupe is named as a contemporary of their ancestor, 

Tamatea. The Tainui traditions reflect their position as a West Coast mid-point between the two 

homelands. Their association with the West Coast means they include some of the first arrival 

traditions found in Northland and Taranaki. However, other traditions are more like those of 

outside areas, that is, they name Kupe as a contemporary with their own significant founding 

ancestors, Hoturoa and Rakataura. Outside regions, such as the Bay of Plenty, seem to have 

imported Kupe through political association with his descent groups. They almost invariably say 

that he was a later ancestor than their own founders. 
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CHAPTER TWENTY-SIX 

CONCLUSIONS 

The Cultural Politics of Deconstruction Theory 

Pre-contact and Post-Contact Traditions, False Orthodoxies and Hybrid Traditions 

Chapter One of this thesis distinguished between pre-European and post-European traditions on 

the basis that when past and present writers refer to oral traditions they almost invariably do so 

on the conscious or unconscious assumption that what they write refers to pre-European 

traditional lore. The distinction is important because many contemporary constructs, assumptions 

and beliefs about the nature of pre-contact Maori oral tradition are not accurate representations of 

the way pre-contact Maori oral traditions were. Where such assumptions and paradigms are 

widely held and deeply entrenched, they constitute false orthodoxies or hybrid traditions. The 

terms hybrid, hybridity and third space between colonisers and colonised (from Homi Bhabha) 

are appropriate here because false orthodox traditions are born from post-contact interactions 

between Maori and Europeans. 

The problem of hybrids is more widespread than is appreciated. The Io construct, a monotheistic 

Supreme Being copied from Christianity and widely promoted among Maori communities as pre

European, is one of the two· most well known hybrids. This paradigm grew out of a Maori 

counter-hegemonic reaction against the imperialism of Christian Europeans. The Grand 

Settlement Paradigm, the belief that Kupe discovered Aotearoa in 925AD, followed by Toi in 

l l SOAD and a fleet of seven canoes in 1350AD, is the second. This paradigm was predicated, 

firstly on European assumptions and manipulations of Maori tradition, and later by Maori who, 

after intemalising these ideas, altered their traditions to fit. 

Chapters Two and Three analysed the dynamics underpinning both paradigms in some detail. The 

manner in which these paradigms persist in belief, despite the existence of some competent and 

scholarly deconstructions, reflects the depth of their entrenchment. Several other equally 

entrenched false orthodoxies are less well understood. The belief that Maori creation traditions 

began from Te Kore (Nothingness), proceeded through Te Po (Darkness) and culminated in Te 

Aomarama (World of Light) is one example. This paradigm stems from a European assumption 

that Te Kore should come first when pre-contact traditions are clear that creation began from Te 

Po. Other hybrids derive from similarly misplaced assumptions. For example, previously variable 



genealogies have become more fixed in nature because of the need to justify ancestral claims of 

ownership to land in legal contexts, such as the Maori/Native Land Court and Waitangi Tribunal, 

and because of the intemalisation of a Western linear history as the standard of what constitutes 

valid history. Historians, ethnographers and anthropologists, Maori and European, have often 

proceeded upon the same mistake when dealing with canoe genealogies to date arrival in 

Aotearoa. Most writers also tend to join traditions referring to the same named canoes or 

ancestors to form larger singular unitary accounts without appreciating the dynamic that these 

traditions were often transpmted and relocated to different parts of the country. This kind of 

practice creates entirely new traditions. Other perhaps more subtle orthodoxies derive from 

cultural assumptions about Maori, for instance, that conflict narratives are evidence of innate 

Maori savagery and that the sexual imagery in oral narratives is entirely due to salacious 

impulses. In both cases, as discussed in Chapters Thirteen and Fourteen, these kind of references 

are codes that both express and disguise political sub-themes. Several other false orthodoxies are 

yet to be identified. 

The European Monopoly, Emic-Etic Shifting, the Other and the Institutionalisation of Oral 

Tradition 

Chapters One to Three argued that the rise of hybrid traditions was intimately related to the 

ideological imperialism of colonisation, which also occurred an ideological plane as well as the 

more usually recognised economic, political, social and cultural ones. The transition from orality 

to literacy and from memory to publication caused some changes that gave rise to new oral 

traditions in a legitimate process whereby oral tradition, like all systems of knowledge, adapted to 

changing circumstances. Other processes stemming from misinterpretation, poor research and/or 

pejorative assumptions about the nature of Maori society and culture were less legitimate. In 

some cases, entirely new traditions were deliberately invented. The gradual emergence of a 

European monopoly over the collection, publication and institutionalisation of Maori oral 

tradition was integral to the rise of hybrids irrevocably changing Maori oral traditions. However, 

as Jack Goody noted in his work on African oral traditions, post-contact changes in oral tradition 

were born out of two-way processes through interactions between colonisers and colonised. This 

is also true in the New Zealand context. Maori indigenous agency working co-operatively or 

counter-hegemonically within the European monopoly also contributed to the emergence of 

hybrid traditions, although, of the two, the European monopoly was the more powerful and 

damaging. 

The seeds of the European monopoly were sown during early colonisation as explorers, 

missionaries, traders, travellers and �dministrators collected and published snippets of the 

traditions. This initially random process became more deliberate in the period immediately after 

the Treaty of Waitangi with the systematic collection and publication of Maori oral traditions. 

The were a number of reasons for the change from random to deliberate collectio�. The greater 
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number of Europeans arriving in New Zealand simply meant more was being collected and 

published. Many Europeans wanted to preserve the traditions of the 'dying' Maori race. Others 

thought that the greater understanding they would gain about Maori would assist in governing 

them better and/or converting or 'civilising' them more effectively. 

Several large manuscript collections quickly built up and multiple publications followed. 

Looking back from the present several problems are immediately apparent. European writers 

were generally not well educated, only Edward Shortland had a degree, most were self-taught, 

none really understood the extent to which oral traditions required different treatment from 

written knowledges, and all, almost without exception, possessed deep-seated notions of 

intellectual and cultural superiority over Maori. The combination created a fatal environment 

characterised by poor scholarship and methodology, which when coupled with access and control 

over the means of publication, led to multiple unchallenged problems in publication, including 

poor orthography, misinterpretation, highly speculative ideas developed from ill-founded 

assumptions, wholesale cut-and-paste editing and the manipulation and sometimes outright 

invention of traditions to reflect the ideas of writers. The European monopoly over publication 

also excluded Maori thereby blocking one avenue whereby errant material could have been 

challenged and corrected. 

The European monopoly became increasingly significant as colonisation progressed through the 

nineteenth century. Whare wananga or kura (traditional schools of learning) and other means of 

preserving and passing on traditions declined. Maori suffered loss of land, warfare and 

population decline, which resulted in dis-location and distance from land, tribes, identity and 

from oral traditions. Apirana Ngata, Te One Tikao and other writers noted this. Theses processes 

created a vacuum in knowledge that would be increasingly filled with published accounts 

authored mainly by European writers. The published works of Europeans gained new authority 

among Europeans and Maori alike particularly on creation, demigod and canoe traditions. Tribal 

traditions, the least manipulated of traditions remained more intact. The internalisation of their 

writings in place of the traditions among Maori caused an emic-etic shift in the way Maori 

understood their traditions. These processes intensified during the twentieth century as the 

number of Maori speaking Maori dropped from 90 per cent in 1900 to about 1 0  per cent in 1980. 

Urbanisation exacerbated this further; whereas Maori were 20 per cent urban in 1930 over 80 per 

cent of the Maori population lived in urban locations by 1980. 

The European monopoly extended into emerging institutions. Eighteen century publication in 

books followed by pseudo-academic journals such as the Transaction and Proceedings of the 

New Zealand Institute and the Journal of the Polynesian Society were a prelude to the twentieth 

century incorporation of Maori oral traditions into the research culture of European institutions, 

such as museums and universities. The institutionalisation of Maori know ledges established more 
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structural barriers that inhibited the equal participation of Maori in publication. This is not to say 

that Maori had some kind of exclusive intrinsic ability to solve the hybrid problem. However, 

their participation and greater cultural familiarity would have hastened such a process. Although 

more Maori participate in the publication of oral traditions today, the European monopoly over 

publication continues to the extent that European amateur writers dominate some fields of oral 

tradition, such as the canoe traditions. 

Edward Said's treatise on the 'Other' ,  textualism and textual authority is pertinent in describing 

the way that published accounts held authority. European representations distorted views of 

Maori and their oral traditions, rendering a false authority in textual publication. Textual accounts 

were deemed more authentic than oral ones. Maori were mirrored either romantically as the 

Noble Savage or negatively as the brutal savage: Maori were essentialised and their traditions 

juvenalised into manageable unitary accounts. Symbolic traditions were wrongly cast as 

historical ones, and both symbolic and historical traditions subject to naive or positivist analysis 

and interpretation. 

Indigenous Agency 

The publication of traditions in institutions caused other problems. Maori intellectuals who 

emerged in slow buf increasing numbers from the early twentieth century onwards often used 

already problematic European publications rather than primary manuscripts or oral sources, 

which added an aura of cultural legitimacy to hybrid accounts. In other instances, they created 

new hybrids through reliance on anachronistic positivist theories. In fact, as discussed in 

Chapters One to Three, indigenous agency had often contributed to the creation of hybrids well 

before this. David Henige, Jack Goody, Jan Vansina, Ruth Finnegan and Dorothy Barrere 

identified processes of incorporation and feedback whereby from first European contact 

indigenous peoples had borrowed information and ideas from colonising knowledges into their 

existing lore later feeding this back to Europeans as 'authentic' pre-contact traditions. Feedback 

and incorporation is evident in the New Zealand context from first contact. Maori regularly 

incorporated Christian ideas into religious, creation and demigod mythologies. They also took on 

European historical ideas often changing the content of canoe and tribal traditions to fit European 

paradigms and assumptions about how such histories should read. 

Henige, Goody, Vansina, Finnegan and Barrere argued that incorporation and feedback were 

indigenous reactions to the efficacy and power of the ideology and technology of colonising 

peoples. However, while this was often the case, the indigenous contribution to the Io Paradigm 

included an equal and conjoint reaction against the religious hegemony of European missionaries, 

settlers and politicians on the grounds that their behaviours and policies were un-Christian. 

Maori, who had previously copied the notion of a Supreme Being into their traditions because of 

the power of Christianity, converted the idea into the more sophisticated Io Paradi� as a means 
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of rejecting Christians by claiming they had held this equivalent if not superior belief since pre

contact times. The Io Paradigm originated in the central North Island during the land wars from 

where it spread to the Wairarapa. From there it was spread further a field through anti

government networks. The Io Paradigm was therefore a significant counter-hegemonic religious

ideological response against colonisation. 

Indigenous agency also contributed to the Grand Settlement Paradigm. Originally the paradigm 

was born from erroneous European assumptions and errors, such as mis-interpreting the practice 

of listing canoes to trace inter-regional relationships to mean that the canoes had arrived as a 

fleet, and sometimes altering traditions to suit their own ideas. However, Maori also internalised 

these ideas by adding new interpretations, nuances, changing sequences, borrowing from 

European publications (and from other published Polynesian accounts) and feeding them back to 

European researchers as part of a counter-hegemonic reaction to participate in the publication of 

their histories. Unfortunately, subsequent generations of Maori internalised these originally 

European notions into their histories and identities resulting in an emic-etic shift in the ways the 

traditions were understood. Maori and Europeans sometimes co-operated in inventing 

information. There were mutual benefits. European writers found validation of their ideas in the 

'traditions' and Maori found acceptance through conforming traditions to European ideas. 

Stephensen Percy Smith, a European, and Hoani Te Whatahoro Jury, a Maori, compiled the 

majority of the material for. Grand Settlement Paradigm between them. Smith provided the 

offshore Polynesian information while Jury re-edited Maori traditions to provide the information 

about events in New Zealand. The resulting emic-etic shi:(ting was so comprehensive here that 

Maori scholars, such as Apirana Ngata and Peter Buck, despite being suspicious of the 

authenticity of the paradigm, did more to popularise it to other Maori, New Zealand Pakeha and 

the international community than any European ever did. Maori even defended its authenticity 

when other European scholars expressed doubt about its authenticity. 

The Cultural Politics of Reconstruction Theory 

The Introduction argued that hybrid traditions as false representations of pre-contact Maori oral 

traditions constitute the 'negative ideologies' as described by Jorge Larrain because they suppress 

pre-contact traditions. Suppressed pre-contact traditions fall within the parameters of 'subjugated 

knowledge' as argued by Michel Foucault. Foucault also argued that identifying the empirical 

and theoretical origins of false ideologies initiated a genealogy of deconstructive countering 

scholarship, which was central to the reconstruction and emancipation of subjugated knowledge. 

This deconstruction was the central focus of Part One. 

Part One also discussed the cultural politics of reconstructing pre-contact oral traditions, 

particularly the role of Maori scholars and language and cultural ability in scholarship. This 

discussion stressed the importance of overcoming literalist-faithful and literal-unfaithful barriers 
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nded this discussion to explore the theoretical and empirical means by which a 

ccurate understanding of pre-contact oral tradition might be gained. Chapter Four 

eve loped a structural model of Maori oral tradition based on the proposition that oral traditions 

exist along a historical and symbolic continuum between the present and past. Chapter Five built 

on this examining both the New Zealand arid international theoretical literature to identify 

existing and potential opportunities and pitfalls in theoretical analysis. With respect to symbolic 

theories, the pitfalls include the anachronistic use of older, often primitivist, theories to analyse 

creation and demigod traditions and the inappropriate application of these theories to more 

historical canoe and tribal traditions. Traps associated with analysing historical traditions 

included minimalist approaches, which proceed from the cultural assumption that oral peoples do 

not possess a sense of history, and Western indexed approaches that allowed some historical 

reliability in oral tradition but only if proven by evidence from Western disciplines, such as 

linguistics and archaeology. Both failed to treat oral traditions as valid in their own right and 

thereby fell into either dismissive or affirmative literal traps. The chapter went on to emphasise 

the need to treat oral traditions as a valid body of evidence worthy of specialist approaches, the 

importance of appropriate techniques and methodologies and suggested ways in which research 

could contribute to the further development of existing theories and develop new ones while 

signalling the opportunities that exist for new avenues of inquiry. 

The discussion in Chapter Six assessed the hybrid content and pre-contact authenticity of sources 

of oral tradition. The chapter argued that early manuscripts were the best sources of creation, 

demigod and canoe traditions. These were far superior to published and contemporary oral 

accounts because of the prevalence of the Io, Te Kore-Te Po-Te . Aomarama and Grand 

Settlement hybrid paradigms. Published and contemporary oral accounts are more reliable when 

it comes to tribal traditions because significantly less alteration had taken place. Having said that, 

the discussion cautioned that even with respect to the tribal traditions several traps existed, such 

as assuming all genealogies were historically sequential back to canoe ancestors and that war 

traditions were reflections of innate savagery and sexual content was reflective of salaciousness. 
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Maori Oral Traditions 

The fmdings in Part One and Part Two were applied to an analysis of oral traditions in Parts 

Three and Four. In a first step towards was to discuss the overall nature of Maori oral traditions, 

Chapters One in Part One and Four in Part Two divided pre-contact Maori oral tradition into five 

broad categories, including creation, demigod, canoe and tribal traditions, and lore pertaining to 

the natural world (Parts Three and Four examined the tribal and canoe traditions in more depth). 

These categories are divisible into two further sub-groupings. The first grouping includes 

creation traditions and natural lore, which were composed during ongoing present time and 

projected back into the remote past to describe events for which there were no original 

eyewitness accounts. Tribal, canoe and demigod traditions comprise the second group on the 

basis that these traditions derive from original eyewitness accounts of historical events. All 

traditions have been interpreted, added to and re-shaped in ongoing ways over multiple 

generations. 

Creation, demigod, canoe and tribal traditions, the four groupings of genealogies and narratives 

relating to the continuity of human events, depict distinctive combinations of symbolic and 

historical dynamics. Each also each marks a different sense of time. 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 chronologically sequential 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. 

Creation Traditions and Natural Lore 

Chapter Four also defmed creation traditions as genealogies and narratives that explain the 

origins of all things in the phenomenological world. These traditions are regarded as the most 

sacred of all oral traditions because they 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. 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. Variations on each theme occurred within broad cultural 

parameters between tribes, wananga (schools of learning) and individual tohunga (priests). Much 
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of the content derives from the Polynesian pantheon of creation. Creation traditions are historical 

in two senses. First, in cross-cultural historical scholarship a sound defmition of history is one 

that leads to the least number of problematic conclusions. History refers to w_hat happened, and 

how events are described. Creation traditions qualify as a history in 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. The body of natural world lore 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. 

Tribal Traditions 

Whereas Chapters One and Four discussed the overall nature of Maori oral tradition Part Three 

focussed on the tribal traditions as a specific example of how the theoretical techniques discussed 

in Part Two could be applied. The tribal traditions, which contain the greatest quanta of historical 

information, constitute the largest body of Maori oral lore. They comprise oral histories, tribal, 

apex and singular genealogies and narratives that form a dense, complex, interlocking and cross

checkable chronological matrix of tradition and genealogy extending up to 10-20GB 1900 in 

depth. The overall shape of this matrix of tradition has the form of a meeting house with the base 

or whare (house) at the bottom, a narrowing made up of maihi (gables) or apex above and from 

there a long singularity, spire or tekoteko extending back into the remote past. The qualitative 

and complex nature of these matrices substantiates that, for the most part, genealogical lines 

within the matrix contain mainly human names. 

Houses of Tradition 

The house of tribal tradition comprises oral histories and oral prose of tribal traditions. Oral 

histories, which occupy the bottom half of the house of tradition and are the 'engine room' of all 

historical tradition, derive from observations of real events by original eyewitness. These become 

traditions when passed on by successive generations beyond the life span of original 

eyewitnesses that gave rise to them. The house of tribal traditions is where the narratives and 

genealogies of all oral tradition are at their most complex. These genealogies and their attached 

narratives trace precise geographical, political and genealogical relationships, the proliferation of 

multiple sub-tribal groups, important alliances and intermarriages, claims to land and historical 

conflicts often within the context of narratives about conflicts over resources. While conflict 

traditions make primary and explicit references to utu and revenge as motives for fighting the 

traditions also contain secondary implicit references to resources, places, geographic features and 

boundaries which are usually the direct or actual causes of the conflict the traditions speak about. 

Overtime, the secondary images tend to be become lost leaving only the surface references to utu, 
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hence, many writers have fallen into the trap of assuming Maori were driven by raging desires for 

revenge. 

Apexes of Tradition 

Proceeding back into the past, the tribal traditions narrow at a certain point into an apex usually 

between 1 0-20GB1900. This equates with what Jan Vansina called the 'floating gap'.  These 

traditions trace broader geo-political and genealogical relationships relating the histories of a 

regional founding ancestors often told in the context of expanding or fissioning family groups, 

dynastic alliances and classic love stories. The sexual images within romantic epics typically 

signal underlying political realities, for example, genital displays often represent political 

invitations to alliance and inter-marriage between important groups. 

Jan Vansina argued that the upper limit of the capacity of collective memory to remember 

dictated the position of the narrowing. However, although older traditions are more likely to be 

forgotten than more recent ones, the capacity of remembrance is not the sole determinant here 

because the apex falls well within the collective limit to remember given its proximity to the 

complexity of genealogies within the house of tradition.  The narrowing at the apex occurs too 

suddenly for random processes of remembrance to apply. The argument developed here was that 

while collective memory capacity set a limit on remembrance, selective rather than random 

processes dictated the nature and position of the apex because of a shift in emphasis from the 

complexity of geo-political and genealogical relationships in the recent past to general, broader 

and more distant relationships in the apex relative to the present. Traditions in the recent past, 

which define and mediate the complexity of geo-political and genealogical relationships in the 

ongoing, day-to-day affairs of living descendants in the present, require many more ancestors and 

traditions to be remembered in order to do this accurately. Further back in time, at the apex, older 

traditions trace relationships that are broader in space and more general in time, such as regional 

or pan-tribal descent from one family or ancestor, therefore fewer ancestors are required in 

remembrance. Looking back from the present, attention converges selectively upon fewer 

ancestors. The process is selective rather than arbitrary. Just as some ancestors are selectively 

remembered, others are expunged from memory, hence the suddenness of the narrowing. 

Important ancestors are remembered and even elevated, others are deliberately forgotten. 

Overtime one eponymous ancestor, strategic family dynasty or marriage will emerge as the most 

significant broad-based foundational tradition for defining a multiplicity of relationships in the 

present. Narratives concerning these ancestors may undergo re-shaping as they are re-interpreted 

in the context of the present. In this sense, these apex traditions are representations of both the 

past and the present; based on original occurrences, they are re-defined in terms of imperatives 

operating in the ongoing present. The apex is a floating threshold that moves forward in time 

maintaining a constant distance from the present. As new generations are added to the history 
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new decisions made about which older traditions to remember and which ones to discard, older 

apexes were discarded and new ones replace them. 

Genealogical Singularities of Tribal Tradition 

The point where the traditions converge at the apex marks a dramatic change in the nature of 

tradition. Traditions and genealogies above the apex, extending back to the waka ancestors, 

become increasingly variable. The apex therefore forms a threshold between greater variability 

above and greater inter-lockability below. Genealogies fi·om the apex down remain quite flxed 

while lines above the apex are usually singular and with few attached prose narratives until they 

reconnect with the ancestors of the canoe traditions. The apex represents the upper limit, whereby 

sequential human genealogies are convertible into Western notions of time as indexed by a 

sequence of people. 

Tribal singularities, which range between 15-25GB 1900, connect the apex ancestors to the most 

recent canoe arrivals. Characterised by singular genealogies four to ten generations in length, 

these genealogies include a mix of human names, often in extended euphonious sequences, and 

some symbolic insertions. Tribal singularities are subject to some truncation and elongation. The 

dynamics here mark the flrst point, proceeding back into the past, where genealogies become 

variable, rather than remain human and historically sequential. The prose narratives of 

singularities usually pertain to inland journeys of exploration. These focus on identifying 

important trade routes, boundaries and resource centres. Present-past projection is a main 

dynamic here; present tribal boundaries are projected back to a 'time of exploration' in order to 

validate land claims. 

Canoe Traditions 

The canoe traditions stand at an interface between creation and demigod traditions, and tribal 

traditions and therefore 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. Canoe traditions deflne 'the time of arrival' and 

begin between 15-50GB1900. The genealogies and narratives of the canoe traditions are highly 

variable. Nevertheless, given that the sum of tradition is much less than that for the more 

complex tribal traditions, the argument that these ancestors were real figures is reasonable given 

the qualitative nature of the collective capacity to remember. The narratives and genealogies of 

these 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. 
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Canoe Migrations 

Canoes relate migratory events. These events caused synchronic interrupts that ruptured ongoing 

diachronic histories. Places that canoes came from are less well remembered; more is 

remembered about events after arrival because migratory ruptures incorporated a dialectic turning 

away from prior histories at the locale of departure, and imperative reorientation on establishing 

new foundational histories at the point of arrival. Histories from old homelands were compressed, 

packaged and relocated in new homelands. When migrations occurred, genealogies were 

immediately truncated and then re-elongated over longer periods of time once settlement had 

taken place. Polynesian creation and demigod traditions were transported largely intact and used 

to cap gods, demigods and deified ancestors onto histories thereby filling the gap in history 

caused by the compression or deletion of old homeland histories. Some older ancestors were 

remembered, sometimes in ancestral traces or subsets, but only the most important ones, others 

were deified and some euhemerised as demigods. Less important ones fel l  from memory. 

Traditions and genealogies in the new locale are re-lengthened using aetiological, toponymic or 

procreative terms, the addition of names from collateral lines, or euphonious replications of 

single ancestral names. Migratory histories relating to several migrations were accumulated 

together in singular traditions. Any single tradition may contain elements from the truncated 

histories of migrations between islands in the Pacific, from �he Pacific to Aotearoa, and 

subsequent migrations around the coasts of New Zealand. The truncation and deletion of original 

homeland histories makes re-linking the traditions of migrants to original points of origin 

somewhat difficult. 

Narrative Dynamics 

The narratives of canoe traditions are subject to a wide range of dynamics. They include 

references to occupation by 'earlier' peoples about whom very little is remembered, and several 

'first arrivals' are named who were probably founders rather than discoverers. We cannot assume 

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. Traditions of arrival, settlement and dispersal are reoriented in the new 

locale and built up by the incorporation of descent from autochthonous, celestial, cosmological 

and other local images. 

Arrival contexts mapped resources. Discoverers were merged with the bounty they discovered in 

a way that attests they brought everything they found. The identities of ancestors are integrated 

with natural features through naming or the mergence of identities, the ancestor and the mountain 

becoming one; alternatively, ancestors are said to have created rivers, lakes and other aspects of 

the environment they found after they arrived. 
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Shadowing is a process that obscures the identity of first arrivals through a process which 

honours the memory of prior occupants but displaces and overlays them with the histories of later 

or more important arrivals. This takes several forms. Shadowing displacement has occurred when 

only the proper names of tribes, waka and/or particular ancestors are remembered. Shadowed 

beings are ancestors, usually encountered by new arrivals, who are cast metaphorically as 

spiritual beings in a technique that honours their former presence but shadows them into the veil 

between old and new histories, as new founding ancestors replace old ones. Shadowed 

supernatural arrivals are the result of a process whereby descendants looking back into the past 

converge their attention upon fewer and fewer ancestors. The traditions about important ancestors 

remain complex and human in he sense that narratives about arrival on canoes is retained. The 

histories of less important ones are truncated to say that they fly, swim or dive underground. This 

is a selective process serving present purposes, and eliminates the ancestors of competing groups 

or descent lines. Success or extinction influence what is recalled or represented. Complex events 

are reduced to a single, often anecdotal tradition. Rearrangement occurs, to suit the main thrusts 

of the general tradition. The selective shadowing of contemporaneous ancestors is snap frozen 

when traditions were recorded in written form. Had these traditions continued in an oral 

environment, we could expect that overtime these ancestors might have been fully twilighted as 

mystical beings or displaced altogether. 

In post-arrival contexts, canoes represented tribal and regional groupings. Tribes would recite 

lists of canoes representing related regions reciting their canoe first and then others in order of 

geographic proximity and genealogical-political importance. European writers misread these 

listings as references to fleets. Arrival canoes were also visualised as existing along a continuum 

between symbolic canoes that delivered the new born into the world and canoes of death that 

transported the deceased away from it. 

Canoe Genealogical Singularities 

Canoe genealogies contain a mix of human and symbolic names. The majority of canoe 

genealogies are subject to a greater range of truncation and elongation dynamics than for tribal 

singularities, 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 1 5-SOGB1900 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 first and later arrivals 

appears to be consistent. Canoe traditions link back to demigod and anthropomorphic traditions 

through longer or shorter singular genealogies. Genealogies up to 30-35GB 1900 will contain a 

mix of New Zealand and Polynesian ancestors, symbolic names, demigods and gods. Longer 

genealogies up to 40-SOGB1900 for ancestors such as Toi and Kupe will always contain multiple 

symbolic insertions including demigod subsets and sequences based on 'ngai' and 'moe' that 

represent no longer remembered generations. 
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Demigod Traditions 

Demigod traditions stand at the threshold time between human histories and the creation. Their 

genealogies and narratives describing the deeds of cultural heroes, including figures such as 

Maui, Rata and Tawhaki, who are known throughout Polynesia. Many of the demigod figures 

probably derive from ancestors who have been euhemerised and deified over succeeding 

generations. Most of these traditions are so old that any original 'historical' narratives have been 

obscured by the addition of multiple layers of symbolism. The demigod traditions represent a 

two-way threshold between creation and human reality. At one level, these traditions contain 

simple aetiological and allegorical references explaining the origins and nature of phenomena, 

knowledge, morality, philosophy and religious beliefs emanating from creation. At another level, 

they allow tribal and canoe traditions to connect to creation thereby filling a gap where 

generations that are no longer remembered. In this way, the demigods maintain continuity 

between creation and current human reality. 

As already argued, 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 the figures and images in these traditions may be as much as 

3,000 years old, or more. This kind of dating cannot be determined by counting genealogical 

generations. 

Epilogue 

The academic study of oral traditions was impacted upon during colonisation and post

colonisation. The effects of this continue today. One reason for this has been the way writers 

have assumed that oral traditions and peoples from oral cultures are either simplistic, inferior or 

unreliable in comparison to published works and written cultures. Perhaps the most important 

finding in this thesis is that the problems associated with understanding, analysing and 

interpreting Maori oral traditions have always had more to do with publication than they ever had 

to do with oral tradition. 
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