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’E PÄKIHI HAKINGA A KAI

is a Käi Tahu whakataukï referring to the fact that:
a featureless plain, at first glance, will appear barren but when searched, by one who
knows how to look and what to look for, will reveal its foods. This is a metaphor
suggesting that research, too, is only likely to be productive if the data is examined by
one who knows “how to look and what to look for”.
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FRONTISPIECE

Ko Te Taiao i kitea ai e Kai Tahu. (He mea tuhi e Hana Merenea O’Regan, 1995). Kei
te whärangi e whai ake nei te whakapapa.
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Pokohärua-te-pö = (1) Rakinui (2) = (2) Papatüänuku (1) = Takaroa
Täwhirimätea

Täne mä

Whakapapa Atua
Nä Matiaha Tiramorehu (Hock. Ms 922) te whakapapa atua kei runga ake nei, ä, koinei
te tirohanga atu ki te taiao o mätou o Kai Tahu, e kitea nei kei te whärangi i mua atu
nei. E toru ngä wähanga: tö Papatüänuku te mana o te whenua; tö Takaroa te mana o te
moana; tö Rakinui te mana o te raki me ngä mea katoa kei waenganui. Nö Rakinui te
mana o Täwhirimätea; nö Raki räua ko Papa te mana o Täne mä. Nö reira, ka kitea te
ähua wahine kei raro rä, me töna tae, arä he whero. Ahakoa he ähua rite tonu tö Takaroa
me tö Raki, he rerekë anö hoki ëtahi o öna ähuatanga. Tö Takaroa te mea käkäriki; tö
Raki te mea kikorangi hei tohu o tö räua nei ao.
The above whakapapa is derived from a manuscript by Matiaha Tiramorehu (n.d.). It
reflects the Kai Tahu view of nature, as represented in the drawing on the preceding
page. The three sections are: Papatüänuku, below, red, the female form, representing
the mana of the earth; Takaroa, the green, the mana of the sea; Rakinui, the blue, the
mana of the skies and all things between earth and sky. Though the forms of Rakinui
and Takaroa are similar, small differences can be seen. Other atua have domains within
those mentioned: Täne and his brothers are within the mana of Raki and Papa, Täwhiri
is within the mana of Rakinui.
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025 Whakaräpopototanga
ABSTRACT
Traditional Management practices
For Natural Resources,
In Southern Te Wäi Poumamu

“He aha, he aha,
He kai ma taua?
He pipi, he aruhe,
Ko te aka o Tuwhenua:
Ko te kai e ora ai te tangata.
Matoetoe ana te arero,
I te mitikanga,
Me he arero kuri au." Pao, (Shortland,1851, P. 202).

Life was difficult in Te Wäi Pounamu before European contact. Food collecting had to
return more calories than were expended in the efforts of acquisition. Areas where food
was available were conserved as well as enhanced and were exploited seasonally in
such a way as to optimise each season’s take. It is suggested that the absence of kümera
cultivations south of the Opihi river, prior to the introduction of the potato towards the
end of the 18th Century, was clearly reflected in Mäori life-style and social structure.
Hapü were resource based rather than regional, and the resources of various hapü might
be intermingled over a wide area or indeed, in some cases, shared (see: Anderson,
1980). The “orthodox” view (Anderson, 1980, etc.) is one of “Hunters and Gatherers”
who exploit available resources. I argue that the resources were, in fact, managed with a
view to sustainable and optimal harvests in the future. I shall apply Harris’ (1987:75)
optimal foraging theory in an endeavour to show that there are signs of the quality of
life as a result of a low per capita human energy input into food production. This is
principally evidenced by the foods eaten just for pleasure (kai rëhia) and the time
available for optional activities.
Accordingly, kai and the practices to control them differed from the often better
documented food resources of more Northern parts of Te Wäi Pounamu and Aotearoa.
Nevertheless, the absence of horticulture in the south and the concomitant peripatetic
life-style did not result in a lack of stewardship of resources. Based substantially on the
analysis of a series of mahika kai1 lists, collected from elders early in the contact period,
and details of traditional practices that have been handed down, this thesis argues that
by 1780, when Captain Cook introduced European goods, southern Kai Tahu had in
place effective procedures and practices for the sustainable use of renewable resources.
Initially an enduring "pre-fleet" influence will be proposed, based on Archaeological,
Linguistic, Ethnographic and Traditional evidence (e.g. whakapapa). This, in
conjunction with the absence of kümera, led to a distinctive life-style in the South.

1

Places where food was regularly harvested.
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Chapters:
1. Introduction:
Outlines the basic hypothesis and backgrounds the area under discussion and the
antiquity of the people in the South, their independent development over a number of
centuries leading to a unique lifestyle, only recently modified by the "Classic" Mäori. It
also contains some initial definitions and philosophical underpinnings.
2. Provides the background to the area under review and summarises what have others
said: academics and other Mäori. The contemporary public perception is also set out.
3. Details the bodies of theory to be examined: the current anthropological view of
hunters and gatherers (particularly Optimal Foraging Theory); ecological theory;
indigenous peoples; in-so-far as they are relevant to Mäori Resource Management.
4. Explains Mäori values, especially Resource Management principles: kaihaukai,
karakia, rahui, rangatiratanga, tapu, wakawaka, etc.; land and resource use and
approaches to knowledge. Particular attention will be paid to social and cultural factors.
5. Applies the factors from Chapter 4, to Te Wäi Pounamu.
6. Describes the management of resources, outlines the types of food preserve and their
foods, together with descriptions of techniques pertaining to allocation, growth,
husbandry, harvest, preparation, distribution, storage and the complementarity of
dietary items.
7. Analyses mahika kai data from ms. sources: some 1700 sites and 114 foods.
8. Case-studies of major resources:

1: Käuru;
2: Tïtï.
Most of the practices discussed in the thesis, and the overall strategy, are exemplified in
a study of these important resources.
9. A final comment on the changes that European contact has brought, ending with an
outline of the contemporary situation.
10 Conclusion: a review of the research against the theoretical bases proposed.
The overall approach will be to take the perspective of a Southern Mäori rather than
conform to the more orthodox Päkehä academic view. This perspective will be
substantiated by comments on the evidence as it is presented. The research will include
a new approach to the analysis and incorporation of traditional information available
from: interviews; waiata; whakataukï; placenames: whakapapa; manuscripts and early
census figures as well as the published sources that are available.
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Ngä Mihi.
Kei tëtahi kakano, he ka’erehere.
One seed has the capacity to eventually produce a forest.
Kia maumahara tätou ki a Rakinui, ki a Papatüänuku, nä räua kä mea o tenei ao. Nä
räua hoki kä mea ko ngaro-a-moa i tënei ao. Nä räua kä mea katoa.
Me maumahara hoki ki a rätou ko haere ki tua, a tua hoki. Ahakoa he kaumätua, he
pakeke, he tamaiti, ka ringi kä roimata. Ka maumahara au i öku tamariki me toku päpä,
ä kei te taki. Aue, te mamae! Jamie, Katie pai, Geord, i ahau e mahi ana i tënei mahi i
haere koutou. Nö reira, moe mai, moe kätahi. Moe mai i raro i te maru o te Hepara
Mairire.
Nä, ka huri au ki kä mea tautoko i arahina mai, i awhi mai, i atawhai mai i ahau e mahi
ana i tënei mahi nahaku. Ahakoa he mahara öu mahaku, ahakoa he körero äu mahaku,
ahakoa he pakihiwi hei pähiwi atu au, ahakoa he manu uwha hei awhi i ahau, kei te
mihi, kei te mihi, kei te mihi. He mihi mahana, he mihi teitei ki öku kaiarahi, ki a Pita,
ki a John, ki a Matapura hoki, tënä rawa atu koutou ko whakaaturia au i te ara tika. E
Pita, nahau anö au i whakaatu i te maramataka e tiaho mai ana i waekanui i kä kapua.
Ahakoa e hunaia ana e kä kapua kei ruka, ko Aoraki tonu te koroua mauka! Nä Bill
Mooney te pai o kä whakaahua me te kaha ki te patu rorohiko nanakia, tënä hoki koe
Bill. Nä Tänia Smith hoki he awhina ki te komo i kä whakaahua, tënä anö hoki “T”.
Kai Tahu whänui, koutou ko tukua mai kä körero, kä mahara me kä whakaaro hei
maharahara. Ki te kore he körero, ki te kore he tauira, käore tënei pukapuka. Tokomaha
rawa koutou kia whakaikoatia. Ekari, nahau Te Maire, kaitiaki a te Pätaka körero, i
whakaae ki ahau ki te rapu i reira. Taua Meikura, kaitiaki o kä peipa nä täu tino poua,
nä H. K., nahau i whakaae hei kaupapa tätari mahaku. Koutou ko körerorero mai. Kei
mua, ko koe E Khyla, i te timataka me te mutuka i konä koe. Kei muri, koutou katoa e
möhiotia ana ko wai ake. He mihi anö hoki ki a koutou ka hoaka hei whakapiata i te
pounamu. Nä ö tätou tüpuna te körero me te whakaaro. Nohoku anö kä maharahara me
kä hë.
Ko toku mihi whakamutuka, te mutuku mai o kä mihi, ki te hoa rakatira. I ahau e
pukukino ana, i ahau e raruraru ana, i ahau e türäkahatia ana e te taumaha, nahau toku
tinana i whäkai, nahau toku hinegaro i whäkai ki te mahara pai, nahau toku kakau i
whäkai ki te aroha. Tae atu rä ki kä tamariki; tö koutou he päpä pukukino e ngengere
ana i te ao, i te pö. Wananei, te aroha kei roto i ahau!
Heoi anö.
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Let us remember Rakinui and Papatüänuku from whom all things have come:
everything in this world and all that has gone before.
We should also remember and acknowledge those who have passed on. Elders, adults,
children, we weep at your memory. In particular, my memory turns to my father and
two children lost while this thesis was in progress. Yet again I weep for you, together
where one day we will all reunite. And, in acknowledging my own forbears I pause to
reflect on Pa and Nanna who, whilst unknown to me at the time, had a huge part in
making me what I have become. I also acknowledge those generations yet to come.
Now, I wish to turn to all those who have supported me in various ways throughout this
work. Some of you lent me your thoughts, others gave me information and some
provided physical and emotional support: a shoulder to lean on or a cuddle when
needed. I greet you all. I greet, especially, my supervisors, Peter, John and Mat who
have continued to show me the right path whenever I strayed; particularly you Peter
who helped me to understandings that I could barely perceive through the gloom. You
helped me to understand that even Aoraki can be masked by cloud, but of course he’s
always there. Bill Mooney, artist extraordinaire, thankyou for the drawings and all the
extra effort required to negotiate diagrams between PC and Mac! To Tänia Smith, too,
my thanks for your assistance in getting the diagrams where I needed them.
Throughout Kai Tahu there are those who have helped. Without your information,
examples and understandings this work could not have taken place. There are too many
of you to acknowledge individually but I must name some: Te Maire, keeper of the
tribal archive, you permitted me to mine that lode; Aunty Meikura, guardian of the
Taiaroa papers, you allowed me to analyse your tupuna’s collection. And those with
whom I have had interminable discussions over the years that this work has taken,
particularly Khyla who was sharing thoughts at the beginning and again at the end. To
everybody who has aided me in polishing the final product: a big “thankyou”. Whilst
the basis of the thesis is the work and philosophies of our ancestors the interpretations,
including any misunderstandings, are my own.
Finally, and most importantly, I want to acknowledge the huge and unstinting support
of my dear wife. Helly, when I’ve been grumpy, when I’ve been hassled and when I’ve
been weighed down by the load, you’ve been there. You’ve nourished me physically
mentally and emotionally and you’ve kept me from getting too grumpy with the kids.
All this I appreciate hugely. Without your support I’d never have come this far. Kids,
you’ve had a very growly papa. Hopefully, now you can have him back as a nice papa. I
love you all dearly for what you’ve put up with.
Mo tatou, a, mo ka uri a muri ake nei.
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GLOSSARY
atua
häkari
hapu
hau
Hawaiki
iho
inaka
iwi
kähui
kai
kai awa
kai ika
kai manu
kai mätaitai (kai moana)
kai räkau
kai rëhia
kai roto
kaiämio
kaihaukai
kaihaumi
kaitiakitanga
käkahu/kahu
karakia
kaumätua
käuru
kete
koha
köpaki
mahi kai
mahinga kai
mana
mana whenua
Mana whenua/Manawhenua
manu
manu waimäori
maramataka

usually translated as god but, more
correctly, ancestors whose mana is extant,
usually in a specific domain
feast
sub-tribe
the vital essence of mankind, obligation to
reciprocate
traditional homeland
umbilical cord
smelt Retropinna retropinna, also known as
paraki, also whitebait
major tribe
traditional term for kaumätua. These days
the tendency is to use “kähui kaumätua”.
food
river food
fish as food
birds as food
food from the seashore
tree foods
foods which are eaten for enjoyment rather
than to sustain
food from inland
to wander, seasonally, from place to place,
gathering food
type of feast, with obligation to reciprocate
one who is without manawhenua, who
takes resources without authority
stewardship
a cloak
invocation/prayer
elders (ee kähui)
sugar extracted from tï
a woven basket, often of flax
a gift
a gift, eg to the bereaved at a funeral,
reciprocity may occur
food harvesting/preparation
place where food is obtained
prestige, power
the right to harvest, or make decisions
over, resources in the area
the people who hold the manawhenua
bird
waterfowl
calendar
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mata
mätauranga
mauri
noa
nohoanga atua
ngakinga kai
ngaro ä moa
ö
ohakï
ohaoha
päkihi
päraerae
päwhera (päwhara)
papatipu
piringa
pinerua (or punarua)
pöhä
poka noa
poketara
pütake
putao
räkau
rähui
rakatira
rakatirataka
rauiri
rau huka
rau tï
rohe
takitaki
takiwä
takoha
tamatama
taonga
tangata whenua
tapu
tauira
taura
tï
tï-haere
tikanga

young of Galaxias spp, whitebait, also
inaka
Mäori knowledge and values
essence, life principle/ conduit by which
the mana of ancestors may draw near
free from sanctions (relative to tapu)
resting place of atua (often equivalent to
mauri)
cultivations
extinct
gift, usually a gift of food
promise, often made on the deathbed
(may not yet be realised)
distribute
a plain
woven sandals
split (eg eel) length-wise to dry
hereditary land
adherents, who have no manawhenua
practice of marrying two sisters
storage bag of kelp
at random, without authority
low class people with no land rights,
outcast
taproot
widow, accepted by male next-of-kin
tree
to restrict access
person of chiefly rank
expression of ones chieftainship
a food preserve set aside for particular
people (Beattie 1945a:66)
snare made from leaf material
tï leaf/leaves
tribal or hapü territory
sod wall fences
district
gift with strings attached (usually either a
temporary gift, eg, for the life of the
recipient, or one requiring a return gift)
to pay tribute
treasured thing
people of the land/the people belonging to
a locality
involving sanctions
examples
rope or cord
cabbage trees (Cordyline sp.)
tï which are said to move about
correct way, rule

xiii

titi
tohu
Tohu Raumati
tohunga/tohuka
tümahana
tuna
tünga wairua
umu-tï
uru
urupä
wähi tapu
wakawaka
whakapapa
whakataukï

Sooty shearwater, Puffinus griseus,
muttonbird
a sign or portent
a famous pöhä (see Chapter 5)
expert, especially in ritual
present given in return for kaihaukai
eel
temporary resting place of spirits
oven in which tï was cooked
grove
cemetery
sacred place
apportionment of a resource between
groups
genealogy
proverbs
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050 Preface

The bird has set on its flight upon the winds
and now we wait to appraise its flight.

Established academic conventions are not always appropriate for the exploration of
Mäori matters; a Mäori framework is required in some areas, epistemologically as well
as in mode of delivery. Accordingly, certain conventions used in this thesis will differ
from the academic norm.

The conventions

Not all Mäori material cited in this thesis will be translated, though an explanation will
normally be provided. This is consistent with Haami, who says:
In keeping with the cultural and intellectual property rights of Mäori
people, and the ownership of oral and literal knowledge, pieces of the text
have been left totally in Mäori. These pieces were seen to be a most
important record, within the context of the book, but have been deemed by
myself and others as not for public readership. As a safeguard and out of
respect for the elders who held that knowledge, the original Mäori has been
retained
(1995:15-16).

Te reo Mäori will not be treated as “another” language but given equal status with
English as is required under The Mäori Languge Act (1986). Therefore it will be neither
italicised nor underlined. This is in line with current trends, particularly amongst Mäori
academics (for examples see: Broughton 1993, Yates-Smith 1998). It is also consistent
with Wallace and Hughes’ remark in the recent update of their style book for New
Zealand writers: “In New Zealand contexts, it is customary not to italicise Mäori
expressions” (Wallace and Hughes 1995:80, their emphasis). Some few lexical items
with the same written form can occur in both languages yet have different meanings
(for example, “rite”, “take” and “mate”). Accordingly, care will be taken to ensure that
there is no ambiguity. However, in the case of “take” the meaning can sometimes be
almost identical: in te reo Mäori, take is a right to harvest just as in the English take. So
it is that on the Mutton-bird Islands the areas where the various families have rights are
known as takes, pronounced in either the Mäori or the English way according to the
language fluency of the speaker. Thus, in this case, the ambiguity is merely a reflection
of common usage. “Aotearoa”, too, can be ambiguous. As, traditionally, it was the
North Island seen from the South this thesis will use New Zealand or Te Motu - North
Island or Te Ika a Mäui, South Island or Te Wäi Pounamu - when referring to those
respective geographic areas.
Similarly, where etymologies are discussed and Mäori names analysed, translation will
not necessarily be undertaken as, very often, direct English equivalents do not exist. In
addition, quotations in Mäori are rendered as per the original, the only corrections being
the addition of punctuation, where necessary for clarity. In particular it is felt that the
addition of “(sic)” after apparent misspellings is intrusive and tramples on the mana of
the writer. Footnotes are preferred.
A few sections are discussed in Mäori when a more productive discussion is thus
facilitated. Some topics which reflect the Mäori world view are more appropriately
covered by thoughts which can be expressed in the Mäori vocabulary. Therefore I
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propose that a bi-lingual thesis is appropriate. For Mäori studies to be fully accepted as
having the same mana as other areas of academic enquiry requires full acceptance of the
bilingual nature of Mäori research. However, in the interests of wider accessibility, the
majority of the discussion will be in English.
In line with University of Otago policy and common practice, where vowel length is
marked in te reo Mäori it will be denoted by the macron to show long vowels, except in
direct quotations where the original will be copied exactly, including any macrons. In
the event that the double vowel orthography is used in material that is quoted, they will
be retained.
Where there are alternative spellings and vocabulary, the southern dialect version will
normally be used. The ‘k’ substitute for ‘ng’ will be employed only when common
usage dictates; for example in proper names (except, again, in direct quotations where
the original will be retained, including mixtures of ‘k’ and ‘ng’ - our tüpuna were quite
inconsistent in this regard). Where spelling in the area under study differs from
common North Island equivalents (e.g. “kümera” and “kümara”), and when the word is
quite different in the south (e.g. Southern “poua” for North Island “koroua”), a footnote
will be provided. Similarly, macronisation can occasionally differ to reflect the local
pronunciation. Again the southern version is preferred.
Where Mäori words are used in English prose, English possessives will be used with
proper names (e.g. Kai Tahu’s). However, English plurals are not regarded with favour
by most Mäori and so are not employed elsewhere in the thesis. Thus, for example,
“Mäori” is both singular and plural, like the English sheep or fish.
To a large extent the style employed in the thesis - the digressions, kia whakamanahia
öku ake tüpuna2; the admixture of sources and consequent interplay of evidence; the
referencing and structure of the bibliography, and the use of Mäori language epithets to
introduce each chapter - will be modelled on Broughton (1979 and 1993). The late
Rangiähuta Ruka Broughton was one of the first scholars to approach thesis writing in a
Mäori way, and this work recognises him as model and mentor. In the Mäori world
there is no more sincere form of compliment than imitation, preferably
unacknowledged! The initiated will be aware of the source without attribution, and it is
hoped that the uninitiated may eventually learn: a rather different outlook to that which
criticises “plagiarism” just so long as the implied compliment is recognised by those
who matter. So, heoi anö, kei te tukuna te manu nei kia rere ki runga ki ngä hau, hei
manaaki, hei kore ränei e manaaki mä te ngutu tangata.
E te matua, e Ruka, tënä rawa atu. Hoki wairua mai ki te tautoko i tënei mahi ähaku.
“One reveres the memories …”.

2

To accord ancestors their appropriate mana.
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1 Tïmatanga Körero
“He puna hauaitu,
He puna waimarie,
He puna karikari.”
Frozen pools,
Bountiful pools,
Manmade pools.
(Prophecy made by Räkaihautü when he had divined the
auguries on the arrival of Uruao canoe at Wakatü (Nelson).
“Kä Puna Karikari a Rakaihautü” is the traditional name
for the lakes down the spine of Te Wäi Pounamu.)
Current conceptions of traditional3 Mäori life in the south of Te Wäi Pounamu reflect
the long-standing view of a foraging economy at the mercy of environmental forces.
That view is at variance with current thinking about Mäori and other Indigenous
people4, and this thesis examines the contrary idea:

1.0

Overarching proposition

The overarching proposition of this thesis is that by 1780, when Captain James
Cook introduced European goods (in particular the potato), Kai Tahu had in
place effective procedures and practices for the sustainable use of renewable
resources.

This is consistent with what aboriginal peoples of many societies believe: that their
ancestors had developed protocols for the sustainable use of resources, and that these
notions of stewardship remain substantially extant. Recent interest in the environment,
and in particular the emerging study area of “Traditional Ecological Knowledge”
(TEK), together with the widely debated notion of sustainability and whether
Indigenous peoples can be described as consciously conservationist, make this topic
timely. Accordingly, this thesis examines the conventional views of Southern Kai Tahu
from an insider’s, or emic5, perspective and in the light of a large international
literature. A significant consequence of this research could be reaffirmation of the mana
of ancestral Kai Tahu, Käti Mämoe, Waitaha and other early iwi. Those peoples did not
have a uniformly benign impact on the New Zealand environment, so changes before
1840 will be examined. After that date the primary impacts on the environment were
from vectors and practices introduced by Europeans. This thesis will also consider a
number of subsidiary research questions, which will be examined through the literature
review and addressed in the appropriate sections.

3

As various changes occurred over time, traditional does not necessarily mean ancient but refers
to the processes up to the point that Mäori practices had significantly changed due to European contact.
Certain extant practices, based on such ideas from the past, are still referred to as traditional.
4
Indigenous has been given an initial capital consistent with the convention adopted by many
original peoples. It is a statement of identification in the same way that names of races, nationalities,
tribes, religions and geographic collectivities generally are afforded capitals.
5
Williams (1996:4) compares the emic and the etic, or outsiders’ approaches. The two terms
recognise differences in world-view, with etic claimed by some as the more objective. However, just as it
is said that an emic perspective may not recognise the wood for the trees, so an etic view may not see the
trees for the wood!

1

The Southern Kai Tahu are useful subjects for an investigation of this type. There was
an absence of cultivation south of the Opihi river (and effectively everywhere south of
Banks Peninsula) prior to the introduction of the potato towards the end of the 18th
Century, and Southern Mäori had a life-style and social structure geared to the need for
persistent resource access without the complications of agriculture. Moreover, the
population was small and relatively homogeneous, with regular interchange between
hapü but little infiltration from other iwi. Hapü were resource, rather than regionally
based, and the resources of the various hapü were shared over a wide area (see:
Anderson, 1980, 1998). The orthodox view of Kai Tahu Society (exemplified in Firth
1972 and Anderson 1980) is one of “hunters and gatherers”: its members virtually
without thought, exploiting such biological resources as were available in one area
before moving on to the next. That view is widely questioned these days, and its
alternative is the subject of this research.
In examining whether or not food and other resources were husbanded with a view to
sustainable harvesting I shall apply Harris’ (1987) optimal foraging theory to assess
quality of life as evidenced by optional activities and foods eaten primarily for pleasure
(kai rëhia). Indeed, such traditional terms provide insight into many facets of traditional
life. For that reason etymologies are developed in each chapter as an adjunct to the
research methodology. The very existence of a traditional word implies that the
particular practice or concept refers to the period before European contact. Since then,
transliterations have generally been used for introduced terms.
Terminology such as: “sustainable (harvest)”, “sustainability” and “off-take” are
contested, sometimes fiercely, with different groups of scholars maintaining different
intellectual positions. Accordingly, a definition is tailored for this thesis in Chapter 3.
Given the study area, it is likely that the amount and variety of food available in the
region, and management of it, would have differed considerably as compared to the
situation in Aotearoa and the northern reaches of Te Wäi Pounamu. The nature of any
management practices will be assessed from the point of view of the interplay of
practices, procedures, resources, environmental qualities and sustainability as applied to
food gathering. This approach seems not to have been previously taken in Southern
New Zealand or, possibly, elsewhere. The advantages inherent in focussing on a
reasonably small, self-contained study area with a small human population are offset by
the fact that the discreteness may be lost through modification from outside influences.
The study is also timely in view of the role that Kai Tahu now play in resource
management at the regional or national levels, as negotiated during settlement of their
Treaty claim. Accordingly, the study will briefly examine the extent to which
traditional views on resource husbandry remain extant amongst Southern Kai Tahu.

1.1

Tikanga
Value-free research is not possible and does not occur. Research may be
most perniciously biased by the attitudes of the researcher when these
attitudes are hidden from the reader or even from the researcher’s own
perception.
Value-free research is not possible, but value explicit research is more
honest research in which scientists express and clarify their own value
system
(Simpson 1993, quoted in Atkinson 2000: cover-page).
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The author declares his bias to be that of the Käti Moruka and Käti Kurï hapü of Kai
Tahu. A Mäori world-view will be evident in this thesis and Mäori protocol requires
some digression from the academic “straight line” in that cultural requirements must be
observed to uphold the mana of informants and their information. As Emeritus
Professor Greg Dening told a group of post-graduate students at Otago University
recently “It is not the nature of Polynesian scholarship to be dispassionate, yet western
scholarship demands [it.]” (Pers. Comm. 12th October, 2000). Supplementary adjectives
and adverbs, metaphors and images, will be employed to give this thesis a mauri6 of its
own. Broughton’s (1993) stylistic model will be followed to satisfy cultural
requirements.
The interdisciplinary nature of this study compares with the assembly of a jigsaw
puzzle from discrete pieces, all of which have been mixed but with some missing. Each
new piece added to the assembly provides further insight into the whole and the
relevance of missing pieces becomes apparent.
1.1.1
Methodological stance
Studies of Mäori topics are often and appropriately interdisciplinary, combining aspects
of numerous disciplines and adding an insider’s perspective (see Williams 1996).
Information from Art History, Anthropology, Archaeology, Geography, History and
Linguistics, filtered through a Mäori perspective, adds depth and breadth to an
explanation. Research into kaupapa Mäori requires a Mäori model that draws on
associated disciplines and forms its interpretations according to the Mäori world view,
integrating evidence from different sources so that gaps in one may be filled by
information from another. The underlying approach may seem at odds with that of
another discipline yet be valid in the Mäori view. Studies in Mäori education and
history provide good examples of this approach (e.g. Ka’ai 1995, Tau 1997, Temara
1991) and Dame Professor Anne Salmond, in Phillips (2000), acknowledges the
effectiveness of this method:
Caroline Phillips has woven together diverse strands of evidence … The
journals of European travellers, testimony in Land Court hearings,
whakapapa and tribal histories, historical ecology, archaeological surveys
and the excavation of particular sites are brought together … Waihou
Journeys is a remarkable work
(2000:xi).

Steps towards resolution of contradictory views, where the different forms of evidence
seem antagonistic, are proposed. In particular, examination of the etic and emic
approaches will show that neither provides a comprehensive view of the thesis topic.
Accordingly, this thesis incorporates information from interviews, art, waiata,
whakataukï, placenames, whakapapa, manuscripts and early census figures, as well as
from diverse published sources. (One particular strength of Mäori language material,
such as placenames, waiata, whakapapa and whakataukï, is that the words have often
been repeated by people who do not have the linguistic ability to change them. Like
manuscripts they are frozen in time, making them different from oral testimony where
stories may be retold and subtly reworded by each successive generation.)
Mäori tradition is overwhelmingly political in nature, and political perspectives change
with time. The latter also tend to reflect the concerns of the narrator. So we see one
6

In this instance: personality. For a full definition and discussion of mauri see section 3.3.
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account related by Te Wanikau (nd., but known to be 19th Century) and another by his
grand-niece Hariata Piitini Moorera (1930), in which the former states the iwi to be
“Kaati Kurii” whereas the latter terms them “Ngai Tahu”, reflecting the subsumation of
Käti Kurï in the intervening period: see “The Mäori Camel” - paper presented by the
writer to Pouhere Körero/NZHA Conference February 1996.
The case studies concern Mäori perspectives on each aspect covered in this thesis and
compare them with the findings of research that ignores Mäori ways. For example, in
Case Study 1 Mäori knowledge of cabbage trees, gathered according to the model
proposed in this thesis, is compared with formal botanical knowledge.
Marshall Sahlins (1972) has described interdisciplinary research as “the process by
which the unknowns of one’s own discipline are multiplied by the uncertainties of some
other science”. The risk is acknowledged but it is believed that it is outweighed by the
benefits gained from additional, interlocking perspectives. That theme is further
developed in Chapter 3.
Since participant observation is not feasible for a study of past practices and how they
evolved, I shall primarily follow a methodology based on Broughton (1993),
summarised below7. Royal (1992) and Tucker (1994), following The Waitangi Tribunal
(1990), also contribute.
The underlying philosophy is like whakapapa, which Merata Kawharu terms a
“genealogical layering paradigm, where all elements within the universe are ordered in
linear (descent time) and lateral (kinship space) layers” (2000:349-50). Each component
of the flow of ideas presented in this thesis is a “layer” which gains coherence from its
relationship to other layers. In Mäori thought the individual counts for little without the
context provided by whakapapa.
Kaua hei titiro ki Ngä Whatu8
Whenever our tüpuna crossed Raukawa Moana the expedition was said to be doomed if
the correct protocols were not observed. Usually this involved wearing “chaplets”
(Smith, 1913), or “hoodwinks” (Carrington, 1934), of kawakawa leaves which were
strewn upon the waters following karakia recited in the vicinity of Ngä Whatu (O Te
Wheke a Muturangi), The Brothers Islands. First-time travellers were expected to avert
their gaze, or remain “hoodwinked”, until the karakia were finished (Smith, 1913:127;
Carrington, 1934:10), demonstrating the importance to our tüpuna of doing things
correctly: that is, having a prescription. Accordingly, a methodology for research into
kaupapa turuturu9 will be proposed. To date only Royal (1992), whose bibliography is
particularly useful, Stokes (1985) and Tucker (1994) have employed research models
incorporating traditional information set in an abstract framework. Most Mäori-based
research has either focused on social, linguistic or ethical questions, or primarily
addressed contemporary issues. Royal’s focus is upon tribal history and traditions,
while Stokes addresses Mäori attitudes to research. By contrast Tucker directs her gaze
to Treaty claims. An earlier work, also published by The Waitangi Tribunal, Te Ara
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The methodology is described more fully in Williams (1996) where it is proposed as being the
most effective prescription available for research into traditional Mäori matters.
8
Protocols must be strictly observed.
9
= tüturu
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Tirohanga (1990) provides a useful guide to sources of information for researchers into
Treaty claims.
The focus of this thesis is research into traditional kaupapa. It stresses the
interrelatedness of different classes of evidence and reflects a holistic world view.
Examples of this approach are in the writing of Edward Shortland (1851:92): “With the
New Zealander genealogical questions are inseparable from investigations of claims to
land”, and in the production of whakapapa and umu10 stones as evidence to The
Waitangi Tribunal during the cross-claim by “Nga Iwi o Te Tauihu o Te Waka” (See
O’Regan, 1990:7). Te Wanikau (nd, but in the 1880s or ’90s) refers twice to the
incident mentioned by O’Regan (p.31): “Kaore ano kia ea te mate a Puraho”, and
somewhat more obliquely (p.11): “Ka ea te mate a Kohika”. (To summarise the körero
of Te Wanikau: i a Käti Kurï (i ënei rä he hapü nö Kai Tahu) e heke mai ana ki
waenganui i te takiwä o Rakitäne i kohurua ngä kaumätua e rua, a Püraho räua ko
Kohika. Nä, kua kaki11 te mate a Kohika, ä, kua ea, engari, käore anö kia kaki te mate a
Püraho, häkoro12 o Maru-kaitätea, näna te manawhenua o Kaikoura i whiwhi mai.13)
The hängï stones used following the battle to avenge Kohika’s murder were an unusual
form of evidence; no doubt compelling to the descendants of those eaten! This
demonstrates how supporting evidence might be provided: unconventional to the
western mind yet consistent with the Mäori world view. To the Mäori mind anything
relevant to an activity can support körero about it. Broughton (1979, 1993) and
Mahuika (1981, especially p. 68) are two of many Mäori who include waiata, haka and
whakataukï in their research. In other parts of Polynesia there is similar recognition of
traditions in current academic writing. For example, Cachola-Abad, argues:
However, for decades an independent body of evidence which can be applied
to evaluate both models has been ignored. These are the rich Polynesian oral
traditions ...
(1993:22).

Amongst the many academics writing on Mäori topics a unidisciplinary approach seems
to predominate, although, latterly, Atholl Anderson (1995:125-127) has called for a
more diverse approach to research on colonisation and, in particular, supports reference
to whakapapa and traditional histories, as in Shortland (1856:29). Barber, reviewing the
history of New Zealand archaeology, points out that:
By the mid-20th century, archaeological interpretations and data had come to
subsume, and even sideline, Maori oral history in the scholarly construction
of early Maori culture sequences
(1995:357).

He then makes the point that recent studies in pre-contact history, linguistics, biological
anthropology, biological and earth sciences, and other disciplines make it “unlikely that
predominantly archaeological syntheses … will ever return to the position of authority
achieved over much of the earlier 20th century”. While he recognises shortcomings in
current scholarship, Barber maintains a primarily etic approach. At no point in his article
does he refer to traditional evidence. He concludes by stating (p. 384) “New Zealand
Maori Archaeology … [has] a self-identification as a prehistoric discipline”. In that, he is
10

= hängi
= ngaki
12
= matua
13
The two elders, Püraho and Kohika were murdered during the migration south of Käti Kurï.
Whilst the death of Kohika was avenged, that of Püraho was not.
11
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effectively echoing Golson who dismisses the potential for oral tradition to contribute to
the cultural sequence debate, saying: “the traditions are for these purposes not sufficiently
full, precise, or unambiguous, nor do they contain the right sort of information”
(1960:398, his emphasis).
In a formal examination of traditional values at the time of European contact, and how
long they persisted, claims under The Treaty of Waitangi and recent legislation such as
the Resource Management Act (1991), are useful sources. The broader spectrum of
political and societal influences determines to what extent the practices of a sub-group
within society can effect change in the environment. Tïtï (muttonbird) provide a
powerful case study as, in contrast with almost all other resources, Mäori have been
able to exercise continued dominion over the tïtï islands. Mäori values have, however,
been modified by cultural interaction, and this complicates the story.
An important aspect of recognition of traditional knowledge by wider society and the
academy will be confirmation that it is consistent with, and often underpins, academic
knowledge, although usually without direct acknowledgement. In this research the
mana of tüpuna and kaumätua who have provided information will be declared,
endorsing their suitability as informants in the same way that a bibliography does for
written information.
The thesis will occasionally call upon evidence from beyond the Kai Tahu rohe to
present relevant corroborative evidence and, where appropriate, examples from other
Indigenous peoples’ studies will be used.
1.1.2 Sources
To test the over-arching proposition (see, Section 1.0) requires information from, and
the approaches of, several distinctive sources of information and thinking. The
following are the main bodies of knowledge and information used to assess the overarching research proposition. The emic and etic perspectives are juxtaposed in order
that a more comprehensive knowledge base may be utilised.
MÄORI SOURCES
Manuscripts.
Most of the following have not been used before in the present way and, in particular,
the analysis of the Taiaroa and Kahu papers analysed in Chapter 7 is a unique approach
to the use of such data as a means to demonstrate traditional practices.
In 1879, in anticipation of the report of the 1879/1880 Royal Commission into South
Island Land Sales (usually known, and hereinafter referred to, as The Smith/Nairn
Commission), H. K. Taiaroa called a series of hui where the oldest and most
knowledgeable elders of the day were exhorted to record all places of mahika kai14
known to them. A copy of the data collected is held by the Kai Tahu archive (Taiaroa
1880). In addition, Hoani Kahu recorded in his notebook (Kahu 1880a) data from a
series of preparatory meetings in Otago. This was later copied by Herries Beattie and a
copy lodged in the Hocken Library. Recorded are details of over 1700 sites where one
or more foods were traditionally gathered. Some 114 individual foods are mentioned.
Many are closely associated with one another and are grouped according to terrain. The
14

Places where food was gathered, see Chapter 7.
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data are analysed in Chapter 7. These manuscripts are written in te reo Mäori and have
not previously been subjected to extensive analysis.
The “Taiaroa lists” go far in defining and situating the resources that this thesis deals
with. However, in deference to the distinctive Mäori view of nature some are treated
generically (e.g. water fowl15) whilst others reflect a distinctive taxonomic philosophy
(e.g. eels and Galaxids16). These aspects are outlined in full in Section 5.2.2.
Teone Taare Tikao (nd but certainly coming from the late 19th Century – one ms.,
annotated “ccd 12 – 4 – 70 F.E.N. (Frederick Nairn, a commissioner into South Island
land sales)), is a series of 11 manuscripts detailing traditional South Island food
gathering practices. It is held with the Polynesian Society Papers in the Alexander
Turnbull Library. The author is not named but the papers are in the same handwriting as
the Tikao (1918) letter to Elsdon Best, who acknowledged (e.g. Best 1976a, 1977) that
the information came from Tikao17.
Te Wanikau (nd) is a 32 page manuscript recorded at his dictation. It details the 17th
Century migrations from the North Island of those people whose descendants were to
become Kai Tahu Whänui (see Chapter 2.2 for details) and provides detail about food
and cultural practices, including a description of how rights to resources were obtained
by the new immigrants.
Additionally, submissions to the Waitangi Tribunal in support of the Kai Tahu claim
(WAI27); metaphors, whakataukï and waiata; an analysis of evidence contained in
placenames and data from contemporary oral informants will all contribute to that
account. The strengths and weakness of each class of information are fully discussed in
Section 2.7.
NON-MÄORI SOURCES
The observations of early Päkehä visitors are important. The likes of Boultbee,
Barnicoat, Mantell, Potts, Bishop Selwyn and Shortland, together with many
early visitors who recorded comments on the region from the early 18th
century, are employed. However, some misunderstood what they saw. For
example, Captain Edwardson of “The Snapper”, who visited Murihiku in 182223, wrote
As the natives are very indolent and never prepare a larger store of
flax, than is indispensable for their needs …
(Cited in Garven, et al., 1997:34)

Edwardson may have mistaken what might be termed a waste-not approach as laziness.

15

For example, päkura (swamp hen; Porphyrio porphyrio, also known as pükaki and pükeko) and
totokepio (N.Z. dabchick; Podiceps rufopectus) are usually classed with ducks under a single heading:
either “Manu Wai Mäori” or “Manu Maunu”.
16
Eels are all known as tuna, but at least 12 separate types are recognised, and some Galaxids are
named for different stages of their lives, when distinctive characteristics are exhibited. For many years
western science classified these as separate species, only recently realising that they are different stages
(McDowall, 1984, further updated in McDowall 1990, and discussed in Pond 1997:107 - 111).
17
The handwriting has now been identified as that of poua Tikao by a descendant, Mihiata
Retimana (Personal Communication, 1992).
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Unfortunately, as Cook spent little time in Southern New Zealand, his journals are not
helpful. Some early vegetation maps are also of value.
Various studies of the local environment (e.g. Cumberland 1949, Pember Reeves 1950,
Molloy, et al. 1963), in-so-far as they relate to the area under study, remark on
sustainable management and ecological values. The relevant bodies of theory are
outlined in Section 1.1.3, below. They include anthropological theory pertaining to
hunters and gatherers, ecological theory, the Mäori economic model normally proposed
for the area under study, and works dealing with Indigenous peoples’ approach to
resource management issues, and each offers a useful perspective on the study area.
Archaeological works, Atholl Anderson’s in particular, have reported on the area under
review and the findings of archaeology offer important insights into the day to day
affairs of the ancestors. Recent iwi contributions to resource management in the region,
such as Tau et al. (1990), Kai Tahu ki Otago (1995) and Garven et al. (1997), provide
detailed descriptions of Kai Tahu environmental values, together with relevant case
studies. Research questions relating to the overarching proposition are developed in
Section 2.7, through a literature review.
Newspapers provide useful insights into contemporary issues. For example:
i)
Otago Daily Times 16th June 1997:p7
The Chairman of the Otago-Southland section of The Institute of Forestry, John
Edmonds is quoted in a debate with DOC over the effect of wilding pines on the hills
around Queenstown: “In their native habitat, fish such as trout, would have conifers as
their native vegetation”.
The source is arguing from a monocultural standpoint and shows no consideration of
the habitat needs of native species such as Galaxids. Indeed, he quite ignores them, yet
the Wakatipu(a) District is one of their more important habitats, and pine plantations
(Pinus spp.) are not a native habitat for any indigenous species.
In contrast:
ii)
Otago Daily Times 21st October 1997:p2
“Awarua runanga chairman, Paddy Gilroy said Maori were not interested in taking
millions of oysters ... The runanga’s primary role was to ensure the sustainability of the
resource”.
In that, he was responding to the announcement that the proposed Foveaux Strait Oyster
Fishery Bill sets the commercial take at 15 million but allows a total allowable catch of
27 million oysters. In effect Mäori and recreational fishermen could take the difference
- about 12 million oysters. The size of the recreational take is not known but 12 million
oysters divided by the approximately five thousand tribal members entitled to
participate would allow some 2,500 oysters per capita. Clearly, Gilroy was motivated
by the traditional value of not taking more than is justifiable according to Mäori
philosophy: i.e., reasonable economic need must be balanced against the availability of
the resource to future generations.
1.1.3 Bodies of Theory
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This thesis draws from, and will contribute to, several bodies of abstract thinking. It
will employ the perspectives of ecological theory (especially the contributions of
Indigenous peoples), anthropological theory regarding “Hunters and Gatherers”
(primarily with respect to the relevance of “optimal foraging theory” as a yardstick of
success), Indigenous peoples’ perspectives (in particular, Indigenous knowledge), the
traditional Mäori economic model, and Mäori resource management. Section 1.2.1
(below) introduces the main authorities, debates and literatures. These are all relevant
since the research problem is located at the nexus of the above-mentioned academic
areas. Each of those theoretical domains contributes toward a better understanding of
traditional resource management practices amongst southern Kai Tahu.

1.2

Aims, Outline and Limitations

A clearer understanding of traditional resource management in the south, along with its
philosophical underpinnings, is important for two reasons. First, several early published
accounts require amendation or correction lest they continue to influence thinking.
Secondly, following settlement of the Kai Tahu Treaty claim, and increased
involvement of Mäori in environmental decision making, an improved perspective on
far south society and environment has become essential.
1.2.1 Outline of theoretical base.
As Sarantakos points out:
… theory construction in qualitative research has been criticised by social
scientists and methodologists in a number of ways … [in that it] involves a
small number of cases, often chosen by means of non-probability sampling
procedures, and for that reason cannot claim representativeness.
Consequently, qualitative research, it is argued, cannot produce findings that
are valid enough to support the development of a theory
(1993:1213).

However, as he goes on to say, theories can be constructed which are grounded in
empirical data. They may then be used for developing research hypotheses and
modifying existing bodies of theory. “Real examples can then verify whether the
phenomenon in question or trends in general really exist” (ibid., p. 13).
The following bodies of theory will be of particular assistance in evaluating the overarching research problem explored in this thesis.
A review of world opinion on the changes that accompanied each wave of colonisation
in a region is useful as it concerns diverse places (e.g. Cronon (1983)). Clark (1949)
and Crosby (1986) provide important descriptions of the pre-contact environment, with
comments on environmental changes resulting from settlement by Mäori. Flannery
(1994) comments at length on first peoples’ role in ecological change. Two mutually
exclusive themes prevail. The first is that first peoples showed very little care for their
environment because they were economically driven. Constant exploitation was a
necessity, and despoliation of the environment was the legitimate cost of human
survival. Proponents of the second theme suggest that, on the contrary, original people
had a very strong environmental ethic. This thesis will offer opinion on the debate
between the two themes.
Foraging theory and the Hunter/Gatherer literature.
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Sahlins (1972) produced what was probably the definitive analysis of stone age
economics until it was overtaken in the 1990s by such authorities as Burch and Ellanna
(1994), Ingold (1996) and Ingold, Riches and Woodburn (1991). Harris (1987) and Lee
and Devore (1968) also contribute.
Firth (1973) remains the definitive work on pre-contact Mäori economics. However, I
shall argue that his work is best when he describes societies that had permanent
settlements associated with kümera18, the staple crop. Best, in particular (1977), details
important traditional practices.
Because food gathering practices were locally specialised it is necessary to define a
model for the area under study. S. P. Smith, a leading ethnologist and long time
president of The Polynesian Society, was dismissive of South Island traditions (e.g.
Smith, 1913), and some Mäori were little better. In a letter to Herries Beattie dated 4th
December 192419, H. R. H. Balneavis, on behalf of the Maori Ethnographical Board,
rejected a contribution which Beattie had forwarded for publication with the note: “you
should seek advice from experts like Mr. Elsdon Best, Archdeacon H. W. Williams, and
Mr. H. D. Skinner.” What he refers to as “wrong spellings” and “dubious statements“
are, in fact, South Island versions of traditions and terms as local orthographies
reflected the local dialect. Anderson (1980, 1982a and 1998) are important to a fuller
understanding of traditional economics in the area under review.
Exploration of aspects of the Mäori world view and metaphysical concepts is essential.
These include economic values such as ohaoha, utu, kaihaukai; spiritual beliefs such as
the roles of atua, mana and tapu; and philosophical concepts like kaitiakitanga, mauri
and hau. Best (1954), Tikao (1939), and more recently, Paul Tapsell (1997) and Merata
Kawharu (2000) provide valuable explanations.
Ecological and environmental theory is examined, beginning with Leopold (1949) and
including that developed by Colinvaux (1973) and Odum (1971). Whilst there is some
overlap, they provide potentially useful analytical approaches from the perspective of
Western science. Goudie (1990 Edition), Lewin and Leakey (1995) and recent volumes
of the New Zealand Journal of Ecology also contain important contributions.
Key figures in an Indigenous peoples’ ecology include Williams and Baines (1993),
who edited a collection of 22 papers on aspects of Indigenous Peoples’ approaches to
resource management, mainly in the Western Pacific and North America, and E. N.
Anderson (1996) who views ecology as a cultural construct and examines a wide
variety of traditional approaches. Indigenous peoples’ practices, especially those from
other parts of Polynesia, are particularly relevant in-so-far as they display commonality
with the Mäori approach to resource management. Merculieff (1994) is an important
contributor in this regard, and the collection of essays in Cant, Overton and Pawson
(1993) is invaluable. In addition, the large corpus of material on Amerindians shows
remarkable parallels (e.g. Berkes (1999), Davis (2000)) with the situation of Mäori.
Semali and Kincheloe (1999) provide an important contribution to the study of
Indigenous people’s knowledge, notably cultural underpinnings for the management of
resources.
18
19

= kümara
Original in Alexander Turnbull Library, Ms papers 189, Folder 143.
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1.2.2 Limitations
The main limitations imposed on this study, have been the exigencies of a PhD and
issues of a cross-cultural nature. Time, finances and format have largely been dictated
by academic concerns. A number of Mäori people are not ready to release their
knowledge to the world, and others are not prepared to be identified as sources of
cultural knowledge. Some would not agree to follow University ethics procedures on
the grounds that they are inconsistent with Mäori attitudes to knowledge. In the course
of research for this thesis there were occasions when the writer was denied permission
by kaitiaki to use oral and written material, or restricted in his use of it. In particular, I
was denied permission to quote from ancestral documents and, in one important case, to
copy from a significant map of mahika kai sites even though permission to use the
material in a very general way had previously been given. Permission to use the major
data - the lists analysed in Chapter 7 - was contingent upon the location of “dead”
places (after Woon 1986:12020) not being precisely stated. Kaitiaki21 groups did not
wish details to be widely available lest their rights to those resources be contested by
other Mäori or Government agencies. Similarly, some interviewees chose not to be
identified or quoted in the text. Accordingly, several “personal communication”
references must be left vague.
The use of oral information introduces a further limitation. Due to the pervasive effects
of colonisation, very few folk now living have a thorough knowledge of the philosophy
that underpins some traditional concepts. My “why” questions often elicited the answer
“it was the old-people’s way”, leaving me to infer reasons. This may sometimes have
been because the informant was concerned about misuse of the information.
Nevertheless, although the researcher may not be told actual reasons, parallels can be
drawn with other practices or other cultures. Inference can provide pieces of the jigsaw
if they link to concrete evidence, and will be clearly signalled in the text.
In the main, only tellurian food resources, but including those of fresh-water and
estuarine environments (rivers, lagoons, lakes), will be included; the sea having its own
story. However, in discussing food sources, the significance of key marine species such
as barracouta (Thyristes atun) will be noted, especially with regard to accumulating
food surpluses necessary for trading and the winter season.
It is not my intention to rewrite the human history of the region nor to examine in detail
the social transformations that took place at the time of colonisation. However, some
discussion of the post-colonial situation is needed to show how colonisation
corresponds to a change in status of resources: from interrelated entities to stand-alone
commodities.

1.3

Research Themes

The economic, social and cultural dimensions of traditional Mäori society throughout
New Zealand were inextricably intertwined. As with the included angles of a triangle,
change in one affected the other two (see Fig. 1.1). The unity of human activity had the
religious domain overlaid.
20

Woon’s term: “dead” placenames, is used throughout this thesis to refer to names no longer in
common use.
21
See Section 4.3 for a full discussion of the responsibilities and obligations associated with
manawhenua and kaitiakitanga.
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Social

Economic

Cultural

Fig. 1.1: The Economic/Social/Cultural Triangle
This thesis draws upon a rich scholarship of Indigenous peoples’ studies. To eschew
such work, and the interpretations and ideas of scholars elsewhere, would be to deny an
important context.
The assumption by outside commentators of homogeneity amongst Mäori is challenged
in this thesis; information about one iwi need not apply to another. For example,
Edward Tregear (1926:28) in his statement that Mäori were only comfortable living in
pä, exemplifies such commentry. It might have been true of the North Island, but was
not of the South. It is also necessary for me to comment on the treatment of Mäori
matters in ethnographic accounts, many of which reflect the notion that “The Maori”
were an homogeneous people, and/or were based on Northern experiences yet assumed
to apply in the south. As Jostad et al. state:
A common mistake of Euro-American researchers is to refer to Native
Americans as one culture and to imply that information or conclusions
reached about one tribal group are representative of all other tribal groups in
North America
(1996:570).

Much the same is true of New Zealand. There might have been beliefs and practices in
common but homogeneity cannot be demonstrated.
Common, public misconceptions abound, such as in the following letter published in
the Otago Daily Times:
Prior to 1840, times were traditionally hard for Ngai Tahu, whose way of life
was impoverishment and squalor, their numbers were regularly culled by
disease and ‘relation eating’ feuds. The introduction of the potato, and access
to whale oil, etc, by plundering Cloudy Bay and Otago settler communities
(1830s) enabled them to exist until the Treaty. If the entire western South
Island numbered fewer than 150, how did they manage 20 million acres?
(Michael Lincolne, O.D.T., 9/10/97, p.8).

This research is rooted in the notion that for a successful attitude of sustainability, it
must be accepted by all and kept in force by social mores (E. N. Anderson 1996,
Williams 2000). In the case of the southern Kai Tahu many such mores lie in the
theological domain (this notion will be developed in Chapter 3). It is argued that social
control is vital to the successful development of a sustainable environmental attitude.
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Usufruct, rather than outright ownership of land, has been used to describe the
traditional land-holding ethic. In fact it was rather more than usufruct, yet fell short of
full dominion. The focus of traditional Kai Tahu was on resources, and their alienation
required a wider community authority.
The statement by Atholl Anderson, “Mobility, seasonal and non-seasonal, was common
in Mäori society but it was so much more frequent among Ngäi Tahu that it is almost a
defining characteristic of the southern people.” (1998:118), is a good summary of
Southern Kai Tahu two centuries ago. Dacker (1990) also details the seasonal patterns,
many of which were timed to ensure optimal harvests (e.g. tuna migrations and times
when birds flock).
I shall use the phrase: “pre-contact” to refer to the period up to, and for a short while
after, the arrival of Europeans. Over that long period the majority of evidence is from
the oral tradition, supported by the archaeological record and writings of peripatetic
Europeans (the Cooks, Forsters, Selwyns, Boultbees) of the age. Europeans introduced,
wittingly or unwittingly, not only bad land management practices but also the weeds,
pests and pathogens that ensured ecological colonisation of the land. This theme will be
developed along lines similar to those proposed by Crosby (1986) and will explain why
the primary domain of this thesis ceases around the date of European contact, when
traditional resource management practices became modified by land-loss and the
exigencies of colonisation. Nevertheless, certain attitudes can be seen to have persisted.
A MODEL
There are three main categories of usage of natural materials, and they are the
components of a model for this thesis.
i)
catch-as-catch-can;
ii)
coincidental good practice; and
iii)
intentional wise management.
What began as (i), perhaps with a little of (ii), evolved into (iii) as the benefits of
careful husbandry were recognised, leading to a strengthening contract between people
and place: a contract that would continue to grow as emotional attachment to the land
and human investment in managing its resources continued. As time passed, the
category (iii) convention became part of the moral code of the people and the precise
reasons for it forgotten. From then on, a category (iii) practice would have struck an
outsider as category (ii)22. In this thesis I argue that such transitions were neither
accidental nor serendipitous but were adopted into the moral code of the people,
presumably after careful deliberation based on generations of careful observation and
expert opinion. Access to key resources was controlled through conventions that the
majority accepted: willingly, out of necessity, or under duress. Most eventually became
codified in the ethics of society, where individual action was subject to the policies of
the group.
This thesis will distinguish between additive and synergistic practices:
22

For example: many modern-day Mäori follow the practice of not gutting fish below the high tide
line. The underpinning philosophy is no longer apparent to most, they do it “because it’s the Mäori way”
or because the “old people said it showed respect to Takaroa”. One informant said “You don’t offer offal
to Takaroa, he deserves the best”. In all likelihood their observations had shown them certain advantages
of following sound practice, perhaps for reasons associated with the dangers of an abnormally large
wave, or the fact that casting offal into the tide encourages predators.
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additive, in which effects are due to a cumulative build-up across space or over time;
synergistic, involving interaction between two or more conventions; the outcome being
more beneficial than the simple sum of the individual actions.
Language, particularly specialised terms, is always a good indicator of
traditional thought. Accordingly, etymologies will be developed in this thesis, each
serving as a window onto traditional landscapes. For example, food has been classified
into kaimoana, kairoto and tïtï (seafood, food of the interior and muttonbirds which do
not fit either of the major categories) (Te Panui Runanga May 1998, p. 14). Other
important terms are kai rëhia, food eaten for pleasure (confection); häkari, a ceremonial
feast; kaihaukai, a form of trading based upon feasting, with each party contributing a
speciality of its district and local surpluses being redistributed; tümahana, a present
given in return for kaihaukai; and ö, a gift of preserved food. Those examples introduce
discussion of the cultural aspects of food, described in Chapter 5.
Inaccurate, indeed downright misleading, translations have been made for a number of
key Mäori words, especially words for concepts, and certain translations made by
missionaries, all of whom had their own agendas. Those translations have fed back in to
contemporary Mäori society and influenced current views of traditional Mäori values.
This matter will be discussed in Chapter 4, so a single example must suffice here:
“Atua” is usually glossed as “God”, whilst Williams (1988:20) provides: “1. God,
demon, supernatural being, ghost” and “2. Object of superstitious regard.” Neither
definition clearly describes the traditional understanding of atua. Atua are usually
deceased ancestors with considerable mana whose influence is ongoing; even “Ngä
Atua”, the family of the creation story, are distant ancestors. It is important to view
them as distant ancestors, from whom continuous descent can be traced, rather than as
“gods”. Each member of that family has his or her own domain: that of Täne was the
trees and birds, and that of Takaroa the fish. Atua can also be more general: that which
is beyond our comprehension23. All are important in any discussion of resource
management.

1.4

Thesis Structure

The structure of the thesis is represented schematically in Fig. 1.2. Once the bodies of
general theory in Chapters three and four are developed in ways appropriate to the study
area (Chapter five), specific practices (Chapter six) are examined with respect to actual
foods from lists in manuscripts (Chapter 7). Chapter 8 then details two case-studies
before the post-contact and contemporary situations are discussed (Chapter 9) and,
finally, some conclusions drawn. Propositions for evaluation are drawn from the earlier
chapters and examined in the light of the data presented in Chapters six and seven.
Outstanding and general issues are addressed in the conclusion.
The first substantive chapter of the thesis (Chapter 2) sets the background by defining
the study area, spatially as well as temporally. It refers to the antiquity of the people in
the South and their independent development over the centuries. Takiwä, or traditional
districts, and iwi, with their cultural mix, reflect migration and food trends over time.
These are the subjects of this chapter.

23

Just as the dead are said to go “ki tua”, “a tua” is also beyond the domain of humans.
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An attempt is made to develop a chronology for natural resource usage in the region,
drawing on such matters as catastrophe, deforestation, site abandonment, whakapapa
and extinction of fauna. These will serve as relative and, in some instances, absolute
dating aids. The literature review includes a brief oral history of the region, details of
the fauna and flora, and a survey of human interactions with the environment.
2. The study area

3. Academic Theory

4. Mäori Knowledge

5. Mäori Knowledge Applied
to the time and area of study
Propositions for
Evaluation
6. Traditional Resource
Management Practices

7. Manuscript data

8. Case Studies

9. Contemporary Practices

10. Conclusion
Fig. 1.2 Structure of the thesis
Chapter 3 provides a theoretical base. It is rooted in a western academic perspective but
draws on scholarship relating to Indigenous peoples world-wide. Included is a review of
relevant ecological theory, especially that which refers to Indigenous peoples as well as
to historical and contemporary views of Hunters and Gatherers, the most common
categorisation of the people of this study. This will aid the later discussion of
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conventional attitudes to first peoples and the all-important definition of
“sustainability”. “Optimal Foraging Theory”, as developed by Marvin Harris, is used as
a template for the evaluation of aspects of traditional Kai Tahu economy and society.
In Chapter 4, an in-depth comparison is developed for analysis of Mäori economic
models developed for other parts of New Zealand and those which apply to Southern
Kai Tahu. It can be seen that the orthodox model, employed by many academics, which
assumes homogeneity of Mäori groups, is unsatisfactory for the south. An extensive
examination of traditional Mäori philosophies and metaphysical concepts is then
developed, culminating in a discussion of attitudes to knowledge inherent in
“Mätauranga Mäori”
We have, for example, quite separate and strong-rooted traditions about the
transmission of knowledge. And they have led to more divergence in Maori
and Pakeha attitudes than any other single factor
(King, 1978:9).

I describe Mäori attitudes towards, and the nature of, environmental knowledge with
particular reference to how it was codified and transmitted. Accurate transmission of all
information was vital for an oral culture and, it is argued, great efforts were taken to
ensure proper understanding of key environmental resources and their management.
The chapter will emphasise aspects that were unique to the south.
The principal aim of the early chapters is to develop the basis for what follows.
In Chapter 5, the theoretical base outlined in the previous chapter is developed with
particular emphasis on geographic, social and economic factors pertaining at the time
and in the area under review. The focus shifts towards food resources and changes in
practice relating to food that occurred during the period up to European contact. The
following questions are posed:
Mahika Kai: the resources; what were they, what was their significance to traditional
southern Mäori society?
How were they classified?
What cultural practices were involved?
What cultural constructs were involved, including those associated with allocation of
resources and distribution of surpluses through kaihaukai?
The discussion of traditional foods and their complementarity will be detailed, with
special attention paid to the social and cultural aspects of food, as discussed by Pollock
(1992). Etymologies are developed to assist in this discussion.
Chapter 6 begins the detailed examination of strategies and techniques that may be seen
as stewardship practices. In particular, the discussion focuses upon access to resources:
their growth, husbandry, harvest, preparation, distribution, storage and other
management techniques. The latter section is further subdivided into techniques of
habitat enhancement, improvements to the quality of the stock, and limitations on
harvests. “Optimal Foraging Theory” is employed to show the degree of sophistication
of effort that had evolved in order to produce a better quality of life. Finally, there is
consideration of things that might have been done but were apparently not.
The discussion in Chapter 7 concerns primary data collected from mahika kai lists.
Kahu (1880a) and Taiaroa (1880) are lists of mahika kai sites between Köpütai (near
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Port Chalmers) and Maukatere (Mt. Gray) and extending to the southern lakes and
through Arthur’s Pass to Lake Kaniere. They were recorded at hui held between
February and June 1880. We know from the names of those providing the information
that these hui were some of the last opportunities to record information from those who
had actually carried out the practices. Many of the informants joined their ancestors
within a short time of providing their data and within a few years folk may have heard
about them but probably lacked first hand experience.
In all, 114 different foods are mentioned for 1700 locations. Many are “dead” placenames, in the usage of Yoon (1986). In the majority of cases, locations are known at
least roughly but out of respect for tribal sensitivities have not been identified in this
thesis. Only a few places are well known today.
Modes of Data Analysis:
a) Textual analysis;
b) Geographic patterns of placenames and their density;
c) Conjunction of resources through contingency analysis;
d) Geographical precision and interpretation precision will vary.
Some areas, within the region are rich in place-names, to the extent
that many, where mahika kai existed, will cluster around a rather
imprecise spot; in other areas there is a paucity of names.
It is expected that analysis of primary data by such methods will provide insights into
traditional food management patterns.
The vital component of traditional Mäori resource management is kaitiakitanga, a
concept with two dimensions. At the metaphysical level it refers to the ways in which
atua manifest themselves to support the present generation, each atua having its own
area of concern. On the practical level, the practice of kaitiakitanga requires the people
who are linked with a resource in a particular locality to mirror the kaitiakitanga of the
atua for the good of the descent group as a whole. “Sustainability” is a key idea within
the concept of kaitiakitanga (see Chapter 4.3). The expression of kaitiakitanga involves,
most notably, kaihaukai, karakia, rähui, rangatiratanga, and wakawaka, each of which is
fully described, followed by discussion of the social factors which gave rise to them.
In Chapter 8 two case studies are developed to give an in-depth, integrated view of a
number of practices associated with a single resource. The first, tï räkau (for käuru), is
the fifth most frequently mentioned food in the Taiaroa lists (with 235 sites). It has
already been extensively studied (see Anderson 1998, Fankhauser 1986, Williams and
Chrisp 1992). Furthermore, there is a manuscript (Tikao, nd(a)) which gives a
comprehensive, 19th Century description of traditional practices associated with this
resource. A study of traditions associated with käuru, the resultant food product, and the
major carbohydrate source in the south, provides examples of many of the practices
discussed in the earlier chapters of this thesis.
The second case study, tïtï, is developed especially for this thesis as, in the area of
concern to this research, tïtï was the most important single food in terms of quantity.
Some contemporary management practices associated with the annual tïtï harvest will
provide important examples for Chapter 9, which examines the effect of extinctions
during the Polynesian period. The Chapter then details the modern situation. Tïtï is the
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only resource that has been under Mäori control from traditional times to the present
day. For that reason, those families with continuity of tenure of the “Tïtï Islands” are
seen by other Kai Tahu as “more in tune with traditional values” (Töku Möhio and
Russell 2000, pers. comm.). In particular, the Chapter focuses upon changes over time
and the extent to which extant practices are extensions of traditional methods.
Firth’s comment:
If we compare the old Maori life with the way in which the present
population of New Zealand exploits the same natural resources it will at
once become evident that though environment limits and conditions, it does
not dictate the form of economic organisation
(p. 57, Footnote 1).

is examined with respect to tïtï.
The chapter then examines three published Tribal Resource Management Plans: (Tau et
al., for Central Canterbury; Kai Tahu ki Otago, for Otago; and Garven et al. for
Murihiku) with a view to detailing the currency of traditional ideas.
Chapter 10, the concluding chapter, evaluates the proposition in the light of the data
examined in the thesis to summarise the evolution over time of effective practices as
summarised by the formula:
Detailed knowledge + Social regulation + Ritual control = Group morality
The thesis proposes that a detailed knowledge base had been accumulated, together
with the means to maintain it (see Chapter 4), and community actions were regulated
through social structures and ritual, all leading in time to a collective attitude towards
resources that may be described as a shared approach towards renewable resources that
might ensure their continuing availability.
Further, some steps are proposed towards resolution of the cross-cultural impasse that
has been developing in the field of resource management throughout Te Motu.
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2.0 Ngä Täkata me ö rätou Wähi.
Ehara i te takata kotahi anö i oho ai i neherä.
There wasn’t just one person alive in former times.
(And all will have their own stories.)
This chapter sets the background by defining the study area, spatially and temporally.
Resource management evolves over time and takes place in a diverse context. Chapter 2
provides the background for each aspect. Firstly, the antiquity of the people in the
South is outlined. Their independent development over the centuries, is described
together with the resultant, unique lifestyle that has only recently been modified by the
so-called "Classic" Mäori of most academic studies. The two aspects will be
subdivided, respectively, into takiwä, or traditional districts, and iwi. Cultural mixes are
contributed to by the various migrations and these are reflected in food trends over
time, as determined by preferences and availability.
An attempt is made to develop a chronology for natural resources in the region by
reference to such matters as catastrophe, deforestation, site abandonment, whakapapa
and extinction of fauna as dating aids. The literature review comments on attitudes
toward the South and includes a brief oral history of the region, including reference to
fauna and flora and human interaction with the environment.
The chapter thereby establishes the mana of the people of this study:- essential to the
discussion that follows. These aspects contribute to the tapestry that underlies the study.

2.1

Ko Te Kupeka Whakapapa a Kai Tahu

The treatment of Mäori language material, especially that from the early contact period,
is problematical. As Te Maire Tau wrote:
The examination of tribal texts of particular traditions composed by our tribal
tohunga is a complex affair. One of the key problems is that of language that
in turn represents a different epistemology – another world-view based on an
entirely different knowledge system
Tau
(2000:8).

Accordingly, a direct translation cannot correctly portray a tradition intended for an
audience whose world-view was quite different. This is not just a cross-cultural matter.
Many modern Kai Tahu do not have the background and knowledge to understand
allusion and metaphor commonplace in former times. Therefore, in this thesis
explanations are preferred to translations, permitting a focus on matters germane to the
topic, without addressing peripheral nuances.
‘Creation of all things24’
The story of Rangi and Papa is particularly relevant to later chapters, where it will be
referred to as “The Kai Tahu Creation Story”. In the south, Takaroa was Papatüänuku’s
husband, prior to Rakinui and this more senior position suggests that, unlike in the North
Island, forest food (Täne) never predominated over sea-food 25. Te Wäi Pounamu was
closer to island Polynesia in its cosmogony and various traditional stories (Marck 1996).
24
25

This is the English subtitle of Tiramorehu (1849).
See the whakapapa accompanying the Frontispiece.
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Aoraki mä
Aoraki, Rakirua, Rakiroa and Rärakiroa were the sons of Rakinui and Pokohäruatepö.
While still young, the four brothers set out to inspect their father’s new wife, Papatüänuku
who had supplanted their mother in their father’s affections. Because of errors in karakia
during a storm, the canoe ran aground on an under-sea reef and became Te Wäi Pounamu.
The brothers climbed to the highest side and today Aoraki, Rakirua, Rakiroa and Rärakiroa
are Mounts Cook, Dampier, Teichelmann and Silberhorn, respectively (Garven, et al. 4647, and p. 61 contain a fuller version).
Tüterakiwhänoa (see Beattie 1949:7-9)
When Aoraki and his brothers did not return home their mokopuna26, Tüterakiwhänoa,
went to search for them. Tüterakiwhänoa, and his helpers, Marokura and Kahukura (see
Beattie, 1994:556) prepared the land for habitation by fashioning it into more conducive
contours. This work made a major contribution to its mauri. Marokura (Kaiköura to
Waitaki) and Kahukura (Otago) are atua of particular relevance to the areas that they are
said to have prepared for habitation. A manuscript by Dame Joan Metge in the Kai Tahu
archive interprets their relationship with nature. She quotes an unnamed informant: “In
this way all things are considered to have a mauri and to have a relationship with one
another”. She then goes on to comment:
So Kai Tahu is bound to the natural world and all life supported by it. The
whakapapa links Kai Tahu to the atua and to all descendants of Rakinui –
the earth, waters, forests, plants, insects and all animals
(1979:3).

Mäui mä
The next significant ancestor, in the Kai Tahu tradition, is Mäui whose father is Taraka
(whereas in every North Island version I can find it is his mother who is the cognate:
Taranga). Once again, Marck (1996) states that throughout island Polynesia it is the
father who has the local variant on that name. Whilst this is not the place to address the
notion in detail, the evidence suggests separate Polynesian origins for the original
inhabitants of Te Wäi Pounamu, and North Island iwi. This idea is further reinforced by
the Waitaha migration story (see Section 2.2, below) and by Harlow’s (1979) assertion
that the southern dialect is farther from all North Island dialects than any two of them are
from one another. However, a separate, but related, Polynesian origin, combined with
subsequent isolation, would help to account for the unique social patterns of the south.

26

The whakapapa suggests a grand-nephew in European terms. Rewi Köruarua, of Taumutu, tells
(see Section 6.2.15) how Tüterakiwhänoa is a spiritual guardian at Waihora (Lake Ellesmere). As he is of
strong Ngäi Tahu whakapapa, “the taking of this [Waitaha] deity into the Kai Tahu pantheon again
illustrates the importance of later arrivals marrying into lines that had established good connections to the
land and so the established kaitiaki atua.” (Dacker, 2000:230).
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Moko
Stack (1898:24) tells the story of Tü Te Waimate and Moko, which is instructive in two
ways: as evidence of trading and as an example of a person who has been banished
from society.
He [Moko] found this a very profitable occupation (i.e. waylaying travellers), as
large quantities of mutton-birds, dried fish, prepared tii-palm (sic), and other
Native products were carried north, and supplies of clothes (Native mats) and
other things brought back in return.
(White Vol III p. 291)

Tü Te Waimate can be situated in a Rapuwai whakapapa, and dated to some 16
generations before 1900.
The extent to which western knowledge and legend may mutually validate each other
depends entirely upon one’s perspective. Atholl Anderson, an archaeologist, makes his
position clear: “There are some points of agreement between putative tradition and
inferences from archaeological data, although one does not validate the other”
Anderson (1989:151).

2.2

Migrations

The term ‘Polynesian”, rather than Mäori, is used for the first arrivals in that they had
not yet developed those cultural features which would eventually differentiate them
from their island relatives and result in their being identifiably Mäori.
There is also a remnant tradition for a group known as Katikura, who pre-dated
Waitaha: see, for example, Griffiths and Goodall (1980:5). This group seems to have
been specifically associated with the Dunedin area and may or may not have something
to do with the atua, Kahukura who is said to have formed Muaüpoko, the Otago
Peninsula. Käti Wairua were an important iwi on Te Tai Poutini, who were subsumed
by Kai Tahu.
Waitaha
Waitaha were descendants of the Uruao canoe migrants who came to Te Wäi Pounamu
under Räkaihautü. They came from a land known as Te Patu-niu-a-aio at the same time
that some of their relatives went to “one of the Hawaiki’s”, homeland of most North Island
iwi (Beattie 1918:137-145).
Häwea
The greatest and most influential tribe amongst the Waitaha people was the Häwea
They originated in Häwea i te raki, son of the chief named Waitaha-ariki, who lived 14
generations after Räkaihautü. They intermarried with Käti Mämoe and their
descendants are with us today. They have been referred to as the aristocrats of Waitaha.
Another reference is to the Häwea as an iwi of Waitaha, and says that the Waitaha
eventually became an iwi of Käti Mämoe.
The traditions handed down tribally over the years stated that Häwea were very darkskinned, had thick curly hair, thick lips, and flashing white teeth. Tradition also states
they were in appearance much like the Zulus of South Africa. “They did not come from
Hawaiki, the fatherland of the Maori” (Anon. MB140, Hii,7, Folio 6). There are various
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traditions that allude to a pre-Hawaiki origin for Waitaha, in a large country, far from
the sea, known as Te Patu-nui-o-aio (see, for example, Beattie 1915-22).
Te Rapuwai
Rapuwai originated in South Taranaki. There they were known as “Pätea”. When they
migrated to the South Island they became known as “Rapuwai”.
Turi, captain of the Aotea canoe, and his crew settled among them, in
Taranaki. A dispute arose, and some of those involved took seven kos and
stuck them in a point of land jutting out from the coast. This caused the
point to become detached from the coast and it floated out to sea carrying
six kos with it, leaving the other ko behind on the mainland. The drifting
land with the people on it landed at Taumatatini, near Motueka. The six ko
turned into a clump of bush which can still be seen at Taumatatini. The
leader of these unique voyagers was Raumano and his followers were
known as Raumano after him. One of their first settlements was near Te
Hoiere (Pelorus Sound) at a place called Raumano, now often called Te
Mano-o-te-Rapuwai. They were a prolific people and soon spread inland.
They liked nothing better than to settle round lakes as they were fond of
eeling, canoeing and swimming, so that the lakes down Westland way soon
harboured a large colony of them. When years later the Rapuwai and Kati
Mamoe intermarried the name “Patea” reverted to and was used to describe
the amalgamated hapus
(MB140, Hii,7, Folio 6).

It seems likely that, “Pätea” was their name for themselves just as “Rapuwai” refers to
their unusual way of swimming. The latter would seem to be a name bestowed by
outsiders. Once they merged to become one people through intermarriage, the nickname
would have been dropped. The people of Makäwhio, in South Westland, still regard
their locality as “the Pätea area” Stevens (1995, map p.72).
Käti Mämoe
Käti Mämoe came from the East Coast of Te Ika a Mäui, in particular the Hawkes Bay
area. The incentive for this migration was population pressure due to expansion of their
northern neighbours, with resultant pressure on resources. The pattern will be seen to
repeat a few generations later when, in conjunction with sibling rivalry, those very
neighbours mentioned above, Ngäi Tahu (at that time a sept of Ngäti Kahungunu)
themselves migrated to Te Wäi Pounamu.
Elvy (1957:22-23), quoting in particular the Marlborough elder Pou Hemi, associates
sunken pit dwellings with Ngäti Mämoe. An excellent example, excavated at the Käti
Mämoe pä, Peketä, is depicted in Brailsford (1981: fig. 119, p.133). Pit dwellings, also
known as “round houses”, were common at the time of European contact in the far
south and were used on the Tïtï Islands until recently. Anderson (1986: 102, 109)
considered the evidence and concluded that, in the far south, round huts were the norm
throughout the pre-European period. At an earlier date they were common from South
Canterbury southwards, particularly in inland sites. It seems likely that at seasonal
camps, which lacked permanent structures, round houses were easy to construct,
especially in places where timber was scarce. There seems to have been a conflation of
round house pits, with earth ovens (Challis 1995:51). However, it is significant that
Käti Mämoe house pits and umu were all circular yet Kai Tahu house pits and umu
were rectangular, see Chapter 6.
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Ngäi Tahu
The end of the settlement phase in the North Island corresponds with the beginning of
widespread pä construction, which is likely to have resulted from a switch to kümera as
a main food item and the corresponding need for more permanent and secure
habitations. In the South Island the switch, initially, had been primarily to a more
peripatetic lifestyle, but one still centred on regional base camps. Later, with the Ngäi
Tahu migration, there was something of a shift to kümera cultivation alongside pä. “It
has been suggested that fortifications were rare before 1769” (Orchiston 1979:179, cited
in Challis 1995:47-49). This statement, although focussing upon the date of Cook’s first
visit, is consistent with the early 18th century migration of people who would unite
under the appellation Ngäi Tahu. South of Banks Peninsula, major pä are a very late
development and probably reflect considerations of eighteenth, and early nineteenth
century internecine warfare rather than resource control (Challis 1995:47).
Archaeological interpretations support oral tradition for this phase: “An intrusive
Classic Mäori culture from the north dating to the late 18th century A.D. can also be
recognized in the Otago region” Green (1975:634). Allowing for delay between actual
migration and evidence in the archaeological record, Green’s observation can be seen to
describe NgäiTahu penetration into the south.
The descendants of Ngäi Tahu were originally from the Poverty Bay area, where they
shared origins with Ngäti Porou. Four generations after Tahu Pötiki, who is generally
regarded today as the eponymous ancestor27, Rakawahakura, his wife Irakehu28 and
family, had moved along with their Ngäti Kahungunu relations first to Wairoa, then to
Pakiaka, in Hawkes Bay. It was Rakawahakura who killed the dog that would give rise
to the name Käti Kurï, and it was this incident that precipitated the trek south. (They are
the generations who moulded the then “Ngäi Tahu” into a distinct entity and who would
have a huge influence on relationships later, in the South. They also establish the
writer’s take.) Their sons, Räkaiwhakaata, Maruhoua and Tahu Mutu all established
important lines. Through Maruhoua, Käti Kurï descend and it is the grandson of Tahu
Mutu, Tü Te Ahuka whom we will meet again in Chapter 5, when he shares the newgained mana whenua, at Kaiköura. The third, Räkaiwhakaata married Manawatakitü of
Käti Mämoe, and their daughter, Tühaitara married Marukore who was of the Kahea or
senior branch of Käti Mämoe, which had combined with Häwea-i-te-raki to produce the
people who had been, until recently, the most important inhabitants of what is now the
Napier area. We may deduce that a generation earlier, Ngäi Tahu mana was not equal to
that of the leading Käti Mämoe whänau, but by this time the situation was changing.
Ngäi Tahu mana continued to grow and that of Käti Mämoe to wane. Furthermore,
Tühaitara was the firstborn of two firstborn parents (mätämua). This marriage is of
particular significance because it combines the Tühaitara primary line from Tahu Pötiki
with her Käti Mämoe ancestry through Manawatakitü, and the Ngäti Ira descent
through Irakehu, all brought together with the older lines of Marukore, from Häwea,
Waitaha and Käti Mämoe (see Fig. 2.1).
(from Hotu Mämoe)

(from Tahu Pötiki)

27

(from Ira Türoto)

See Williams 1996 regarding the fact that at least three ancestors of the name Tahu, are regarded
as eponymous in various quarters.
28
Of Ngäti Ira.
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Rakawahakura

Manawatakitü

= Irakehu

= Räkaiwhakaata

(from Häwea, Waitaha, Käti Mämoe)
Marukore = Tühaitara

Kai Tahu Whänui
Fig. 2.1 Whakapapa showing the primary descent lines discussed in this chapter
By such strategic marriages was the mana of these descent lines consolidated into the
one family, a source of pride to both groups. The fact that there were at least eleven
children attests to a long marriage yet it ended in disaster, surprisingly, for the same
reason it had originally been arranged.
The influence of NgäiTahu slowly continued to grow, due in no small way to strategic
marriages that had increased their mana in each generation. However, Tühaitara and
Marukore eventually had an argument during which Tühaitara belittled her husband’s
Waitaha ancestry by saying: “He taurekareka koe, no roto i te kakakaiamio; i puta mai
koe i roto i te pohatu paremoremo, i te aruhe taratara.” (See, for example, McEwan
1946:221.) If we consider the detailed whakapapa of Marukore we see that Kaiämio29,
Pöhatu Päremoremo and Aruhe Taratara are all his Waitaha ancestors. But each also
refers to food, which she implies is of little mana. (Kaiämio is the practice of seasonal
wanderings in family groups to gather food, but by replication of the initial sound she
makes a pun, implying a käkä scratching around for food. Pöhatu päremoremo are umu
stones, slippery with the juices of cooking, and aruhe taratara is fern root – a very low
class of food.) The overall image is that of coming together from demeaning descent
lines, whereas his hapü group, Kahea are still acknowledged to have been the most
prestigious line of Käti Mämoe and a feature of their morganatic marriage (körero-äwaha nä Kai Tahu).
It is said that Marukore’s people had become jealous of the followers of Tühaitara who,
with their allies, had largely assumed the mana of the Heretaunga (Hastings) area and
were accorded more respect than the Kahea, many of whom had already departed
southwards, eventually to arrive in Te Wäi Pounamu. The jealousies reached such
proportions that, following the above-mentioned slanging match with his wife, Marukore
29

Kaiämio is well remembered in the south and as well as a number of stories told about her, she
is commemorated by the place-names: Te Ana Whakairo a Kaiämio and Te Rua o te Kaiämio, Cormack
(1997: 149, 152, 189). Anderson (1986) recounts several versions of the Kopuwai story, in which she
featured and he also mentions the Takitimu origin for Kopuwai as kaitiaki for Turiheka, when she died, at
Mt Dingle.
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led his relations in retribution against his own sons in order to win back his mana and
what he considered to be his tribal property. Attack against the sons came in the night
and the oldest two, Tamaraeroa and Huirapa were killed in their sleep. This is called
Täpapa and was a sign of shame. The battle, where Tamaraeroa and Huirapa died, is
known as Hukete. The survivors, including Rakimatakore30, son of Huirapa and
Maririhau, fled to the pä of Huirapa’s elder sister, Hinehou, for shelter. Her house was
known as Karara Köpae, a name which has since become famous. To restore the family
honour, Tahumataa led an attack on the pä, Te Pakiaka where they met strenuous
resistance. The chief of Pakiaka was Räkai Moari, a grandson of Räkaihikuroa, and it
was he who had taught Tahumataa to fight. Tahumataa was only a small man but Räkai
Moari had taught him how to compensate for that. However, his daughter, Hine-wai-atapu, seeing the diminutive Tahumataa, taunted him that he was not man enough to
achieve his objective. After the battle had lasted five days, the pä fell and everyone in it
was killed, including both parents. Tahumataa eventually fought and killed his teacher,
then turned to the daughter and took her as his second wife. That battle, where the death
of the elder brothers was avenged by the younger, has become known as Täpapanui. Ever
since, Tahumataa has been regarded by many as the tuakana31, as it was he who assumed
the mana of his generation in the manner of a tuakana (see Waiata 348, in Ngata and Te
Hurinui Vol IV, 1990:80-81).
Those events established the primacy of the Ngäi Tahu line in the waves of migration
into Te Wäi Pounamu that followed.
Käti Kurï
The people who initiated the Ngäi Tahu settlement of the South Island were Käti Kurï,
who established themselves in the Kaiköura district. This first migration was known as
Te Heke a Pürahonui after the kaumätua, Püraho, great-grandson of Maruhoua and
father of Maru Kaitätea who took over the leadership following his father’s murder in
the Marlborough Sounds.
Soon afterwards, the second wave (Ngäi Tühaitara), including the younger sons of
Tüahuriri, arrived under the leadership of Tü Te Ahuka. Tü Te Ahuka had stayed
behind at the time of the first wave, in order to repay the kaihaukai “Kinikini Törea”.
Te Wanikau relates that a major reason for the migration south was the fame of the
foods:
Ka puhia atu tetahi takata rakatira e te hau ki Ohariu tona waka me tona
kauhoe. Ko te ikoa o taua rakatira ko Te Huataki no tawahi no Arapaoa i
haere ki huti ika ka rokohanga te mauru ki te moana. Ka whakamatau ratou
ko ana takata ki te hoe ki uta a kihai i taea i te nui o te hau. Ka ki Te Huataki
ki ona takata me hoe ki tera motu, eke raua atu tona waka ko Ohariu i te pa o
Tiotio, he po te uka atu. Ka titiro a ia te whare rahi ka mohio a ia ko te whare
tera a te tino rakatira a reira. Ka ia ki reira, ka uia no whea a ia ka kia atu a ia
no tera motu (no Arapaoa) “he kaha uia te kaha” ka whakina atu tona ikoa ko
Te Huataki au ko tama a Taomata “E aha te take i kitea mai koe?”
Whakaatutia atu. I puhia mai aia te hau.
Ka ki atu a Tiotio ki tana wahine ki a Turaumoa kia meatia he kai kia awe te
kai, ka kai ratou ko aua takata ko tenei riteka he ture na ka Kaumatua. Ka
30
31

It is through him that members of the major hapü, Käti Huirapa, are descended.
In this case, elder brother.
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whakai te takata he tohu mo te ora kia rongo rawa te iwi kua kai i ana kai e
kore tae te whakamate.
Ao ake i te ata ka roko te pa ka haere a Rakaitauheke ki whare o Tiotio kia
patua te Huataki. Ka ki atu e Tiotio ka koko ranei e koe i aku kai ki waho.
Kua kai nei i aku kai. Te take tenei e kore ai e mate ratou ko aua takata.
Ka noho tonu a ia i reira i te aroaro o Tiotio. Ka taku ki etahi ra ka noho ratou
i waho te whare a ia me Tiotio. Taua ra he ra pai te raki marama ana to ratou
titirotanga mai ki Arapaoa, ki Te Tawake, Te Piripiriatehuataki, Tapuaenuku,
ki Aoraki, ki Te Riu o Wairau. Ka patai atu a Tiotio ki a Te Huataki “ko wai
tera maunga nui e tu mai ra e tirohia atu nei e taua?” Ka kii atu e Te Huataki
“ko Tapuaenuku,”
“E aha tona kai o ruka.”
Whakautua e Te Huataki a “He titi”
“ E aha to raro?”
Whakautua e Te Huataki “he weka.”
“Ko wai hoki tera mauka i te taha rawhito o Tapuaenuku?”
Ka ki atu e te Huataki “Ko Aoraki.”
“E aha tona kai o ruka?”
“Ko ka manu katoa o te ao.”
“E aha ka manu?”
He koko, he Kuku, he Kaka me te tini a ka manu ka taka ki te makariri ka hui
katoa ka manu ki reira ki tera mauka. Ka momona ka manu ka tutaki ka
kanohi i te ngako (te momona). Ka tae ki kapo kopaka heoi ta te takata he ruru
i te rama i te awatea i te po ka tikina ka ramaina. Ko reira ka kite te takata i te
manu ka ruia ka kohoro ki te whenua heio ta te takata he kohi ki roto ki te
kete.
“ Ko wai te ikoa o tera wahi e tohoa mai ra?”
Ka ki atu Te Huataki “Ko te riu tena o Wairau.”
“E aha tona kai?”
“To te awa he tuna, he hao, he inaka, me te tini o ka ika a te wai maori.”
“E aha tona manu o roto?”
“He parera, he whio, he pateke, he kukupako, he putakitaki, he pakura, me te
tini a nga manu o te wai maori.”
“E aha to uta?”
“He aruhe.”
Ka tuoho a Tiotio ki raro whakaaro ai, maranga ake ki runga ka kii ki a ia ano
“me pehea ra ahau e whiti ai ki tera wahi?”
Ka rongo mai a Te Huataki ki te kupu a Tiotio ka kia mai e Te Huataki “na, he
ara mou ko toku tuara.”
Katahi a Tiotio ka i roto iaia mo te kupu a Te Huataki. E kore taea e ia i te
kaha kore engari ano te kaha mau no reira ko te take tenei i whakamoea e
Tiotio ona tamahine ki a Te Huataki, Mahakanui raua ko te teina ko
Rakaitekura
Ka tae te roko ki te Whanganuiatara ka roko a Rakaitauheke kua whakamoea
e Tiotio a whai wahine ma Te Huataki. Ka pouri a Rakai ka rewa mai tona
taua ki Ohariu kia patu a Te Huataki me ka wahine. Ka haere atu te taua nei
ka tae atu ki te heketanga ki te pa ka kitea mai te taua nei (kua roko hoki
ratou) ka kite a Tiotio ka tono i Te Huataki me ka wahine ki roto ki te whare
ka tutakina te tatau. Ka piki a Tiotio ki ruka ki te tuanui o te whare ka noho i
ruka e haere mai ana te taua ra ka tae mai ki waho o te pa ka kite i a Tiotio e
noho ana i ruka i te tuanui o tona whare. Katahi ka ki atu e etahi a nga
rakatira o te taua ka whai kupu atu ki a Rakaitauheke “na te kaumatua ra e
noho mai ra i ruka i te tuanui o tona whare.” Ka ki atu kia Rakai me haere
koe kia kite i to hoa taane; ko te taua nei me noho i waho. Whakaroko tonu
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hoki a Rakai. Ka haere ia ka tomo ki te pa. Ka kitea Tiotio ia a ia tonu kotahi
e haere mai ana.
Ka heke iho a Tiotio ki raro. Ka tomo ki roto ki te whare. waiho te tatau kia
puare, ka noho raua ko te hunouka hou ki roto i te whare.
Ka tomo atu a Rakai ka whakatika ake Te Huataki ki ruka me tana miti. Ka
patu raua i roto i te whare kahore tetahi i pa, kahore tetahi i pa. Te mutuka o
to raua taupatupatu kia raua ka mutu te riri a Rakai. Ka tumou ka wahine ma
Te Huataki, katahi ka whanui te ara mo Kati Kuri ki Arapaoa nei.
I muri mai ka whawhai ki ko Makarautawhiri. Ko te kai haukai ma Kati Kurii,
te ikoa o taua kai haukai ko Te Pourikamutu, ko Kinikini Torearea, ko
Pakupaku Torearea. Ko taua kai i tuhaina ki ka rakatira o Kati Kuri, ki a
Rakaitauheke, ki a Maru, ki a Te Kaue, ki a Te Rakiwhakaputa, ki tona matua,
ki a Tahu Tutua, ki a Manawa i Waho, ki a Te Rakitaurewa, ki a Tuhiku, ki a
Waitai, ki a Tu Te Ahuka, ki a Puraho, ia Makoo.
I muri iho i taua kai, ka puta te whakaaro a Rakai mera atu rakatira ki a
whitikia mai o Arapaoa. Ka whakaaetia ka tukua te karere ki a Mutua, ki a
Rakitakaia, ki a Wharetotora, kia haere mai hei hoa mo ratou kia whitikia
Arapaoa. Kahore i haere mai hei hoa mo ratou heoi ka rewa a Kati Kuri ki
tawahi nei ki Arapaoa ko to ratou pa ko “Kaihinu.” Ko nga iwi e noho ana i
Arapaoa no ratou ake te take whenua. Ko Ngati Apa, ko Ngai Tumatakokiri,
ko Ngai Tara, me era atu hapu. Ka tuturu te noho o Ngati Kuri ki reira
(Te Wanikau, n.d.:7-9).

Te Huataki, a rangatira of Käti Mämoe was blown across Cook Strait when fishing off
the coast of Marlborough. He came ashore at Ohariu the kaika (near Wellington) of
Tiotio of Käti Kurï who questioned him about the foods on the other side. Specifically
mentioned in his reply are, on the mountains: tïtï, weka and all the bush birds: käkä,
kükü, kökö; in the rivers: tuna, hao, inaka, and all the fresh-water fishes; in the lakes:
pärera, whio, päteke, kukupako, pütakitaki, päkura, and all the fresh-water birds;
inland: aruhe. Accordingly Tiotio decided to marry his two daughters to Te Huataki to
secure access to the foods of Te Wäi Pounamu. Te Rakitauheke, a more senior leader of
Käti Kurï living nearby, heard of the marriage and resented it. He arrived with a war
party but by fighting a duel with Te Huataki honour was restored and he too decided to
emigrate. In honour of the occasion a huge feast, was held, variously named: Te
Pourikamutu, Kinikini Törearea or Pakupaku Törearea. The food was distributed to all
the senior rangatira of Käti Kurï. Following the feast Käti Kurï emigrated (after Te
Wanikau (n.d.), Piitini Moorera (1930), Garven, et al. 1997:26).
Mana whenua
The mana whenua at Kaiköura was specifically, and symbolically, ceded by Käti
Mämoe through the medium of the pöhä, “Tohu Raumati” which contained the “first
fruits”, the tapu portions of the different harvests each season, and therefore the mauri
and, by extension, the mana of the area. Accordingly, mana whenua was transferred to
Käti Kurï when Marukaitätea ate from the pöhä (See Te Wanikau (n.d.), and Piitini
Moorera (1930) p. 56-58 and 92).
Ngäi Tühaitara
Stack’s (1898:73) story of the colonisation of Central Canterbury is related in chapter 5.
Following the return of Kaiapu and Tamakino, brothers of Marewa (Moki’s wife) from
Murihiku, where they’d gone with Waitai, they spoke about the country to the south
and Ngäi Tuhaitara claimed it. Mana whenua in Canterbury is described in full in the
Maaka ms. Soon after, Te Ruahikihiki heard from Tamakino and Kaiapu, of Te
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Waihora’s abundance, whereupon he claimed the area for himself, establishing his pä,
Oräriki where the Hone Wetere church is now at Taumutu. His descendants still hold
mana whenua at Te Waihora.
But for Ngäi Tahu (Tühaitara) to gain full rights to the remainder of Te Wäi Pounamu
they had to defeat and intermarry with the local people and become one with the mauri of
the land. At that time Käti Wairaki were said to be the keepers of the mauri (Tau,
2000:26). So, first through warfare then by a lasting peace consummated by strategic
marriages (confirmed by the whakataukï “Nä te räkau kë, i riro ai te whenua32.”), mana
whenua eventually passed to what is now known as Kai Tahu Whänui.
Kai Tahu
Kai Tahu is an amalgamation of the peoples mentioned above. Theirs was the mana and
thus the name but the pronounciation, largely, reflected the language of the former
groups who, whilst subsumed, are not far below the surface. For example, when
Edward Shortland took the first census of Te Wäi Pounamu in 1844, at Waiateruatï
(near Temuka) 21 inhabitants listed themselves under two hapü of “Katimamoe”, one of
which, “Katirakai” was originally a hapü of Waitaha (1851:232).

2.3

Culture Areas / Districts

Kaore i hangaia te kupenga hei hopu ika anake,
engari i hangaia kia oioi i roto i te nekeneke o te tai.
A net is fashioned not just to catch fish
but to flow smoothly with the currents of the sea.
Te Puni Kokiri Newsletter Issue 10, March 1993 (p. 7)
Unlike other Polynesians, Kai Tahu occupied a vast territory with great distances and
diverse conditions. Accordingly, their settlements never had easy access to a full range
of resources. Kümera gardening was only reliable as far south as Banks Peninsula33 and
even there crops may have been minimal; storage pits are extremely rare south of the
Kaiköura Peninsula. Jacomb (2000:7), quoting from New Zealand Meterological
Service (1983) Summaries of Climatological Observations to 1980, observes:
The number of days of ground frost may have been a factor. Between 1963
and 1980, the average number of days with ground frosts per year at
Kaikoura was 39.5, while that for Christchurch was 84.

The dependability of kümera growth, and the even more limited possibilities for crop
storage, split the eastern section of the Kai Tahu rohe into two regions, approximately
one third horticultural (with some hunting and gathering), and two thirds hunting and
gathering only.
There was a complete absence of kümera cultivation south of the Opihi River
(effectively the whole area south of Banks Peninsula). This is the prominent reason
why, prior to the introduction of the potato towards the end of the 18th Century,
southern Mäori had a unique life-style and social structure geared to the need for a
unique form of resource management. Hapü were resource based, rather than regional,
32

It was through marriage, not warfare, that land rights were achieved.
In good years harvests could be obtained further south: in JPS Vol 41 Judge F. R. Chapman
notes “Wetere Te Kahu told me that Arowhenua was the southern limit of the cultivation of kumara”.
33
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and the resources of the various hapü were shared over a wide area (see: Anderson,
1980, 1998). By the 18th Century an overarching social organisation, the iwi known as
Kai Tahu, occupied the area from Marlborough south and there was considerable
commonality of custom across the rohe. Nevertheless, there are indications that the area
to the south did have certain cultural differences at an earlier time, some of which may
have persisted until the present.
Jacomb (2000:105) says that umu tï are rare from the north-east of the South Island to
as far south as Banks Peninsula. Indeed, he writes of the north-east South Island as
having sufficiently discrete features to be considered, archaeologically, as a distinctive
region (p. 108). Further south, umu tï change from rectangular to circular. Through this
single feature it is possible to map three regions: one distinguished by economy
(kümera rather than tï as a source of carbohydrate); the other two by the cultural
accretions associated with umu tï.
“The economic activities at Panau [Banks Peninsula] (apart from gardening) are
directly paralleled in those reported from Classic phase sites of Otago34” (Jacomb
2000:103). He goes on to say that settlement patterns were also similar in Banks
Peninsula and Otago, with “… classic sites like Panau located on or near headland
positions” (2000:103).
Takiwä/rohe
Takiwä were the seasons in both the broad (e.g. spring and summer) and the narrow
(e.g. the käuru season) senses, as well as the term for geo-political districts. This is
consistent with an overall approach to space and time, which were viewed similarly.
For example, Judge Ken Hingston commented that North Westland is better described
as a takiwä rather than a rohe (South Island Appellate Court Minute Book 672; Case
1/89). “Takiwa is reaffirmed on a regular basis through dialogue, speech, waiata,
wananga and practice” Kai Tahu ki Otago p. 37.
Rohe is the territory of a particular group of people; the folk being the defining
characteristic even though the boundaries may be vague. Takiwä, on the other hand is
related to geographic features and its boundaries are usually quite definite. As an
example, the Murihiku rohe has several definitions. In evidence to the Smith/Nairn
commission in 1879-80 two definitions were offered. Matiaha Tiramorehu’s testimony
accords with the more usual 19th century definition: “Murihiku begins at Waitaki and
goes as far as Waiau” (MA67/4; 50:1). However, George, Robinson Clough, who was
Käti Irakehu through his mother, testified: “By Murihiku I mean the land commencing
at Taumutu35 and going south. The land north of Taumutu is called Wainiatemate”
(MA67/4; 76:221). Today, Murihiku is regarded as the province of Southland.
Another term used for an area of land is “whaitua” (Te Wanikau p.14), which seems to
correspond with district.
2.3.1 Geopolity
Early control was almost certainly exercised from river mouths. Archaeologists record
moa butchery sites at the mouths of the Rakaia, Waitaki, Waihemo (Shag), Taiari,
34

The economic activities referred to are primarily fishing and, accordingly, only correspond to
coastal sites in Otago.
35
On the south bank of Waihora (Lake Ellesmere).
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Mataau (Clutha), Tahakopa. Waiateruatï, near the Opihi mouth, where Shortland
recorded a Mäori population of 130 in 1844, was a key occupation site right up to
European contact (1851:232).
Some consistency is evident in the naming of districts: Te Päkihi Whakatekateka a
Waitaha (Canterbury Plains); Te Päkihi a Manahune (Mackenzie Plain) and Te Päkihi
Haroa e Te Kahu (the boggy area between the Opihi and Orari rivers, covered by
harakeke which impeded the view). According to A. H. Carrington the northern part of
Te Päkihi Whakatekateka a Waitaha, the long valley leading to Cheviot, was known as
Te Päkihi a Manirauhia (in Ms140, H20). South of the Waitaki the nomenclature
changes: for example, Mäniatoto (mänia and päkihi are synonyms).
This is another hint of once separate culture areas. Round versus rectangular pits for
umu tï is another, though Challis attributes this to change over time (1995:30). Both
interpretations may be correct. As Käti Mämoe moved southwards, their preference for
round pits may have been replaced by the rectangular variety employed by Kai Tahu
who supplanted them. In the far south, however, intermarriage was more common than
outright replacement and, therefore, the cultural preferences of the earlier population
may have prevailed. Certainly, the earlier sites in Canterbury seem to have been round
(Challis 1995:30), consistent with a Käti Mämoe origin.
Matiaha Tiramorehu, in his evidence to the 1879-80 Smith/Nairn Commission into
South Island land sales, gave his testimony at Waikouaiti36 on 11/3/1880 (NA: MA 67,
Schedule of Evidence # 50).
He stated: “Murihiku starts at Waitaki and goes on to Waiau”.
He was then questioned: “What is the other side of Waiau?”
“Te Whakatakanga o te Karehu a Tamatea.”
“How far did this go North?”
“Up between Piopiotahi37 and Whakatipu Waitai38” (p. 92)
Further:
“The area from Waitaki to Kaiapoi was called ‘Waitaha’, though the Waitaha
people’s original name was ‘Tarere ki Whenua Uta39’” (p. 93)
Tino
An important feature of Mäori naming practice, and one which can often confuse, is the
notion of “tino” or the precise spot. Many placenames are generally and specifically
applied. For example Mähunui is a name for the whole Island40, whereas the “tino”
covers the Harper range, running from the Rakitätä to the Rakaia; Murihiku, as a rohe,
has been explained, but the “tino” is the seaward point of Coal Island in Preservation
Inlet. In fact, Murihiku (behind the tail) exemplifies another naming practice: that of
complementary names, its partner being Muaüpoko (front of the head, the name of the
Otago Peninsula).

36
37
38
39
40

Now Karitäne.
Milford Sound.
Lake McKerrow.
Which name is now commemorated in the name of the old house at Awarua Marae, (Bluff).
It was the name of Maui’s canoe, from which he fished up the North Island.
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Takiwä
The following are recognised, traditional districts, from central Canterbury south (see
Fig. 2.2):
Kaiapoi ran from the Waiau Ua to Waihora;
Taumutu was from Waihora to the Rakaia river;
Rakaia was the area between the Rakaia and Hakatere (Ashburton) rivers;
The districts of Taumutu plus Rakaia were also known as Kaitorete;
Hakatere ran from the Hakatere river to the Rangitätä;
Rangitätä was the area from the Rangitätä river, almost to present-day Temuka;
The whole of the area above was known, variously, as: Te Riu o te Waka, or Kä Pakihi
Whakatekateka a Waitaha.
The next district, Waiateruati, centred on the Öpihi river and extended to the Mäkihikihi
(now Mäkikihi).
Mäkihikihi was the district south to the Waitaki;
The name Waitaha was applied to all of central and South Canterbury, then began
Murihiku, which ran south to Foveaux Strait and west to the Waiau river. West of the
Waiau was known as Te Whakatakanga o Te Kärehu a Tamatea.
Names of districts south of the Waitaki tended to be rohe, relating to central occupation
points rather than being takiwä with discrete boundaries:
Waitaki referred to the environs of the river, south to:
Moeraki; Waikouaiti; and Ötäkou.

31

Fig. 2.2 Traditional Kai Tahu Geo-political areas from Kaiapoi to Rakiura

2.4

Mäori Geography

The earliest, and perhaps most reliable, evidence of Mäori approaches to geography,
and particularly cartography, are based on cross-cultural communications whereby late
18th and early 19th Century Mäori have endeavoured to convey their “mental maps”
(Gould, 1966:1) to early Europeans. Such examples synthesise aspects of two utterly
different value systems, allowing some inferences to be drawn about aspects of
traditional Mäori mental images.
Sack writes:
Since antiquity geographers have explored and analysed the earth’s surface
from two related perspectives: that of the spatial differentiation and
association of phenomena with an emphasis on the meaning of space,
spatial relations and place; and that of the relationship between man and
his physical environment. The two are closely related because the
meanings of space and place depend on the interrelationships among
physical and human activities located in space, and man’s relationships to
the environment occur in the context of space and place
(1980:3).
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He continues, “[space] is filled with matter and energy, or substance” (ibid. p4).
However, a group’s understanding of, and relationship with, any given space is likely to
differ if it is based on a different cultural view. In the traditional Mäori world the space,
the energies and the substance were all viewed differently from Europeans’ perceptions.
Underpinning the Mäori view of the world were the atua of the creation story. It was the
philosophic skeleton upon which the flesh of environmental features was grafted.
Papatüänuku was the earth, Rakinui the sky and Takaroa the seas. The energies change
subtly from place to place. Rose Pere, at an open lecture (University of Otago, 25th July
1994), spoke of places where ancestral presences are strong, as “vortexes”. Charles
Royal (11.2.1996) expressed the same idea when he referred to such places as “conduits
that allow ancestral forces to draw near”. In each case the underpinning idea is of a
“wähi tapu” (usually glossed as a “sacred place”). Karakia said at such places are
believed to be especially efficacious and, accordingly tüähu (usually glossed as altars)
would normally be located at such a spot to facilitate the propitiation of atua. This
accounts for tüähu often being some distance away from residential sites. Stack
(1893:59) describes how the people of Kaiapoi would travel some 4 – 5 miles from the
pä to the tüähu, to consult their atua. Importantly, wähi tapu are of particular
significance to Mäori.
Karakia, ritual incantations to atua, were also required whenever major geo-political
boundaries were crossed and, accordingly, appropriate places were designated, and
became tapu. Shortand tells of such an event on crossing the Waitaki on 15th January
1844 (1851:216).
Gould and White say that peoples’ perceptions of space, their “mental maps”, are
filtered by their social and cultural positions and they provide as example “A New
Yorker’s Idea of The United States of America” (1974, map, p. 38), explaining:
… the boroughs of Manhattan Island and Brooklyn are perceived as most
of New York State, whilst the northern borough of the Bronx is so far
away that to all intents and purposes it is close to Albany and Lake George
in the Adirondaks. … Florida has swollen to assume its proper proportion
as the holiday place for New York just south of Staten Island
(p.
37).

According to Gould and White, these “hopelessly parochial, but steadfastly proud
views” (ibid.) are typical of peoples’ perceptions. However, they continue,
Human behaviour is affected only by that portion of the environment that
is actually perceived. We cannot absorb and retain the virtually infinite
amount of information that impinges upon us daily. Rather, we devise
perceptual filters …
(ibid., p.48).

It is therefore to be expected that any individual’s “mental map” will be a network of
places significant to that individual and omitting anything not considered relevant.
2.4.1 Boundaries
We also know, that the Waitaki River was a significant boundary. As mentioned, Dr.
Shortland records that on crossing the Waitaki his guide said a karakia, “kia kaua e
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kumea te whenua kia roa41”, a ceremony known as uruuruwhenua, and one that these
days is often referred to as “blessing their feet”. The spot where that was carried out on
the south side of the river is still known to some; its counterpart on the north, to rather
fewer. Similarly, “Te Rae o Te Marokura” [Pikes Point] where kelp was thrown down
as an offering before starting a journey” (MB140 Hii/6 Folio 13).
When taonga in the “Te Mäori” exhibition were being brought south to the Otago
Museum in 1986, Manawhenua42 asked that this protocol be observed, due to the tapu
of those taonga. Initially, those in charge of the convoy did not agree, as they were
anxious lest they be late arriving. However, the leading truck stopped for no apparent
reason, just on the south side of the Waitaki Bridge, and couldn’t be restarted until
karakia had been said (Prof. H. M. Mead, co-Curator, 1991, pers. comm., and W.
Cooper, Iwi Liaison officer, 1992, pers. comm.). It was also at this spot that the 19th
Century Tohuka, Te Maihäroa, was said to be able to “stop trains” (Kai Tahu körero
and Mikaere, 1988:71).
The Waitaki boundary may, in fact, have been more significant than most. Goodall
writes “On stylistic grounds, the Waitaki River appears to have acted as a form of
cultural barrier in rock art design” (1992:55). This attests to a much earlier boundary
than the proposed, rather recent, Kai Tahu/Käti Mämoe border. More recently still,
when the final peace between Kai Tahu and Käti Mämoe was laid down by Te Hau
Tapunui-o-tü and Rakiihia at Poupoutünoa, the Mataau (Clutha) was recognised as the
boundary between those iwi.
A letter dated 8/1/1857, from J.W. Hamilton to D. McLean, contains this statement:
Waiau Ua as the boundary between Kaiapoi and Kaikoura was agreed to by
both and further attested by natives of Rapaki and Port Levy. However,
Kaikoura subsequently said “Hurunui” (Kai Tahu Archive Hiii, 2, Page 16).

Boundaries of Takiwä south of the Waitaki do not seem to have been as specific as
those north of the river.
Geographical knowledge was further demonstrated in the naming of two rivers: Waiau
Toa (the male Waiau, or Clarence, which debouches in Marlborough) and Waiau Ua, or
Uwha, (the female Waiau of North Canterbury). Although their mouths are hundreds of
miles apart they were so-named as “They rise and fall in sympathy with each other”.
This is hardly surprising as the headwaters are in the same region. Indeed the “legs” of
the Waiau Uwha span the “legs” of her husband. The rivers between these two all rise
in the Kaiköura range and are therefore subject to different weather events than the two
Waiau which rise in the foothills of the Southern Alps.
The term “rite tonu” is used for directly opposite. Beattie comments on Hokitika being
“rite tonu” to Hakatere (ie they share the same latitude, or are directly opposite one
another). Latitude was a concept well known to peoples who had a detailed knowledge
of the night sky.

41

That the land might not be stretched longer.
Amongst southern Kai Tahu, Manawhenua, as one word and with a capital “M”, are the people
who hold mana whenua in a certain area.
42
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The division and access rights to natural resources throughout the region
were traditionally managed through the application of the whakapapa test.
Hereditary rights were paramount and central to survival. Seasonal visits to,
and use of, resources were reinforced through arranged marriages between
members of hapu who held rights to particular areas and resources. A
whanau that failed to maintain the strength of their whakapapa rights
through strategic marriage ran the risk of providing an insufficient resource
base for their future generation, and hence a loss of mana and ability to feed
oneself would afflict their bloodline… The multi-hapu nature of Kai Tahu is
derived from the need to maintain access through appropriate whakapapa to
food resources, and hence ensure the future survival of the bloodline (Kai
Tahu ki Otago p. 34.)

Whilst it was certainly not the case that Te Wäi Pounamu was a homogenous area, the
interrelatedness of the people permits certain generalisations, and for certain examples
from outside the study area to be extended to it.

2.5

Chronology

A chronology for the first millenium of Mäori occupation may be attempted using a
number of different referents. In some cases (eg whakapapa) absolute dates are not
possible but, in the Mäori view at least, reliable relativities can be established. The
sciences, archaeology in particular, provide various absolute dates, though the degree of
accuracy of the dating techniques is not universally accepted (see, for example, recent
discussions regarding carbon-dating (Anderson 1991).
The following referents each offer some insight:
i)
catastrophes;
ii)
deforestation;
iii)
site abandonment;
iv)
extinctions of fauna;
v)
whakapapa.
i) to iv) rely largely on carbon-dating;
i) and ii) have a small amount of tradition, mainly concerning fires:
“Te Ahi-a-Ue” (The fires of Ue). A number of Ue are mentioned in whakapapa, but the
one without a distinguishing suffix lived a very long time ago, and tradition says that he
came to Te Wäi Pounamu with Mäui (some 60 generations ago). However, traditions of
such antiquity are not reliable in terms of specifics.
“The fires of Tamatea” Wayne Tipa (1999, pers. com.) mentioned these traditions,
which are also referred to by Beattie who also writes of “Fires of Waitaha”. There are
several places where Tamatea is said to have “dropped his ashes”, perhaps signifying
significant fires at the time of his visit.
ii) Molloy and Brown (1995), in attempting a vegetation history of the Christchurch
area, tabulate (p. 102) a series of fossil wood and charcoal remains, in which 18
charcoal ages range from 8,900 to 426 BP. There are no clusters that point to a period
of human causes amongst the almost continuous natural events (though a fossilised
tötara stump, dated 870 BP, has almost certainly resulted from human activity).
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iii) Jacomb (2000:2) “radiocarbon dating is the only chronometric method that has any
significant current application in New Zealand”. Nevertheless, oral tradition does
mention the abandonment of some sites.
It is somewhat more productive to examine the human past in periods:
Golson (1959) proposed two culture periods for Pre-contact New Zealand: Archaic (up
to the 14th Century) and Classic (14th Century to European contact). This division,
whilst being based primarily on North Island data, is also used in the south, by some
(for example Jacomb 2000:9). However, Atholl Anderson, who has tended to specialise
in southern New Zealand, proposes three divisions: The Early Period (AD 900-1350);
The Middle Period (AD 1350-1550); The Late Period (AD 1550-1800) (Anderson
1983:5).
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Fig. 2.3 Cultural and environmental phases
Figure 2.3 outlines cultural phases, and commensal environmental change, during the
first millennium of settlement. Drawn primarily from archaeological information, in
particular Davidson (1984), the diagram provides the context in which the migrations
outlined above took place. The Käti Mämoe and Ngäi Tahu arrivals were within the last
500 years.

2.6

Attitudes

Sir Peter Buck, with a North Island bias, says “because of the cold, the Polynesians did
not move south until they had exterminated the moa first in the North Island.”
(1949:20). Lockerbie, a Päkehä archaeologist who worked in the south, concurs: “It is
generally accepted that the first Polynesians to reach New Zealand settled in the North
Island” (1950:80), and “Ethnologists have repeatedly referred to the need for a strong
attraction to cause the population to move across Cook Strait to the climatically less
hospitable South Island” (1950:81). Others are not so adamant, but they still seek a
reason: “In searching for a reason why Polynesians should leave the North Island to
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settle in the South …” Leach and Leach (1979:229). Kenneth Cumberland,
summarising the pattern of Polynesian arrivals, writes (1959:117-118) “The Polynesian
pioneer thus gradually pushed south along the strand ... crossing of Cook Strait ... as far
south as Foveaux Strait”. This continues to be the common view despite research that
shows direct arrivals in Te Wäi Pounamu with dates for South Island settlement as early
as any elsewhere in the country.
Tradition has it that Mäui encountered Te Wäi Pounamu by arriving on the west coast
close to Milford Sound43. We are told that they were lost at sea and when, after many
days a lookout claimed to see land ahead, it was white. Mäui is said to have responded
“Kao, he tiritiri moana noa iho44” The event is commemorated in the name for the
Southern Alps: “Kä Tiritiri-o-te-moana”. Later we are told he viewed the North Island
“Te Ika-a-Mäui 45” from the Kaiköura Peninsula “Te Taumaunu-a-Mäui46”, the place
where the North Island first appears above the horizon. A North Island name for Te Wäi
Pounamu is “Te Waka-a-Mäui 47”.
There is also a tradition of autochthony, again commemorated in a placename:
Ömärama 48. This is where the folk sent underground by Mäui to populate the fair land
that he had discovered, emerged.

2.6.1 Comments on the commentators

Many non-Mäori sources suffer from monocultural myopia, others conflate or
extrapolate iwi patterns or damn with faint praise: “The simple mechanical contrivances
of the Mäori, the oil press, drill, skid, ballista, etc., represent the dawn of science” Best
(1977:59).
Kathleen Shawcross (1967), who reviewed approaches to writing about New Zealand
Mäori, wrote:
Of those middle 19 th century observers who had some appreciation of such
changes [through the introduction of European influences] a few included
with their accounts of the current Maori economy reasonably accurate
comparative statements about the past. Had this practice continued
throughout the 1850’s and ‘60’s, when European enthusiasm for describing
Maori “manners and customs” dwindled, later 19 th century writers may
never have originated certain fundamental distortions of the nature of late
prehistoric food production which have persisted in bedevilling scholarship
almost to the present day …
(p.330).

In particular, she refers to Firth’s treatment of Mäori as homogeneous:
… the assumption that many 18th century North Island Maoris relied
primarily on agriculture immediately regained ground with the publication
in 1929 of Firth’s Primitive Economics of the New Zealand Maori, was for
three decades never opposed but, on the contrary, was periodically
43
44
45
46
47
48

The story is related in Beattie (1949).
No, it’s just a mirage of the sea.
The Fish-of-Mäui.
The Place on the canoe from where Mäui caught his fish.
Mäui’s canoe.
The Place of daylight.
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reiterated by some historians and museum ethnologists, and was supported
to a considerable extent by geographers and archaeologists
(Kathleen Shawcross, 1967:331-2 49).

The two ethnologists under whom “ the amateur ethnographic movement reached its
high point” (Shawcross 1967:331) were S. Percy Smith and Elsdon Best, founder
members of The Polynesian Society. They went some way towards redressing the
situation. For example, Best (1925:6 and 125) points out that fern root was the principal
vegetable food in most districts but, as Shawcross points out, he
could not, however, bring himself to accept the probability that cultivated
foods were of secondary importance to fern root in all districts favorable to
agriculture
(1967:331, her emphasis).

The influence of these two cannot be overestimated, to the extent that Sir Apirana
Ngata, in his Rauru Nui-a-Toi lectures in the late 1940s quotes Smith at length without
acknowledgement to conflate oral tradition and Smith’s assertions, which have recently
been shown as speculative.
As Anon. (1930:1) recognised:
… a southerner has no more right to speak authoritatively of Wellington
happenings than had a North Island Maori to speak for the South Island,
although too often, alas, in the past the voice of the North has been
assumed to be the voice of the whole country.

Even those who recognise the uniqueness of the south can err. As recently as 1997,
Wendy Pond writing for the Waitangi Tribunal, whilst recognising differences between
iwi assumed homogeneity in Te Wäi Pounamu: “In the South Island cabbage trees, fern
root, and eels formed a staple diet, complimented by an abundance of bird life”
(1997:1). However, as will be seen in Chapter 7, there were significant regional
differences.
Professor Mead omits the South Island when he writes:
A mountain is part of the landscape, it is a reference point, a known
landmark to which is attached some cultural meaning. Thus Hikurangi,
Tongariro, Ruapehu, Taranaki, Ngongotaha, Putauaki, and Taupiri have
special significances to members of the tribes . . .
(1984:20)

Hong, Key Yoon, a Korean geographer, who published his book Maori Mind, Maori
Land, in 1986, is dismissive in a different way: “The Dunedin district … never had a
significant Maori population... ” (p. 111).
On the key subject of social structure, Scheffler says that “… the Maori hapu - a
localised, major political, economic and religious faction” (1964:131) is typical of the
Northern model, thereby ignoring the South Island patterns described in Chapter 5.
With further interpretation of South Island evidence, and application of a multidisciplinary approach, we may yet resolve debates about our past. Many earlier
49

Numerous examples provided in footnotes.
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attempts have been unidisciplinary, entirely scientific, or based solely on traditions. As
a result they are limited in the views they provided. We must look broadly across the
evidence. Sutton (1987) virtually ignores the dimension that oral tradition provides, and
Anderson (1980) misses the extra meaning that an understanding of hapü names (and
their relationship to one another) could have provided to his interpretation of census
data. However, greater understanding is beginning to emerge, particularly since
Anderson and others have treated the South as a separate entity, rather than applying
North Island models.

2.7

Comments on Sources.

2.7.1 Early Päkehä Observers
Perhaps the most comprehensive descriptions of the area under review, recorded by an
early Päkehä, were those of the surveyor, Torlesse, in his journal in 1849 (Maling
1958).
By contrast are those recorded by what Katherine Urry describes as
educated gentlemen who had an interest in natural history … their accounts
often contain quite detailed ethnographic information on Maori culture …
much of the usefulness of their work stems from a tendency to describe,
rather than interpret what they witnessed
(p. 11).

Edward Shortland, who was a doctor, is a very good example of this aspect. A further
distinction is made in Thiercelin (1995:flyleaf) where the author is described as
providing “a rare point of view – that of a well-informed, educated European who was
neither a missionary nor a government official.” However, the distinction between
Theircelin and Shortland, “Assistant Protector of Aborigines” is not significant for this
thesis.
Bishop Selwyn, in January 1844, described the Canterbury plains as “a featureless plain
with few trees and a little scrub, quite incapable of sustaining human life” (Journal
entry, 10.1.1844). In Leopold’s words: “His reaction depended not only on the quality
of what he saw, but on the quality of the mental eye with which he saw it” (1987:174).
One of the expected outcomes for this thesis, is: “Increased mana for our ancestors and
empowerment of the people” (PhD Research Proposal, 25/11/1997). One means of
achieving this is to afford traditional Mäori knowledge equal credibility with western
scientific knowledge, especially in the case of that which is inferred. Admittedly, there
are occasionally statements made that are claimed to be traditional knowledge, but can
clearly be seen to be inconsistent with the facts. However, in matters of opinion one
person’s opinion is at least as good as another’s as long as the data does allow for such
an interpretation.
2.7.2 Literature Review
As an “etmic” approach is proposed - a hybrid of the etic and the emic, it is necessary to
examine separately these etic, or outsider’s and emic, or insider’s perspectives and their
relative strengths and shortcomings.
Etic perspectives:
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The etic view lacks the insider’s special understanding, and, therefore, can lead to
misinterpretations or even omission of evidence. Even names can be confusing: Stack
(1898:19), in re-telling the story of Tamatea-Pökai-Whenua, conflates three different
stories involving ancestors known familiarly as “Tama”: Tamatea, Tama-ki te–raki and
Tama-ahua.
Once made, an error is likely to be perpetuated if others follow the original without
independent checking. As Cormack (1990:5) explains:
There are many mistakes made in recording history. Some happen because the
speaker is misunderstood, some because of the coupling of names of different
individuals or of separate incidents into one story. Some errors are intentional.

A particularly complex example of a perpetuated mistake is described in detail by Harry
Evison (1990:3-9) regarding the useage of “Kaiapohia” for “Kaiapoi” pä. The
somewhat derogatory word Kaiapohia was coined by a Ngäti Toa tohunga at the start of
the inter-island wars of the early nineteenth century and “many writers, academic as
well as non-academic, have been using Kaiapohia as if it were an authentic Ngai Tahu
name for the historic pa” (Evison 1990:3, his emphasis). This was confirmed by the
Canterbury kaumätua Teone Taare Tikao, who told Herries Beattie: “It was only in
Rauparaha’s time the pa was called Kaiapohia and that by North Island people” (Tikao,
1939:123). Etic perspectives, of course, generally depend upon the written record
together with interpretations based on the other forms of available evidence.
EARLY HISTORIES/ETHNOLOGIES
While the earliest recorded histories were written with access to tüpuna with traditional
knowledge, many errors occured and, as stated above, many, once made, were
perpetuated. As mentioned Evison (1990) debunks the “Kaiapohia” name which has
been used by writers over the years, beginning with Stack (e.g. Stack, 1892), leading to
it becoming the de facto standard, to the extent that today it is the name which appears
on the road-sign that points to the old pä site.
James West Stack was asked by Bishop Harper, in 1859, to become Superintendent at
the Christchurch Diocesan Maori Mission. Born in the Thames district in 1835, raised
in various North Island mission stations and a near native speaker of te reo (Stack,
1892:foreword to 1990 reprint), he was ideally placed to collect Kai Tahu traditions.
However, his knowledge of North Island Mäori proved to be a two-edged sword. Whilst
he collected much valuable material, and Kai Tahu will always be in his debt, he was
responsible for misunderstandings which have persisted to this day.
One of the more significant of these misunderstandings is the Waitaha confusion which
Adkin (1948) extrapolated from Stack, leading to suggestions of two waves of ancestors
with that name. Waitaha, the iwi, descend from Räkaihautü who arrived on Uruao canoe
44 generations before Te Maihäroa (see whakapapa Table 1, Beattie, 1941:64).
Waitaha, the eponymous ancestor, was ninth in descent from Räkaihautü. Canon Stack's
oft repeated error is that “they were descended from the individual named Waitaha who
was on ‘Te Arawa’” (Stack, 1871:108). O’Regan (1990:7) explains;
It is important to note that this Waitaha is not the same Waitaha who descends
from Hei, a brother of Tama-te-kapua in the Arawa traditions.
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The error is still perpetuated, and is reflected in the date of 1477 for the arrival of
Waitaha in Te Wäi Pounamu, recently quoted by Jacomb (2000:1). O’Regan mentions
(1990:11) another Stack error perpetuated by later writers:
he was quite a different person from the Tuahuriri in Arawa tradition with
whom Canon Stack and others to this day, relying on Stack, confused him.

Stack had spent much of his early life amongst the Arawa peoples and was familiar
with their traditions. However, he did not realise that ancestral names are not unique
and, as with the Waitaha and Tüahuriri examples, fused unrelated traditions on the
strength of a name common to two or more stories. Perhaps only the understanding of
the insider could have prevented this. Another deficiency is the superficiality of Stack’s
research, especially his assumption of homogeneity in South Island traditions. For
example, despite Canon Stack’s assertion that Käti Mämoe’s “pitiless treatment of
Waitaha was afterwards repeated upon themselves by the stronger and more warlike
Nga-i-tahu (sic)” (Stack, quoted in White Vol III:195), there is no evidence of
widespread fighting prior to the Ngäi Tahu arrival, nor any record in oral tradition to
support Stack’s contention. This is consistent with Phillips’ reference to early, popular
reinterpretations of Mäori oral accounts (such as those assembled by Adkin and S. P.
Smith) as “synthetic oral traditions” rather than genuine tribal histories (2000:3). They
seem to have been assembled from multiple sources, often perpetute errors, and involve
misunderstanding of detail and monocultural interpretations.
Just as Mäori oral tradition is not homogeneous across all iwi, neither is there a single
South Island tradition. Stack (1877: 92-3) admitted to lacking an understanding of how
Mäori society was structured:
It may prevent misapprehension if I here state that in tracing the history of Ngai
Tahu, I have purposely avoided alluding to the exploits of particular hapus, - a
favourite practice of the Maori analyst, but fraught with confusion to the European
reader.

Ironically, it is this very orientation, or hapü perspective, which adds meaning to Mäori,
which is why the researcher should be able to understand the many contributing threads
of tribal history.
A problem particularly associated with missionaries is that they had their own agenda to
advance: primarily the conversion of Mäori to Christianity. They saw it as desirable to
overcome any obstacle to this process. It was for that reason Stack felt the need to deal
with the recent memory of Te Maiharanui, Üpoko Ariki of Kai Tahu, who was killed
during the wars with Ngati Toa and their allies. An example of impediments to
objective reporting is evident in White (Vol. III), who acknowledges Stack as his
source, and in Jacobson: “[Te Maiharanui] will always be remembered by the story of
[his] cruel and evil deeds” (p.19 [Chapter 1 was “Contributed by Rev. J. W. Stack”]).
Some published accounts comment on, and question, lack of homogeneity within iwi
accounts but few have sought to explain. One who did was J. Herries Beattie (18811972), an indefatigable collector and publisher of Mäori material. From the 1890s to the
1950s he sought out the most knowledgeable old South Island Mäori. His
interpretations appear minimal and were often refined in the light of further information
and greater understanding (e.g. Beattie, 1954:11-12 where he lists misconceptions that
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he had had to revise over the years). Significantly for his time, although he used the
word “Moriori” to describe the early iwi who settled Te Wäi Pounamu he used the term
without any of the connotations that have caused it to become synonymous with crosscultural bias and politico-racial hegemony. Indeed Beattie recorded in 1941 (p.7) “One
said to the writer: ‘Don’t call us “Moriori”. The real Moriori came down from the North
Island and went to the Chathams. We are not Moriori but Waitaha and Kati Mamoe’”.
Beattie usually classified his informants as Kai Tahu, Käti Mämoe or Waitaha and
accepted multiple versions of traditions as in the naming of Aoraki. His overall
approach is summed up in the following sentence:
North Island historians have erred in accepting statements from representatives of the
last migration instead of undertaking the really difficult task of hunting up lore from
the descendants of the older stock
(1954:82).

He goes on to comment: “the alleged extinction of the Kati Mamoe is surely one of the
falsest yarns ever foisted on the people of this country” (1954:83). This statement is
corroborated by the 1844 census figures in Shortland (p.232), who records 21 Käti
Mämoe, from two different hapü, living at Waiateruatï, well north of the area where the
greatest numbers were said to be. One of those hapü, Käti Räkai was in fact a hapü of
Waitaha, that of the prophet Te Maihäroa. Tikao tells us (p.58) that Kokiro, the mother
of Te Maihäroa was of the Käti Räkaihautü hapü. That South Island material should not
be consistent with that from the North has sometimes been an issue for northern
commentators. S. P. Smith, as editor of the Journal of the Polynesian Society, regularly
footnoted Herries Beattie (see Beattie in JPS 24 to 31). Non-Mäori and North Island
Mäori in positions of power adjudicated knowledge. In 1924, H.R.H. Balneavis
(Secretary of the Mäori Ethnological Board under the chairmanship of Sir Apirana
Ngata), in his letter to Beattie dated 4th December 1924, advised that the Board had
rejected a manuscript that Beattie had submitted for publication. His recommendation
was that it be referred to “experts like Mr. Elsdon Best and Archdeacon H.W.
Williams” for editing. Beattie had not written a speculative piece. Rather, the
information he reported came from older informants, people of mana.
ACADEMIC WORKS
Many academic works on kaupapa Mäori are based primarily on material collected by
early Päkehä and later works by non-Mäori scholars. Certain deficiencies are evident
when Mäori language material is not included, especially when the Mäori world view is
ignored. For example Atholl Anderson’s (1980:15) statement that “Waiateruati
probably contributed kauru” could have become an unqualified statement had he
referred to Kahu (1880), which is in te reo Mäori and mentions the amounts of kauru
produced locally. In addition, had he understood the name Waiateruatï he would have
recognised the strategic significance of the site. Waiateruatï is close to the mouth of the
Opihi River. The place-name refers to the prolific growth of tï, from which kauru is
prepared, in the catchment of the three rivers which make up the Opihi river system.
All three pieces of evidence require an insider’s view. Also, much of Anderson’s
working out of relationships of families to hapu could have been obviated by discussion
with the descendants of the folk in the censuses that he uses. (There is the chance,
however, that their views could represent a modern day view different from that of the
19th century.)
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Another non-Mäori academic, Foss Leach (1978:21) sought to use whakapapa evidence
in his multi-disciplinary argument and quotes Shortland (1851:102):
Thus the two races [Ngai-tahu and Ngati-mamoe] became incorporated into one
tribe, which, as most of their principal families had in their veins the blood of
Tahu, was generally called Ngaitahu, or Kaitahu.
I found that all of the families of the present day, of any consideration, traced
their origin to the Turanga, or Poverty Bay sources - as being the conquering
side, and therefore the more honourable - and neglected altogether the
Ngatimamoe sources, beyond the time of their conquest (emphasis, Leach).

Leach quoted selectively and without a full understanding of tribal origins. The
important Ngäti Mämoe tüpuna were noted in Shortland, but Leach could not have
recognised them without insider knowledge or assistance in interpreting the whakapapa.
Leach endeavoured to follow Shortland’s (1851:92) dictum, “With the New Zealander
genealogical questions are inseparable from investigations of claims to land”, but he
appears to have fallen into the trap which Fischer (1996:119), commenting on contrasts
in academic methods, mentions:
... rigorous scientific scrutiny ... and of alternative extravagances. Those
investigators representing the former method seek the concensus of cumulative
interdisciplinary data; ... Those representing the latter approach eclectically
choose ... specious “confirmations” of preconceived notions.

It is important that all evidence be evaluated and not just that which evidently supports
one’s proposition.
Similarly, Ray Harlow, in “Otago’s First Book”, produced a valuable study of “He
Puka ako i te Korero Maori”, published in 1841, about the Rev. Watkin, the first
missionary at what was then Waikouaiti (now Karitäne). He too, did not consult the
current residents, or indeed Kai Tahu generally, and so missed the contemporary
perspective. Firstly, versions of Watkin’s Grace and the Lord’s Prayer are still used
locally; and, secondly, that vocabulary which Harlow says “occur otherwise in exactly
this form only in Watkin’s word-list” (p. 33, my emphasis) are actually still in use
amongst Kai Tahu.
Margaret Orbell (1988:6), in her comments on “He Tangi Mo Te Iwi-Ika”, treads the
same path as Anderson, Leach and Harlow, although she exhibits local knowledge in
identifying Tahu-Kumea and Tahu-Whakairo as stemming from “a South Island version
of the myth of Täne”. She states on page 7 “The poet ... begins by lamenting the death
of her husband, Te Iwi-Ika”. She does not, however, mention that “Te Iwi Ika” is the
Southern name for Maoridom, which leads to a further perspective on the Waiata (Te
Mahana Walsh 1994, körero-ä-waha). Indeed, much old knowledge remains amongst
the local people, despite Orbell’s (p.5) implication that only a paper record remains.
Did she approach the descendants of the people from whom Judge Chapman collected
the waiata in 1894? It would seem that only the etic view was used, conforming with
the academic predilection for written sources mentioned at the beginning of this section.
ARCHAEOLOGICAL WORKS
In a rare approach to interdisciplinary study, Anderson (1983) assembled information
from diverse sources, and his bibliography is divided into the following sections:

43

General, Traditional History, Economic and Settlement Patterns, Material Culture,
Early Period Sites, Middle Period Sites, Late Period Sites, Early European
Observations, and Language. It is weighted very heavily towards Archaeology, both in
organisation and arguments. Notably, he uses mostly published sources: 19th Century
Manuscripts have not been used, waiata and whakataukï seem not to have been
considered, his analysis of placenames lacks detail, and he notes, (p.41 & 52) that the
genealogy used on p. 41 to clarify relationships referred to in the narrative is “not a
whakapapa”, although he certainly drew on whakapapa to compile it. Further, he admits
(p. 38) “No attempt is made here to re-examine the southern Mäori traditions as they
have been recorded”, despite drawing attention to “the complex points of detail in
which they vary could eventually turn out to be of considerable significance”.
Anderson’s definition of “Southern New Zealand” is “The land lying south of the
Rangitata River” (p. 4). He does not discuss this boundary, but manuscript and many
contemporary oral sources make clear that it was actually the Waitaki, 50 km farther
south which was the traditional northern boundary of “Murihiku” (Skinner, 1921 is a
published source). The Rangitätä was, in fact, within the takiwä known as Te Riu o Te
Waka, Hakatere, or sometimes Waitaha, and was part of the larger district known as Te
Päkihi Whakatekateka a Waitaha. Nevertheless, Anderson, presumably in ignorance of
traditional knowledge, located the cultural boundary close to where the people regarded
it to be. Etic and emic perspectives can usefully support one another. Other publications
based on archaeological studies, including most of Atholl Anderson’s earlier works and
that of Fankhauser, whom Anderson supervised, are consistent with the sentiments
expressed by Barber (1995:357):
By the mid-20th century, archaeological interpretations and data had come to
subsume, and even sideline, Maori oral history in the scholarly construction of
early Maori culture sequences.

He goes on to make the point that recent studies in traditional history, linguistics,
biological anthropology, biological and earth sciences make it
unlikely that predominantly archaeological syntheses ... will ever return to the
position of authority achieved over much of the earlier 20th century
(ibid.).

While he recognises certain shortcomings he maintains a primarily etic approach. At no
point in his discussion does he draw upon traditional evidence to support his argument.
He concludes (p. 384) that “New Zealand Maori Archaeology has a self-identification
as a prehistoric discipline”, and in that he effectively echoes Golson (1960:398, his
emphasis) who dismisses the potential for oral tradition to contribute to the culture
sequence debate: “the traditions are for these purposes not sufficiently full, precise, or
unambiguous, nor do they contain the right sort of information”.
A further shortcoming of the archaeological record is its concentration on earlier sites.
As Jacomb (2000:1) points out “any attempt at a synthesis of the region’s archaeology
must suffer from the little that has been published on the Classic phase.”

44

Emic perspectives
The purpose of this section is to examine the emic view and compare it with the etic.
The emic perspective is often claimed to be subjective, since it offers an insider’s view
on the subject. However, subjectivity need not necessarily prove a disadvantage, since a
people’s view of themselves is inevitably subjective. As Friere writes:
For me the concrete reality is the connection between subjectivity and
objectivity; never objectivity isolated from subjectivity … that is how the people
in this area perceive themselves
(1974:134).

Accordingly, the following section describes how the “insider” view can add to
interpretations of evidence from etic sources.
The integrity of transmission of oral tradition can be seen in Section 5.1.2, where Table
5.1 compares lunar calendars from Kaiköura and Rarotonga. While the two sets of
ancestors went their separate ways a millenium earlier, the calendars remain similar.
Some clear examples of subjective bias can be seen in alternative accounts of inter-iwi
warfare. The battle between Ngäti Toa and its allies and Kai Tahu, at Kapara-te-hau
provides an instructional example. The battle is known variously as Waka Taupöpoki,
or Tutaetahi by Kai Tahu and Öraumoa or Örauaiti by Pakeha historians. Buick
(1911:193) writes that Ngäi Tahu have called it “Rau moa iti” but there does not seem
to be a Southern source for this name. There is a substantial difference between the two
iwi versions, particularly with respect to Te Rauparaha’s own role. (Burns (1980:189)
commenting on the work of previous historians says that none tell the same story. Stack
(1993:87-88, substantially confirmed by the eye-witness Paora Taki (n.d.:18)), tells
how Rauparaha was nearly caught and only escaped by diving into the sea and hiding in
kelp beds. Ever since, Ngäti Toa have been “Käti-kai-wai-tai” to Kai Tahu (körero-awaha i roto i ngä tau). The northern version is different. According to Buick (1911:191192) Te Rauparaha swam out to a canoe and ordered several of its occupants into the
water to make room for himself and increase the speed of the vessel. Burns (1980:190),
reporting the account of Tamihana Te Rauparaha, who was there, relates that Te
Rauparaha endeavoured to launch a canoe but, being unsuccessful, swam to one which
had already been launched. The son might be expected to withhold material that could
discredit his father, such as ordering folk overboard, but is Buick’s (above) the Ngäti
Toa view? There will not necessarily be the one agreed emic view, since “Ehara i te
takata kotahi anö i oho ai i neherä 50”.
KÖRERO TUKU IHO/MANUSCRIPTS
Whilst offering a valuable indication of the people’s thinking at the time of writing,
körero can change with time. It is important to keep in mind that oral narratives are
retold each time they are related, or, in other words, re-interpreted according to present
perceptions. The factual information is tapu but other content may vary. Hei tauira: e ai
ki a Te Wanikau Tapiha (nd:21), i a Tu Te Urutira e whakahokia ana a Hineroko ki töna
ake iwi, ki a Käti Mämoe, ka ui atu te hakoro 51 o te wahine ra ki a ia “‘ko wai te iwi o to
tane?’ ka whakahokia e Hineroko ‘Ko Kati Kuri’”52. Carrington acknowledged access
to the Te Wanikau material, but advised (1934:Foreword): “These records were
50
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There was more than one person there (and each will tell their own story).
Häkoro = matua
When asked the iwi of Tu te Urutira, Hineroko responded “Käti Kuri”.
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translated to the author by Mrs Hariata Beaton”53. Carrington goes on to say “Mrs
Beaton assisted in editing the information … [and] amplified and explained every detail
of the story.” When we compare the passage above with Carrington’s retelling of the
story (p.40), Hineroko’s reply is “Ko Ngai Tahu”. This would likely reflect the unifying
effectof the land claim under H.K. Taiaroa on disparate sections of Ngäi Tahu in the
late 19th Century: i.e. between when the Te Wanikau körero was recorded and when
Mrs Beaton assisted Carrington. On occasions Carrington used the term Ngäi Tahu for
the group which Te Wanikau calls “Ngäti (or, more commonly, Käti) Kurï”.
Mrs Beaton (perhaps Carrington himself) also seems to have censored the story. For
example (Carrington p.60 [footnote 7]), “The reference to hot coals is to a purely
domestic incident the full details of which have not been recorded.”. However, as Te
Wanikau tells us (p. 18), “i ki mai ra koe kia au i era raki ra, kia tanumia taku ure e koe
ki te pukarehu werawera54”. The broad details of this incident remain relatively well
known within Kai Tahu. Mäori since the 19th century have been well aware of the
different view which Europeans have towards matters of a genital or sexual nature and,
accordingly, are inclined to tailor traditional stories to suit their idea of a more delicate
ear. Biggs (1952:181) comments:
Maori legends are not remarkable for the amount of humour they contain and
their main relish is decidedly Rabelaisian, while euphemism is not a
characteristic of the language.

Another difficulty in using manuscripts emerges when comparing the two versions of
the körero mentioned above. Te Wanikau (p.18) uses the interrogative “Unutai?”, an
old Kai Tahu idiom meaning “What is it?” (as explained by the kaituhi, Tame Green, in
Te Wanikau (p. 19)), or alternatively, “Who are you?” (Tikao 1939:117). Tikao also
tells us that the expression had become obsolete by his time. This is almost certainly the
“inutai” of Williams’ Dictionary (p. 78) but the source is not given. Presumably, Mrs
Beaton was not familiar with the term and the capital letter may have led her to believe
that it was a proper name causing Carrington to render it as the name of a woman (p. 60
[note 6]). Proper names can cause problems. Sometimes it is not clear whether the name
is for a person, place, battle, waka or weapon. In many cases the same name might be
used for any or all those categories. That which is familiar today as a personal name
may have been bestowed to commemorate an event or object.
Old manuscripts in te reo Mäori present problems in the areas of legibility, spelling and
words combined or split in unusual places. The use of capitals is often erratic (hence the
possible error involving “Unutai”, above), and punctuation may be incorrect, or nonexistent. Nevertheless, the researcher who perseveres and who is vigilant in ensuring
that all interpretations are checked will be rewarded. Carrington provides clarity in
some areas and Te Wanikau provides additional detail in others, allowing the
opportunity to cross-check.
Another obvious difference among manuscripts is “focus”. Te Wanikau (or, more
probably, his scribe, Tame Green) declares in the title, “The History of Ngai Tahu
(Ngati Kurii clan)”, that the story is told from a Ngäti Kurï point of view. Carrington
purports to be telling the “History of Ngai Tahu” without qualification yet, effectively,
53
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Mrs Beaton was the grandniece of Te Wanikau Tapiha.
The passage refers to the baking of his penis.
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he is telling the same story from a similar perspective. The history is still primarily of
Ngäti Kurï with the other primary hapü of Kai Tahu all but ignored.
There are two ways by which such a “focus” can be achieved:
Firstly, conscious slanting of the story to make a deliberate point: in effect “Pushing
one’s barrow”. A good example is the account in Jacobsen (1914:p.28-31), where the
narrator, Häkopa-te-ata-o-tü recounts the role of his tuakana during a particular
campaign. In doing so he draws attention to the mana which was brought to the family
by his bravery and honourable actions.
Secondly, the subconscious perspective of the narrator due to his background such as in
the Käti Kurï Te Wanikau account where it is declared, and in Carrington’s where it is
not. This might be referred to as “following one’s camel” (see Williams 1996), a
metaphor introduced by Jan Vansina (1985:4), who identifies the syndrome in his story
about the man who had a perfect overview of the battle of Taghrift (1927), during the
Italo/Libyan war, but followed only the fate of his camel which had been requisitioned
by the Libyans. More than an amusing anecdote, it’s very instructive and very Mäori!
Joe Pere in a lecture to the Mäori 324 class at Otago University in 1994 argued that
there is no such thing as pre-contact Mäori history, only iwi or hapü histories.
It is important to distinguish between these two types of focus, if only to clarify the
writer’s motives: whether the narrator is “pushing a barrow” or merely “following his
camel”.
WHAKAPAPA
Charles Royal (1992: 28-30), says he was taught about his famous Ngäti Raukawa
tupuna: “Poututerangi is a son of Whakatere who, in turn, is a son of Raukawa”:
Raukawa
Whakatere
Poututerangi
But Te Rangihaeata and Mätene Te Whiwhi wrote it down differently:
Raukawa
Poututerangi
Whakatere
Royal believes “that Te Rangihaeata and Matene Te Whiwhi recorded the wrong
whakapapa deliberately” (his emphasis), perhaps because of the potential for misuse if
it were to fall into the wrong hands, but in the secure knowledge that their own people
would not be led astray.
He goes on to say (p. 78) that Mäori Land Court records, too, have to be used with
caution:
Sometimes claimants laid deliberately fabricated information before the court in
order to support their claims. As all Mäori Land Court judges until the 1970s

47

were Päkehä and therefore had limited knowledge of tribal histories and
traditions it was possible to get away with presenting false information.
Therefore the minute books should be used with some caution.

This would seem to be something of an over-generalisation, as Mäori Land court judges
such as W.E. Gudgeon were knowledgeable about Mäori traditions, though admittedly
from their own viewpoint. However, Mair, writing about the Wairarapa, observes that
“Land Court witnesses were often younger Maori who had been forced by musket
warfare from their ancestral lands” (1979:11). Ruka Broughton alludes to deliberate
alterations being made to whakapapa in order to support an Aotea origin for Ngä Rauru.
He is reluctant to make an outright accusation but says (1979:31)
I suspect that the areas where the inconsistencies occur, which are mentioned
above, certainly indicate that the particular lineage has been tampered with...
It does appear that the genealogies of Ngaa Rauru were changed about in order
to connect the Aotea canoe, or rather the crew, to the chiefly line of Rauru.

Leslie Kelly also comments on deliberate changes made to whakapapa, including one
(1940:241) which changed Hema, father of Täwhaki, to Shem, son of Noah, therefore
giving Täwhaki descent from Adam and Eve.
Deliberate falsification of whakapapa is not the only trap for the unprepared. We also
need to have regard to the difficulty of understanding exactly what the original
informant was saying. In the 19th century, when whakapapa were first recorded, there
was no accepted convention; tüpuna knew exactly what they were saying, just as the
Red Queen in Alice in Wonderland knew exactly what her words meant!
The following extracts from Kai Tahu whakapapa illustrate some of those difficulties.
Rakaiwhakaata=Manawatakitu=Manawaiha=Manawamaaruru
Whakapapa 1
Without inside knowledge the following questions might be asked:
-how many marriages were there?
-who were male and who were female?
Someone with general knowledge of whakapapa might speculate that Räkaiwhakaata
married the three Manawa, who could be three sisters, as this is a recurring pattern of
whakapapa. However, Mäori names are not gender specific and therefore other
interpretations are possible. For example, it may have been Manawatakitü who first
married Räkaiwhakaata, then Manawaiha and Manawamaaruru or, Manawaiha may
have married each of the others. To the uninitiated the table is unclear.
In Whakapapa 2, gender is not indicated but the generations can be reasonably
identified. There is no indication which of the pair in the next generation is the son or
daughter of the parents. Possible recording conventions could be that the male is always
shown first or, alternatively, that the offspring of the parents, above, is shown first
regardless of gender. We have no indication as to which convention has been followed,
or even whether the pattern has been consistent. In this case, the convention followed
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was that of showing the offspring first regardless of gender, but this is not the case for
all whakapapa.
Hikaororoa = Urupa
Tumaikuku = Uemate
Rongokote = Tahupitopito
Manawatakitu = Rakaiwhakaata
Whakapapa 2
Whakapapa 2 can be compared with the following versions, from two different
manuscripts but part of the same whakapapa. The initial reaction from an etic viewpoint
would be that they can’t all be correct! Yet they merely reflect different conventions for
writing down the same whakapapa.
Marukore

Marukore=Tuuhaitara

Tuuhaitara

Tamaraeroa

Tamaraeroa

Huirapa

Huirapa

Hinehou

Pahiirua

Hinekuuhaa

Tahumataa

Hinepuutauhinau

Tamaraeroa

Pahiirua

Te Aohikuraki

Whakapuna
Tahau
Whakaata
Te Hauwhakakino
Tahumataa

Whakapapa 3 & 4
The brothers Tamaraeroa, Huirapa and Tahumatä are known to have been born in that
order but, as mentioned above, sometimes Tahumatä is represented as the tuakana. The
story is referred to in Ngä Möteatea Part IV, Waiata 348 (note for Line 11), in the
explanations to which, the misunderstanding as to primogeniture is perpetuated.
Broughton (1979:30-31) comments upon lack of consistency in the treatment of siblings
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in written versions of Ngä Rauru whakapapa. He argues that only one recorded version
is clear (p.31):
Rangikaitu says that Poumatua was the son of Puruora, but Tautahi claims that
Puruora was an older brother of Poumatua. This is not to say that Tautahi is
correct, but rather that he is the only tohunga who actually sets the names out in
detail and in some sort of order to show the sibling connections. Perhaps this
may be due to the fact that his scribe prodded the old man with questions and
really delved into the actual details of the genealogy.

That statement suggests an alert and involved recorder, rather than one who is a
passive receiver of the information. There is of course a danger in this; the
recorder may be tempted to embellish the account.
Sir Äpirana Ngata is quoted in McEwen (1971:10, Lecture 1) as stating that some
whakapapa, especially the very old, were tätai hikohiko; that is to say, they jumped
around like electricity. Biggs (1964:42) draws attention to the fact that in Cook Islands
whakapapa there are usually 14 generations between Toi and Ruatapu. McEwen
(1971:9, Lecture 1) notes “the maximum which I have encountered in New Zealand is 6
(generations), yet every one of those 14 Cook Island names is found in one or other
New Zealand tribe’s version of the whakapapa”. This suggests that a certain amount of
inconsistency is to be expected, especially as regards the conventions of writing and
deciding who to include and who to omit.
Not all whakapapa lines are of equal mana. This is particularly so after conquest and
eventual subsumation of one group by another. ‘Ngäti victor’ lines dominate those of
‘Ngäti vanquished’, except where there is some other source of mana. This is evident in
the whakapapa 1, 2, 3 & 4 above, where Manawatakitü and Marukore are members of
Ngäti Mämoe, the vanquished. However, they constitute an important focus in the
whakapapa as Tühaitara, daughter of Manawatakitü and wife of Marukore, is the
eponymous ancestor of Ngäi Tühaitara, a primary hapü of Kai Tahu in Canterbury.
Significantly, it is through her that the mana whenua was transferred from Ngäti
Mämoe to Kai Tahu and, accordingly, this line of whakapapa is just as significant as the
line from Tahu Pötiki which it joins through the marriage of Manawatakitü to
Rakaiwhakaata. In later generations we find the often repeated names Manawa (for
men) and Takitü (for women); another example of the key role of these tüpuna to Kai
Tahu. Sources of mana are regularly re-emphasised! The same pattern recurs, for
example, in the case of the Ngäi Tara tupuna wahine Irakehu, whose latter-day
namesake became the eponymous ancestor of Ngäti Irakehu of Banks Peninsula.
The particular strength of whakapapa is that they permit ordering of events.
PLACE-NAMES
Aldo Leopold writes:
Cow-country place names are lewd, humorous, ironic, or sentimental, but
seldom trite. Usually they are subtle enough to draw enquiry from new
arrivals, whereby hangs that web of tales which, full spun, constitutes the
local folk-lore
(1987:127).
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So it is with Mäori place-names, which make many contributions to tradition,
sometimes confirming stories and, at others, providing independent clues to past events.

2.7.9 Conclusion

It is only through consideration of all the forms of available evidence that a full picture
emerges. What the emic lacks in objectivity is complemented by the etic approach, and
where the latter must rely on interpretation the insider perspective can fill in gaps and
aid interpretation.
Broughton makes an important point (1979:2):
According to the elders, conflicting opinions and dissension do not
necessarily blur the truth. In oratory the length of the speech does not
determine the quality of its contents and often in lengthy speeches only a
few important details may be extracted. Here lies the exercise. A great deal
of information, some conflicting and confusing, was given by the old
people, then there are the manuscripts and also the published materials, but
the greatest task was to sift the facts from what may be regarded as
opinion.

Clearly, this sifting is greatly facilitated by the understanding which comes with
knowledge of the topic area, whether it be from the insider’s perspective or the
outsiders’, but to have both is an advantage. Broughton’s first sentence is in direct
contrast to Anderson (1983) as quoted above. Anderson recognised that variations
“could eventually turn out to be of considerable significance” but does not explore
them. Stack deliberately set aside genealogical material and Orbell apparently failed to
seek a contemporary, emic viewpoint. Foss Leach, who tried to incorporate emic
material, lacked the understanding that co-operative research might have produced. In
all those cases a more comprehensive result could have been obtained from an “etmic”
approach.
Angela Ballara realised that:
… the author has sought to learn from the genealogy and traditions of 19 th
century Mäori their own view of how their society functioned before 1840.
The contrasting descriptions given by European scholars and 19th century
Mäori often produce areas of blank incomprehension where the assumptions
of the former fail to match the knowledge and experiences of the latter.
Talking to Mäori elders about tikanga Mäori today often results in similar
episodes. Joan Metge has called these experiences ‘talking past each
other.’55 In reading Land Court evidence, the author has learned to welcome
these moments; each time there is a sense of something missed or not fully
comprehended, careful study usually produces new understanding
(Ballara 1991:498).

By combining the two perspectives, and seeking to resolve apparent differences, she too
has taken an etmic view. It is that approach which it is hoped will unlock new insights
in this thesis.

55

Metge and Kinloch 1978
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3.0 Ngä Pütake
We enjoy the fruits of the plains and of the mountains,
the rivers and the lakes are ours, we sow corn, we
plant trees, we fertilize the soil by irrigation, we
confine the rivers and straighten or divert their courses.
In fine, by means of our hands we essay to create as
it were a second world within the world of nature.

Cicero,
De Natura Deorum, II, 60 in
Glacken 1967
In this chapter, a number of relevant literatures are identified, amongst which are those
dealing with matters of ecology and population biology, resource management,
“hunters and gatherers”, diet, Indigenous peoples, Mäori values and Mäori economic
models. However, the most critical is that dealing with sustainability. Not only do those
bodies of thinking provide context for this thesis, they are also part of the research
process in that they lead to the propositions that will be evaluated in this thesis.
Primarily, this chapter will locate the people and area under review, within the context
of hunter-gatherers and using Traditional Environmental Knowledge (TEK) to provide
insights into various practices. However, a number of other bodies of literature are
relevant to the subject, and must be examined.

3.1

Te Taiao

This chapter will provide a theoretical base, largely from a western academic
perspective. Included is a review of relevant ecological theory, especially that which
refers to Indigenous peoples, along with an historical-contemporary view of
anthropological thinking about hunters and gatherers which will aid the later discussion
of conventional attitudes to the people studied. “Optimal Foraging Theory”, as
developed by Marvin Harris, is outlined as a template with which to evaluate aspects of
the life-style under review in this thesis.
The chapter begins with a historical view of humankind’s position vis-à-vis the natural
world. As recently as 1933, Scottish palaeontologist Robert Broom, a pioneer in the
search for early human fossils in Africa, wrote: “Much of evolution looks as if it had
been planned to result in man, and in other animals and plants to make the world a
suitable place for him to dwell in” (Broom 1933:220). That outlook had developed very
little from the Old Testament “go forth and subdue” idea.
3.1.1 Ecological Theory
The term ecology was coined in 1868 by German botanist Ernst Haeckel,
who thereby provided a conceptual framework for the study of the
relationships between organisms and their environments
(Harper, 2001:12).

Gordon Whitney suggests “both ecology … and economics … are derived from the
same Greek word, ‘oikos.’ Unfortunately, for many, the similarity often ends there”
(1994:3), and J. C. Malin, in Ecology and History, writes:
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Both history and ecology may be defined as the study of organisms and all
their relations, living together, the differences between plant, animal and
human ecology or history being primarily a matter of emphasis (cited in
Whitney, 1994:1).

Harper goes on to define an ecosystem as:
The community of organisms and populations living and interacting with
one another and with the chemical and physical factors making up the
inorganic environment (e.g., a lake; the Amazon basin rainforest; the High
Plains grasslands in the United States)
(2001:13).

Whittaker draws the distinction between ecosystems and communities, wherein the
latter are interrelated assemblages of species and the former include the environment.
Ecosystems treat the whole “as a functional system of complementary relationships,
and transfer and circulation of energy and matter” (1975:2).
To Leakey and Lewin:
Some 30 billion species are estimated to have lived since multicellular
creatures first evolved … According to some estimates, thirty million species
populate today’s earth. This means that 99.9% of all species that have ever
lived are extinct
(1995:39).

They then note (p. 40) that mass extinction and, in particular loss of an entire ecological
niche, is now recognised as a major determinant of the response of any surviving biota.
“Thus the appearance of new forms and the disappearance of old forms are bound
together.”56
They go on to say:
Ecologists speak of three measures of biological diversity. The first, alpha
diversity, reflects the number of species in an ecological community. Beta
diversity compares species composition in neighbouring communities that
differ in certain physical characteristics, such as elevation. Gamma diversity,
the third measure, encompasses communities over a wider geographical
range and so may include regions with similar habitats that are separated by
many miles [they give a number of examples from Kenya]
(p. 100-101).

This is confirmed in the traditional whakataukï, used by Victor Manawatu in his talk to
a Ngäi Tahu group at Kaiköura on 21/10/98: “‘Kïhai i noho ngätahi te kina me te päua.’
Päua and kina won’t co-exist, you might find the odd kina amongst päua, but that’s all.
Kina are scavengers.”
Leakey and Lewin continue:
If ecosystems don’t need a rich diversity, why are they so rich in species? …
species are like rivets on a plane: you can lose a few and nothing happens,
lose a few more and everything’s fine until the plane comes under stress,
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then “pop” go the remaining rivets!

(ibid. p. 140).

And:
Ecologists believed that the makeup of a community in a particular location
reflects the conditions of that location, and it is different from another
community in a different location with different conditions. ... But ecologists
now recognise that these influences are only part of the explanation of why
communities are the way they are ... the members of an ecological
community are not nicely poised at equilibrium with each other, in a balance
of nature … they are dynamic
(ibid. p. 230).

Leopold (1987:214-220) describes the Eltonian Biotic Pyramid in energy terms. Energy
from the sun is absorbed by plants. This energy then flows through the various biota in
the “biotic pyramid”, the lowest level of which live in the soil. Each successive layer is
dependent on those below it for food, and its members are less abundant. “Thus for
every carnivore there are hundreds of his prey, thousands of their prey, millions of
insects, uncountable plants” (p. 215). Each line of dependency for food is part of the
“food chain”, and each species is one in a link of many chains. So land “is a fountain of
energy” (p. 216) which is central to all food chains as death and decay return energy to
the soil. There is loss but some energy recycles through living things. In this worldwide pool of fauna and flora “some species get out of bounds as pests and diseases. …
Waters, like soil, are part of the energy circuit” (p. 217). He summarises:
This thumbnail sketch of land as an energy circuit conveys three basic ideas:
1. That land is not merely soil.
2. That the native plants and animals kept the energy circuit open; others
may or may not.
3. That man-made changes are of a different order than evolutionary
changes, and have effects more comprehensive than is intended or
foreseen
(p.:218).

Humans are, he says, the only entities that have the ability to deliberately reorganise or
disorganise the chains. An ecological conscience is the land ethic of positive
reorganisation of the chains. The mechanism of control “is the same as for any ethic:
social approbation for right actions: social disapproval for wrong actions” (p. 225).
Consistent with the above hypothesis, McGlade points out that “Keystone species play a
significant role in the functioning of an ecosystem; if lost, the species composition of the
community itself may drastically change or collapse” (1999:313). That is to say, whole
food-chains can depend on a single, vital entity. Payton, et al. (2002:6) suggest that the
most useful definition of a “keystone species”, is that offered by Power, et al. (1996:): “a
species whose effect is large, and disproportionately large relative to its abundance”. If the
keystone is at the beginning of a food-chain then its removal will trigger a “trophic
cascade” (McGlade, 1999:313) of the species dependent upon it, or upon one another.
However, if removed from further up the chain a trophic explosion is usually the result,
such as occurred amongst insects in the MacKenzie Country following the mass poisoning
of weka in the 1890s. Keystone species, according to McGlade, may be animal or
vegetable, and more than one may be present in an ecosystem.
Holt attributes to Leakey and Lewin the proposition that all change “is due to two
circumstances: (1) evolution, due to certain circumstances that are explainable, and/or
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(2) external forces that are beyond the control of evolution” (1999:6). Consistent with
Leopold, he posits that the most powerful vector in the latter category is human agency.
It is suggested in this thesis that cultural factors, whilst limited by economic
considerations, are the most important of the vectors due to human agency.
Goudie (1990) proposes six areas in which humans have impacted upon the
environment: upon the soil; upon vegetation; upon animals; upon the waters; human
agency in geomorphology; upon climate and the atmosphere. As will be evident later in
this thesis, only in the last of these does human impact not seem to have been made in
the area under review.
Odum defines ecological succession as having three parameters:
(1) It is an orderly process of community development that involves changes in
species structure and community processes with time; it is reasonably directional
and, therefore, predictable.
(2) It results from modification of the physical environment by the community;
that is, succession is community-controlled even though the physical
environment determines the pattern, the rate of change, and often sets limits as
to how far development can go.
(3) It culminates in a stabilised ecosystem in which maximum biomass... and
symbiotic function between organisms are maintained per unit of available
energy flow
(1971:251).

Colinvaux (1973) points out that it is “opportunistic species” which adapt to disturbed
or bare habitats. So, if applied to the area under review in this thesis, aruhe would
typically be the species responding to disturbance of anthropogenic or natural origin.
Following the so-called opportunistic species in a seccessional sequence are
Colinvaux’s “equilibrium species” (1973:570). It will be seen in Case-Study 1 that they
include tï, the biomass of which is sufficient for it to hold its space once a foothold has
been gained. The way in which tï sheds seeds, and the fact that it is virtually
indestructible, ensures that it is neither wiped out by burning nor strangled by aruhe.
Accordingly, once established, tï tends to form groves.
3.1.2 Traditional Ecological Knowledge
It would be difficult to improve upon the definition and discussion of Fikret Berkes:
There is no universally accepted definition of traditional ecological
knowledge. The term is, by necessity, ambiguous since the words
traditional and ecological knowledge are themselves ambiguous. In the
dictionary sense, traditional usually refers to cultural continuity
transmitted in the form of social attitudes, beliefs, principles, and
conventions of behaviour and practice derived from historical experience.
It is cumulative and open to change. … traditions are the products of
intelligent reflection tested in the rigorous laboratory of survival. That
they have endured is proof of their power
(1999:5).

Whilst some degree of flexibility in the definition of “traditional” must be accepted, the
extent is problematic. This is particularly so since, as Lewis warns, the traditional “may
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be dismissed or denigrated because the custodians of such knowledge are no longer
considered “traditional” by outsiders, particularly those in positions of power and
authority” (1993:8).
3.1.3 Mäori in their Environment
To say that Mäori lived in perfect harmony with nature is at best a half-truth. Mäori
recognised the paradox; they were part of nature yet exploiters of it. Mäori also
recognised the tension between themselves and their environment, and put in place
appropriate control measures (Chapters 5 through 8).
Recent interest in institutional studies of resource management has centred on the
management of common property.
Common property management is often called “common pool resource”
management, since totally open-access common goods are not “property.”
However, “property” in reference to open-access goods calls our attention to the
fact that somebody has real control over them, and is abnegating management deliberately deciding not to specify
(E. N. Anderson, 1996:148).

Anderson goes on to say:
If a “commons” is being depleted, someone is at fault. Decision making at too
high and remote a level is usually the problem. Heads of state are busy with
other matters, and often indifferent to local concerns
(ibid. p. 149).

Those words constitute a strong call for local control. Resources of national importance,
however, need to be managed nationally and with the relevant focus57. A community
can be expected to socialise its members, and the self-interest of parents will usually
ensure that their children grow up with the same social values.
3.1.4 Population Biology
The people’s knowledge of population biology of key species is detailed throughout
this thesis, and particularly in the two case studies. Recruitment, controlled off-take,
and harvesting rates are known in some detail for, especially, tuna (Section 9.4.2) and
tïtï (Case Study 2, Section 8.5).
3.1.5 Sustainability
The New Zealand Ministry for the Environment, refers to the definition of sustainable
management in the Resource Management Act 1991:
Managing the use, development and protection of natural and physical
resources in such a way, or at a rate, which enables people and
communities to provide for their social, economic and cultural well-being
and for their health and safety while:
•
sustaining the potential of natural and physical resources (excluding
minerals) to meet the reasonably foreseeable needs of future generations;
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•
safeguarding the life-supporting capacity of air, water, soil and
ecosystems; and
•
avoiding, remedying, or mitigating any adverse effects on the
environment
(1997:4.10).

It then goes on to say that the Act employs an “eco-system” approach, which recognises
that discrete entities in the environment always exist in relationship with others; and that
human welfare depends upon ready access to resources. However, as it points out, “the
concept of sustainable management in the Resource Management Act leaves the pursuit
of economic and social goals to other mechanisms available” (ibid.).
That marks an important point of departure. In traditional times, human need was
paramount. Now, paramountcy is accorded the environment. Accordingly, the focus has
shifted from “sustainable harvest” to a “sustainable management” approach.
For this reason, any definition of sustainability raises problems. It is dependent upon
context and world-view. In a developed country, where areas of land can be set aside as
reserves or national parks, the need to harvest is often ignored. For the purposes of this
thesis, an ongoing harvest must be assumed yet a definition of “sustainable harvest” for
one species may have disastrous effects on other species.
The following are two definitions from the Pacific area, each of which almost meets the
needs of this thesis. Lakau, writing about Papua New Guinea, offers this definition
“implementing initiatives to meet people’s needs without compromising the
environment” (in Crocombe, 1995:95). Bijon, writing about contemporary Nauru
suggests “sustainable development can be defined as development that will generate
income not only for the present generation, but for its children and its children’s
children” (in Crocombe, 1995:37). Definitions such as those allow for the need to
harvest natural resources in ways that will fulfil the need for an income, whereas the
traditional Mäori requirement was subsistence with a little sharing of surplus.
Accordingly, a fresh definition, consistent with the notions outlined above and adapted
to the land tenure system and resources of the area under review, is now offered:
sustainable offtake, is use of natural resources in such a way that
future generations may continue to enjoy at least the same quantity
and quality of resources from the same environment.
That definition is used in this thesis.
Notions for Evaluation
Chapter 6 will apply the above definition to traditional practices in Te Wäi Pounamu
with a view to establishing whether harvests were sustainable.
3.1.6 Environmental Ethic
Vecsey, defines ethics as “limitations of freedom based on consideration for the welfare
and feelings of others. They form a structure of morally proper action” (1980:20). That
view may be considered in conjunction with Leopold’s Golden Rule of Ecology: “A
thing is right when it tends to preserve the integrity, stability, and beauty of the biotic
community. It is wrong when it tends otherwise” (1987:xxvi).
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Leopold (1987:202) defines ethics as follows: “a limitation on freedom of action in the
struggle for existence”. He goes on to discuss how this may be related to “man’s
relations with land and to the animals and plants which grow upon it” (p. 203) and
asserts that society has not yet developed thus far. He speaks, of course, of European
type societies. Further, he says:
A land ethic of course cannot prevent the alteration, management, and use of
these ‘resources’, but it does affirm their right to continued existence, and, at
least in spots, their continued existence in a natural state. In short, a land
ethic changes the role of Homo sapiens from conqueror of the landcommunity to plain member and citizen of it. It implies respect for his
fellow-members, and also respect for the community as such (ibid. p.
204).

It will be argued that this sense of obligation to community characterises the difference
between the traditional Mäori approach to natural resource management and that of the
European coloniser.
Current views of “Ecosystem Development” will be examined and a Southern Mäori
contribution to this activity posited.
3.1.7 Notions for Evaluation
Traditional practices for use of renewable resources will be tested against the definition
of sustainability in Section 3.1.5. Was there what might be termed an environmental
ethic amongst Mäori in Te Wäi Pounamu in pre-contact times? To test adoption of it I
shall examine the mechanism of control to see whether there is “ social approbation for
right actions: social disapproval for wrong actions”. Evaluation will involve
examination of the extent to which society’s controls were binding on each member of
the group and whether they were founded on a comprehensive knowledge base that
allowed the development of sound practices consistent with the ethic.

3.2

Anthropological Theory

Ko Te Aka o Tüwhenua:
kä hua o te whenua,
kä hua o Täne me kä uri o Takaroa.
(Kai Tahu pepeha)
Henry, T. Lewis, a Professor of Anthropology at the University of Hawai’i, Honolulu,
writes:
Anthropology has traditionally seen itself as combining scientific and
historical perspectives. Whereas the latter approaches are particularly
concerned with description, and are thus idiosyncratic, the former are
concerned with developing valid cross-cultural generalisations on the basis
of comparing individual cases. They effectively do this by first
acknowledging cultural uniqueness, but then by showing that, despite
situational and circumstantial relative differences, human beings discover
and act upon ideas that to greater or lesser degree are universal (1988:11).

It is my intention to develop Lewis’ argument and evaluate its merits for the area under
study.
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Anderson (1980:12) has calculated early historic population densities at between 1 person
to 46 km2 and 1 to 65 km2 for the south, (compared with approximately one person per
km2 for New Zealand as a whole). He associates this population density “anywhere in the
world” with a band type of social organisation, typified by “high mobility, the seasonal
fusion and fission of a local kin group, occasional aggregation at major resource locations
[and] bilateral descent” (ibid.). That description typifies the type of human organisation
termed “Hunters and Gatherers”. However, he points out that multi-hapü settlements in
the area of study render the model invalid in that “close kin relationships must have
extended well beyond the boundaries of local territories” (ibid.). That represents
modification due to “cultural inheritance”, as noted by Gremillion (2002:143).
3.2.0 Hunters and Gatherers
Leading anthropological writers agree on the significance of the type of organisation
known as hunters and gatherers. For example, “The so-called ‘Hunting and Gathering’
way of life is the most successful and persistent adaptation man has ever achieved”
(Suzuki and Knudson, p. 80); or Lee and DeVore: “Cultural Man has been on earth for
some 2,000,000 years [and] for over 99 percent of this period he has lived as a huntergatherer” (1968:3). Marshall Sahlins attests to the intensity of study: “If economics is
the dismal science, the study of hunting and gathering economies must be its most
advanced branch” (1972:2).
Feit, in Burch and Ellanna (1994), summarises recent models of the hunter-gatherer:
[R]ecent models have sought to characterise hunter-gatherers ... [they] are
repeatedly portrayed as living in a distinctive temporal frame, one in which
the juxtaposition of a lengthy past and an instantaneous present obviate an
enduring present oriented to a future shaped by human agency
(p.421).

and:
By contrast with pastoralists and agriculturalists, it is still often claimed that
nothing that the hunter-gatherers can do on one day will assure when, where,
or whether food will be harvested on the next
(p. 428).

The act of harvesting today does, however, often shape the patterns of abundance and
spatial distribution tomorrow and beyond. Not all artifices are part of the harvest; some
are specific investments in the future (see, for example, Lewis (1982)). Anthropological
thinking in this area has been substantially refined in recent years and continues to
develop. Biological models have commonly been employed, but Gremillion warns,
“Simple foraging models, such as the diet breadth model, rely on assumptions that are
clearly violated in the human case” (2002:142).
Also, it is necessary to beware of over-generalisations. Such statements may ignore the
feeling of obligation to future generations that was a feature of, for example, traditional
southern Mäori society (described in Chapter 5). Further, Feit’s point that “social
relations have the character solely of immediacy, in the sense that people are not
dependent on specific others for access to basic requirements” (ibid. p. 437) is not
consistent with the sophisticated resource access and exchange structures that had
developed in areas of southern Te Wäi Pounamu (see Section 5.5.6). His statement that
“Hunter-gatherers are preoccupied with the daily food supply, they face unresolvable
difficulties of storage” (ibid. p.423) will be assessed in Section 5.3.
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Feit’s statements seem over-simplified. A more productive approach may be to examine
models that have been widely accepted by anthropologists. Sections 3.2.1 and 3.2.2
refer to what Bettinger describes as “the theories that presently dominate huntergatherer archaeology” (1991:61). There does not as yet seem to be a paradigm that
takes into account the emic view.
In articulating this theoretic base for Hunter-gatherers, Bettinger admits:
Middle-range theorists, however, were more concerned with getting results
directly useful in interpreting the archaeological record, the optimal
foraging theorists with building elegant explanations
(1991:62).

He goes on: “At the moment, optimal foraging theory seems to command a stronger
following than middle-range theory among ethnographers whereas among
archaeologists the reverse is true” (ibid.). He then outlines the virtues of each.
3.2.1 Middle-Range Theory
Despite its reference to a society that no longer exists, Bettinger says (p. 63): “Its
[middle-range Theory] prominence extends beyond contemporary hunter-gatherer
archaeology to hunter-gatherer research generally.” For that reason it should not be
lightly dismissed.
Contemporary middle-range theory participates in [the] traditional
archaeological endeavour of assigning meaning to the archaeological record.
Within this tradition, however, it is clearly distinguishable for the emphasis
it places on understanding the forces directly responsible for the formation of
the archaeological record itself. … Archaeology held that because cultures
were integrated systems, behavioural variability in one part of the system,
say social organisation, was likely to be coupled with variability in another
part. … At the time, the important implication was that the organisational
properties of prehistoric societies, traditionally held to be beyond the range
of archaeologists, could be studied archaeologically through carefully
deduced arguments relating behaviours of various sorts to expected
archaeological consequences
Bettinger (1991:62-63).

Whilst hunter-gatherer theory may have little predictive value in the context of the
current study, it offers possibilities for interpreting important lines of evidence.
The key to middle-range theory is resource productivity and, in particular, seasonal
variation. This can be calculated with the empirical relationship:
8T + 14AR
18WM – 10CM
ET = --------------- = ------------------AR + 8
WM – CM + 8
Where:
ET is mean annual temperature in degrees Celsius
AR is the annual range in temperature between the
average temperatures in degrees Celsius of the
warmest and coldest months
WM is the average temperature in degrees
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Celsius of the warmest month
CM is the average temperature in degrees
Celsius of the coldest month
(Bettinger p. 65)

The use of Effective Temperature (ET), as calculated from one of the two equations,
filters out seasonal fluctuations in favour of overall, available warmth. An ET of 15
suggests an environment in which the year-round temperature averages 15 degrees.
As ET increases, so does environmental productivity, as measured by the length of the
growing season, indicating the presence of conditions in which certain plants and
animals will thrive. Albeit indirectly, ET also measures seasonality. A low ET indicates
a long winter, and places with ET greater than 18 lack a definable winter. There is, in
turn, a relationship between environmental productivity and the degree of organisation
in hunter-gatherer communities. Where ET is high, food resources will normally be
available year round, and hunter-gatherers will tend to follow a series of exploitation
cycles with little or no seasonality. Typically, there will not be a permanent camp but
rather a series of base camps from which the community can exploit resources available
within a two hour radius, the group moving on and establishing a new base, and a new
cycle, when the resources of a locality are exhausted. High residential mobility and lack
of seasonal differentiation of activity have important ramifications for the
archaeological record because the period of residence and, therefore, the period of
accumulation of an archaeological assemblage will shorten thus ensuring a higher
probability of functional associations among items found in that assemblage. On the
other hand, where environmental productivity is low, typically due to high seasonal
variation, resources will be more unevenly distributed in time (i.e., seasonally) and
space (i.e., in different biotic communities).
The settlement patterns associated with hunter-gatherers are markedly different from
those just described. In particular, as seasonal fluctuations become more extreme there
will be an associated compensatory cultural response. Storage techniques will be
developed for resources in high abundance for short periods. The bulk acquisition and
storage of resources requires advance planning and, concomitantly, more sophisticated
organisational techniques (after Bettinger 1991:65-6).
Anthropologist, David Clarke (1968) suggests that a culture is an adaptation to a
specific environment and that some form of cultural adjustment will usually accompany
any change in that environment. By extension, we must ask if a dramatic change in
environment may trigger a correspondingly dramatic cultural adjustment.
Middle-range theory does not seem to take into account issues of taste or choice. Nor
does trading between groups seem to be considered. The other characteristic of a low
ET does, however, apply; strategies and planning for exploitation of resources in short
term supply are vital to success. Such is the danger of accepting or dismissing a
particular model too easily. Models are not always prescriptive, but rather are attempts
to offer insight based on patterns that occur in like societies. Accordingly, it is the “rule
of thumb”, rather than strict application of the formula, which is helpful and will be
employed in this thesis.
3.2.2 Optimal Foraging Theory
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Ingold writes that “‘human evolutionary ecology’ is currently one of the most vigorous
areas of research in ecological anthropology” (1996:25). It is seen as important to
extend to human beings principles already applied in analysing the
behaviour of non-human animals, principles that are nevertheless closely
modelled on – even to the extent of being identified with – those of
economics
(ibid. p. 25-26).

A key principle in this regard is “Optimal Foraging Theory” (see also, for example,
Stephens and Krebs, 1986 and Hughes, 1993). Winterhalder (1984) describes optimal
foraging as a form of cost-benefit analysis, but with imperfect optimisation. It is about
tendency rather than stste.
Marvin Harris, in his outline of “Optimal Foraging Theory”, provides the following
analogy:
Imagine that you are in a forest in which some trees have a $1 bill and other
trees have a $20 bill hanging from the topmost branch. Should you climb
every money tree you come across or should you only climb the $20 trees?
The answer depends on how many $20 money trees there are. If there are a lot
of them, it would be a mistake to climb $1 trees. On the other hand, no matter
how scarce $20 trees might be, if you happened to find one you would always
stop to climb it
(1987:75).

Harris points out that by using energy to measure inputs and outputs, it becomes
possible to examine interrelationships between food production, technology and the
natural environment. In doing so we can expect to gain the means to assess the
efficiency of efforts invested by hunters and gatherers in production, including the
pursuit, killing, carrying, preparing, cooking and storing of food. This will provide
insight into the relative returns on investment developed by various peoples, and their
ensuing standard of living, based on the amount of time left free for activities not
related to the economic cycle. It also draws attention to preferences, or cultural factors,
when energy is invested in foods that provide relatively poor returns. Energy that is
invested in husbandry does not fit within this paradigm as that activity is not usually
associated with hunters and gatherers.
Two pointers toward quality of life are offered by Optimal Foraging Theory. The true
optimum in food output per energy input can be modelled, and the actual energy input
and food output of a people can be measured. The difference between the two is seen in
one or both of the following deviations in practice, each indicating a certain quality of
life. Firstly, the energy expended in acquiring foods of low nutritional value, especially
at a time when better foods are available, is an indicator of taste preference. Secondly,
as Ingold points out (1996:32), while cultural goals can distort the picture even they are
indicators of quality of life. Further, the model may be modified to reflect taste
preferences, satiety or ecological reasons. Anderson (2000:199) warns that:
Zoological models are useful devices for thinking about basic parameters
and variables but they have obvious limitations as analogues of cultural
behaviour and they need to be tested against relevant evidence.

For example, pre-contact Mäori did not invest energy in whaling: the effort would not
have been justified by the return. Should a whale become stranded, however, all other
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activity would stop while the whale was cut up for its meat. The balance between
energy invested and food obtained is dramatically altered by the stranding. Further
investment in harvesting bone for weapons or artistic purposes need not be included in
any such calculation. Only the energy directly expended in producing articles used in
food production counts in the Optimal Foraging Theory equation. It is not the purpose
of this thesis to involve empirical studies, but the rule of thumb, as illustrated in the
whale example above, will be used to measure option-taking and indicate cultural
preferences or quality of life.
Another difficulty in assessing the proportion of time spent on food-related activities is
that a potentially perplexing distinction must be drawn between renewal and
maintenance. Articles made quickly and easily from commonly available materials are
readily replaced: i.e. renewed. Items requiring considerable work, or involving materials
that are difficult to acquire, are usually maintained. In the terminology of modern
accountancy, renewal activities involve the investment of new capital and depends upon
the availability of that capital. Ripi (ulu), or flake knives, provide an example. Simple ripi
can be quite quickly knapped out as long as the right type of rock is available. However,
those made from pounamu, whilst taking much longer to make, last longer. That is, in the
latter case the initial investment may be amply repaid. Similarly, adze blanks were carried
on visits to areas where suitable rock did not occur (see, for example, Anderson and
McGovern-Wilson p. 18-26). Maintenance of the adze kit, and the more time-consuming
work of adze creation, required a greater investment and was more likely to be winter
work for older men. This division of labour, and the multi-purpose nature of the tools,
makes any categorisation of time expended on food-related activities problematical.
The amount of time actually spent in pursuit of food indicates how hard a population
has to work to sustain itself. But “increased use of energy per capita [does not]
necessarily bring a higher standard of living” (Harris 1987:67). Harris then offers a
comparison (Table 6.1, p. 129) which shows that amongst the !Kung San, of SouthWest Africa, both sexes spend less time per day working than do others who are usually
regarded as more sophisticated and having a higher standard of living. If a good
measure of “standard of living” is the amount of free time then the !Kung San appear
better off than most people. Marshall Sahlins (1968:85) suggests, alternatively, that “an
affluent society is one in which all the people’s wants are easily satisfied”. But, given a
Zen-type philosophy, simple wants are easily satisfied and the !Kung San still come out
on top (Sahlins in Lee and DeVore 1968). Hawkes offers a possible reason for that:
“more food equals more grandchildren” (1984:349). She also argues the need for a
“sociobiological perspective, where social values are a determinant” (ibid.). There is
effectively little difference between Hawkes’ social considerations and the cultural
values that I argue in this thesis have modified much southern Mäori behaviour.
The environment is a heterogeneous mosaic of habitats and foods. When the target
foraging area is some distance from permanent or semi-permanent settlements then
there will usually be a specific goal in mind for folk when they travel there. Optimal
foraging theory predicts that patterns of behaviour build up over time and concern
which are the most productive locations to visit and at what seasons. Furthermore,
cultural and social considerations will usually be prescribed, as will those groups of
people who visit each of a number of similar locations. Thus we find seasonal primary
target areas, some of which require significant translocation (e.g. the annual visits to the
Tïtï Islands). Whilst in pursuit of the primary objective, a number of secondary foods
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may also be harvested but not to the extent that such activity will distract the group
from its primary goal. On other occasions, two or more desired foods of approximately
equal attraction may be the target of a harvesting trip. Usually, but not always, they will
be close at hand. The rule of thumb58 is this: the further a group goes for its food, the
greater the importance of that particular foodstuff and the more single-mindedly it will
be pursued (and the larger the travelling party, it is probably true to say). Chapter 6
outlines the difference in approach for tïtï and käuru harvests. There is usually a close
functional relationship between the size of the harvest and the size of the group
participating. During the tïtï season, whole hapü would translocate for up to three
months, and would largely live off island foods during that period. When harvesting tï
for käuru, however, on most occasions only the men would make the trip (Tikao, nd:
“Mahinga Kauru”), perhaps due to the heavy nature of the work and the relatively short
duration of the harvest of each grove. However, in a seasonally varied economy there
were times of year when no particular primary food was in season and, accordingly, a
different subsistence foraging routine was followed. This was when the folk would
travel about in family groups, living off the land but not accumulating a surplus to take
back to base. The term “kaiämio” was applied by the people to this type of activity (see
Section 2.2).
Clearly, different strategies were deployed, each specific to the occasion and taking into
account distance, difficulty of access, the time available, the season and parallel
activities. (During the käuru season many other foods were available, all of them closer
to semi-permanent settlements). This does not invalidate the model. Rather it translates
it into a world where the exigencies of one harvest differ from those of another. There
is, moreover, danger in over-generalisation: variations on a general principle offer the
best way to describe the model, but with key principles applying throughout59.
3.2.3 Food Storage as a Characteristic of Hunters/Gatherers
Testart (1982) argues that “the reason there are two different kinds of food-gathering
societies is that there are two radically distinct types of economy” (p. 523) and that the
fundamental point of differentiation is large-scale seasonal food storage.
Where some natural food resources are bountiful but seasonal, they can be
gathered en masse while available and stored on a large scale once
transformed through appropriate food preservation techniques, thus
becoming the staple food year-round
(p. 523, his emphasis).

He overstates his case by implying that storage of a single food, “the staple”, is the
answer to the problem of seasonality. It is important that the stored food also be
complementary in the dietary sense (see Section 3.3). As discussed in Chapter 7, in Te
Wäi Pounamu issues of diet had been resolved across several foods, rather than for a
single staple, by trading in regional surpluses. For this reason the geopolity is important
at the iwi rather than the regional level.
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Ingold (1986:37) mentions that rules of thumb are sometimes referred to as cognitive
algorithms.
59
The model almost completely breaks down when poketara are involved, but this is not a major
consideration as they have been ejected from normal society and therefore are not subject to its rules.
Accordingly, poketara can be ignored even though, as will be seen in Section 4.5.1, there were certain
areas set aside for travellers and others who were “without rights”, the point being that poketara did not
restrict themselves to such places.
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Bettinger goes on to explain that resource storage solves problems associated with
temporal incongruities ... [but] it creates spatial incongruities. That is so
because places where resources are stored act increasingly to anchor
populations and thus inhibit their ability to shift residence to match the
distribution of resources as these shift seasonally (p. 68, his emphasis).

Whilst this assertion is correct for kümera, the predominant food further north, it will be
seen that no such restriction applied in the area investigated for this thesis. The
innovative pöhä was an ideal response to the potential “spatial incongruity” (see
Section 5.3.3). However, there is another dimension to storage, as Testart (1982) points
out. There is an optimal level of storage for many foods; to go beyond it is wasteful and
will impact on future harvests.
The reason why issues relating to storage are critical to the consideration of an
environmental ethic is, as Testart points out,
general flexibility of the economy based on the immediate consumption of
food arises from the fact that it relies on a multiplicity of alternative
strategies for the exploitation of the environment. In the storing economy,
planning plays a crucial role
(p. 524).

Chapter 6 will show that the capacity of Kai Tahu for what can be termed “resource
planning” underpinned a suite of environmental considerations.
3.2.5 The gene pool
Panter-Brick et al., in an attempt “to re-establish an interdisciplinary debate [on huntergatherers]” (2001, blurb), review the definition of “hunters and gatherers”. They assert
that “Hunters and gatherers rely upon a mode of subsistence characterised by the
absence of direct human control over the reproduction of exploited species” and,
restated, “no deliberate alteration of the gene pool of exploited resources” (ibid.:2, their
stress).
3.2.6 Collectors/Foragers
Binford (1980) divides the Hunter-gatherer continuum into two camps: “Collectors”
who have low residential mobility but high levels of “logistical mobility” (the
movement of special harvesting task forces, out from the residential base); and
“Foragers” who have a high level of residential mobility. He attributes the former to
environments where critical resources show an uneven distribution, and the latter to
places where the distribution of resources is spatially and/or temporally homogenous.
Regardless of the validity of this distinction it would not seem to be valuable for the
area under review in this thesis.
3.2.7 Notions for Evaluation
The validity of Lewis’ argument (see introduction to Section 3.2) - that comparison of
individual cases can lead to cross-cultural generalisations - will be assessed for the area
under study as will Clarke’s assertion of a relationship between environment-type and
cultural adjustment.
Anderson’s assertion, in the same section, that the southern Kai Tahu were atypical of
band type social organisations, will be tested.
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There will also be an evaluation of whether or not return on labour was immediate (as
with hunting, but not for puppies, Section 6.3) or delayed (as in the re-planting of tï,
which is more like farming) and if there was deliberate alteration of the gene pool. This
may permit distinguishing between gatherers and producers in southern Kai Tahu
society.
Finally, I will assess the validity of middle-range theory; optimal foraging theory; and
food storage theories, as outlined above.

3.3

Diet

Diet is nutritive and cultural - “food use is symbolic as well as pragmatic” (Pollock
1992:3) - and while there is need for balance in any consideration of these two there
will be times when one predominates. This section concentrates on nutrition. Cultural
aspects are discussed in Sections 5.2 and 5.3.
3.3.1 Nutritional Requirements
Nutritionists state that the most important dietary requirements to sustain human life are
proteins (for essential amino acids), fats, carbohydrates, minerals, vitamins and water
(Johns, 1990:231). A complementary requirement is a source of caloric energy, which
can come from carbohydrate, fat or a protein intake in excess of that needed for amino
acid synthesis (see Scrimshaw and Young, 1976; Speth 1983). However, Davidson and
Leach caution:
… protein sources of food can contribute, at the very most, 30% of energy
needs, and would normally provide about 10-15%. The remainder must
come from fats and/or carbohydrates. If this requirement is not met,
azotaemia (excess nitrogen) is the result, causing a rise in plasma ammonia
which can quickly become fatal
(2000:161).

Davidson et al. explain matters as follows. “Dietary fat is brought to the adipose tissues
direct from the intestine ... . Dietary glucose is also transported to adipose tissue and
there converted into triglycerides” (1979:53). They then state that adipose tissue stores
fats and carbohydrates as triglycerides, and that “between meals, when the adipose
tissue reserves are drawn upon to provide fuel for the muscles and other tissue, the
triglycerides ... supply the tissues with energy” (ibid.). Further, “adipose tissue may also
generate heat and thus act in the manner of an electric blanket” (p. 55). The type of fat
(saturated, unsaturated, polyunsaturated and monounsaturated) (p. 56-57) determines
the efficacy of the diet and its influence on other health factors.
Speth and Spielman evaluated the relative benefits of carbohydrates and additional fats
and concluded that “although both enhance high-protein, low-energy diets,
carbohydrate is a more effective supplement than fat” (1983:1). Lieberman (1984)
confirms this and goes a little further, commenting that starch is usually a preference if
available in sufficient quantities. This would seem to be especially true if it is a
favoured taste. The effect of these dietary needs is examined in Chapter 5 with respect
to the major dietary items in Te Wäi Pounamu.
3.3.2 Food and Hunter-Gatherers
Speth and Spielman draw attention to the fact that many:

66

hunter-gatherers in temperate, subArctic, and Arctic environments often
relied on diets that provided marginal or inadequate caloric intakes …
particularly at times when stored food supplies dwindled
(1983:1).

Typically, high protein, low energy diets predominate at such times. Accordingly,
inhabitants must adopt “alternative subsistence strategies that increase the availability
of carbohydrate or fat at the critical time of year” (ibid.).
Three types of strategy would achieve this result:
(1) increasingly selective procurement and processing of animals with high
fat content,
(2) storage of fat- and carbohydrate-rich foods,
(3) exchange for fat- or carbohydrate-rich foods
(1983:18-19).

They go on:
… storage of fat or carbohydrate, has two components. First, humans can
accumulate reserves of body fat. … an excess of body fat is a protection
against wastage of body proteins during severe dietary restriction. …
Second, hunter-gatherers may augment their supplies of storable fat …
[with] rendered fat … an energy rich food that can be stored for several
years if kept dry
(p. 19).

And, “the degree of mobility and the transport capabilities of the population, however,
may place severe constraints on the amount of fat that can be stored” (ibid.).
They also claim that:
In light of the greater protein-sparing capacity of carbohydrate compared
to fat … hunter-gatherers, when possible, may place equal or greater
emphasis on building up storable carbohydrate reserves during the fall … .
Thus we propose that higher quantities of carbohydrate will be included in
hunter-gatherer diets than would be expected given the relative availability
of carbohydrate and protein in these environments.
Trade for fat or carbohydrate with other populations provides another widely
practiced (sic) alternative
(p. 20).

They also draw attention to “foods of last resort” (ibid.), being foods of minimal
nutritional value or the taste of which was not favoured. Examples will be found in
Chapter 5.
3.3.3 Notions for Evaluation
In the geographic area covered by this thesis, trade, storage and dietary strategies all
helped people solve the problem of ensuring ample food supplies year round. Chapter 5
shows how tïtï, tuna and weka (fatty foods) and kauru (carbohydrates) were key foods,
with tuatua a “food of last resort”.

3.4

Indigenous Peoples 5

5

The definition of Indigenous peoples used in this thesis is that of ILO Convention 169: “peoples
who are regarded as indigenous on account of their descent from the populations which inhabited the
country, or a geographical region to which the country belongs, at the time of conquest or colonization or
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Everything the Power of the World does is done in a circle. The sky is round
and I have heard that the earth is round like a ball and so are the stars. The
wind, in its greatest power, whirls. Birds make their nests in circles, for theirs
is the same religion as ours. The sun comes forth and goes down again in a
circle. The moon does the same and both are round. Even the seasons form a
great circle in their changing and always come back again to where they were.
The life of a man is a circle from childhood to childhood. And so it is in
everything where power moves.
Black Elk, Ogalala Sioux (1863-1950) quoted in Neihardt (1959:194-5).

Coincidentally, the English verb “environ” is defined as: “Of things: to form a ring around,
surround, encircle” (O.E.D. Vol. 5, p. 314).
3.4.0 Introduction
The term “Indigenous Peoples” often implies homogeneity. For example, Davis:
“Indigenous people are mentioned as a primary source of information about sustainable
development in much of the sustainable development literature” (2000:4). On the other
hand, writers who focus upon a single people do not usually draw this implication. Usually
homogeneity is inferred by commentators and others who write about Indigenous Peoples
in general terms.
3.4.1 Discussion
There are prevalent attitudes towards an Indigenous People’s relationship with its
environment. Tim Flannery’s work exemplifies one based upon an exclusively etic view,
and it is characterised by broad statements that show a lack of understanding about the
people concerned. The view is evident in Flannery’s book The Future Eaters in which he
proposes “An ecological history of the Australasian lands and people” (1994:Subtitle). It
concerns the argument that the “great megafauna extinctions” (p. 181) of the early
Holocene were directly caused by humans (p. 181). The author then goes on to extrapolate
his “overkill hypothesis” (p.186) to more recent times, culminating with the proposition
that human beings throughout Australasia (Australia, New Zealand, New Guinea, New
Caledonia (p. 21)) lacked an ethic of sustainability. In effect, he proposes that they ate their
futures, despite his admission that “Aboriginal fire-stick farming was an important factor
in maintaining suitable conditions for the middle-sized mammal species [in Central
Australia]” (p. 238). It also allowed many native species to survive “as late as the 1960s”
(ibid.) since “[fire-stick farming] created a mosaic of old, dense, unburned vegetation …
with newly burned patches which were rich in newly sprouting leaves and shoots” (ibid.).
Suzuki and Knudson provide a North American example:
“All over the globe and at all times in the past, [humans] have pillaged nature
and disturbed the ecological equilibrium, usually out of ignorance but also
because they have always been more concerned with immediate advantages
than with long-range goals.” This statement was made by Judge Fernandez of
the U.S. Court of Appeal in a dissenting opinion on an appeal by two Alaskan
Indians against a prosecution for illegal harvesting of herring eggs. The
appellants argued that this was a traditional right
the establishment of present state boundaries and who, irrespective of their legal status, retain some or all
of their own social, economic, cultural and political institutions” (Article 1, ILO Convention 169 Part
(b)).
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(1992:29).

The opposing view, and one that is now more commonly heard, is one of empathy with and
care for resources. For example, a report of the World Commission on Environment and
Development states “Tribal and indigenous peoples … can offer modern societies many
lessons in the management of resources” (WECD 1987:12). The report writers go on:
These communities are the repositories of vast accumulations of traditional
knowledge and experience that link humanity with its ancient origins.
Their disappearance is a loss for the larger society, which could learn a
great deal from their traditional skills in sustainably managing very
complex ecological systems
(p. 114-115).

Suzuki and Knudson set out a cross-cultural view of some traditional environmental
attitudes of indigenes:
To outsiders, the ecological perceptions and land ethics of First Nations
sometimes seem rather elusive, subtly veiled in ceremonies and Creation
stories or in linguistic, symbolic, and experiential barriers to their
understanding. But Westerners can scarcely ignore the thrust of Native
nature-wisdom when a Native community issues a public statement in
defense of the land. … Westerners should consider their words as generous
cross-cultural gifts to educate them about the destructiveness of their
workaday worlds. On the other hand, they are also bold, contemporary
reaffirmations and reformations of Native thought and identity
(1992:168).

The key to any understanding is cosmology and its related customary concepts, for it
determined relationships between people and place and underpinned daily life.
Many Indigenous communities have a well articulated intellectual relationship with nature.
They not only have knowledge of those entities that are useful to them but can also, based
on acute observation and inter-generationally transmitted knowledge, discuss in quite
abstract terms those entities that make little or no contribution towards their life, quite
unfettered by any form of economic reward. (For example, their knowledge of astronomy,
despite the fact that only small parts of it conferred survival advantage). The transmission
and integrity of those forms of knowledge are discussed in Section 4.3.
Henry Lewis writes:
Traditional ecological knowledge is usually presented by anthropologists
and others in one of two forms (sometimes both): folk taxonomies … and as
indigenous understandings of “natural” processes
(1988:8).

It is primarily the second of these two forms that this thesis will examine in the light of
what is common amongst Indigenous people, though some consideration will be given to
Kai Tahu taxonomies when they offer insight into the traditional perspective towards a
species, or toward behaviour as people of the land.
Suzuki and Knudson refer to the spiritual base that underlay the traditional approaches of
Indigenous People to their environment, and urge a return to such values:
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Stanford University ecologist Paul Ehrlich believes that the answer to the
global difficulties will be “quasi-religious.” He suggests that our main
dilemma is not a lack of information or technological capability. Rather, our
problem is inherent in the way we perceive our relationship with the rest of
nature and our role in the grand scheme of things. … We must re-create for
ourselves a sense of place within the biosphere that is steeped in humility
and reverence for all other life (ibid. 1992:xxx-xxxi).

3.4.2 Indigenous Knowledge
The term, indigenous, and thus the concept of indigenous knowledge has often
been associated in the Western context with the primitive, the wild, the natural.
Such representations have evoked condescension from Western observers and
elicited little appreciation for the insight and understanding indigeneity might
provide. But for others, especially the millions of indigenous peoples of Africa,
Latin America, Asia, and Oceania, indigenous knowledge (or what others have
called the native ways of knowing) is an everyday rationalisation that rewards
individuals who live in a given locality. In part, to these individuals, indigenous
knowledge reflects the dynamic way in which the residents of an area have
come to understand themselves in relationship to their natural environment and
how they organize that folk knowledge of flora and fauna, cultural beliefs, and
history to enhance their lives
Semali and
Kincheloe (1999:3).

The important issue here is not being correct, or even accurate, but rather being of benefit
to the people since to bring benefit is to make things right. Nevertheless, Western scientists
continue to undervalue indigenous knowledge. As Viergever says:
… most scientists do not acknowledge that indigenous knowledge is the
product of a dynamic and creative system to resolve perceived problems.
Almost all scientists and science policy makers perceive the collected
information of indigenous communities as the result of centuries of passive –
even accidental – accumulation
(1999:338).

Though Viergever may overstate his case, he paraphrases a 1994 paper produced by the
“Rural Advancement Foundation International”, an arm of the United Nations which
examined impediments to the establishment of indigenous knowledge systems
complementary to Western science.
As the evolutionary biologist, Ernst Mayr observed:
There is much that the scientist cannot explain. Just look at the incredible
quality of our molecules: nucleic acid molecules that replicate so beautifully;
phosphates that transfer energy; proteins, enzymes, that facilitate all sorts of
metabolic processes
(in Suzuki and Knudson, 1984:50).

Lewis introduces his paper on traditional ecological knowledge with the statement:
In some ways “traditional ecological knowledge” is an unfortunate term, and
is perhaps even worse under the acronym of “TEK”. One can foresee TEK
being considered the opposite of “high tech”. In part, too, the problem is that
“Traditional” may be seen as something “old” or “outdated” and contrasted
with “modern”, “contemporary” or “scientific”. Worse, it may be dismissed
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or denigrated because the custodians of such knowledge are no longer
considered “traditional” by outsiders …
(1988:8).

Because people have changed their mode of living to take advantage of the trappings of
modernity does not mean that they have discarded all traditional knowledge. The Inuit hunt
seals with modern rifles but still use traditional knowledge to find them and to select the
most desirable target. There are Mäori who live in modern homes with television and drive
four-wheel-drive vehicles yet conform to the age-old rules when harvesting tuna and use
traditional knowledge to optimise their catch. It is not simply through experience that they
know the tuna heke (migration) is in the autumn. With knowledge handed down the
generations they are able to predict when the heke will begin. Such knowledge is no longer
widely held but it is still there in those families whose responsibility it is to act as the
kaitiaki. Wenzel refers to the same syndrome amongst Canadian Inuit, where commentators
are “unabashedly ahistorical, ignoring the social setting of new technology” (1991:8). He
goes on to describe how the snowmobiles, outboard motors and rifles have not facilitated the
location of prey animals such as seals, walrus and caribou – that is still done with traditional
knowledge – rather, the new technology merely improves the yield (ibid. Chapter 6).
Traditional knowledge is not necessarily inferior to scientific knowledge. Rather, it is
different. As Johannes pointed out,
the inherent ethnocentrism and elitism of western science make it difficult for
most environmental scientists … to accept the premise that so-called primitive
or underdeveloped peoples possess knowledge of scientific worth
(1981:ix).

He provides instances of fishing knowledge that was initially contested by scientists but
subsequently proven correct.
Environmental science is not only knowledge but it is also an attitude, a philosophy, a
different way of looking at things. Western science tends to follow the model advocated
and codified by Newton and Descartes, known as “reductionism”, wherein everything is
reduced to its simplest constituents. However, in any discussion of ecology, it is essential
to recognise synergies where the whole may be more complex than its constituents might
suggest. It is this holistic approach that is the main difference between many Indigenous
forms of knowledge and those of western science.
Suzuki and Knudson ask why we continue to honour the assumptions of the Cartesian and
Newtonian world-view, pointing out that there are alternative perspectives, other ways to
perceive our place in the cosmos. Indeed, many notions of our relationship with nature
have persisted since time immemorial, yet we ignore them.
Native wisdom tends to assign human beings enormous responsibility for
sustaining harmonious relations within the whole natural world rather than
granting them unbridled license to follow personal or economic whim
(1992:16).

Also:
Native attitudes toward the natural world are not without certain tensions.
After all, nature is not only sacred and beloved - it must daily be exploited,
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to some extent, in order to survive. Native knowledge embodies an ethos for
mitigating this universal conflict, but it cannot be expected always to do so
in perfect harmony
(ibid.:20).

Dr Mere Roberts, a Mäori scientist, makes a similar point: “a commonly held Eurocentric
view is that there is only one valid form of knowledge in this world, and that is the one
based on modern science” (2000:17). She points out that such attitudes ignore the millions
of highly educated and literate people, world-wide, who still choose to believe in one or
more of the fundamental tenets of Christianity: “a virgin birth, a spiritual holy trinity, and
that a man called Jesus rose from the dead, despite overwhelming scientific evidence to the
contrary” (ibid.).
In many respects, 18th century Mäori were more advanced in their biological knowledge
than were European scientists at the time. When Linnaeus first recognised the significance
of male and female parts of flowers, Mäori knew that some trees are either male or female.
It was Daniel Solander, a shipmate of Cook and Banks in 1769, and Linnaeus’ favourite
pupil, who introduced to England the latter’s classification system and writings on the
anatomy of flowers (Gordon, 1944:24;27).
The previous paragraph illustrates the difference between knowledge and belief, and the
importance of combinations of the two. The boundary between knowledge and belief is
often blurred, and in some cultures to distinguish between them is not deemed important.
We must not be blinded by romantic views of Indigenous knowledge or subscribe to the
“poisonous paternalism characterized by a form of charitable racism” which damns with
faint praise (Donaldo Macedo, 1999:xi). Lewis makes the point that indigenous ecological
knowledge includes a people’s perception of their environment and how they relate to it:
The study of ecological knowledge, like the science of ecology itself, begins with
nomenclatures and ultimately proceeds to considerations of processes: the
understandings that people have of environmental systems and the networks of cause
and effect therein. A part of these understandings involves a people’s perceptions of
their own roles within environmental systems: how they affect, and how they are
affected by, natural processes
(1988:9).

Unfortunately, early observers tended to focus on that which was most obviously different:
technologies and taxonomies, rather than on underlying processes. As will be seen in Case
Study 2 (Section 8.5), there are ample records of pöhä, the vessel used to hold preserved
birds, but scant details of the processes involved in producing them. In fact, only Herries
Beattie and the insider, poua Tikao, provide descriptions of cooking and preserving. The
Tikao mss. remain the major source of knowledge on traditional harvesting practices.
Again, it is Lewis who provides important pointers to how we should approach the study of
traditional ecological knowledge:
The study of a people’s knowledge about processual-relational events
requires some of the same considerations that are necessary for approaching
questions about the functioning of biological systems by ecologists. … the
student of traditional ecological knowledge interested in understanding a
people’s perceptions of cause and effect relationships must focus on one or
more topics of interest: for example, the effects of using (and not using)
habitat fires, predator prey relationships, the seasonal distribution of plant
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resources, … The focus of study upon a particular set of beliefs and related
activities provides a structure to enquiry that might otherwise be disjointed
and undefined
(1988:9, my emphasis).

Vecsey describes what he calls “American Indian” belief systems, as “environmental
religions”. A feature of them is that
they [American Indians] cared about and recognized the tensions in their
relation with nature, and they tried to reckon with them, make them liveable
… not by denying either the exploitative or participatory dimensions, but
rather by affirming them both simultaneously
(p. 24).

In the many cases knowledge that has been accumulated over generations of acute
observation can be used to predict outcomes, and its accuracy can be assessed as can
conventional scientific knowledge. The outcomes of Indigenous peoples’ observations and
inferences are not necessarily known to Western science.
[I]ndigenous adaptations frequently involve very long-term adjustments to
specific environments. Because of the time-depths involved, they are of
interest and importance to environmental managers and conservationists in
providing additional dimensions to scientific models of humanenvironmental interaction systems
(Lewis 1988:10-11).

The traditional knowledge of Mäori people is but one component of the corpus of
Indigenous knowledge. It is known as “mätauranga Mäori” and will be discussed in
Section 4.3.
3.4.3 Notions for Evaluation
I shall explore emic and etic views of a number of Indigenous peoples, then ask what
conclusions, if any, can be drawn. In later chapters, points of commonality will be
compared with the knowledge base of southern Kai Tahu. Points of departure will also be
discussed, as they can shed light on contrasting practices.

3.5

Conclusion

The material in this chapter will inform the discussion that follows. Chapters 5 and 6 in
particular evaluate various individual notions, as highlighted at the end of each main
section.
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4.0 Tikanga Mäori
Ko te kökömuka te räkau i tunua ai te moa.
Kökömuka was the wood that was used to cook the moa.
(There is a proper use for everything and only by means of
correct usage can the optimum result be obtained.)
(Kai Tahu Whakataukï)
Having discussed the relevant bodies of Western knowledge, it is now necessary to
develop an in-depth comparison between Mäori economic models developed elsewhere
and in the area under review. Due to differences in land-use and social structure, the
orthodox model and the implied economic structure (which assumes homogeneity of Mäori
groups) described here, are not satisfactory for the south. Of the academic disciplines
dealing with aspects of Mäori society, only archaeologists have consistently taken a
regional view for any length of time. Accordingly, the points of departure are outlined in
Chapter 5. An extensive examination of traditional Mäori philosophies, spiritual and
metaphysical concepts is required. Later in the Chapter I discuss the attitudes to knowledge
inherent in mätauranga Mäori:
We have, for example, quite separate and strong-rooted traditions about the
transmission of knowledge. And they have led to more divergence in Maori
and Pakeha attitudes than any other single factor
(King, 1978:9).

Mäori attitudes to knowledge are described with particular reference to how it was
classified and transmitted. Accurate transmission was vital for an oral culture and,
accordingly, great efforts were taken to ensure integrity because proper understanding of
traditionally proven resource management strategies was vital to survival. Finally, Mäori
are located within an Indigenous peoples’ paradigm.

4.1

Mäori Values

Tikanga and Ritenga
Manuka Henare distinguishes between Ngä tikanga (“the principles that govern appropriate
conduct, and dictate correct situational behaviour” (1988:27)) and Ngä ritenga
(“enshrinements of the philosophy in behaviour and customs”(ibid.)). Dr. Khyla Russell, of
Kai Tahu descent, distinguishes a little differently: “tikaka” (customary practices of a
secular nature) and “riteka” (Mäori religious practice and moral behaviours) (2001:232).
Russell’s distinction is almost, but not quite, the same as the divisions used in this thesis. It
is necessary, therefore, to define the English terms metaphysical, spiritual and religious, as
each covers similar principles. For the purposes of this thesis “religious” will be restricted
to aspects of worship. “Spiritual” refers to procedures that involve atua, but without a sense
of actual worship, and “metaphysical” will be used for all those concepts, which, like tapu,
do not directly involve atua. The literature appears to use these terms interchangeably.
When I use the Mäori terms, Russell’s distinction will be followed except that I regard
“ritenga” as spiritual or philosophical as well as religious in nature. Some metaphysical
considerations include aspects of ritenga and tikanga. Tikanga is used for purely
procedural matters.
4.1.1 World-View
To examine the research question in its cross-cultural setting requires an understanding of
two world-views that may seem to be at odds, perhaps even mutually exclusive.
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A worldview may be understood as a set of conceptual presuppositions, both
conscious and unconscious, articulate and inarticulate, shared by members of
a culture
(Overholt and Calicott, 1982:1).

This problem confronts all anthropologists who study a culture that is not their own.
Claude Levi-Strauss remarked on the issue:
When he began his study of the classification of colours among the Hanuno’o of the
Phillippines, Conklin was at first baffled by the apparent confusions and inconsistencies.
These, however, disappeared when informants were asked to relate and contrast
specimens instead of being asked to define isolated ones. There was a coherent system
but this could not be understood in terms of our own system which is founded on two
axes: that of brightness (value) and that of intensity (chroma). All the obscurities
disappeared when it became clear that the Hanuno’o system also has two axes but
different ones. They distinguish colours into relatively light and relatively dark and into
those usual in fresh or succulent plants and those usual in dry or dessicated plants. Thus
the natives treat the shiny, brown colour of newly cut bamboo as relatively green while
we should treat it as nearer red if we had to classify it in terms of the simple opposition of
red and green which is found in Hanuno’o
(Conklin, quoted in Levi Strauss 1966:55).

4.1.2 Mäori Values
Just as land and taonga were taken during colonisation, so was there an ideological
colonisation in which tikanga Mäori was discredited and replaced with a Päkehä worldview. It showed not only in Päkehä laws but also, eventually, in Mäori minds.
Accordingly, it is necessary to attempt some reconstruction of traditional values.
Ngä Atua
In order to decode their attitudes, it is essential to understand the cosmology that underpins
the traditional world-view, which is fundamental to Mäori thought. In the traditional world,
the ancestors’ attitude to nature was founded upon a deep-seated sense of shared origins
and blood kinship with all components/parts of the cosmos. This emanates from the wellknown creation story based upon the primal parents, Ranginui and Papatüänuku, and the
offspring from their various unions60. Whakapapa descent from these two determines each
individual’s position in society relative to that of all others and, perhaps more importantly,
determines right of access to resources. Whakapapa also links humans to all other things,
as suggested by the English sub-title of Matiaha Tiramorehu’s (1849) creation story
“Creation of all things”.
Tümatauenga

Täwhirimätea

Tangaroa

Täne

Rongo

Haumia

Fig. 4.1

60

Heirarchy of atua

See Matiaha Tiramorehu (1849) for the full story.
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Rongo representing cultivated crops and Haumiatiketike the uncultivated foods (aruhe,
harakeke, nïkau, tï, tussockland) are weakest and need the protection of forest (Täne)
which, along with the sea (Tangaroa), is subject to the vicissitudes of the elements
(Täwhirimätea) and humankind (Tümatauenga). Humankind can provide protection from
the elements, and then only sometimes, but we have a duty to try. Similarly, forest and sea
support those things that live within their respective domains; only Täwhiri and
Tümatauenga stand alone. Täwhiri is aligned with Ranginui and Tümatauenga with
Papatüänuku, each being the son of a former union. It is upon this pattern that Mäori
attitudes were modelled.
Tüpuna systematised their observations of the natural world by creating a taxonomy
reflective of their view of creation and based on whakapapa: e.g. Täwhirimätea is father of
the winds and Takaroa of fishes and insects, while Täne coupled with various partners to
produce the many trees and birds. This occurred before he coupled with Hine-ahu-one to
produce humankind, so animals and birds are tuäkana to us (Buck, 1950:439; Patterson,
2000:18). “[Tane] told the warriors of which sorts [of trees] to make their weapons and of
which their canoes …” (Gordon 1944:13). All Mäori are connected to the natural world by
whakapapa and, therefore, their mauri are linked. According to the Mäori world-view, all
things, animate and inanimate, have a whakapapa and all whakapapa descend from the one
extended family. Whakapapa is not merely a genealogical framework, it is “an organising
principle and charter, everything within the universe is ordered into layers. … [it is a] time
and space mapping paradigm” (Kawharu 2000:352). Whakapapa is also the link to the
future; one’s duty to parents, siblings, children and other kin is reflected, temporally as
well as spatially, in one’s duty to generations to come, since all are related.
The Ministry of Justice (2001) refers to them as “the käwai tïpuna” and puts them into
context:
The käwai tïpuna were not remote beings who could be ignored for everyday
purposes. People who treated the realms of the käwai tïpuna with disrespect
were rebuked through the use of whakataukï like the following: ‘Ko Täne
mata nui – Täne has big eyes’ or ‘Tangaroa pükanohi nui – Big-eyed
Tangaroa’. The käwai tïpuna were all seeing. They did not reside in some
distant realm, looking at the world as if it were through supernatural
binoculars. They lived amongst the people in the natural world, in the forests
and the waters
(p. 15).

“Käwai tïpuna” is a term that refers to ngä atua as a family of ancestors rather than the
more common, but inaccurate, “gods”, a legacy of the 19th Century missionary zeal to
“convert the heathen”.
Values
The following definitions will be used in this thesis.
Ahikä: literally, “long burning fires”, the principle of continued occupation, which, in
conjunction with take whenua, yields mana whenua.
Atua: Pre-contact Mäori society has been described as polytheistic but this is not an
accurate depiction. Mäori have always believed in the ongoing influence of certain
ancestors of mana. (See Kirch and Green, 2001, Chapter 9 for an extensive discussion.)
This is especially so in the case of what has been referred to as the “first family of
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Mäoridom” (see above). It is important to view them as remote ancestors from whom
descent can be traced to this day, rather than as “gods”. Each family member has his or her
own domain: for example Täne’s is the trees and birds; Tangaroa’s is fish.
Family and personal atua may include recently deceased ancestors; usually somebody who
was deeply spiritual and, accordingly, was favoured with the mana of earlier atua. Each
acted as the conduit through which the mana of that atua could continue to be expressed.
Marck comments on “specific cosmogonic material lacking in otherwise comprehensive
works.” He goes on to confirm that “ancestors were commonly worshipped as they were
genealogically closer to the gods … and these ancestors were seen as capable of
interceding with these and other gods on behalf of living people” (1996:221).
Ancestors were not so much worshipped as revered. Only Io was worshipped. (It has
recently become popular to suggest that Io is a post-Christian invention, to link the old
beliefs to Christianity. I argue that this cannot be correct, as I have found Io references
going back to Korako’s statement to the missionary Watkin in 1844 61 and he is also known
in other parts of Polynesia. Whilst pre-contact extancy can’t be proven, the evidence
certainly allows such an interpretation.) Malevolent atua were known as taipö.
Belief in the influence of atua is not inimical to Christian belief.
Kaitiaki is literally one who is a caregiver and traditionally considered to be an atua who
took the form of a particular bird, or animal and was seen to watch over a group and its
resources as a kind of guardian. Kaitiaki, may be personal, whänau, hapü or even tribal.
Furthermore, they can apply to a whole district or to a specific resource. Kaitiaki are the
physical manifestation of ancestors who continue to guide and protect. Accordingly, such
atua are to be respected at all times as there is belief in metaphysical forces through which
some ancestors can influence daily life. Kaitiaki are inherently good, at least toward the
folk whose kaitiaki they are, and they are seen to hold strong conservational values.
By extension, living folk can also be kaitiaki of a resource or an area. Kaitiaki are expected
to grow, or at least to maintain, a resource as they are kaitiaki on behalf of a wider group,
with whom they are obliged to share any surplus (see kaihaukai, below). They are said to
exercise kaitiakitanga62, or stewardship and to do so in conjunction with tüpuna and
spiritual kaitiaki. To do so one must be in tune with the mauri of that which is being
protected. This means being linked by whakapapa with the resource and its atua (from
whence the mauri emanates). It involves respect for its tapu and upholding its mana. In her
seminal article, Merata Kawharu stresses that “Kaitiakitanga embraces social and
environmental dimensions. Human, material and non-material elements are all to be kept in
balance” (2000:349). And:
Kaitiakitanga also embraces social protocols associated with hospitality,
reciprocity and obligation (manaaki, tuku and utu). … Moreover,
kaitiakitanga is a fundamental means by which survival is ensured—survival
in spiritual, economic and political terms (2000:351).
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Watkin’s journal, mentioned in Pybus.
kaitiakitanga: “the exercise of guardianship; and in relation to a resource, includes the ethic of
stewardship based on the nature of the resource itself”. RMA, 1991; Section 7A.
62
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The point is that any group that manages its resources wisely and shares surpluses with the
wider community will be regarded by that wider community as fulfilling its responsibilities
appropriately and permitted to continue discharging them. Wars fought over resources
invariably involved challengers who had not enjoyed a share in the resources. Conversely,
groups that had shared in the distribution of surplus would usually support the kaitiaki as
long as appropriate interest in the resources had been maintained. The availability of
political, economic and spiritual sanctions against those who did not fully discharge their
obligations of kaitiakitanga was important to the maintenance of group unity.
Economic dependency and cultural links with the environment involve a symbiotic
relationship between people and the natural world. It is that relationship which led to the
concept of kaitiakitanga: generations of experience in how to maintain ecosystems. This
underpinned the economics of survival in traditional Te Wäi Pounamu society over 1000
years of occupation of the land.
Karakia: Though there has been a semantic shift, such that the word now means prayers,
traditional karakia were not a means of worship but rather a mediation between the
domains of different atua and a ritual method of showing respect to them when planning to
take resources from their domain. “Many karakia are in the category known as
‘whakatakoto mauri’ (laying down the mauri) which makes the resources of the particular
atua more freely available. (e.g. of a fishing ground)” (Charles Royal Pers. Com.
11/2/1996). Usually whakatakoto mauri (or whakatö mauri) involves putting in place an
entity, often a stone or small carving, commonly referred to in the south as a “nohoanga
atua”63. Terms used by other iwi are: “atua”, “mauri”, and “pakoko” or “whakapakoko”.
Felling a tree would be preceded by karakia to Täne, and karakia would be said to Rongo
at planting time in an effort to ensure the success of the year’s kümera crop. This is why,
even today, most Mäori do not see conflict between traditional beliefs and Christianity.
Mäori still karakia to atua - it’s a form of respect - just as we respect the memory of a
revered parent recently lost or even, in some cases, not so recently. Their personal
property, especially the things they valued which we refer to as taonga64, would often be
handed over to somebody who would value them. Most Mäori, even today, would find it
disrespectful to discard a taonga. Resources of all kinds are the taonga of a particular atua.
Before natural resources are appropriated for man’s use, propitiatory rites to
the appropriate deity must be observed. Their observance ensures that nature
is not treated wantonly but with due care and respect
Ranginui Walker (1978:29).

An important aspect of karakia is the need to recite them word-perfect. Any hesitation is a
whati and an error of omission is a hapa. In either case “Projects are doomed by neglecting
to use the correct forms of words without hesitation or error” (Ministry of Justice 2001:23).
Karakia are a ritual means of emphasising the importance of any undertaking, elevating
actions from the mundane or the secular domain to one that is special.
Mana whenua is the right to hold responsibility for land or resources. It is based on take
and ahikä. It should be stressed that mana whenua operates at various levels and is always
local. Tribal mana whenua will operate over a wide area, or rohe, whilst that of a single
whänau will relate to specific resources within the greater tribal rohe. It is linked,
63
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Temporary resting place.
Tapsell (1997) provides a good definition of taonga.
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inextricably, with rangatiratanga; being the right to exercise authority. Rangatiratanga is
usually inherited from the male line. On the other hand, mana whenua can often come
through a woman: e.g. Te Atawhiua. A number of Kai Tahu hapü have women as their
eponymous ancestors and these are, in the main, Käti Mämoe women who brought to
marriage the mana whenua. Beattie (1954:85) comments that intermarriage between Kai
Tahu men and Käti Mämoe women was much more common that the converse. This is
likely to have been a means of acquiring access to Käti Mämoe resources. Stevens concurs,
based on her interviews with that group in South Westland who continue to describe
themselves as “Kaati Mamoe65” (1993:72).
Ranginui Walker attests that among North Island tribes, earlier inhabitants are often
remembered. In the Tühoe area of the Bay of Plenty, the land rights of “Tangata Whenua”
inhabitants are linked by marriage to the aristocratic ancestry of the migrant, eponymous
ancestor, Tühoe Pötiki. This is confirmed by the whakataukï “Na Toi raua ko Potiki te
whenua, na Tuhoe te mana me te rangatiratanga66” (1987:31).
It should be stressed that to a Mäori one does not hold mana whenua over land, for that
would be tantamount to claiming mana over Papatüänuku. Mana whenua is held in an area
and relates to decisions about resources. It is the basis for all those responsibilities
incumbent in kaitiakitanga.
Manawhenua are the folk who exercise kaitiakitanga over a geo-political territory. They
hold mana whenua, or responsibility, for the land.
Mauri is the life force, the personality, the ancestral contribution that makes each
individual unique. The major contributions are seen to have come from the defining
ancestors or atua. Our ancestors drive us, and they also are us. They and we are the future
generations. This is not so much seen in terms of genetic inheritance, or even a spiritual
belief, but as a simple fact. Mäori understand all things as having a mauri, or life force,
linked in one great web of nature emanating from atua and ultimately connected to Rangi
and Papa. Humankind does not hold sway but, rather, mediates between all other entities
by means of karakia to the various atua. By such means tapu is not transgressed and
balance is maintained. A spider’s web may be imagined with Papatüänuku in the centre.
The concentric circles are generations and the radials are the mauri that binds it. It is the
same with places and resources. Their mauri creates a single entity. The influence of
previous generations is there, not just through such defining actions as conception, birth
and death, but through everyday deeds. Wherever this feeling is especially strong, Mäori
regard the place as wähi tapu or restricted. The ancestral contribution responds to the
stimulus of familiar places, their ambience, or ethos, and this is one factor that bonds
people to ancestral places. The bonding agent is the mauri. Just as it ties them inescapably
to future generations, it also charges individuals with the responsibility to pass to
succeeding generations at least as good a resource base as that which they received from
the previous one.
Everything has a mauri, including people, fish, animal, birds, forests, land,
seas and rivers; the mauri is that power which permits these living things to
exist within their own realm and sphere
(Barlow 1991:83).
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They were adamant that the ‘a’ in Mamoe is short, though contemporary Kai Tahu practice is to
pronounce it long.
66
The land came from Toi and Pötiki but authority emanated from Tühoe.
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A Ministry for the Environment publication (1999:18) further explains:
a waterbody with an intact mauri will sustain healthy ecosystems and
support mahinga kai. However, mauri is an extinguishable value. The loss of
mauri is recognised by the resource’s degraded state and the loss of its life
supporting capacity.

As Manuka Henare explained to a group of students “If you attack the mauri you separate
the wairua from the tinana [physical]” (Pers. Comm. 1992).
Take is the right to have an interest in land or resources, or the right to privileged
information. Without take one is “koretake”, a word synonymous with ignorant. Even to be
entitled to discuss an issue one needs take. Take can be obtained in a number of ways but
usually through whakapapa, and it would be widely known from which tüpuna the take
came (see Section 4.5.1, below). Thus, descendants of one tupuna would share rights to a
resource and the descendants of another would gather to harvest a different resource. The
principle is a key organising axiom for traditional resource rights. Section 8.2 provides
examples of how rights to harvest tïtï are still governed by take, though many whänau now
use the English word “take”. Take normally required ahikä in order to remain current. It
follows that take plus ahikä creates mana whenua.
Tapu, by contrast, was seen as reflecting the mana of atua and, as such, was considered to
be an aspect of the spiritual domain. Accordingly, tapu was seen as the single most
pervasive feature of traditional life. It had its own sanctions and anyone who breached tapu
would expect misfortune to surely follow. This has become the source of one of the
greatest tensions between Mäori and Päkehä. If a Mäori person desecrated a Christian
church he’d probably be put in jail for showing contempt for a place that was seen as
sacred, yet places sacred to Mäori for many generations are carelessly defiled without legal
or social recrimination.
Metge (1979:unpaginated) demonstrates degrees of tapu in relation to water: “ there are: springs where water was used only for the sick;
- springs where water was used only for the dying;
- springs where water was used only for baptism (tohi).”
She goes on to say that tapu protected a spring.
These are the primary constituents of the Mäori world-view in-so-far as resource
management is concerned. In practice they may overlap. Mäori attitudes to the
environment are typical of those of other Indigenous Peoples. As Suzuki and Knudson
point out:
Native attitudes toward the natural world are not without certain tensions.
After all, nature is not only sacred and beloved - it must daily be exploited, to
some extent, in order to survive. Native knowledge embodies an ethos for
mitigating this universal conflict, but it cannot be expected always to do so in
perfect harmony
(p. 20).

That is certainly true of traditional Mäori society.
Tohunga “were specialists who exercised spiritual duties or had specialised knowledge in
important skills that a community required” (Ministry of Justice, 2001:2) and, since a
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spiritual dimension permeated all aspects of daily life their role was to maintain knowledge
and mediate between the spiritual and the secular.
Similarly, families specialised in certain areas of knowledge and the commensurate
skills. Peter Ruka Korako, in his evidence to the Waitanki Tribunal, referred to the
traditional split of fishing “Art and Craft and life skills” (Wai 27, J10:18). He details:
From what I was told there are three fishing kits/kete.
The First kit/Te Kete Tai-uri (Rocks, rivers and lakes)
set times with Rahui imposed.
The Second kit/Te Kete Tai-a-tea (Inshore fisheries)
only at specific times.
The Third kit/Te Kete Tai-nui (Deep Sea Fisheries)
all year round.
The Tohunga held either or all of the kits depending on their whakapapa, to
and from the sources of their informant/mentor
(ibid:18-19; the idiosyncrasies of
capitalisation are in the original).

This knowledge is closely guarded today and is usually treated as confidential, but an
example that has been made public is the reference to “rüpara” families: they that are
kaitiaki of the inland waterways (Uncle Tim Te Maihäroa, in Te Karaka Vol 13:10) and
keepers of the knowledge of “ruru mogi” (mokihi construction) (ibid:11). These
examples allow important, key-hole glimpses back into the past.

4.2

Mäori Economic Models

Toitü te marae a Täne,
Toitü te marae a Takaroa,
Toitü te takata.67
4.2.1 Land Use
The land is Papatüänuku, the earth mother, who was clad in trees and grasses by Täne after
her separation from Ranginui. Each iwi is expected to care for its section of her in
accordance with accepted principles. As Asher and Naulls point out: “The mana of a tribe
was associated with a clearly defined territory. Boundaries were associated with physical
features …” (1987:6). This is axiomatic to mana whenua, and tribal pepeha68 reinforce it.
For example:
Ko Aoraki te mauka,
Ko Waitaki te awa,
Ko Kai Tahu te iwi
associates Kai Tahu with the easily identifiable, main features of its rohe. Similarly,
regional and even individual or whänau pepeha establish the basis for localised mana
whenua:
67

Whilst the domains of Täne and Takaroa thrive, so will humankind.
The Korean geographer, Hong Key Yoon refers to tribal pepeha as “motto-maxims” (1986:48)
and comments that to cultural geographers they provide a precise description of the symbolic and the
practical dimensions of Mäori special relationships with the environment.
68
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Ko Kaweau te mauka,
Ko Opihi te awa,
Ko Te Kopi te türakawaewae …
defines a specific interest by mentioning features that are well known only locally, since
pepeha are contextual. The first pepeha, above, identifies one tribally whereas the second is
specific to a locality.
The care which Täne showed for his mother is mirrored, and mana whenua is reaffirmed,
in each generation by the planting close to their türangawaewae of “ihowhenua” trees that
grow over the whenua, or afterbirths, of the newborn. Thus, the placenta links Mäori to the
birth mother and the whenua continues the link with the earth mother until, at death, all
return to her womb. This shows why “The land was regarded as the sacred trust and asset
of people as a whole” (Sinclair (1975:65) and repeated without attribution, in Asher and
Naulls (1987:5)).
Ngä Take Whenua
This section follows Sinclair (1975:67-69) and Asher and Naulls (1987:5-7), each of whom
presumably follows Smith (1960) who contains similar detail. Kai Tahu examples of the
specific application of these principles follow in Section 5.3.
Take whenua, or a legitimate interest in land, was also based on whakapapa. While the
focus is usually regarded as the land, this may be a Eurocentric interpretation. In fact, take
was often specific to waters and to individual resources, with different groups claiming
rights to the different resources of an area. The original rights may have been obtained in a
number of ways, the foremost of which was take taunahanaha, or naming: usually the
result of discovery of unoccupied territory69. Rights could be passed on by take öhäkï or
take tuku. The custom of ngaungau (biting the ear of a dying chief) was performed to
receive his mana. If he had particular instructions as to the disposal of property he would
make an öhäkï (Ballara 1991:300). Williams (1988:237) definition of öhäkï as “a dying
speech” is an over-simplification as it does not give due weight to the sacred, binding
nature of öhä. Whilst take tuku is usually translated as “gift”, a “tuku whenua” or “tuku
moana” transferred usufructory rights only, the mana whenua being retained by the
grantor. Often a tuku whenua would be backed by marriage so that in the next generation
the gift would return to the family of the grantor. The only real departure from natural
succession was take raupatu: rights obtained by conquest or confiscation (better known in
Te Wäi Pounamu as “umu täkata”). These would only be considered permanent if the
victor remained in undisputed possession. This is the principle of ahikä, which is required
in conjunction with any of the above take for claims to remain extant.
By contrast, Suzuki and Knudson describe European attitudes:
to all newcomers the strange new place represented opportunity. Land to them
was a commodity, a resource to be bought, exploited, developed and sold. It
was only temporarily occupied until circumstances or accumulated wealth
allowed them to move along
(1992, p. xxvii, their emphasis).

Rights to Resources
Garven et al. (1997) describe the relationship between three, vital principles, mana
whenua, rangatiratanga and ahikä:
69

Section 2.2.1 provides an example of this take within Kai Tahu.
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Mana whenua “is described as the political and occupational authority over a particular
area” (p. 27).
Rangatiratanga “was traditionally embodied in the concepts of türangawaewae and mana
whenua which control on (sic) the status, role and authority of the Rangatira (chief) of the
group” (ibid.).
Ahikä (or ahikäroa), is a metaphor for permanent occupation. In effect, ahikä is the
difference between tangata whenua and Manawhenua. Within the Kai Tahu tribal rohe all
tribal members are tangata whenua, whether in residence or not. However, they are only
Manawhenua where they have ahikä.
While the dominion over land and resources was vested in the tribe and its
chiefly leadership, occupation of the land and access to the resources
contained within an area were held by individuals and whänau … . Once
acquired, mana whenua had to be secured by continued occupation (Ahi kä)
and resource use in order to be recognised by other groups. …there were
differences as to how long occupation or use could lapse before rights
became mätaotao (i.e. their fires went cold)
(ibid.:27-28).

In an extension of the metaphor, mana whenua is said to have ceased once “the fires have
been extinguished (kua mätaotao)”. (Matapura Ellison cites the late 19th Century example
of important Otago and South Canterbury rakatira, Horomona Poohio, who was “told he
was not welcome at Colac Bay [on Foveaux Strait] because his fires had gone cold” (Pers.
Com. 10.6.2002).
Tikao (1990:95-96) uses fire as a metaphor for mana. It is likely that this is grounded in the
principle of ahikä, as he says that fire and mana are synonymous.
When a group having mana whenua and ahikä gifted resources under their stewardship,
that was an overt assertion of their right to those resources. If the gift went unchallenged
by the recipients, that constituted acceptance of usage rights exercised on behalf of the
wider group. Ongoing occupation could also lead to naming of various features: a further
reinforcement of the group’s association with that area (Garven et al. 1997:27-28) and their
mana within it. These themes will be further developed in Chapters 5 and 6.
Land was never looked upon as an economic unit to be traded to the owners’ advantage. It
was communally held for all generations to have lived there and for all to come. As Kai
Tahu kaumätua, Rakiihia Tau said “We did not inherit the land: we have it on loan from
our grandchildren” (1997, körero-a-waha). This, too, is the responsibility of kaitiakitanga.
Regulation over access
The academic literature contains little detailed information about allocation of specific
resources, though individual rights certainly did apply (see, for example, Gathercole
(1978)). However, early Mäori commentators such as Te Wanikau comment on resource
management when it is germane. Allocation of specific resources in Te Wäi Pounamu is
described in Section 5.5.
Topophilia70
70

Tuan (1974:4) defines topophilia as “the affective bond between people and place or setting.”
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Wähi Tapu
In pre-contact times Mäori had particular attachment to special places known as “wähi
tapu”. Some wähi tapu were particular to individual whänau while others were of
significance to the generality of hapü, even the entire iwi. By and large, wähi tapu fell into
two categories. Firstly, there are places where a particular happening had occurred (for
example: where blood had been shed) and were usually of significance only to
descendants. Secondly, places where atua are always near (e.g. either urupä or places
usually described as being of “religious significance”) were usually of wider significance.
Vecsey notes this second category as also applying to Native North Americans. He
describes them as “special spots where power for life was concentrated” (1980:25). Such
places could usually be felt by people who had developed a high degree of sensitivity to
such forces. Rose Pere (Kaumätua, Ngäti Ruapani, in a Public Lecture at The University of
Otago, 1994) termed one such place a “vortex”. She described how her own tupuna,
Ruapani, had moved his place of residence to Tüai near Lake Waikaremoana due to a
nearby vortex. He was able to draw spiritual sustenance there, and 20 generations later his
descendant, Aunty Rose moved there for the same reasons: she was able to accomplish
greater feats of memory and could “see things much more clearly” at Tüai. Rose attributes
this to “tüpuna forces” assisting her. It is for a similar reason that Rätana said he was
unable to take the tapu off the Takitimu range.
Others express it differently. The late Rangiähuta Alan Herewini Ruka Broughton, tohunga
of Ngä Rauru, used to speak of places where the mauri was strong. He mentioned (on the
occasion of the Whakatö mauri ceremony for the new whare Te Tumu Herenga Waka at
Victoria University in January 1986) that in some instances the ancestral forces were
already strong there; in others aid was necessary. For people new to an area it was common
to erect a tüähu (usually translated as altar). In addition to tüähu, aid is also provided for
Kai Tahu by nohoanga atua, or a resting place for a spirit (see Stack, 1893:59 for a
description of one such). Examples were exhibited in the Te Mäori exhibition that toured
New Zealand during 1986 – 1987, where they were catalogued as “Taumata atua”.
Dr. Te Ahukaramü Charles Royal (Ngäti Raukawa, Ngäti Tamaterä, Ngä Puhi) described a
taumata atua as “a conduit by which divine entities draw near.” (NZHA – Pouhere Körero
Conference, 11/2/1996). I recall asking Ruka Broughton why pounamu was not used as a
mauri stone for Te Tumu Herenga Waka. His reply was “because it’s not from here.” The
mauri must represent the actual locality. Where there was an object as the “mauri”, it
became the focus of spirituality; where there is no need for such an object the place is,
itself, regarded as containing concentrated mauri. All are wähi tapu. American historian, J.
Donald Hughes offers a cross-cultural definition of such a sacred space:
Sacred space is a place where human beings find a manifestation of divine power,
where they experience a sense of connectedness to the universe. There, in some
special way, spirit is present to them
(in Suzuki and Knudson, 1992:152).

This is similar to the view quoted above from Rose Pere.
Etymology
The following list comprises vocabulary describing natural features, relevant to this thesis:
äkau, beside the coast (within smelling distance of the sea);
awaawa, broken country with many streambeds;
häpua, lagoon;
manga, valley, or branch of a stream;
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maunga, mountain;
pae, horizon;
pae maunga, range;
päkihi (or mänia), plain;
papatai, reclaimed land;
puke, hill
repo, or rë, swamp;
riu, steep-sided valley;
roto, lake;
rohe, tribal or hapü territory, the focus being the people rather than the land boundaries;
tai appertaining to the sea;
taiao, natural world; environment (in the broad sense);
takiwä, a separate district that is recognised within a rohe;
toi potapotae, ecology;
uta, inland, away from the sea.
4.2.2 Mäori Society
Mäori tend to regard the emic view of their own descent group as the “norm”. Things that
have the stamp of approval of previous generations are “right”. In Mäoridom there is no
greater authority than one’s grandparents!
To fully understand traditional practices we also need to have a full appreciation of social
structures, religion and gender relations as they were then. Reification of past practices, or
what is believed today to have been the “old way”, often distorts the picture as
contemporary understanding too often involves inaccurate perceptions of traditional ways.
There are two major contributing factors to misunderstanding: interpretations filtered by a
European view of the world, and Christianity serving as a powerful modifier.
Mere Pulea defines ‘customary law’ as follows:
The term ‘customary law’ used in this paper is a generic one whose source is
found in both written and unwritten forms. The range does not only cover
customary practices but patterns of behaviour and social norms, the violation
of which invokes coercive procedures. … Some of the rules or ways of
solving problems state wide and general principles of morality and public
policy and constitute a framework for justice
(1985:2).

The notion of “norms, the violation of which invokes coercive procedures” is useful in
viewing traditional Mäori society as it was the very fabric that held it together. Infractions
and the resultant redress involving the spiritual domain (e.g. breaches of tapu) the
sanctions would be expected to occur supernaturally,71 while in the secular domain the
remedy is likely to involve physical force (e.g. in the event of a breach of rähui, see
Section 6.4)). In the former, it is to takahi (transgress upon) the mana of an atua. In the
latter, it was the authority vested in society’s leaders. The punishment in either case would
involve
… not only the offender but his kin group or community[. It] is an effective
force in maintaining standards of social behaviour. Conformity … is vital to
the cohesiveness of the group and well being of the community. … exposure
71

Pulea affirms that ‘the fear of supernatural retribution is actually a part of Pacific island ‘law’
(1985:3).
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to ridicule through song and dance could convey contempt for certain
behaviour
(ibid, 3-4).

Utu is another important concept, in the social context; one that permeated all levels of
activity. A recent Ministry of Justice publication analyses the concept in detail,
commenting:
Utu pervaded both the positive and the negative aspects of Mäori life governing
relationships within Mäori society. It was a reciprocation … a means of
seeking, maintaining and restoring harmony and balance in Mäori society and
relationships
(Ministry of Justice, 2001:2-3).

And:
When examined in its entirety, it becomes clear that utu is concerned with
reciprocity and maintaining the balance of social relationships (ibid, p. 7).

Gifting and kaihaukai are activities key to this thesis, that involve significant
considerations of reciprocation or social equity between groups. Resolution of obligations
during this process is utu. Any outstanding obligation involved notions of hau and the
resolution of all obligations produced a new state of balance, or ea. This may be
represented by the formula: hau + utu = ea. Any out of balance situation impacted
negatively upon the mana of both parties.
However, despite balance having been restored at the end of a season, it will be seen in
Section 5.6 that kaihaukai often involved ongoing annual expectations. This is due to
yearly re-confirmations of kaitiakitanga by a wider group, in some cases by the entire iwi.
4.2.3 Economics
Tohea, ki te tohe a te kai.
Persevere, as if you are obtaining food.
The seminal work on Mäori Economics is Firth (1929, 1973) who devotes some 500 pages
to the subject. Unfortunately, Raymond Firth took a homogeneous approach to Maoridom
and most of his sources are North Island. Although this makes his work of less relevance to
the area under study, it is too important to ignore and will form a measuring-stick for
examination of South Island practices. I shall, henceforth, refer to Firth’s as “the orthodox
model”.
The Economics of Production
The popular model of hapü is often found deficient when describing Southern Kai Tahu.
Anderson (1996 and especially 1998:103-105) describes two significant points of
departure: that an individual, in the south, had mana whenua through several hapü72
depending upon which line of inheritance is relevant to the enquiry; and that hapü land
cannot be mapped as discrete, contiguous blocks. So it was that Edward Shortland, in
1844, recorded 130 inhabitants of Waiateruatï, representing six hapü. Four (Ngäti Huirapa,
Käti Whaea, Kätikahukura, Kätimahaki) were of Kai Tahu origin, and one each of Käti
72

In his three testimonies to the Smith/Nairn commission one kaumätua gave three different hapü
ascriptions: at Akaroa he gave “Te Ruahikihiki”; at Koputai (Port Chalmers) he gave Ngäti Moki; at
Aparima (Riverton) Käti Mämoe (MA 67). In the 1852 census taken by W.B.D. Mantell the same
individual quoted “Gaitaoka” (Mantell Notebook ATL Ms 1528).
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Mämoe (Käti Hinekato) and Waitaha (Käti Rakai) descent (1851:232). Indeed, Ngäti
Huirapa were recorded in settlements from Foveaux Strait to Banks Peninsula. Section 5.5
of this thesis provides a fuller account of the Southern pattern.
Firth takes issue with those authorities who claim that Mäori were exclusively matrilineal
and matrilocal, stating: “Patrilocal marriage was much more common …” (p. 125, footnote
1). It will be seen (Chapter 5) that in the south most were ambilateral, with the next
generation having right of choice over whether or not to reside with their parents or with
the other set of grandparents. This seems not to have affected the tendency for
rangatiratanga to come through the male line and for mana whenua through the female.
Though rights and responsibilities acquired through a descent line could not necessarily be
upheld in another location, their ahikä would apply wherever they participated. In the
south, seasonal shifts made it possible to discharge responsibilities at a number of
locations, so the place of usual residence was not as restrictive as in the popular model.
In his chapter on the organisation of work, Firth does not refer to the “ohu”, or working
bee, involving large numbers of folk drawn from a wide area but the ohu was certainly a
significant activity in the south of the country (see Section 6.2) and may also have been
significant in the north, despite Firth not mentioning it.
“Magic” in Economics
Firth devotes a complete chapter (Chapter VII) to what he calls “Magic in Economics”.
Much of his material relates to sophisticated descriptions of tapu and rähui, the latter of
which he described as a type of tapu. His attitudes reflected those of Christianity in the
1920s and it is not productive to discuss much of his material on this topic. The exceptions
are “The Magic of Protection” and “The Magic of Production”. Whilst he acknowledges
the beneficial effects of a number of practices, he dismisses others as “magic”. These can
be summarised as a combination of social regulation and ritual control, together reflecting
group morality. These, based on a comprehensive knowledge base and in combination with
sound practice, gave rise to an environmental ethic. I shall return to this theme in the
conclusion to this thesis.
Kümera, his major case study, is not relevant to the area under study in this thesis.
Nevertheless, the philosophies that we can infer to underpin practices associated with
kümera production merit discussion. Karakia (Firth calls them “ritual chants”, see p. 265)
to ensure the support of atua had an important impact upon the group psyche. They
emphasise that these matters are not to be taken lightly. Activities became classified as
tapu (of ritual importance) or noa (of no special import). The more care required for an
operation, the greater the ritual activity. It is Firth’s “technical operations and magical
ceremonies” (p. 266) that I refer to as ritual control and sound practice. Actual examples
with respect to kauru are discussed in Section 8.1. The predominating ritual was associated
with cooking, an operation that needed to be done right, whereas in Firth’s examples it was
planting that was the most fragile and the main focus of karakia and ritual acts.
Firth calls a tohunga a “leader in magic and director in work” (p. 267). Whilst dismissive
of the “magical” dimension, he correctly recognises that a tohunga is an expert and that
only certain key activities require an expert. So, he says, “magic reinforces the framework
of organisation … The regulations which it imposes are kept, by the Maori at all events, by
reason of the religious sanction, the fear of the gods …” (p. 268-269) He goes on to say
“Punctual and careful work is thus secured, with obvious benefit to the industry” (p. 269).
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Distribution
“The social relationships of kinship, rank and community are primary, and the flow of
goods and services are merely a part of these relationships” (Hooper and James 1994:7).
Food and goods could change hands as tribute (tamatama73), gifts (koha) or items of trade
(indirectly in feasting, or directly during hokohoko). However, gifts could be seen as a
form of tribute if:
i)
they were regular;
ii)
the recipients gained in group strength;
iii)
the recipients performed a deed of support; or
iv)
the recipients protected the givers against threat.
In each case some loss of mana was involved (Ballara 1991:267-8).
Trade
Hokohoko was barter. Stack (1893:36) describes how Te Rauparaha’s companions
bartered with Ngäi Tüahuriri when they first visited74 Kaiapoi pä (this was probably in
1828, see Stack, 1893:preface, unpaginated). The North Islanders wanted pounamu and, in
turn, offered their most significant belongings, even firearms and canoes. Hokohoko was
usually an irregular event involving groups without rights to the desired resources. If
regular trade became established it was ritualised. Stack mentions a visit to Kaiköura, in
late 1828, by “friends [of Käti Kurï] whom they were expecting from Napier” (1893:35).
Stack’s term “friends” would be his own interpretation. In all probability they would have
been distant relatives with whom trading relationships had persisted ever since Käti Kurï
ancestors had moved from the Hawkes Bay area. That they were “expected” suggests that
their visit was a regular event, most likely when a specific resource was in season. Regular
trading that had become ritualised would have been elevated from hokohoko to a form of
gift exchange. Section 8.2 mentions just such an activity that developed over hundreds of
years.
Gifting
“[T]heir economy was based principally on the giving of gifts upon which were
attached the obligations of reciprocity” (Waitangi Tribunal, 1992: 97).
Gifting took a number of forms and could vary from spontaneous, no strings attached gifts
to highly ritualised presentations where there were quite specific expectations on each
party.
To give gifts … is an overt demonstration of your wealth, and your ability and
willingness to defend your access to, and rights to the sustainable use of, those
resources. It also says much about where you come from and what the naturally
occurring resources of your area are.
Further, to gift the resources of your area to a neighbour, and have that gift
accepted without challenge is to have your dominion over that area and those
resources confirmed. Such assertion and confirmation of this authority was and
still is very important to the welfare and integrity of Ngäi Tahu communities
Anake Goodall, in Taylor (1996:146).
73

Tamatama will be discussed in Section 5.5. Tributes, as features of Mäori economics, are not
discussed by Firth or any other commentator.
74
The seige and capture of the pä occurred during the third visit.
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There is the practical aspect of gifting surpluses amongst neighbours: there is less
likelihood of envy, perhaps resulting in warfare, if the bounty is shared.
A series of essays in Te Wharekura No. 39 contain discussions of variations of koha (in the
spirit of aroha, i. e. with no strings attached) and takoha (where all elements may be fully
prescribed). This exact distinction is not necessarily universal to all iwi but certainly each
would seem to distinguish between cases where strings were attached and those without.
Usually the way the gift is given will indicate any expectations.
Feasting
The only mention of feasting in the orthodox view of Mäori economics is with reference to
häkari, which are feasts given to honour an event, e.g. marriage feasts (Firth 1973:314316). The nature of Firth’s discussion leads one to infer that he may have conflated häkari
and kaihaukai, as he recognises, quite correctly:
inter-tribal feasts … were given by one hapu or tribe to the representatives of
another, not as part of marriage or similar ceremonies, but to cement a wider
social alliance …
(p. 317).

He does not, however, refer to them as kaihaukai - the name by which they were known in
the South Island and East Coast North Island - but he does refer to reciprocity, an
important feature of kaihaukai. Williams defines a kaihaukai as “1. a return present of
food, etc., made by one tribe to another” or “2. A tribal feast” (1985:87). In the south, a
kaihaukai75 is not necessarily a return feast, and a “tribal feast” without qualification is
normally known as a häkari.
“Every feast given by one tribe to another imposed upon the recipients a stringent obligation
to return this hospitality at some future time.” (Firth, 1973:335) Notable feasts of this nature
were given names (as were all notable events) and Percy Smith mentions such a feast, given
early in the 19th century and involving Te Rauparaha, called Pou kangu (1910:281). Utu, or
restoring the balance, usually involved a little interest, so it would be expected that the return
feast would be at least as large as the feast it was reciprocating, but when tribal mana was
involved things could quickly escalate. So it was that the objective of intertribal feasts could
become outdoing one’s neighbour, and this sometimes resulted in land being used in
repayment when food had run out (Firth 1973:337; Smith 1910:87-8). As will be seen in
Section 5.6, the main focus of kaihaukai in the south was to distribute surpluses of food,
especially amongst groups which had excesses of particular items. However, kaihaukai were
also given “to cement a wider social alliance”, particularly in the case of kauru and tïtï (see
Shortland, 1851:224).
Etymology
häkari, ceremonial feast;
hokohoko, to trade;
kaihaukai ritualised food exchange involving feasting. (tümahana, is a
present given in return for a kaihaukai);
koha (also the variant, takoha), gift (n., or v.);
ö, gift of preserved food;

75

For a detailed explanation, see Section 5.6
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ohaoha “ohaoha is the Mäori concept of economics, wherein value is intrinsic and
inherent”. (Definition arrived at after a discussion between two lecturers at Victoria
University of Wellington: Pou Temara of Tühoe and Hemi Toia of Te Mähurehure,
11/8/1992.)
4.2.9 Notions for Evaluation
Section 5.6 details the tradition of kaihaukai, which it will be seen, was a means of
significant distributions of surplus resources. Kaihaukai seems to have been of particular
importance in the South.

4.3

Mätauranga Mäori

Mäori and, more importantly, Kai Tahu epistemology differs markedly from Western
epistemologies in the way it generates, records and interprets knowledge. Not only is the
Kai Tahu view predicated upon a very different world-view, but the attitude to knowledge
is consistent with oral rather than written transmission. It may be argued that oral
transmission is prone to error, but Fig. 4.2 demonstrates how detailed knowledge was
maintained substantially unchanged over many centuries. Accordingly, it is appropriate to
detail how the integrity of knowledge was preserved in traditional Mäori society. Accurate
recording of knowledge in oral societies requires sophisticated memory management
techniques and, in the case of Mäori, these were based on whakapapa. Section 5.2.2
describes how whakapapa is the basis of Mäori taxonomies and, for example, refers to the
whakapapa of all types of eel as descendants of the first “Tuna”. Section 8.1 provides a
more detailed whakapapa of tï.
There is a specialised vocabulary associated with knowledge. Some terms are specific (e.g.
ako, learn and, by extension, whakaako = teach; akoako, consult, or reach agreement
through discussion). Some lexical items are adopted from other fields (penapena, to
husband knowledge (or, for that matter, food and resources)), take (a valid interest in a
resource, or an entitlement to certain privileged information) and whakapapa (layering or
taxonomy, the way in which Mäori have systematised knowledge of the natural world).
Through Tane’s efforts, living things are all seen to be related (including, specifically,
humans). Therefore, people are part of the larger entity termed Te Taiao, or nature.
Mäori held and, indeed, many continue to hold a holistic view of the ecosystem. Not
perhaps to the extent which Lovelock proposes in his Gaia model (for example: Lovelock
1991), but there are perceived interrelationships between entities which transcend the
specificities of modern scientific study.
It is impossible to escape cultural politics when attempting to define what constitutes
knowledge in a cross cultural context. Mäori attitudes to knowledge are complementary,
rather than inimical to those of the dominant culture and, accordingly, it will be helpful
from time to time to move away from the paradigms that dominate world academic
thought.
Reductionism - understanding rooted in knowledge of fundamental entities and how they
interact - is the world-view set in motion by, notably, Descartes and Newton. It is the belief
that, by stripping nature to its most fundamental building-blocks, we can “gain insights that
can be fitted together like pieces in an immense jigsaw puzzle to reveal the deepest secrets
of the universe” (Suzuki and Knudson: p. xxviii).
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The Newtonian paradigm is imperfect:
Parts of nature and other systems were shown to interact synergistically so that
the actions and properties of a system as a whole cannot be predicted on the
basis of what is known about its individual components. Thus, while science
yields powerful insights into isolated fragments of the world, their sum total is
a disconnected, inadequate description of the whole. Ironically, scientists
today are faced with the devastating possibility that the whole is greater than
the sum of its parts
(ibid.: xxviii-xxiv, emphasis in original).

By contrast, Indigenous people have always concentrated on observing, describing and
transmitting accumulated knowledge about the whole, thus allowing for synergies between
organisms.
There are two classes of Mäori knowledge (based on Tau 1997: 482):
•Wänanga: specialised knowledge, of a higher order, which is kept pure by tohuka who
have been especially trained in their particular domains;
•Mätauranga: any knowledge, generally available to those with take, the transmission of
which may be further subdivided into pakiwaitara (stories regarding the supernatural),
püräkau (histories) and körero (accounts). Tau provides a useful way (Fig. 4.2) to classify
oral traditions, based on generations of whakapapa:
Stage 1.
Stage 2.
Stage 3.

Stage 4.

Realm of Myth

10 generations from Rangi and
Papa to Mäui Tikitiki a Te
Raka;
Realm of Mytho-history
12 generations from Mäui to
Toi, and 15 generations from
Toi to Uenuku;
Historical Realm (a)
Uenuku,
Recorded only in oral
Paikea,
Tradition
Tahu Pötiki, then
12 generations to:
Historical Realm (b)
Takitü,
Confirmed by written
and 5 generations to
sources
the writer.

Fig. 4.2
Oral Traditions Chart
(Based on Tau 1997:15, but using my own whakapapa)
Stage 1 of Tau’s chart shows the descent of mythical figures able to perform supernatural
feats. Even Mäui, who was portrayed as human, lived in the world of myth. He could
control nature and communicate directly with atua such as Hinenui te pö. Tüpuna in Stages
2 to 4, however, communicate with their atua at tüähu (shrines) and through karakia (ritual
chants).
Stage 2 Ancestors lived in Hawaiki. They acted as men, but some tales involving them are
obviously legends.
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Stage 3 corresponds with the migrations from Hawaiki 76 and deals with identities who are
treated as historical but who lived before the arrival of Europeans and, more particularly,
before European records. To Mäori there is little difference between Stages 3 and 4.
Stage 4 from Takitü onwards is what in Western terms would be accepted as historical fact,
as her existence can be confirmed from the written records of the time. Takitü married
Patrick Norton and the births of a number of their offspring were officially recorded. It is
this generation that was registered by the Kai Tahu Maori Trust Board, on the foundation
“Beneficiary Lists”77. Succeeding generations are confirmed by the written record.
The rules for the transmission of knowledge are laid down in traditions common to all iwi.
Firstly, we are told Täne was responsible for humankind being privileged to receive the
higher forms of knowledge. For that gift he received the sobriquet: “Täne-i-te-Wänanga”.
In his time, which is often referred to as “the age of enlightenment”, he is said to have
ascended from earth to the uppermost of the heavens78, Toi o Ngä Rangi (the abode of
Rehua, to whom Kai Tahu attributed the origin of specialised knowledge). There he
obtained the three kete of knowledge; ngä kete o te wänanga: te kete tüätea, te kete aronui,
te kete tüäuri (Best 1974:11). He was admonished to take special steps to honour the
knowledge and it was these instructions which formed the basis for the rules in the whare
wänanga and provided the underpinnings for attitudes towards knowledge that prevail in
Mäori society. Secondly, it was Täwhaki who established the protocols for the
transmission of knowledge from tohunga to tauira (see Matiaha Tiramorehu (1849); Mead
(1995) “Ko Täwhaki te tauira mo ngä tohunga katoa” (p.8)).
Elsdon Best (1974) explains that the term wänanga is applied to “teachings which are held
to be tapu - occult lore, esoteric knowledge” and provides the following three divisions:
(1) The kete aronui : This represents all knowledge pertaining to good - all things
humane, beneficent, desirable, peace, peaceful arts, good will, welfare, human sympathy.
(2) The kete tüätea : This is the basket or repository of evil - the knowledge of all
pernicious things; of the art of war, of black magic, of all evil arts, qualities, activities, as
pertaining to man, to natural phenomena, to all kingdoms of nature 79.
(3) The kete tüäuri : This is the basket of ritual - the knowledge of all ritual acts and
formulae; of all tapu ceremonial as connected with all things on earth and in the 12
heavens; likewise the mana of all things performed or desired by man
(p. 11).

Similar divisions existed within the whare wänanga. Tikao explains:
There were three divisions of learning or rather three colleges or schools, and
these were the Whare-pu-rakau to teach the arts of war and the use of
weapons, the Whare-maire to dispense general instruction along certain lines,

76

A whakapapa through Rakaihautü, who migrated from Te Patu nui o aio, some 50 generations
ago, would compress Stage 2 and extend Stage 3, reflecting the earlier date of migration.
77
All tüpuna alive in 1848, the date of the first extensive census of Kai Tahu, are recorded in the
“Blue Book”, which is therefore, effectively, the Kai Tahu doomsday book in that it establishes who had
rights.
78
Tikao (1990:29), who gives the Kai Tahu perspective, says ten but Best (1974:11) says twelve,
probably based on the views of his Tuhoe informants.
79
The wording has, clearly, been filtered by his own view of things and should not be seen to be
part of the message passed to him by his informants.
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and the Whare-kura to preserve the knowledge of creation, of the gods, of the
origin of things, and of religion
(1990:67).

He also emphasises the care that was taken when passing on specialised knowledge (p. 66):
Everywhere my ancestors went they preserved and handed down the knowledge
they had gained since the creation. This was always held to be a strict duty and
was gone about very carefully and with much ceremony.

The details that follow make it clear that inductees were specially chosen and first drawn
into a state of awe. (It is difficult to interpret some of the ceremonial detail in any other
way than as designed especially to leave a strong imprint on impressionable minds.) Thus
prepared, the student was sworn to secrecy and admonished to use, and pass on, knowledge
only in appropriate ways. All teaching was done by night and any pupil who fell asleep
was immediately discharged. All learning “had to be letter-perfect or they were doomed”
(p. 70). Graduates were known as tohuka and should they make a mistake when
performing their duties they might go back and repeat it correctly, in which case there were
no sanctions, otherwise “he was doomed to a speedy death”. “There was no need to kill a
tohuka if he made a mistake … as he would die soon in any case, but if a teacher began to
desert the ancient lore and teach his own ideas he would be put to death” (p. 70). These
were the “colleges” that kept knowledge pure and so whilst the people were protected from
false doctrine, the sanctity of knowledge was preserved. New knowledge accrued slowly. It
could only be produced by somebody with the mana to lead the way.
The underlying attitudes persist today:
... you may only say or re-tell certain things in circumstances that are
appropriate - usually hui, tangi or wänanga. Misuse of information can make its
sacred character profane. It can result in a diminution of mauri (which Rangihau
says leaves a person ‘an empty hulk’ and ‘without purpose’, in King 1978:13).

As an example, I would personally never work with whakapapa on the kitchen table, and
there have been many occasions when I have refused to discuss certain matters in
inappropriate places (e.g. over a meal, or in a public bar). However, as Tikao told Herries
Beattie during their discussions:
The korero-tipuna (talk of ancestors) used to be tapu once, and a man would not
eat until it was finished, but now that the mana of the Maori is broken and the
tapu gone, here I am telling you the things of old, many of them of a tapu nature,
and smoking as I talk, and breaking off for meals just as if such a thing had
never existed. This is a sure sign that the tapu has lifted (1990:74).

For one brought up in the old ways as poua Tikao was, there is clearly no conflict between
the old and the new approach to knowledge. However, for many the old knowledge is still
regarded as tapu and many folk are afraid of it. The late Rev. Ruka Broughton of Ngä
Rauru, an Anglican minister in several parishes during the 1970s, had many family
whakapapa books in his possession, due to the fact that the bereaved had often expressed
the wish to bury them on the death of a member of the older generation. Ruka, as the
officiating minister, was able to convince most that his mana was sufficiently great to
make him immune to any sanctions of tapu that might otherwise ensue. He believed,
strongly, that the knowledge ought to be preserved but, nonetheless, he was meticulous
about when, where and with whom he would allow access to the material (Körero-ä-waha

93

1984). After his death, the writer was involved in preparing Ruka’s PhD for publication
and visited his home to check on the material referred to above. His widow Dolly insisted
that the visit be at a time when the girls (then aged about 12 and 14) were away at school,
and that the protocols which Ruka himself had always followed, were observed. She did
not realise that, even without her strictures, I would not have dared do otherwise!
The old people chose young folk as repositories of knowledge, but without them
necessarily realising it. Ngoingoi Pewhairangi (in King 1978:10) explains:
... there are certain qualities about you that are recognised by elders. They don’t
actually teach you. They select you and place you in a situation where you
absorb knowledge. ... And before you know what you’re doing you’ve learned.
... But you don’t realise that they’re putting you in the situation to learn.

Peter Ruka Korako explained further, whilst giving evidence to The Waitangi Tribunal:
It was my grandfather’s understanding that all the whanau [this would be in the
sense of extended family over 3, or even 4, generations] were training two or
perhaps three children per fishing family to the lore of the Marae of Tangaroa. I
was one such person ... We were taught the ancient rites of seeding the lakes,
rocks, river beds and banks and the sea beds, rocks and river mouths. We were
aware of all the biological information that in part supported the work of our
tupuna but there were other rites and seasonal information that is not even
guessed at by our learned scientists

(Wai27, J10, p. 74).

Similarly, certain considerations must be taken into account when passing on such
knowledge. The three most important are: Am I entitled to pass it on? Do the recipients
have take80? Will they respect the information? A number of research efforts by academics
and the media have been attempted without consultation with Mäori. These have had the
effect of increasing suspicions and hardening Mäori attitudes. The rigour with which these
criteria are applied today depends upon the nature of the information, just as was the case
in the whare wänanga of old. The Rev. Mäori Marsden recounted a discussion he had with
some of his elders on his return from World War II. He mentioned the atom bomb, and one
elder asked him the difference between the atom bomb and other bombs. Mäori Marsden
(Quoted in Shirres 1997:107), and using the word hihiri, which means pure energy, said:
Here I recalled Einstein’s concept of the real world behind the natural world as
being comprised of ‘rythmical patterns of pure energy’, and said to him that
this was essentially the same concept. He then exclaimed “Do you mean to tell
me that the Pakeha scientists (tohunga Pakeha) have managed to rent the
fabric (kahu) of the universe?” I said “Yes”. “I suppose they shared their
knowledge with the tutuaa81 (politicians)?” “Yes”. “But do they know how to
sew (tuitui) it back together again?” “No”. “That’s the trouble with sharing
such ‘tapu’ knowledge. Tutuaa will always abuse it.”

Further, as Te Uira Manihera says (King 1975:9) “There is also a fear that by giving things
out they could become commercialised. If this happens, they lose their sacredness, their
80

Are they “stakeholders” or, in other words, are they entitled to receive the information?
Whilst it was specifically politicians which were referred to in the discussion reported, tutuä
refers to all common folk.
81
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fertility. They just become common.” Also, the elders never permitted anything tapu to be
sold. To them what is tapu, is priceless.
These restrictions do not simply apply to oral transmission, and they vary from iwi to iwi,
family to family, and generation to generation. However, they do cohere around a certain
set of values at the core of which is concern about what will happen if knowledge is
misused. Leslie Kelly, a Päkehä, who was in a secretarial position close to the Kingitanga,
completed the transcript of his book Tainui, which drew extensively from work by Pei Te
Hurinui, whom Kelly had been assisting. Kelly then penned a foreword in the name of
Princess Te Puea and put it on the bottom of a pile of papers awaiting her signature. At a
busy moment she duly signed the papers trusting that she need not scrutinise them. She
later swore that she had no knowledge of “her” foreword. Kelly was killed by a train at
about the time Tainui was published. (Widely known amongst Mäori and substantially
confirmed in a discussion with Te Puea’s biographer, Michael King, in 1999.)
Consequently, Pei Te Hurinui did not complete his own book on his Tainui people, though
it was eventually edited and published as Ngä Iwi o Tainui , by Bruce Biggs, in 1995
almost 20 years after the death of its compiler.
Knowledge in Mäori and tauiwi society is often seen to belong to the person to whom it
was entrusted, in that (s)he is responsible for that knowledge, but once it is released to the
world (i.e. published, or recorded by a Päkehä) it is available to all without restriction. This
does not quite apply in the same manner to manuscripts, especially those written in te reo
Mäori, as they have not yet been released without restraint. So it was with a set of Mäori
language manuscripts that had been lodged amongst the Polynesian Society papers in the
Alexander Turnbull Library. Once I had identified them as being in the handwriting of
poua Tikao, it was incumbent upon me to approach his descendants for permission to use
the material.
Similarly, Buddy Mikaere, to whom I forwarded a copy of one of the Tikao manuscripts
referred to above for inclusion in his book on Te Maihäroa, gave a seminar at Victoria
University based on that manuscript. He provided me with an advance copy of his paper
and felt obliged to mihi to me at the commencement of his seminar. He was
acknowledging what he saw as my role in the stewardship of the material. In this way he
protected himself against any suggestions of unauthorised use, since he is not of the same
iwi as the writer. Mikaere then told me of his approach to writing the book. At the
commencement of the project he approached the descendants of Te Maihäroa for
permission to write about their tupuna. At a family conference, the majority agreed but a
substantial minority did not (confirmed by Poua Tim Te Maihäroa, 1992, Körero-ä-waha).
Because the most senior descendant agreed, the family authorised Mikaere to proceed.
However, they insisted that the final product should be subject to the scrutiny of the
family. This opened the way for many family members to contribute information and
photographs. When the final draft was ready, Mikaere was asked to omit a small amount of
information and also to rephrase a small part of the narrative (Mikaere, 1990, Körero-äwaha).
However the nature of oral traditions is that facts are embellished and laden
with images, metaphors and elements of myths over successive generations
(Tau 1997:12).

Information may be hidden in allegory, similar to that in the following example recorded
of the Aranda Aborigines, Central Australia:
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Traditional Aranda beliefs about the sacred site called Krantji appear to
represent a remarkable fusion of ecological and spiritual knowledge. They
encode genuine ecological truths about the population dynamics and dietary
preferences of local red kangaroos. At the same time … they contain a moral
code mandating irrevocable human responsibility to honour and nurture those
precious, life sustaining animal populations in perpetuity.
A taboo against hunting red kangaroos in areas surrounding sacred clan-totemic
sites like Krantji is, in effect, a potent conservation tool
(Suzuki and Knudson p.166).

By passing environmental knowledge into their mythology in the form of allegory, the
ancients had effectively imposed religious controls that would ensure the red kangaroo was
protected in the vicinity of its best habitat. The problem with this type of moral persuasion
is, however, that it can end up as dogma. There is, therefore, a need for traditions that are
universally valued, and an overarching code which clearly defines the moral position. In
that way the vital message is not confused with the trappings.
It must be stressed that the knowledge developed by tüpuna was often detailed and
extensive. There is possibly no better example than adzes, to which Simon Best devoted an
entire PhD thesis. He writes of “The Mäori as Engineers and Geometers”. Following an
analysis of the angles of the cutting edge of adze blades and the angles of blade to haft, on
a large selection of adzes, he concluded that they could hardly have been better for their
purpose had they been designed by modern engineers using computer models. In each case
it was “imperative that the adze be used in a certain way” Best (1977:333). That such a
degree of excellence had been reached amply demonstrates the fact that Mäori had an
heuristic model for processing knowledge, despite the contemporary tendency towards a
purely prescriptive algorithm. Best confirms, “The changes proposed above would not
have happened at one time …” (ibid.).
One advantage of a small, dispersed society is that knowledge can be concentrated in a few
experts yet still be available to all. This would not be feasible in a larger, nucleated society.
Effectively, traditional Mäori society occupied a situation where savants, and their
knowledge, were available to everybody when needed.
In the Western world, science has developed a particular form since the Renaissance. It has
become a vast enterprise with its own culture and secrets, many, one might say, captured
by commerce and politics. This does not necessarily encourage the wide and dispassionate
pursuit of truth and it is often quite remote from the immediate interests of the people. This
epitomises the difference between co-operative societies and those which compete. This
fundamental distinction is vital to the use of resources: people co-operate that all may
share, or dog eats dog and the winner gets the lot.
Modern education, too, has undermined the elders who, whilst still expected by many to be
experts, have often been denied traditional knowledge due to the perceived need to follow
a largely European way of life. Younger, educated Mäori, on the other hand, are likely to
have knowledge of traditional subjects, but probably filtered through “Western”
understanding. Thus the fabric of Mäori society is further destabilised by the pursuit of
mätauranga.
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The ultimate origin, or the crucial event, is not important in Mäori
epistemology; rationalisation or deductive reasoning has little to do with
inductive narrative. Nga Puhi exists, and came from those origins
(Hohepa 1999:181).

Myths and folk tales function as devices to teach children the appropriate values.
Exhortations would commonly accompany the telling of traditional stories.
4.2.3 Notions for Evaluation
That Traditional Mäori conceptions of knowledge underpinned a series of sound
environmental practices will be seen in Chapters 6 and 7.

4.9

Conclusion

Traditional Mäori typify Indigenous people. As Ririnui and Memon note: “The Mäori
world-view is similar to other indigenous conceptualisations of the world that assume a
personal interrelationship with their environment” (1997:3). They are a “primary source of
information about sustainable development”; they contain detailed understandings of
natural processes; develop taxonomies; and are predicated on a spiritual base that is
integral to their world-view. For example, some useful comparisons can be drawn between
the Menominee forest lands of Wisconsin and the Tïtï Islands of Southern New Zealand.
Both are in temperate zones; each is still under indigenous control after centuries of
European acculturation and hegemony; and each continues to reflect the operation of
traditional values at both the macro and micro-level. “The Menominee Reservation
contains approximately 235,000 acres of land. … Of the 235,000 acres of reservation land,
approximately 220,000 acres are forested.” (Davis, 2000:11-12) “Only the mature, the sick
and the fallen trees are harvested.” (p. 3) The underlying philosophy is in the words of a
Menominee leader: “and the trees will last forever” (p. 3). As will be seen in Section 8.5,
tïtï are managed similarly.
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5.0 Te Wäi Pounamu
E muramura ahi kä ki uta,
e muramura ahi kä ki tai,
e korakorakia muramura o ahi kä.
The fires glow on land, the fires glow at sea,
evenly spread (everywhere) is the glow of the fires.
(All the land and all the sea are part of somebody’s mana whenua.)
The principal aim of the early chapters was to develop a basis for the detailed
discussion that follows. In Chapter 5, the theoretical base of the previous chapter is
further developed by applying it to the geographic, social and economic factors, which
pertained at the time, and in the area, under review. The focus will shift towards
specific resources and, in particular, those changes in practice that occurred in preEuropean times.
Many contemporary Mäori have developed a predilection for reification of past
practices combined, in many cases, with a lack of proper understanding about what ‘the
old way’ might really have been. This is due at best to misunderstandings and
inaccurate descriptions by non-Mäori, and at worst to deliberate misrepresentation by
those with their own agendas. These are compounded by assumptions of homogeneity
across all iwi or to superficial treatment, which in most cases is extrapolated to include
the South, rather than based on any understanding of southern tikanga. The result is a
distorted picture wherein the South is represented as employing idiosyncratic versions
of northern practices.
In this chapter I shall describe those things that are unique to the area under review. The
“Mahika Kai”, the resources: what they were; their significance to traditional southern
Mäori society; how they were classified; and the cultural constructs and practices
involved, especially those associated with allocation of resources and distribution of
surpluses. The discussion of foods and their complementarity is detailed and special
attention is paid to the idea of social and cultural aspects of food, as discussed by
Pollock (1992). Environmental management took place in context, the major
consideration of which was human survival. If that were the only motivator then we
might expect foods key to survival to be managed most assiduously. Then, in
decreasing order of focus, might come the cultural accretions: foods of mana, foods of
fashion, foods of particular value for trade, or foods eaten just for their flavour.
Resources without perceived value would not be managed at all. I shall examine
whether management may have varied according to a resource’s place in this hierarchy,
as a true environmental ethic should not be effected by considerations of value – rather
by the vulnerability of the species and its habitat, as has become common in
contemporary times.

5.1

Seasonality

Seasonality is a feature of food procurement in the South. Some foods are only
available at certain times (e.g. tïtï); others are at their best at a particular time (weka, in
winter); in other cases the mode of harvest is facilitated by the season (ducks, at
moulting time); yet other seasons are imposed for reasons of resource management (the
rähui on tuna when the big eels appear, see below).
As Dacker says:
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Such a huge territory has many different kinds of environment, with
different kinds of resources in each. In the old days, people were
constantly travelling as they worked the resources of their area and traded
their surplus with people from other areas. This created a far-flung network
of relationships which in turn were strengthened by marriage.
This led to many individual Kai Tahu having rights to resources in many
different parts of Te Waipounamu, because their rights came from their
descent from these marriages. Keeping those rights “warm82” meant more
travel and more trade, …
(1990:6).

5.1.1 Ngä Tohu a Te Tau
Firth (p. 63-64), based largely on Best (1972), describes the Mäori year. He draws
particular attention to the ways in which astronomical knowledge was used as a basis
for planning. Firth’s (and Best’s) primary focus is on activities associated with kümera
but almost all economic activities are planned according to seasons, even in the South
where kümera did not feature. In the main, the calendar was read from the night sky and
key sidereal events marked the major divisions.
5.1.2 The Mäori Concept of Time
Mäori had traditional divisions of time, ranging from parts of a day, to cycles of several
years. These were based on natural phenomena, very different from the analogue
quantifications that come from clocks and almanacs. The most important divisions were
the seasons and these were each calibrated by sidereal events. Aotahi (Canopus) marks
the coming of frost and Rehua (Antares) heralds Summer; Whänui (Vega) marked the
onset of autumn. The most important of all, though, was that which heralded the new
year: in the South Island, Puaka (Rigel, in Orion), or for most North Island iwi the
appearance of the first new moon after the helical rising of Matariki (The Pleiades); not
a fixed date like Jan 1. Therefore the new Mäori year could commence anywhere
between late May and early July. Ritual and festivities to greet the New Year were
associated with the rising of this constellation - much the same way as modern
festivities at “New Year” (See Best 1972:48; Stack 1898:10).
The appearance of Puaka was also a harbinger of the weather to come, as well as
signifying the commencement of the New Year. When the rays of Puaka were directed
towards the South it was a sign of a bad year ahead, but if directed toward the North the
year would be a good one: warm and food plentiful (Te Karaka (Vol.13:53), Riley
(2001:24)).
Traditional Mäori had a seasonal organisation of labour, a regular cycle of economic
activity in which each occupation had a well defined period largely determined by
climatic changes, the characters of plant life, and the habits of various animal species.
The activities of the seasons were not always held constant; the observers of stars not
only looked for the helical rising of important stars but also how they appeared, and this
could determine the intensity of the work. For example, according to tradition, people
believed that if the stars of Matariki appeared to stand wide apart then a warm and
bountiful season would ensue; but if they were close together this marked a cold season
and one of economic scarcity. They would therefore regulate their economic activity
accordingly. The climatologist, Blair Fitzharris, says that the difference in appearance
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i.e. ahi kä.
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of Matariki is probably due to clarity of the atmosphere. A big dust loading from a
volcanic eruption to the north is known to cause cooling in the NZ region, so if the stars
were close together this could well explain a cold season and one of economic scarcity
(Pers. Comm. 17 May 2001).
MARAMATAKA
Known these days as maramataka, the traditional Mäori calendars had both monthly
and daily forms and each tribe had its own version, developed according to where they
resided and their chief resources. A number of South Island Mäori calendars have
survived: kaupeka83 (lunar “month”) and lunar day calendars.
Calendar 1:
A notebook (no date and unpaginated) now in the Canterbury Museum Archives, but
once belonging to R. F. Baird, includes two pages headed “Maori Calendar”. The
Month names are as published by Elsdon Best (1986) and therefore would seem to be
from the North Island tribe, Tühoe, but the activities are strongly centred on
Canterbury, with the occasional note regarding Otago or Southland. It is reproduced in
Appendix 1.
It can be inferred from his commencing and ending with June, and without a Mäori
name the second time, that he has attempted to fit a Mäori year of thirteen divisions into
his own conception of twelve months. In fact, there are several difficulties in attempting
to do so: the Mäori months are of only approximately 28 days duration and so do not
accord with those of tauiwi; New Year does not always occur in June; all sections could
“slide” according to the stars, and would be re-adjusted at the next New Year.
Calendar 2:
From Poua Tikao’s papers in the Polynesian Society archive, (nd.(a), etc.) it has been a
straightforward exercise to construct the following calendar, which is somewhat similar
to the above, but this time is presented from the insider’s point of view. Again, the
perspective is from Canterbury.
Kaupeka:
Mätahi
Märuaroa
Mätoru
Whä
Rima
Ono or Kana
Whitu
Waru
Iwa
Kahuru

Period of:
Late May/early June
June - July
July - August
Aug - Sept
Sept - early Oct
October
November
December
January
Late January to mid May

Season
Takurua/ Makariri
“
“
Köaka
“
“
Raumati
“
“
Kahuru

Notes:
1. The months are lunar months and, again, do not precisely correspond
to the Gregorian calendar.
2. The year commenced with the reappearance of Puaka (Rigel in Orion)
in the Eastern sky, usually in late May or early June (helical rising).
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Kaupeka is not quite the equivalent of month as it is, in fact, a four-week lunar month, the first
of which does not usually coincide with the commencement of a month in the Gregorian calendar.
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3. Kahuru lasts until Puaka reappears and accordingly includes
additional lunar months, perhaps because all agricultural activity ended with harvesting
and there was no further significant activity that year that was dictated by the season.
This is supported by the whakataukï “E rua ngä tümä o te humäeko” John White (Vol 3,
p. 81). The humäeko is the tail of the huia and was said to have twelve feathers: ten
bunched together in the centre and two (the tümä84) somewhat offset, one at each side.
This whakataukï is said to be related to the Mäori calendar.
4. It is likely that Mätahi commenced at the next new moon, following
the cosmic rising of Puaka (i.e. its appearance at sunrise), thus producing a true lunar
month. That could explain the “roa” in Märuaroa.
Discussion:
It is of particular interest that Baird uses hötoke, the term for winter as used by the
Tühoe people of the Bay of Plenty, and as quoted by Best, whereas Tikao uses both
Takurua and Makariri, each of which are extant terms, for winter, amongst Kai Tahu.
Thus we can probably, quite safely, attribute Baird’s names to one of the Best
publications, despite their association with South Island activities.
Lunar Nights:
“Maori are scientists of lunar periodicity 85. … [their] observations are ordered by a
theory of the correspondences between lunar cycles and fish life-cycles” Pond
(1997:82). These can be quite precise. O’Donnell (nd:4), comments on the annual
spawning migration of roe filled inanga: “[Elders] could tell to a day when the annual
run would commence”. In fact, the migration coincides with the Autumnal “spring
tides” at new and full moon (Pond 1997:108). Johannes mentions that Aristotle was the
first to record examples of “lunar reproductive periodicity” (1994:82). He recounts:
Aristotle once went to live on the island of Lesbos off the coast of Greece.
He was an ardent student of natural history, and he soon discovered that
the fishermen there were good teachers. One thing they taught him was
that a local species of sea urchin developed its roe in phase with the
waxing of the moon and spawned regularly around the time of the full
moon.

Johannes goes on to detail how, in many Pacific Island fishing cultures, such
knowledge remains extant.
Phases of the moon were used in conjunction with sidereal events to determine the best
time for carrying out particular activities on a daily basis. We are familiar, today, with a
seven-day cyclic week running from Sunday to Saturday, for the naming of the days;
however our ancestors had names for each day of a lunar month. So, the lunar month of
the Mäori could comprise of up to 30 days (actually, nights), each day assigned a name
and very specific qualities. The lunar month does not quite agree with the astronomical
one of approximately 29.5 days. It seems likely, however, that our ancestors were aware
of the discrepancy and that it was adjusted by means of the appropriate number of
Tamatea (nights 6 – 9), Korekore (nights 23-25) and Tangaroa (nights 26-28) nights
(see Fig. 5.1). These preceded fixed reference points such as new and full moon, a time
84

Tümä is used, metaphorically, to refer to pieces that are left over from something.
“The theory of lunar periodicity is accepted by marine biologists as an outstanding contribution
by Pacific fishermen to world Knowledge” Pond 1997:82, footnote 16.
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when any necessary adjustment could easily be made. It seems likely that each group
may have had its own local method of adjustment, but in all cases would come into line
with other groups at the next new or full moon.
The lunar calendar (really an almanac) used in the 19th Century by Te Wanikau Tapiha,
Käti Kurï tohuka, of Kaiköura is given below where it is compared with one of five
from the Cook Islands that are listed by Rangitukua Moeka’a (1994:132-3) and termed
arapö86. These clearly share a common origin with that of Te Wanikau. The two are
compared in Fig. 5.1. The obvious similarities (in Cook Island Mäori “h” and “wh” are
not pronounced and therefore replaced in the orthography by an apostrophe) are clear
evidence of a common Polynesian origin, but with local adaptations. “[S]uch calendars
based on synodic months are ubiquitous throughout Polynesia. … the Ancestral
Polynesian lunar calendar was primarily a horticultural calendar” (Kirch and Green,
2001:268, their emphasis).
The similarity is a testimony to the integrity of transmission of oral tradition over the
several centuries since the two groups separated. (Edward Tregear’s Mäori-Polynesian
Comparative Dictionary provides further comparisons with Moriori, Hawaiian, Tahitian
and Marquesan (1891:666)

86

Literally, “path of the night”.
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Lunar Calendar of Te Wanikau
Tapiha
1)
Whiro
2)
Tirea
3)
Hoata87
4)
Oue
5)
Ohua
6)
Tamatea (1)
7)
Tamatea (2)
8)
Tamatea (3)
9)
Tamatea (4)
10)
Huna
11)
Ari
12)
Mawharu
13)
Maurea
14)
Ohua (full moon)
15)
Turu
16)
Rakaunui
17)
Rakaumau-ohi-ra
18)
Takirea
19)
O Ike
20)
Okoro
21)
E Mauri
22)
Korekore (1)
23)
Korekore (2)
24)
Korekore (3)
25)
Tangaroa amua
26)
Tangaroa aroto
27)
Tangaroa kiokio
28)
A Tane
29)
O rongonui
30)
O rongo mutu
31)
Mutuwhenua88

The Rangitukua Moeka’a
Rarotongan Lunar Calendar
1)
Tiroe
2)
‘iro
3)
‘oata
4)
‘amiama
5)
‘amiama-‘akaoti
6)
Tamatea
7)
Tamatea-‘akaoti
8)
Korekore
9)
Korekore-‘akaoti
10)
Vari (1st Qrt)
11)
‘una
12)
Ma’aru
13)
‘ua
14)
Maitu
15)
‘otu
16)
Marangi
17)
Turu (Full Moon)
18)
Rakau-ta’i
19)
Roto-te-rakau
20)
‘akaoti-te-rakau
21)
Korekore-ta’i
22)
Roto-te-korekore
23)
‘akaoti-korekore
24)
Tangaroa
25)
Roto-te-tangaroa
26)
‘akaoti-tangaroa
27)
Tane
28)
Rongonui
29)
(Rongo) Mauri
30)
Mutu/Motu

Figure 5.1. Lunar nights, Kaiköura and Rarotonga
As previously mentioned, some flexibility was incorporated to allow for the inexact
number of days per lunar month and, accordingly, an adjustment at night 13, of the
month when one of the calendars was written down, has probably been responsible for
their latter parts being one day out of synchroneity.
When associating the lunar calendar with economic activities, other natural elements
such as tide, current, wind and weather were also taken into consideration, depending
upon the type of activity being undertaken.

87
88

Annotated: “moon now visible (clearly seen)”.
Annotated: “the moon has diminished and the world is plunged into total darkness.”
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Maramataka would have been developed over a long period of time during which
observations were made e.g. Mäori knew that eels don’t run when the moon is full and
that eels hung out to dry at night would turn rancid in a full-moon. Mere Teihoka, an
eeler from Waihora, told the Waitangi tribunal “… the moon mustn’t get on them”
(WAI 27:867). (A similar situation can happen with pork. Davidson, et al. suggests that
it is a form of botulism triggered by “a saprophyte which is widespread and found in
soils. Under ideal conditions they emerge and in the right medium such as pork will
grow rapidly” (1979:215)).
Mäori also knew the best times for fishing, eeling, taking of shellfish, planting different
types of crops and so forth. Some days were deemed inappropriate for planting, fishing
or eeling, while others were seen to be optimal times for such activities. For example,
the annual tuna heke89 usually begins on the first new moon in late March/early April,
though a sudden fresh may precipitate the heke.
Ancestors also relied on other recurring phenomena as indicators of time during the
course of a 24 hour day: events such as the tides, the morning song of birds, the rising
and setting of the sun and the position of the sun during the day. For example, Edward
Shortland records that in the South the käkä was the Mäori alarm clock (1854:123).
The divisions of time during the course of a day are numerous. There are many names
for degrees of lightness or darkness during day and night, depending on the time of
year. Stars appear to denote the beginning of the next phase. For example, The Milkyway (Te Ikaroa) heralded the dawn and there were even divisions within the “dawn”
time, just as there are minutes in hours and hours in a day:
- Pö namunamu – not quite dawn (literally, when the insects begin biting)
- Püaotanga - dawn
- Täkiri Püao - to dawn
- Täkiritanga o te ata - break of dawn
- Putaka mai o te rä - appearance of the sun; sunrise
- Te Ata - morning
These first four distinctions were related to the disappearance of certain stars; the latter
two to the sun.

5.2

Ngä Kai90

“He aha, he aha,
He kai ma taua?
He pipi, he aruhe,
Ko te aka o Tuwhenua:
Ko te kai e ora ai te tangata.
Matoetoe ana te arero,
I te mitikanga,
Me he arero kuri au.91” (Shortland, 1851:202).

89

Eel migration.
The foods.
91
This traditional ditty extols the virtue of complementary foods, in this case pipi and fern root,
which if eaten together not only sustained but also caused one to salivate like a dog lapping its food.
90
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5.2.1 Ngä Kai:
The foods from the Kahu and Taiaroa lists, analysed in Chapter Seven92, are listed in
Appendix two. The data shows some 114 different resources recorded under “Mahika
kai”, of which at least 92 were foods, the remainder being associated resources
harvested at the same time that the foods were being gathered. Many foods were
seasonal, their seasonality having been described by Anderson (1983:43, 1995:117) and
Dacker (1990:10-11) and shown in Figures 5.2 and 5.3, respectively, below.

Figure 5.2 Seasonality chart A, see Anderson (1983:43, 1995:117).

92

The actual total is difficult to ascertain. Several species are recorded under two names; other,
separate species, share the same name. Nine species are regarded as “ducks” but not all would be
regarded as ducks today; the term “waterfowl” is more accurate. These are sometimes detailed
individually and at others either under the collective “ducks”, or as “maunu” (waterfowl taken during the
moult). Mära, or gardens, does not always specify the foods and nine resources have not been identified.
A full discussion of these shortcomings appears in Chapter 7.
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Figure 5.3 Seasonality chart B, see Dacker (1990:10-11).
The foods mentioned by the 19th Century, Kai Tahu kaumätua in the Kahu and Taiaroa
lists, analysed in Chapter 7, were named according to their traditional, Kai Tahu
classification. To assist with de-coding them it is necessary to understand features of
the traditional taxonomy.
5.2.2 Alternative taxonomies
There is no intuitive reason why all taxonomies should conform to the Linnaean model.
Indigenous people throughout the world have ordered their world by classifying nature
according to their own considerations. The general principles of “Folk Biological
Classification” (Brown, 2000:65) are presented in the work of Berlin et al. (1973), and
the backbone to their proposal is “ethnobiological rank” (p. 214). “Each class within a
… folk taxonomy, is associated with one of up to six such ranks, … systematically
related” (Brown, 2000:66), and wherein each level is a refinement of the one above.
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Level
0
1
2
3
4

Item
plant
tree
oak
white oak
swamp white

Table 5.1 A fragment of an American English folk plant taxonomy showing hierarchic
levels and ethnobiological ranks (after Brown, 2000:65).
This model is true for the Linnean system, the American-English plant taxonomy (see,
Table 5.1), and the Indigenous taxonomies that Brown (2000), Morris (2000) and others
have tested against the model. It is also true of the traditional Kai Tahu classification
system. Only the referents are different, and they are related to the way in which a
group perceives its world and their concerns within it. As one of these concerns in precontact Kai Tahu society was resource management, their classification system
promoted its efficacity. Thus, Kai Tahu taxonomy was utilitarian and highly functional.
It was not based upon abstractions such as phyllogeny. Mäori taxonomies, based on
whakapapa, reflect broad categorisations that define the realities of their world as well
as identifying subdivisions into “species” to aid identification of living things
encountered while food gathering. The following examples illustrate these aspects.
Utility and the concomitant complexity have resulted in a fundamental
misunderstanding between Mäori knowledge and Western Science.
The key features of the Kai Tahu classification system are as follows:
terminology was not specific to one level (as is seen in Section 5.2.5, pätiki can be a
group of similar fish at one level, as well as a specific variant at the next level);
not necessarily gender specific (for example, tüï (Prosthemadera novaeseelandiae),
were: male – tute and female - kökö);
Names may change with the life of an individual, or even seasonally: for example,
the kökö, becomes kökötea during the breeding season (specifically, from the time
of flowering of the kötukutuku until the fruiting of the hïnau,93 as tüï hatch three
clutches of eggs most summers (Best 1977:291)). Such change facilitates a ban on
taking females during this period yet does not deny their existence as kökö.
Similarly, Aunty Rima Bell (nee Pitama) said that kükü becomes küküpä during the
late summer, the time of their main harvest (related by Matapura Ellison,
10.6.2002).
Such a system is not unique to Mäori. It can also be seen in New Zealand farmers’
terminology for sheep: Merino and Southdown are both members of the one species
(Ovis aries) but each is morphologically distinctive and breeds true; Corriedale is a
cross between the other two, that itself breeds true. “Ewe”, “ram”, “wether”, “hogget”
and “lamb” are names applied to different phases of the life-cycle and/or genders. As
with the Kai Tahu classification of tüï, this folk taxonomy for sheep is consistent with
Morris’ (2000) assertion (based on a study of the Chewa people of Malawi) that folk

93

Salmon (1986) provides the dates: October for the flowering of the kotukutuku (p. 50) and
March for the fruiting of the hinau (p. 98).
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taxonomies are “utilitarian” rather than “intellectualist” and that this is their
fundamental point of departure from the Linnaean system of classification.
5.2.3 Diadromous fish
A feature of New Zealand’s freshwater fisheries is the number of diadromous species.
Their disappearance upon completion of one stage of their life-cycle and reappearance
in another form later, “confounded scientists attempting classification on the basis of
morphology … [and] created confusion in naming.” This contrasts with: “Maori
correlated the multiple identities of each species and stored this knowledge in a
sequence of names, producing a complex knowledge of life cycles" (Pond 1997:81, see
footnote 15 for examples). A clear, hierarchical taxonomy facilitated species
management as it identifies the organism as well as its various stages. That is what
distinguishes Mäori from Linnean taxonomy.
TYPE
lamprey
eel
smelt
galaxiid
bully
sandperch
flounder
kahawai
mullet
stargazer
Total

A.
1
2
2
13
6
1
1

27

B.

1
1
1
2
1
6

Table 5.2 Indigenous fish in estuaries, rivers, lakes and swamps in 1840.
A is freshwater spp, B is marine spp. (From McDowall 1990:286-291).
This is not an exhaustive list and it covers only those species known today, but the text
is not clear on this point. 17 of the 27 freshwater species are diadromous: that is they
move to and from the sea at some point during their life cycles. Others spend much of
their lives travelling long distances up and downstream (McDowall, 1990). Mäori took
all into their taxonomies, allowing for different stages in the life-cycle. Brock writes
“Early lexicographers and naturalists in New Zealand experienced several problems
when attempting to apply equivalent English terms to Mäori names for living things”
(2002:240). McDowall (1990), too, acknowledges the difficulties that this initially
presented to Western scientists.
Mäori took fish “at the stage of their life-cycle when they are [most] nutritious, being
rich with roe; and at stages in the lunar cycle when they are abundant, congregating to
migrate” Pond (1997:83). A different name for this stage in their life facilitated a
prohibition on harvesting them at other times.
5.2.4 A Kai Tahu taxonomy for tuna
As is implied in the list, in traditional times the ancestors had their own taxonomy and
groupings. For example tuna which occur in Waihora, are listed in evidence to the
Waitangi Tribunal as follows (quoted from Rewi Brown 1987, unpaginated):
Tunahou
-similar to kanakana in size and shape;
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Horehorowai
Koreoma
Matemoe94
Kuaha
Mairehe
Hohepara

-black, jelly-like texture;
-long, tapered, thin eel;
-stays within weeds. Dark, broad tail, long
nose, seldom over 4 lb;
-large, senile, older eel. “locked in” up to 40lb
Plus;
dark, heavy skinned, tapered tail and nose 15-40
lb, last to run;
-similar to mairehe but grey, slatey black. Thinner
skin and blunter at both ends. Wide spaced eyes.

All of the above are said to be “shortfinned and gentle” (that is Anguilla australis).
Ngoingoiwaha
Tunahinahina

-Long finned eel (A. dieffenbachii) edible but not
favoured because they are cannibal. They don’t keep well.
Thin skin which peels off well (like all long fins).
-Silvery, relatively small, 2 – 4 lb, great eating.

The above ignores other well-known types, such as Arokehe, Hao, Manawa, Mawehe,
Tuere (Eptatretus cirrhatus, hagfish), kanakana ( Geotria australis, lamprey) and the
marine eels, all of which come under the overall classification of tuna according to
Mäori taxonomy (see Koruarua 4.2.15).
Another pair of lists in the Kai Tahu Archive (H2/ii Folio 5) quotes:
“Tuna, Canterbury region: Arokehe, Horepara, Mairehe, Tunaheke, Tuna kounake,
Tunahau, Heko, Matamoi, Manawa, Tunarakau”,
and
“Tuna, Otago region: Hao, Kotokoto, Horihoriwai, Horepara, Kokokehe, Kirirua,
Kouka, Matamoi, Riko, Tunatai, Wiriwirihao” (refer Beattie 1954:65).
Beattie passes on the traditional story of how Mäui killed the first eel, Tuna, descendant
of Takaroa, for interfering with his wives. He cut Tuna in two, whereupon the head
portion leapt into the sea and became the ancestor of all marine eels and the tail portion
jumped into a river where it became the progenitor of fresh-water tuna (1994:404). The
whakapapa of tuna reflects this story and shows the division between sea-water and
fresh-water eels as the first subdivision.
5.2.5 Pätiki
Rewi Brown (1987) also provides a list of flounders at Taumutu:
Patiki
three-cornered, white under surface, light grey on top;
Totara
yellow belly, more elliptical in shape;
Mohoao
big, black, thick, coarser flesh. Very rich.
Rori
sole, sea fish with sandpaper skin.
In the Kai Tahu archive, an anonymous informant expands:
Mohoao
black one
Poroporo
Raututu
triangular, spotted
Whawhai
sea flounder
94

“Matamoe” to some iwi.
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Patiki kotu horihori
sole
Patotara
yellow belly
A further note advises: sole has scales but flounder does not.
A detailed taxonomy was not confined to economic species. Brock (2002) describes in
detail Mäori names for crickets, including a multiplicity of names at the group and
species levels, showing that whilst there was some conflation with grasshoppers, and
other Orthoptera, these uneconomic insects were classified firstly by song (or lack
thereof) then by size and other physical characteristics.

5.3

Storage

In the area under review, two forms of storage were significant. One, the whata, was
used throughout Mäoridom: “ukauka” is to preserve on a whata “Ka kawea ngä kai ki
runga whata kia ukauka ai mö ëtahi rangi” (Williams 1988:466). The lists in Chapter 7
detail a number of seasonal camps with a whata. So, excesses of food could be stored
until return when transporting to a permanent camp would be effected. The second form
of storage was an innovation. Hue (calabash gourd – Lagenaria vulgaris) grew in the
north and was used for transporting the smaller preserved foods. It is susceptible to frost
and does not grow in the south. Nevertheless, a solution was at hand: as described by
Shortland, large leaves of rimurapa (bull kelp Durvillea antartica) were hollowed out
for the purpose.
The “poha,” (sic) which I have called a cask – as it performs the office of one is constructed by the natives in an ingenious manner … A kelp bag … made by
nature. In this the young “titi” are packed, after being cooked, and the oil which
has escaped in the cooking is poured on them. Over the exterior of the bag is
then laid the bark of the “totara” tree, and the whole is strengthened by means
of several sticks sufficiently stout for the purpose, with which the bag and its
bark covering are pressed into the form of a sugar loaf
(1851:224).

Sufficient to handle the expected surplus were cut in advance and dried in the sun,
ready for the season. Thus, the problem of “spatial incongruity” raised by Bettinger
(Section 3.2.3) is solved. Shortland records encountering several boat-loads of “poha
titi” near Timaru, in 1844. They were “from five to six feet high … presents to relatives
at Waiateruati, or Banks’s Peninsula; and from the latter place, in all probability, a great
number of them would be sent to the north side of Cook’s Straits.” (ibid.).
This matter of preservation is of some importance since, as Goodall points out,
“Technologies were developed to store food items over long periods of time, and this
breakthrough changed the economy of the southern Tribes especially” (1992:32). The
resolution of such problems indicates a high level of adaptation to a new, unique
environment.
Feit’s “unresolvable difficulties of storage” mentioned in Section 4.2, may be correct
for many societies but does not allow for the adaptations made in southern Te Wäi
Pounamu.

5.4

Placenames as indicators of foodstuffs.

South Canterbury has Wai-a-te-rua-tï (water of tï pits), which is on the Opihi
(productive), a tributary of which (the North branch of the Opuha) rises at Te Awa
Kairäi (river of much food) at the base of Aruhe pora (fern root and an unidentified
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green vegetable). In addition, the same district has: Maungatï (cabbage-tree mountain);
Temuka [Te umu kaha] (the plentiful tï ovens); Tï koukou (many tï stumps); Tïrau
(many tï) all indications of a district noted for this resource.
The location of Waiateruatï is significant too. Waiateruatï was the largest settlement
encountered by Shortland, on his journey between Ruapuke Island and Taumutu (at
Banks Peninsula). It was sited at the mouth of the Opihi, undoubtedly to control access
to the käuru, just as Ruapuke controlled access to tïtï and Taumutu access to the
resources of Waihora. Resource control was a feature of all the largest, permanent sites.
Other academics attest to the value that can be obtained from placenames. Scottish
historian Alan Bruford relies “heavily on linguistic evidence, particularly in the form of
place-names” (Cowan and McDonald 2000:xii). Alexander Grant, in the same volume,
also uses place-names which provide many pointers to the history of areas.

5.5

Mahika Kai

Ko te hao te kai a Te Aitanga a Tapuiti.
Silverbelly eel is the food of the hapü
known as Te Aitanga a Tapuiti95.
The Kai Tahu expression for places at which resources were collected or harvested,
“mahika kai” implies an economic perspective, but this needs to be examined closely.
Resources were not just available for personal, or group, economic whim. Neither was
it only foods that were included, despite the word “kai”. The traditional world-view
does not allow such a narrow interpretation. A helpful explanation from 19th Century
tupuna, Natanahira Waruwarutu is quoted in Te Pänui Runanga, Ono, October 1998:
Mahinga kai is not confined to the land which is cultivated but it refers to
places from which we obtain the natural products of the soil without
cultivating, you know, the plants that grow without being cultivated by
man
(p. 8.).

“Nature’s Bounty” consisted of many precious gifts, edible and inedible, which were
cared for rather than viewed as resources waiting to be exploited. In the absence of the
appropriate respect, they might well disappear (e.g. by shucking päua or gutting fish
below the high tide level, see Section 9.4.3).
These values were implicit in the mythology, part of the religious empathy of Mäori
with the natural world, and reflected in the stories.
… interdependence with the environment is central to the Mäori creation
stories, traditional religious beliefs, and resource management techniques.”
(Garven, et al., 1997:24).

Land was partitioned according to a singular geographic paradigm, expressive of a
unique world-view. As Pond says:

95

This claim was originally made by the descendants of Tapuiti, of Uruao waka, and refers to the
fact that no matter how good it is to eat, or how plentiful, it remains the preserve of just one group of
people. By the time of European contact, however, all would have become descendants of Tapuiti and the
epigram just an indication that hao was a food of mana.
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Maori value specific localities as places of ancestral history and healing force
(marae, wähi tapu and urupä), as places of abundant harvest (mahinga kai), as
places of economic resource (an eel-weir, a whitebait run, a quarry, an ochre
source …) and so on
(1997:12).

This perspective was the basis of the relationship between people and place.
That Kai Tahu had spread throughout Te Wäi Pounamu by the 19th century, is attested
by Canon J. W. Stack, the first missionary in Canterbury:
The value attached by the Maoris to land is evident from the fact that every
part of the country was owned and named. Not only were the larger
mountains, rivers and plains named but every hillock, streamlet, and valley
(AJHR 1890, G1, P. 22).

However, it is important to consider: under what authority were land rights held, since it
is only possible to consider variations on the “orthodox model”, from an understanding
of the local social structure.
5.5.1 Ngä Take96
It should be noted that, as per the orthodox model, all rights had to be maintained
according to the principle of ahi kä; i.e., those holding a right must continue to keep
their fires of occupation burning on the land. Fires were mätaotao (completely
extinguished) after three generations of absence. The only significant departure from
Firth’s understanding, in respect of land-holding, was:
Umutakata
This is the Kai Tahu equivalent of “Take Raupatu”: “I muri iho i tenei parekura [ka
nohoia ka wahi katoa o Arapaoa e Kati Kurii tae noa ki te Hoiere, Mahakipaoa,
Anakiwa, Waikawa, i ruka i ta ratou umu takata97” (Te Wanikau, n.d.:11). It is a
symbolic reference to rights gained through conquest (literally, the ovens where the
victors cooked the vanquished). As mentioned in Chapter one, this is a potent take,
involving considerable tapu. As will be seen below, in the case of Te Rakitauneke’s
umu, such places were tapu to descendants of the cooks, as well as the cooked.
5.5.2 Discussion
In his testimony (No. 55) to the Smith/Nairn Commission (N.A. MA 67/4) H. K.
Taiaroa points out that land rights may be inherited ambilaterally: “Tuhituhia tahaetia
toku ingoa, ko Huriwhenua, i Noema 1854. Ko toku ingoa tena i mua atu o toku
iriiringa.” (p. 1), and “Kahore e tika kia tuhituhia te ingoa o te tamaiti e te hakoro ta te
mea tena pea te tamaiti te whai mana ki nga whenua o tona hakui pa tonu atu ki te
whenua o taua hakoro98” (p. 2).
G. R. Clough goes a step further: “Children have rights to land in addition to, and
independent of their parents” (MA 67/4; 78:246).
96

(1960).

Based on Sinclair (1975), and Asher and Naulls (1987), both of which acknowledge Smith

97

Consistent with his usual approach to arcane terms, the scribe, T. E. Green has added the more
common term, raupatu, in brackets.
98
He says that it was inappropriate for his name to be written by his father, whilst he was still a
child, as some of his land rights had come to him from each of his parents.
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5.5.3 Special Places
Within any area, and irrespective of resource rights, are locations that are designated
“special”. These are wähi tapu and wähi taoka.
Wähi Tapu
As mentioned in section 2.4.1, on each side of the Waitaki, on local eminences, there is
a place where karakia99 were recited on entry to a new takiwä, each with its own atua.
The reason why these activities are carried out there reflect the nearness of atua. Yet
Shortland also mentions (p. 216) that at that same place where the karakia were recited,
there could still be seen signs of an umu, in which human flesh had been cooked by the
famous Käti Mämoe tupuna, Te Rakitauneke100. This may perhaps, at first, seem
inappropriate at such a sacred place, but in fact the opposite is the case. The act of
cooking human flesh has its own considerable tapu and therefore atua can be propitiated
more effectively at a place where there is a strong ancestral presence. Since all tapu
come, ultimately, from atua, mediation between the tapu of the different atua would be
facilitated at a place where the ancestral presence was strong. Of course, from the time
of Te Rakitauneke’s umu (approx. 7 generations prior to Shortland’s visit), the tapu of
the place would have been even greater. This is why, as Shortland describes, the grass
and weeds had not been allowed to grow over the umu, as that would normally indicate
that such a place was no longer tapu. (It is therefore of no surprise that Te Umu a Te
Rakitauneke does not feature in the lists of Mahika kai discussed in Chapter 7.) The
stricture to not eat foods that grew in places “kua whakamomonatia e te hinu o te
takata101 ” (Mantell nd) applied whether you were in control of the umu (täu umu), as
well as when you102 were in it (töu umu)103!
Wähi Taoka
A second class of place, to which Mäori had (and indeed have) emotional links, are
wähi taoka. Whilst not being dominated by the spiritual domain, as are wähi tapu, wähi
taoka are places the value of which is associated with especially esteemed resources. In
many cases it could be considered a subject for discussion whether or not such a place
had taoka status. Nevertheless, at one end of the continuum were places that were
undoubtedly highly esteemed, as they are associated with resources that “provide a
special dimension to the customs of the people” (Kai Tahu ki Otago, p. 93). This is a
contemporary definition but there is evidence to suggest that it is a continuation of
traditional values, if sometimes transferred to additional sites. It is difficult to tell
whether today’s emotional attachments were held to the same extent in the past. This is
the critical difference between wähi tapu and wähi taoka. Wähi taoka include sites such
as traditional trails, nohoaka104, rock art, sources of lithics, and umu sites, as well as
flora and fauna sites of particular attachment to iwi. It is suggested here that wähi taoka
may well have been places where considerable time had been spent, perhaps involving
significant effort. For example, is an umu, if not tapu, of special significance?
Fankhauser describes such a site near Cave in the limestone country of South
Canterbury that is ideal for tï. It lacks natural occurrences of the igneous rocks essential
for a successful umu tï, yet a considerable supply was found there, at least 12 miles
99
100
101
102
103
104

Such karakia are termed “uruuru whenua” (Te Au 1995:14).
Today Rakitauneke’s umu is a farm pond (Beattie 1945:36).
Enriched by human fat.
“you” in the sense of your descent line.
Mäori pronouns regard past generations as being at one with the present.
Nohoaka = seasonal camping places.
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from where they might naturally occur (and probably twice as far by any reasonable
route). One may infer that they were brought in over a number of visits. Successive
harvests would have been only every four to five years (Tikao, nd(a)) but it would seem
that over time the rocks were transported to the grove of tï, eventually obviating the
need to carry it out uncooked. Accordingly, the not inconsiderable initial investment
would have been more than repaid thus elevating the umu site to an importance beyond
the mundane. It would have become the focal point for all harvests in that locality.
5.5.4 Water values
To Mäori the land is indivisible from the waters and all resources associated with either.
“The whenua guaranteed to Maori in the Treaty was the full estate, the land with its
forests and rivers, its flora and fauna” Pond (1997:1). However, despite being regarded
as one with the land, water was also the subject of its own definitions and values.
The Kai Tahu approach to water is summarised as:
Ngäi Tahu traditions to water begin with life itself, when Mäkü mated with
Mahoranuiätea, another form of water, and begat Raki105 . Water therefore, is
the promoter of all life and represents the life blood of the environment. Its
condition is a reflection on the health of Papatüänuku (Garven, et al. p.36).

According to Kai Tahu tradition, it was Te Rapuwai who first classified the waters of
Te Wäi Pounamu. Water was viewed according to its nature and uses, which in turn
determined its future uses. Water was used in a variety of ways in addition to drinking
and as a source of foods. “Areas of both inland waterways and seacoast were set aside
for marine farming and aquaculture106 ”(Tau 1990:10). Waimäori, waitai and
waimätaitai are, respectively, fresh, sea and estuarine waters. A second classification,
waiora, waikino and waimate, is based on the mauri of the waters. Water that had been
set aside, waitapu, was further subdivided into: waipure (waters for ritual cleansing, or
initiation), waitohi (waters of dedication, somewhat similar to baptism) and
waiwhakaheketüpäpaku (water burial sites). It was essential that water set aside for one
purpose not be used for another. Food would not be taken from any waitapu and it
would not be appropriate to ritually cleanse in water usually used for burying the dead;
nor was it appropriate to bury the dead in a fishing ground. Today, place-names can
indicate the classification of waters; Pareora (correctly, Pureora) and Waitohi, both in
South Canterbury, were places where ritual cleansing and dedication, respectively, were
carried out, not altogether dissimilar activities yet each requiring its own waitapu. They
are each located about ten kilometres away from Waiateruatï, traditionally the major,
local, centre of population. Whilst they are approximately equidistant they lie in
different directions, an indication of the distances folk would travel for the appropriate
type of water with which to perform a specific ceremony (see: Garven et al., 36-37, Tau
1990).
Such a sophisticated classification of waters indicates the extent to which spiritual
concerns permeated traditional society. This would not have been possible had food
been in short supply. Economic concerns would have prevailed and every available
source harvested. However, metaphysical considerations predominated, thus setting the
105

That is Ranginui.
At the time of first contact, aquaculture was not recognised as a husbandry technique.
Nevertheless, practices now acknowledged as aquaculture are described in Section 9.4.3 (täikï).
106
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spiritual foundation necessary to support restricted access, something vital to an
environmental ethic.
5.5.5 Harvesting
Some harvesting trips would be in small family groups (kaiämio), others in extended
families (e.g. for kiore) and yet others in even larger aggregations (for tïtï). On other
occasions when the work was heavy, and took some time (e.g. for käuru) only the men
would go, as the local foods would not have supported large family groups. The
aggregation would be a reflection on the type of access rights required for the resource
being harvested. In larger groups the whakapapa bond was looser and access control
was less stringent. For example, in winter weka were harvested inland and in huge
quantities when few other resources were available. They were preserved on site and
large numbers of men and women were involved in the harvest. Presumably children,
too, would have made the journey.
Resource use remains descent line based, though residence is not. Tikao stresses that
folk who were not Manawhenua in the area of harvest, may only join the harvesting
party by invitation. On no account would they turn up uninvited. He goes to some
lengths to emphasise the importance and antiquity of this practice. The principle is
further supported by Anon (nd.b:14) who says: “Bird preserves in old days were kept in
hapus and trespassing was a grevious offence”. This is just one way in which harvests
were controlled.
Very often rangatiratanga was inherited through men, and mana whenua through
women (Walker, 1990:45-46). Thus it is that a number of Kai Tahu hapü are named
after women in recognition of the resources that were acquired through strategic
marriages, particularly at the time of the Käti Kurï and Kai Tahu migrations. (Examples
are: Te Huataki and Tiotio’s daughters; Tu Te Urutira and Hineroko, in the Te Wanikau
narrative (see Chapter 2).)
Strict allocation of resource rights helped to ensure that over-exploitation did not occur.
Individual rights to resources could also be gained in a number of ways and according
to established conventions: discovery of a certain tree, making a path, being injured at
that spot (especially if loss of blood was suffered), loss of a relative, or recovering from
illness there. Even the birth of a child whilst on a journey could render the birth-place,
formerly the “property” of another, tapu to the descendants of the child. Every birth is a
re-enactment of the labours of Papatüänuku the primary mother, she who is the land.
The burial of the whenua reaffirms the connection, attests to the on-going duty of care
by a new generation, and promises eventual return of the individual to te köpü o
Papatüänuku. A number of place-names throughout the rohe testify to this tikanga.
5.5.6 Access to Resources
The complexities of access to resources are exemplified in the following, somewhat
unclear statement, by Räwiri Te Maire:
Fernroot was procured by any person, but the whitebait was only caught by the
people who owned the land. Eels were free to all at periods when ‘He mahi
haokai’ was on. The kauru was also protected by ‘rahuis’
(AJHR 1891, G7, p. 48)
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Wakawaka
See: Beattie (1994), Firth (1959:378), Anderson (1998:111-114)
Ka tika tonu a ia hapu ki tona wahi mahinga a ia hapu ki tona whenua
mahinga e kore e pokanoa tetahi hapu ki runga ki to tetahi hapu whenua mahi
ai. He ritenga nui rawa ki te Maori ki te pokanoa tetahi tangata hapu ranei ki te
mahi noa atu
(Tikao, nd(a):1).

Tikao explains that each hapü had its own food harvesting places and would never go to
another’s area. The words “ritenga nui rawa” stress that his was an absolutely inviolable
rule, and it was critical to the management of resources since not only was it a means of
ensuring that everyone had a share in the harvest, it also clearly assigned responsibility
in a way that no other person could interfere with.
Anderson interprets the Canterbury and Murihiku usages of the word wakawaka as
indicating different practices in the division of resources in each region. This tends to
confirm the two distinct cultural areas suggested in Chapter 2. In Canterbury,
wakawaka are said to have been “major divisions of land and sea, each of which could
encompass numerous mahinga kai” (1998:112). Anderson terms this “The wakawaka
model”. By contrast, in the south wakawaka were usually divisions of a single resource:
a single mahika kai site. This he terms “The mahinga kai model”. This thesis proposes
minor refinements to these models as suggested below.
There were also wakawaka reserved for people in transit. A good example was at
Hereora, where cabbage trees still grow at Burnside High School, Christchurch. The
trees were a landmark in the swamp, and thus easily found by travellers who did not
need to ask permission to take resources at such a spot (Wai 27, J10, p. 35). This is not
to say that there were no restrictions whatsoever for, just like the guest’s responsibility
to the host, it was incumbent on the occasional user to take only what was actually
needed. The usual ethic of “waste not want not” would apply, even to those outside
fully regulated society. Presumably there were still further (and perhaps ultimate)
sanctions which could be imposed, as in the case of Moko, Section 2.1; see also
Tühuru, Section 7.2.8.
Within our social order, authority by the Arikitanga or leading
Rangatira existed over all wakawaka. This was essential for the
protection of our people, our networking system through our
whakapapa for the uses of mahinga kai and the siting of our kainga
nohoanga. The Town Planning examples I have given locally, applied
throughout the whole of our Tribal rohe
(H. R. Tau to Waitangi Tribunal, Wai 27, J10, p. 34).

In describing wakawaka in his testimony (No. 39) to the 1879-81 Smith/Nairn
Commission into South Island land sales (N. A.; MA 67/4:78), the prominent 19th
century leader, Räwiri Te Maire drew the diagram reproduced as Figure 5.4, below.
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Figure 5.4 Wakawaka
More detailed information is also available. Figure 5.5, shows a series of wakawaka in
the Canterbury area (MS140, Hv 23, Folio 1). However, two maps have been
deliberately conflated to make the Figure ambiguous, due to the sensitive nature of the
information contained in it. The oral explanations to the Tribunal, by Rakiihia Tau and
Peter Ruka Korako, amplifed the system denoted on this map. Nevertheless, the
principles of what may be regarded as “traditional Mäori surveying” – triangulation,
using stars, and reference to prominent landmarks - are clearly evident. Manakau (or
Manukau) in the Seaward Kaikouras, Maunga Tere (Mt. Gray) and Ahu Patiki (Mt.
Herbert) are the most prominent peaks in the region and they provided reference points.
Köpï and Puaka are stars and provide drift points at sea, each of which can be easily
located on the fringe of the South to North current, “Te Tainui o Waitaha”, which is
deflected easterly by Banks Peninsula (Peter Ruka Korako to Waitangi Tribunal, Wai
27, J10, p. 90-91). Clearly, reference to stars would be at specific times. The wakawaka,
running from North to South, are Te Ruakäkä, O Tamateraki, Okawhata, Te Kopa, Te
Waka Awa, Mötoitoi, Pütaringamotu and Ihu Tai. The whänau of each wakawaka as
well as having their own resource base had particular responsibilities. Some were given
the task of maintaining the currency of off-shore fishing skills, others were charged
with responsibility for the quality of shellfish species, yet another cared for “the secret
paths and trails through the swamps [of the present Christchurch area]. By moving one
log a trail could be changed leading people into traps” (Wai 27, J10, p. 35).
Wakawaka for different foods might overlap, so that different groups might harvest
each of the resources of any given area as territories were not necessarily either discrete
or contiguous.
The same wakawaka system was practised inland for the gathering of
kauru, kiore, etc. these foods would be collected by the various whanau
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groups or collective groups. It is important to note that not all people
would gather [each of] the various foods. Our people specialised in certain
food gathering skills
(ibid. p. 34).

The point he is making is that with each whänau having a different geographic or
resource focus, responsibilities might overlap in the sense that in any one area
boundaries for käuru need not be the same as for kiore. Each notional map would be
overlaid upon another. Their seasons differed, so whilst whänau “A” would give
consideration to factors related to käuru when they were in the area (Spring or early
Summer every four to five years), whänau “O” would give consideration to factors
related to kiore each year in late Autumn. Importantly, each would be aware that
another group also had rights in the area and that their own actions must not interfere
with the interests of the other. Weka, which were not under strict control, could be the
subject of attention from other groups in late Winter, and weka hunters would respect
the interests of both “A” and “O”. Peter Ruka Korako provided this explanation to The
Waitangi Tribunal: “The sub groups would divide into work units, and they would
seasonally hunt around the season’s clock, catching, collecting, preparing and bartering
as a commercially viable Tribal entity as a local franchise holder would.” (Wai 27, J10,
p. 87). He continues, “The social order thus served to reaffirm whakapapa ties as well
as re-establishing order and settling disputes” (ibid. p. 89).
The system was facilitated by each type of preserve having its own classificatory name.
The lists analysed in Chapter 7 contain the terms koutu aruhe; para kauru107; mara
mahetau, taewa, or pora; matatiki108 , pä, re, or rauiri tuna; tapua weka; werohanga or
taheretanga manu. These are, respectively: fern-root “digs”; cabbage tree groves;
cultivations; eel springs, weirs, swamps or preserves; weka runs; bird spearing or
snaring groves. Each term refers to the fact that rights gained through whakapapa are
involved, each being effectively a “preserve” with the different terms reflecting the
different nature of each preserve. Koutu aruhe and mara are localised, though not as
localised as a rauiri tuna, which would be a specific locality on a stream. A garden
could shift around at the locality. No term is given for harakeke cultivations. A tapua
weka would be rather more extensive, though not as large as a para kauru, which might
cover many acres. These preserves often had their own names, rather like contemporary
farm names (e.g. in List 11, page 4: “E Mahinga tuna Ko te Whakahoki a Paroro”).
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North Island “uru tï”
A matatiki is an underwater spring somewhere in the course of a stream. It is usually a source of
somewhat warmer water, and eels are inclined to congregate at such places. This contrasts with a “puna”
which is the actual source of a stream; the spot where the flow emerges from underground.
108
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Fig. 5.5 Nga Wakawaka o Te Aka o Tuwhenua (Wai 27, J28)
Fig. 5.5 is also an example of what is now colloquially known as a “mark book”. David
Higgins explained “marks” to the Waitangi Tribunal, in respect of sea fishing, as
follows:
… by identifying a number of prominent topographical features, and lining
them up so that they bear a particular relationship to each other when seen
from a boat at sea, the boat could be placed at a particular spot on the sea
with a great degree of accuracy
(Wai 27, J10, p. 53).
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The same principles apply on land and for fresh water lakes. Trevor Hape Howse
describes the wakawaka at Wairewa (Lake Forsyth) where pärua, a series of keyhole
shaped, blind drains radiate into the shingle bank from the end of the lake:
Standing on the rise and looking due north towards Ahu Patiki (Mt.
Herbert) the lake outlet adopts the shape of a sea-gull’s webbed foot, in
Maori, Tapuae Tarapunga. The family drains were positioned by starsightings between three tapu drains [the toes].

The three tapu drains ensured that not all eels were available for catching.
Wïremu Pötiki, in his evidence to the Smith Nairn Commission (NA 67/4, Testimony
41:78) uses “whakawakawakatia te whenua” when referring to the surveying off of
reserves. In effect, he is saying that surveying created a series of wakawaka.
Practical examples of wakawaka are given in Chapter 6.
Rauiri
Rauiri is also a preserve, but usually for a single resource reserved by an individual or
group. A translation of rauiri is “hanging leaves” from which we may infer that a rauiri
is similar to a rähui, although the latter could cover all resources in the area proscribed.
Tamatama
Firth claims that “Tribute was not in vogue to any extent among the Maori people”
(1973:131). However in the south, opinions on the subject differ. Tamatama was an
established practice, at least in Canterbury, but there is some dispute about exactly what
tamatama was. Tikao summarises the two very different points of view:
… the Kaiapoi contention is that the Banks Peninsula chiefs were in a state
of vassalage to the head chief at Kaiapoi, and that these chiefs and their
successors paid marine products as an annual tribute to their overlord, and
that the latter as a matter of etiquette or courtesy sent them kauru in return.
On the other hand, the Banks Peninsula viewpoint is that they were fully
independent and that the food was merely exchanged in accordance with a
polite custom
(1990:140-1).

The central position, geographically and politically, which Kaiapoi occupied in
Canterbury, does not seem to have had an analogue elsewhere in the Kai Tahu rohe.
One group could own the general rights to the land (loosely, hold the rangatiratanga)
but another or others may have had the right to harvest certain resources from it (as
Manawhenua or kaitiaki). They must make tribute to the owners who would then give
gifts in return. Pond points out that a similar situation pertains amongst Pacific societies
and, in the case of New Zealand, she states: “the group receiving these [usufructory]
rights was bound by sacred protocol to return a presentation of produce. The fulfilment
of the contract was marked by festival” (1997:26). This illustrates, further, that
kaitiakitanga recognised other groups having an interest in the resource, and rights were
held subject to their concurrence. In other words, kaitiakitanga was a form of delegated
rangatiratanga. Any failure to act appropriately could result in rights being challenged.
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5.5.7 Seasonality
The people moved seasonally to harvest foods at their peak availability. Those seasonal
peaks were in terms of quantity, quality or both. Some resources were only available for
a brief period, regardless of quantity (e.g. tïtï, or whitebait). Others may have been
available in greater quantities than normal for a short time (kiore). Yet another was in
better condition at certain times (weka), and others such as tuna during the heke109
showed quantitative and qualitative advantages. Harvesting patterns were repeated
annually and involved wide territories. There was a specific settlement pattern
associated with such an economy based on a permanent winter camp and several
scattered foraging camps, some of which were revisited each year while others were
used only occasionally. Districts were only visited annually if their primary resource
was the subject of an annual harvest. Tï is a case in point. Groves were harvested every
four to five years. Whilst working parties travelled great distances for such crops, other
resources in the vicinity may not have been of sufficient value to justify a significant
investment in travel time. Besides, the secondary resource was probably available
wherever the year’s tï harvest was procured. Accordingly, shelters constructed for
occasional visits would not receive the same investment in building time as those
occupied at regularly used locations.
The Mahinga Kai data analysed in Chapter 7 contain references to four categories of
settlement: “Kainga Mahika Kai”, “Kainga Nohoanga”, “Kainga Nohoanga Tuturu”
and “Pa Tuwatawata”. Most, but not all, käinga nohoanga tüturu refer to an urupä110.
We can therefore infer five levels of settlement: käinga mahika kai, or occasional
camping places, which were not maintained continuously; käinga nohoanga, or regular
seasonal camping places probably with rudimentary dwellings which would be
maintained at each visit111 ; käinga nohoanga tüturu or semi-permanent settlements, the
most important of which were associated with urupä, thus committing the people to
continuing residence; and pä tüwatawata or palisaded forts that were always with urupä.
These latter are settlements where the folk spent quite some time, and where the old and
the very young would have wintered over. The majority had gardens and tüähu, special
places, with the appropriate mauri and at which karakia were recited. Some käinga
nohoanga tüturu also had gardens, and/or tüähu. Pahuri were temporary shelters, used at
non-permanent camps (as opposed to whare porotaka, sometimes termed “round
houses”, that were common further south) (Anderson, 1986:19). Pahuri would be
titivated up each season and re-occupied.
This heirarchy of living sites is evidently peculiar to the South and part of the suite of
adaptations that developed in this environment. As Clarke (1968) said (see Chapter 3),
when a new environment is encountered cultural adjustments will result. It was those
adjustments that supported the unique pattern of resource management employed by the
southern Kai Tahu. Chapter 8 expands on this theme, with especial reference to the
importance of pöhä and kaihaukai.
Contact with Europeans resulted in further, and immediate, adjustments, particularly
following the introduction of potatoes and contingent opportunities for trade. The
109

Annual migration.
Burial ground.
111
In his testimony (No. 36) to the Smith/Nairn Commission (N. A.; MA 67/4:17-18) J.W. Stack
describes a Käinga Nohoanga as any place with both a dwelling and a pataka. Neither on its own was
deemed evidence of regular residence.
110
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Sydney Gazette of 4 Jan. 1827 records that “The Elizabeth (Captain Kent) landed 10
tons of flax and 290 seal skins from her Dusky Bay/Ruabuke expedition.” This is the
trip that brought John Boultbee to New Zealand (Quoted in Starke 1986:xii). The
reference to 10 tons of flax hints at the level of trading that had already developed.
5.5.8 Etymology
The terminology below, for the various levels of resource rights illustrates the
importance of having take, or rights, based on whakapapa. It classifies the “haves” and
the “have-nots”.
Mahinga kai place where food is obtained
Ahu
tend after
Poketara
a low class of people without rights to resources, “landless class” Beattie
(1954), also “Täkatahara” (each of these terms suggest one who has been
ejected from society due to an anti-social action)
Kaihaumi
(Williams, 1988:40) “applied to a person who wanders over lands of
other people where he has no rights, and takes the birds, etc., thereof”
Pokanoa
Shortland refers to as, an “unauthorized piece of presumption”
(1851:222), Tikao uses the term similarly, for trespassing (nd(a):1)
Piringa
used by Shortland (1851) for hangers on, those without mana whenua
who attach themselves to a group with resource rights
Pori
is a subservient tribe or hapü (Stack.1896:16, Piitini Moorera
1930:16112). Pahï are similar, the difference being that pori implies
vassalage whereas pahï are fully independent, e.g. a subhapü (Hoani,
1930:12)
Manene
stranger who is living with a group (may have been banished or have
chosen to leave his own group, or be from a broken tribe)
Papatipu
inherited land, etc.
POLYGYNY
Pinerua is the practice of marrying two sisters and putäo113 is a widow who has been
accepted by male next-of-kin as a subordinate wife114. Putäo is an important tikanga for
looking after widows, whereby a widow goes to a male next-of-kin of her late husband
(Beattie Ms582/I/14:7) unless he had forfieted the right (e.g. Te Aotaumarewa). There
are two consequences of this practice: firstly it ensures that the widow is cared for, and
secondly, perhaps even more importantly, it means that any mana whenua brought to
the husband in marriage is not lost to his whänau. It seems likely that this tikanga is the
same as “moe punarua”, where a man marries several wives, in particular pinerua where
the wives are sisters (see Hineiwetea Ms. for an example where the second wife is
tuakana to the first). The junior wife is murimanu, but Matiaha (1852:11) says wahine
pürua if the second is senior in status (see, e.g. Turakautahi, also Firth 1959:129-131).
Whilst mana whenua may be exercised for a time by the husband, it is really only a
usufructory right and will eventually vest in the offspring (see Section 8.5.4, for the
continuance of this tikanga to the present).
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Williams, (1988:247) gives: Pahï (ii), 4. “section of a tribe” and Pahï (ii) 5. “serf, slave, person
of low birth.”
113
probably from puta ao; reappear into the world (of the living) after a period of mourning.
114
Whilst usually the second wife is regarded as subordinate, this can be a source of friction if the
second wife is the tuakana, her offspring often claiming tuakana status.
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5.6

Kaihaukai (See Russell, 2000:241-244)
To approach an understanding of kaihaukai it is useful to break the word down into its
component parts: kai (food); hau (obligation outstanding); kaihau (“Acquire property
without payment or return made” Williams (1983:87)); therefore: kaihaukai, a feast
which involves an obligation for those treated to return the compliment, or a feast to
reciprocate. However, the kaihaukai was rather more complicated than that as it
involved notions not only of reciprocity - it required mana whenua - it could also
require a return contribution and it was a form of trading, as there was a distribution of
surplus food made (see example below). As with so many Mäori terms, the word
“kaihaukai” had a broad and a narrow use. Tikao explains: kaihaukai is the name of one
food platform and paremata is the other, bigger, platform erected beside it. “… The
correct way was for the visitors to make the former and the residents to build the latter
as a return compliment. … It was an act of courtesy to enable people to vary their foods
a bit” (1990:130-1, 140). As will be seen, it also had important nutritional ramifications.
Reciprocity was a key feature, not only within a feast, but also in terms of the staging of
feasts. The Piitini ms p.25 mentions how the important rakatira, Tü Te Ahuka couldn’t
come to Te Wäi Pounamu with the rest of Käti Kurï until he had repaid the feast: “Te
Kaihaukai o Kinikinitorea”, in the Wairarapa. (See also Carrington, Note 1, p. 83, on
hau[kai] owed115). Carrington p. 80 and Te Wanikau both agree on the requirement to
whakaea, or repay “Ko te kai haukai ma Kati Kurii, te ikoa o taua kai haukai ko Te
Pourikamutu, ko Kinikini Torearea, ko Pakupaku Torearea. Ko taua kai i tuhaina ki ka
rakatira o Kati Kuri, ki a Rakaitauheke, ki a Maru, ki a Te Kaue, ki a Te
Rakiwhakaputa, ki tona matua, ki a Tahu Tutua, ki a Manawa i Waho, ki a Te
Rakitaurewa, ki a Tuhiku, ki a Waitai, ki a Tu Te Ahuka, ki a Puraho, ia Makoo”
(n.d.:7).
When Tü Te Ahuka eventually arrived, some time after Käti Kurï had gained the mana
whenua at Kaiköura, Maru invited him to eat from the pöhä “Tohu Raumati”,
effectively handing him a share in the mana whenua of the district116 . Te Maire Tau
(Pers. Com. 30/10/99) says Tü Te Ahuka has always been seen as Ngäi Tühaitara, but
this could have been a Ngäi Tüahuriri117 perspective. Three times Te Wanikau includes
him in a list of Käti Kurï rangatira (n.d. pp. 1, 6 and 7 (quoted above)).
Tikao stresses the importance of kaihaukai as a tikanga:
He maha nga ritenga a te maori e puta ai nga ritenga penei ka mau tonu te
mahi kaihaukai a mate noa te matua tipu noa ake ki ona uri i muri i a ia. E
kore e wareware i nga matua te ki iho ki ona uri kia mahara i muri i au.
Kaore ano kia utua te kai a (mea) heoi ano ka waiho tena ma ona uri e
whakaaro. Ki te mea i oho rere tonu te matenga o te tangata kaore i ki iho
ki ona uri ka waiho tonu tena ma ona uri e whakaaro no te mea he ritenga
tawhito no te iwi maori no tua iho no tua iho. Ki te mea i mate kore uri ka
ngaro tena kai he mea ano ka riro ma nga whanaunga e utu ma te wahine
115

“When the first Ngai Tahu migration left the north island (sic) hurriedly after the battle of Puharakeke-tapu, this arrangements (sic) had not been fulfilled, but it is recorded that Maru, Manawa and
others had great heaps of stones collected on the beach, … which they divided up, one heap representing
the food owed to one North Island community and the other heaps accordingly” (1930:83, note 1)
116
Tu Te Ahuka was the grandson of Tahumutu, eponymous ancestor of Kai Tahu (as Tühawaiiki
told Shortland 1851:68) and genealogically senior to Maru.
117
Effectively the descendants of Ngäi Tühaitara.
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ranei. E hara i te mea he kauru anake te kai hei kaihaukai e ngari ko te tini
noa iho o te kai he aruhe he inanga he kokopu he panako he pora e huahua
118
me etahi atu kai
(Tikao, nd., Mahinga Kauru, p. 2).

Angela Ballara, writing of Ngäti Kahungunu, who are close relations of Kai Tahu,
describes another form of feast:
Planning to achieve a specific surplus for a political purpose sometimes
required enormous efforts over a cycle of seasons by large numbers of
people. The resulting displays of wealth required meticulous presentation on
constructed wooden stages or heaped up, or sometimes carried on the backs
of a line of porters and formally presented. The base of the display at feasts
was usually some staple, fern root or other wild tubers, topped with more
prized foods such as kits of kümara, preserved eels, calabashes of birds or
rats. The more difficult a food was to obtain or process the more highly it
was prized. … Gifts of artefacts such as cloaks, greenstone weapons or
ornaments were sometimes presented at the same time.
The huge efforts of collection and organization would only be … for an
important chief, the head of a community
(1991:389).

While she does not explicitly say so, the final sentence hints that she may be writing
about feasts between iwi or major hapü, as an “important chief” would only head such a
community. This tended not to be the case in the South. Only in the Marlborough and
Buller districts did Kai Tahu have neighbouring iwi, and hapü were seldom
geographically discrete. Accordingly, most feasts would have involved more closely
related groups whose relationships would, by and large, be prescribed by whakapapa.
Beattie wrote “A Taranaki writer says the ancient Maoris of that district used to sail
down to the Bluff and hoko (barter) for the titi” (1954:31). The late Ruka Broughton,
Ngä Rauru, South Taranaki, confirmed the practice (Pers. Com. 1985). It may well have
emanated from the southwards migration of the Pätea (also known as Te Rapuwai).
Beattie was told by a Mäori informant that in exchange for muttonbirds “kumera, taro
and hue [could be obtained] from the North Island” (1920:67). To that list Shortland
(1851) adds karaka berries, barracouta, käuru, pounamu, the feathers of kötuku and the
strong-scented oil obtained from the taramea. This is supported by Torlesse (in Maling
1958:72) who observes: “… the Ngatikahungunu of the Wairarapa district, North
Island, traded preserved kumeras, mats and canoes with their Southern relatives, the
Ngaitahu, in exchange for mutton-birds, greenstone, kotuku feathers and taramea oil.”
Additionally, archaeological evidence supports trading in other lithics, particularly
silcrete, which only occurs in South Canterbury and Central Otago. For example, some
ten pieces of Oturehua silcrete were found in excavations at Palliser Bay, 715 km away
(Prickett, 1979:170).

“The Maori have many customs for which procedures like this are observed. The matter of ritual
food exchange is still practised, for when an elder dies improperly his children grow up improperly after
him. An elder never forgets to tell his children, ‘Remember after I am gone, that the food of So-and-so
has not yet been repaid.’ And so it remains for his children to carry it out, for it is an ancient custom of
the Maori people from the very earliest times. If he dies without issue that food is lost, and it becomes his
relations’ or wife’s responsibility to repay it. Kauru is not the only food used as a ritual food exchange
but all kinds of food – fernroot, whitebait, kokopa fish (sic), panako fern (sic), turnips, potted foods and
other foods (this translation, Mikaere 1989:29).
118
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It may be that there were two types of exchange, as Anderson (1966:636) notes.
Taare Hikurangi Bradshaw, in his evidence to the Waitangi Tribunal, in support of the
Kai Tahu claim, described kaihaukai thus:
[Kaihaukai] was the seasonal hui of our tupuna, gathering at Ruapuke
Island in June. The kai that had been gathered was assembled there, in
preparation for Winter with the Northern Ngai Tahu cousins at Kaiapoi,
although later on this practice was to become firmly established at
Ruapuke.
The most sought after local delicacy, was titi and it was through this
medium that the pawhara tuna and kumara found its way south to this
area.
When the kai season in the south here finished, our old people, with the
oncoming of Winter then returned home to their permanent kainga, along
the various huarahi that they had traversed during the early spring in their
quest for Mahinga Kai
(Wai 27, H13).

Carrington hints at a further dimension. In discussing the reasons for Tu Te Ahuka
initially not coming south with Käti Kurï, he writes that “having made a successful deal
[with his neighbours] in which he exchanged a famous mat Kinikini-Torea, for the
fishing rights, Tuara-Wainui” (p. 80). This does not altogether contradict Piitini or her
elder, Te Wanikau, as they were the acknowledged source of Carrington’s material and
she may have added detail in relating the story to him. Kaihaukai may therefore have
also been used to formalise the exchange of resource rights.
Interestingly, the inherent philosophy, of sharing with whanaunga, could still be seen
early in the 20th Century, as far north as Raukokore in the Eastern Bay of Plenty, where
the writer’s father, from Bluff, had married into the local iwi: Te Whänau a Apanui.
One of our greatest delicacies at Raukokore was the mutton-bird: my
grandfather John Stirling sent barrels of mutton-birds from the South Island
on the schooner every year, and they were beautiful – 300 big birds to a
barrel. My mother would call all the people of the district to our house and
she gave mutton-birds to every one of them! The Raukokore people were
so thrilled with those birds that they used to plait the finest kits and whariki
mats out of kiekie to send to the South Island as a gift
Stirling and Salmond (1980:105).

Here we can see demonstrable values of reciprocity, gifting and distribution of surplus,
as well as the inclusion of geographically distant whänau in the resource.

5.7

Conclusion

As was seen, the main focus of kaihaukai in the south was to distribute surpluses of
food, especially amongst groups who each had excesses of different items. However,
kaihaukai were also given “to cement a wider social alliance”, particularly in the case of
käuru and tïtï (see Section 8.2). In order for this to happen, an effective storage method,
pöhä, evolved. Kaihaukai also had an important role in the regular reconfirmation of
kaitiakitanga by neighbours.
Practices in Te Wäi Pounamu could be very different from those described in the
“orthodox model”. Some innovations simply reflect the long period of isolation of south
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from north, whilst others were responses to the unique environment in the south. A
third category is somewhere between. These are primarily the result of a different social
structure that had evolved, partly through isolation, but largely in response to the
absence of kümera gardens and the itinerant economy that would have eventuated.
These strategies for distribution of surpluses and storage contribute to ensure ample
food, year round and are features of Anderson’s assertion (Section 3.2.4) that the
southern Kai Tahu were atypical of band type social organisations.
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6.0 Kaitiakitanga
Täria atu ana tai timu, ana tai pari.
Wait until the tide has gone full cycle.
(Good things come about in the fullness of time.)
(Kai Tahu whakataukï)
“Over the centuries, a different system of
resource management suited to New Zealand
conditions was developed” Garven et al. (1997:23).
This Chapter begins the detailed examination of those indigenous strategies and
techniques that may be described as stewardship. In particular, the discussion focuses
upon access to resources, their husbandry including growth and harvest, preparation,
distribution, storage and other management techniques. Husbandry is subdivided into
techniques of habitat enhancement, improvements to the quality of the stock, and
limitations on harvests. “Optimal Foraging Theory” is employed to evaluate the
sophistication of effort that had evolved in pursuit of a better quality of life. Finally,
there is consideration of those things that might have been done, but were apparently
not.
Tau et al. (1990) describe the traditional relationship between Kai Tahu and their
environment. To paraphrase: Kai Tahu developed over time a system of resource
management appropriate to conditions in New Zealand through which careful
observation and dependence had led to an advanced understanding of husbandry,
habitats and breeding cycles of “all fish, birds and fauna that were of utilitarian and
functional value”. Complex systems were established whereby particular resources
were harvested at their seasonal optimum then attention shifted and focused on the next
resource. Kai Tahu also developed unique technologies to store surpluses of the catches
for long periods of time. The abundance and quality of the resources available to a
tribal group directly determined their welfare and future. It was a straightforward reality
that those with resources prospered and those without perished; therefore a top priority
was appropriate management and maintenance through a rigorous system of controls.
However, it will be seen that the associated ethic transcended purely economic
considerations and became environmental in its focus. Great care was taken to ensure
that only the younger birds and fish were harvested, leaving the breeding stock.
Sustaining the resource was the overriding consideration. This is comparable to
‘modern’ livestock farming systems where the welfare of the capital stock is paramount
(Tau et al., 1990:3.2 – 3.13).

6.1 Resource Management

Davis, writing about the Menominee of Wisconsin, tells us:
Discussions of sustainability must deal with time. The issues of
intergenerational equity and preservation are integral to any successful
definition of sustainability. … Eight components … have to be studied. …
These include historic, legal, cultural, spiritual, ethical, political,
technological/scientific, and economic aspects of Menominee life. All of
these aspects are interrelated in complex ways that often defy precise
description. Overlaying these aspects are the management principles and
practices that have made the Menominee forest a sustainable forest
environment
(2000:9).
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His point is important: that the actual management of resources operates within a
context, and the context is as significant as the actions taken. Furthermore, the whole of
the context needs to be regarded, since the efficacy of the actions is dependent upon the
supporting mechanisms.
Whilst this chapter predominantly examines the day to day, pragmatic interrelations
between Mäori, notably Kai Tahu, and their ecosystem, these must not be viewed as
entirely secular activities since they were practised within a society where spiritual
considerations permeated all. Accordingly, the underpinning principles, outlined in
Chapters Four and Five, must be kept in mind. Some central philosophical concepts,
directly addressing resource management, are described below.
6.1.2 Context
Etymology:
An important background consideration is the many terms specific to stewardship:
häkari
Ritual feast (usually both obligatory and reciprocal)
kaiamio
Seasonal pattern of migrations for food
kaihaumi
Person with no resource access rights
kaihaukai
Ritual distribution of surplus by exchanging
specialty foods from one area with those of another
kaitiaki
One who exercises kaitiakitanga
kaitiakitanga
Stewardship
mahinga kai
Food preserve
mana whenua
The right (and responsibility) to make decisions about
the resources of a particular area
Manawhenua
Those who exercise mana whenua
mära mätaitai
Seafood beds, also referred to as “gardens”, since
mära is the term that is used for all cultivations
ohu
Working bee
poka noa
To gather resources, willy-nilly, without rights
poketara
One who has become kaihaumi as a result of being outcast from
society for transgressing against its laws119
piringa
Hangers on (without resource rights, but with an
expectation of ongoing support)
rähui
Closed season
rauiri
Reserved area
wakawaka
Division of a resource into sections, the rights to
harvest each one being held by a different group120
Many of these terms are underpinned by a different value system. For example, whilst
ohu is very similar to the English term “working bee”, there is a vital difference: all
those involved in an ohu would expect to eventually draw some benefit from their
efforts, though without necessarily contributing towards decisions about the
management of the resource. In other words they may be “piringa” rather than
119

Tuhuru, who was banished from Kaiapoi to Te Tai Poutini (West Coast) would seem to be an
exception (see Section 7.1).
120
The word wakawaka is undoubtedly related to pïwakawaka, the fantail, whose tail is similarly
divided into long sections and perhaps also reflects the distribution of families on a multi-hull, voyaging
canoe..

128

“Manawhenua”. The work does not involve notions of community amenity. Similar
cultural and social considerations involved in the other terms will be detailed below.
There are also some more general terms, which are involved in stewardship, but they are
metaphysical concepts or “beliefs” rather than based on pragmatic considerations. The
most important are: karakia (ritual incantations); mana (authority to act); mauri (life
force; personality); tamatama (tribute paid to a superior from another location); and tapu
(involving restrictions of a spiritual nature). All are explained in Chapters 4 and 5.
The use of “takiwä” for seasons, in the broad (e.g. spring, summer, etc.) and the narrow
(e.g. the kauru season) sense, as well as for geo-political districts as described in
Section 2.2 is consistent with the overall Mäori approach to space and time as they were
viewed similarly, just as in English the question “How long?” may refer to either time
or space.

6.2

Environmental Modification

It must not be assumed that natural processes necessarily create the optimal biotic mix.
“Whilst nature produces all the individual elements, human ingenuity can mix them in
ways that enhance ecosystems; produce new ones, or replicate ecosystems in places
where nature cannot” (Dubos 1978:2). Tüpuna observed nature, replicated the best
patterns, and sometimes even improved upon them. For example, “Whänau planting” is
the contemporary term for the age-old practice of planting associated species in clusters
thereby establishing a “family of plants”. Leakey and Lewin (1995:240) refer to such
groves as “microecologies” wherein a symbiotic relationship exists between the various
members of the community. The more varied the species in such a microecology, the
greater the number of additional biota that will be attracted to it. It will be seen in
Section 8.1 how a recent threat to the health of tï (cabbage trees) was ameliorated by
whänau planting. Forest also controls light and water quality, and provides nourishment
for the insects and snails that native fish feed on. When regeneration slows and the
under-story is scant or absent, the water warms with exposure to light and becomes
silted. The banks, where native fish hide and forage, break down; their habitat is gone,
the forest is opened up to draughts, and the leaf litter dries out destroying the habitat of
ground insects (Pond, 1997:10-11). Powell (1957:34) notes that the development of
fresh-water mussels (Hyridella spp) is dependent on larvae, known as glochidium,
living for some time parasitically attached to certain species of fresh-water fishes,
especially galaxids and Gobiomorphus, the giant bully. Reductions in habitat for these
hosts would concomitantly reduce the range of the shell-fish.
The ancestors were keen observers of nature. They were aware that stands of bush
containing miro trees (Prumnopitys ferruginea) attracted kererü (wood pigeon;
Hemiphaga novaeseelandiae) which came from a considerable distance to feed when
the berries were ripe. Kererü are important seed dispersal vectors, and as they are
broad-based feeders many species benefit from their presence. Put simply, in stands that
include miro, regeneration of all species is faster. These are very likely the kinds of
observations on which the concept of “whänau planting” is based, as it was deemed
desirable to have rights to such a stand: “Kei a ia he oro miro, he rangatira hoki”121
(whakataukï).

121

A man is a chief indeed if he has a miro grove.
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6.2.1 Habitat Improvement and Maintenance
Environmental management did not only involve copying natural methods.
Management practices focussed upon the resource itself and the habitat required to
produce optimal harvests. Indeed, huge efforts were put into improving certain habitats,
and this could be either on-going or on a one-off basis. Freshwater seeding was
facilitated by the use of “pouwhenua”: logs placed in the water and often anchored.
“Behind them were placed the kai and catalysts for seeding” Tau, H. R. (Wai 27,
J10:10). Folk on a quite unrelated journey, who found a log near a stream, would be
likely to drag it into the water to allow nature to take its course. Micro environmental
adaptations are a factor long recognised by archaeologists (e.g. made soils), as opposed
to ethnologists who have tended to ignore it.
Häpua, or lagoons at the mouths of rivers, a feature of the Canterbury coastline, were
periodically flushed of their silt to enhance the fishery (W.B.D. Mantell 28.5.1849,
letter to Colonial Secretary(cited in MacKay 1873:224)). Indeed, the paucity of
mohoao, or black flounder (Rhombosolea retiaria), in Canterbury over the last few
decades, is largely due to the pollution of the Te Waihora (Lake Ellesmere) gravel
bottom (the preferred spawning ground of that species) due to silting and the weed
growth which silting promotes. This pollution has been considerably exacerbated by
reduced water levels due to offtake for irrigation, stock and potable supply, and excess
fertiliser from top-dressing which washes down feeder streams making the lake “highly
eutrophic” (Taylor 1996:1).
Traditionally, every few years, ohu were called to open the lagoons, and these involved
hapü over a wide area. All would eventually have some degree of access to the resource
that they had enhanced. Interestingly, since 1990, “a change in the emphasis of lake
level management from agricultural to ecological requirements” (Taylor 1996:1) has
resulted in periodic flushings for ecological reasons, being reintroduced, underscoring
the efficacy of traditional methods.
Te Waihora
“In pre-European times the lake used to cover nearly twice its present-day area, and
allowed almost unrestricted canoe passage from Taumutu122 through to the Christchurch
estuary” Goodall, in Taylor (1996:146).

122

At the southern end of Kaitorete, the sand spit separating Te Waihora from the sea.
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Figure 6.1 Te Waihora 1848 (CMU2125)

131

Fig. 6.1 is a French chart in the Canterbury Museum Archives (CMU2125). It was
drawn during the 1848 visit of the corvette, “Le Rhin” and shows an outlet at the south
end of Waihora. The chart carries a statement that the water body is opened to the sea,
periodically, by the natives, to facilitate the taking of eels and waterfowl:
Grand Lac d’eau saumâtre, que les naturels font communiquer ‘a volonté
avec la mer, pour prendre des anguilles. Il est habité par une quantitié
considérable de canards et de poules d’eau. 123

Mantell and Bishop Selwyn each referred to this practice, thus
W.B.D. Mantell Journal, 17/10/1848: “We passed the closed mouth of the Puarau124
lagoon which is occasionally opened by the Natives in the same manner as the
Waihora”, and in a letter to the Colonial Secretary, 28 May 1849 “Waihora and some
other lagoons are opened periodically by the natives”. Bishop Selwyn comments: “The
mouth of waihora (sic) was dammed up but there is a place where a river occasionally
breaks out into the sea from a heavy flood.” (Selwyn Journal, 10/1/1844). As noted in
Section 2.8, Selwyn was an unreliable observer, inclined to jump to conclusions and, in
particular, to deny human agency if he believed it unlikely that Mäori had been
responsible for certain acts.
The periodic, deliberate opening is confirmed by Anake Goodall, in Taylor (1996:146),
who states that “settlements as far south as Awarua (Bluff) knew when the lake had
been opened by the appearance of the distinctive patiki mohoäo (black flounder) in their
rivers”.
Rewi Köruarua125 , a 19th Century kaumätua, of Taumutu, tells the important story of
Tüterakihuanoa126, tupua127 kaitiaki of Te Waihora and its resources:
Tüterakihuanoa
Ko tenei korero mo tetahi tupua nui mo Tuterakihuanoa e taniwha ara e atua. E kia
ana e nga maori o mua ko tenei tupua e atua no nga iwi tuatahi mai ki enei whenua
me enei hapua me Wairewa, me Waihora. Ko enei hapua e waimaori. Ko enei hapua
no nga iwi noho tuatahi mai no Waitaha me Te Rapuwai. …
Ko enei hapua ko Wairewa, me Waihora me korero mai i naia nei i Wairewa ko
tena ingoa Wairewa e hapua wai maori. Ko te tikanga e rewa tonu (no te wai) ara e
rere tonu ma raro i te kirikiri ki roto I te moana nui[.] Ko taua hapua (i mua kaore e
pokaia, e ngari e haere tonu te wai i raro o te whenua[)] ...
I etahi wa ka riri taua tupua ka tikona e ia te hapua o Wairewa ki tona paru. (Koia i
kia ai e nga poua maori kua tikona te hapua te ingoa o te tutae o taua atua He
Matuarua)[.] Ki te tiko taua tupua ka haunga te hapua o Wairewa ka mate nga tuna
mera atu ika. E mau tonu ana nga mahi a taua tupua i naia nei, kia tiko taua tupua.
Katahi taua tupua ka tere atu i tona rua[.] Ka haere atu ki tera rua ona ki Waihora.
Ko Waihora. E hapua nui, ko te tikanga o Waihora, mehemea ka ki te roto i te wai
ka haere te wai o te hapua ki runga i te whenua. …
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A large, brackish, fresh-water lake, which on occasions the natives open to the sea to facilitate
the taking of eels. It is the habitat of considerable numbers of ducks and waterfowl.
124
Te Puarau is mentioned in List three of the Taiaroa lists (Chapter 7) a few miles north of
Timaru, but not as far as Opihi.
125
Kaumatua No. 399 in the 1848 lists.
126
See Chapter 2 for the story of Tüterakihuanoa (more often: Tüterakiwhänoa).
127
A tupua (or tipua) is the physical manifestation of an atua.

132

E nui rawa atu nga mihi a nga iwi maori mo taua hapua mo runga i te nui o te tuna
me nga patiki[.]
Koia tenei whakatauki (Ko nga hau ki nga whenua, ko nga kai ki Orariki) mo te nui
o ika)128 E rua nga rua nohoanga o taua tupua i Waihora. …
E kia ana kaore taua tupua e kai tangata. Ko te mahi nui a nga tohunga e mau rimu e
mau i ate maori mahi whakamarie i taua tupua. E karakia te mahi a nga tohunga.
Ko te tahi takiwa e kaha ai te karakia a nga tohunga. Ko nga taima e pokaia ai te
kutuawa o Waihora mehemea ka kia mo apopo poka ai te kutuawa hei te ata po tonu
timata ai nga 50 tekau tangata nga 100 ranei e mea kooko ki nga koko rakau kaua e
kai hei reira ka timata nga tohunga te tiki i nga rimu me era atu mahi hei whakahaere
ki taua atua. Ko te putake i mahi pera ai, kei haere taua tupua ki te moana[. K]a
whakapaea mai a mua o te kutuawa ki te kirikiri a roto i te moana. Ka ohoro te puni
o te awa, tetahi mehemea ka kai nga tangata o roto i te pa kaore ano te awa i
pakaru[.] Ka puni ano i te riri a taua tupua. Ko taua tupua nei e wa ano ka tiko i
Waihora ki tona tutae kia Te Matarua na haunga a Waihora. Ko nga tohunga maori e
mohio ana ki nga taima e haere ai taua tupua ki Wairewa me te wa e hoki mai ai ki
ona rua[.]
(Rewi Koruarua, nd.unpaginated).

This passage, which occupies approximately three pages of the eighteen page
manuscript, outlines the care with which Waihora (Lake Ellesmere) was from time to
time opened lest Tüterakihuanoa, the caretaker, become angered and pollute the fishery.
When the time came to open it, some 50 to 100 men were involved in the work and the
whole population were put under certain restrictions, which was a way of reinforcing to
all the importance of such practices. It is said that the job was done by an “ohu”, which
is like a working bee in that it is comprised of not only locals but also relatives from
farther afield. They, too, would have had a beneficial interest in the resources of the
fishery, though probably not in the decision making because they did not have full
mana whenua.
The manuscript then lists the species that Tüterakihuanoa took care of:
Ko nga ika o roto o Waihora e tiakina ana e taua tupua129
1 Tuna Ahau,
2 Tuna a Tai
3 Mairehe
4 Horepara
5 Tuna Rakau
6 Hao
7 Tuna Manawa.
Patiki
1 Mohoao
2 Raututu
3 Whaiwhai
1 Inanga
2 Paraki
3 Mata
4 Kokopu
me te tinitini o nga ika a taua tipua (ibid).
128
129

Unmatched parenthesis is in the original.
See Section 5.2 for descriptions.
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Beattie (1949:9) records a similar story for Waitarakao lagoon at Washdyke, another
place where Tüterakihuanoa was said to have settled (also at Puna Tarakao). It is not at
all unusual for a tipua with the mana of Tüterakihuanoa to be claimed by multiple
localities, so this list is probably not exhaustive.
6.2.2 Karengo
Karengo (Porphyra columbina), an edible seaweed, only grows on certain types of
rocks, none of which occur naturally south of the Clutha river mouth. I am told that
there is a karengo colony on a large cluster of uniformly sized boulders in a small bay
some way south of the Mataura. As the sea current is south to north, the boulders and
the alga could only have been brought in from many miles away.130 This suggestion is
supported by the uniform size of the boulders: each is about as large as a strong man
could carry to and from a canoe (Anon, 1999, Pers. Com131.). The conjunction of the
boulders and the karengo at a locality many miles from where either naturally occurs, is
strongly suggestive of human agency.
Practices had to make sense culturally as well as environmentally. It may be that
practices that began for purely environmental reasons became cultural, but this would
not happen if a particular practice was not environmentally sound. “Environmentalism”
had to make sense. There was no “green for green’s sake” ethic but, rather, a focus on
species which were seen to be of value (at first or second hand). This in turn probably
gave rise to an attitude that tended towards environmentalism. However, cause must not
be confused with effect; Indigenous environmentalism needs to be viewed in the
context of human needs.
6.2.3 Fire
It is possible that fire may have been used in spring to promote earlier growth, thus
providing moa with more food, or for another resource enhancing reason. Growth of
aruhe was certainly encouraged with fire, and Firth (1972:62) advises that “bracken
tops were burnt off in order to prepare for the digging of the edible roots [aruhe] and to
render them of a good white colour.” Fire is also well known to promote regeneration,
the first stage of which is often bracken.
Forest regeneration was much slower in Te Wäi Pounamu than it had been in East
Polynesia, probably contributing to early errors. It seems that there may have been a
belated attempt to slow the reduction in moa numbers by providing more browsing by
means of re-growth of aruhe, tutu, etc.
Beattie mentions (1949:51) that a burnt patch in a forest was referred to as “kaka-ahi”.
This is probably käkä-ahi, implying an area that had been repeatedly burnt, presumably
to promote the growth of aruhe.
Environmental modification was also practised as an aid to harvesting: for example,
fish traps one at Onawe, in Akaroa harbour and three in Whakaraupo (Lyttleton
130

Professor Helen Leach quite correctly asks whether the rocks may have reached their present
location as a form of ballast. However, the remote site, together with a difficult approach for a vessel of
any size, suggests that it is an unlikely place for ballast to be dumped.
131
To preserve confidentiality of this prized resource the informant has asked that both he and the
location remain anonymous.
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Harbour), see Trotter and McCulloch (1998; 2000). Trotter and McCulloch (1998:279)
describe a fish trap on the western side of Onawe peninsula, which is 65 metres across.
It is submerged at high tide and exposed at low tide. It could have afforded the pa
continuity of food supply when under siege.

6.3

Population Improvement

Mära mätaitai were seafood gardens and Garven et al. (1997) report that seeding of
shellfish beds was a feature of this type of husbandry: “Shellfish beds were seeded with
superior strains taken and transplanted from other areas, and established beds were both
enhanced and depleted [culled] by biological methods” (p.24).
Rakiihia Tau, in his evidence to the Waitangi Tribunal provides some examples.
Toheroa have been seeded at South Brighton/Karorokaroro (Pegasus Bay).
These root stocks came from Kahuraki point (North of Westport) and
Waikawa (Picton); similarly, tuatua in Pegasus Bay; cockles in Ihutai
(Heathcote Estuary) ex Otepoti (Otago Harbour) and Kaikoura; scallop
beds outside the North East bays of Akaroa
(Wai27, J10:9-10).

Poua Harold Ashwell, advises that seeding was also used in the far south to propagate
tio (mud oysters, Ostrea sinuata) “In fine weather oysters were retrieved from the deep
waters of the straits and replanted in the sheltered waters of coastal harbours.” (in
Garven et al., p. 64).
Further details are available:
At times the kai-moana-mataitai are ovid/gravid seeds being generally
released along the beaches in a quite haphazard manner. It is at this time
that our poua and taua use the gift of Rimurapu (sic) to trap the spat and
lay them in concentrated areas close by the “papa kaika”. The time
sequence is critical and the preparation of the rimu is extremely
painstakingly slow and sacred. The holes of dispersal are drilled using a
special bone from the skeleton of the hapuku 132. The numbers of holes are
important as they must match up and duplicate the pattern of “Matariki133.
When these sequences have been completed the karakia would then set
apart all who will collect the gravid seafood and place them either on rocks
or in the sand or mud.
(Peter Ruka Korako to Waitangi Tribunal WAI27, J10:77)

That is supported by Rik Tau:
Rimurapa was, and still is, used in the planting or seeding of kaimoana
around our coastline. Sea food did not just appear around our coastline
waterways and lakes. In most cases these foods were planted there by our
ancestors.
(Rakiihia Tau to Waitangi Tribunal, Wai27, J10:9)

Ruka goes on to provide more precise details of placement:

132
133

Grouper.
The constellation, Pleiades.
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The old ones would collect their favourites and place them into poha 134, these
poha would be punched with holes and buried in the 3rd and 4th wave line at
low tide or placed carefully on the rocks or in crevices where the wave
pressure would slowly disperse the eggs over a period of time …
(Ruka, to Waitangi Tribunal, Wai 27, J10:78)

Fig. 6.2 Matariki design
The star design is obviously a cultural accretion and would probably have differed from
group to group. Apart from the primary purpose of allowing spat to escape, whilst still
being protected by the pöhä, the design would also have recorded ownership; each
group having its own distinctive pattern. They would have acted like a label, telling all
the purpose of each pöhä. It would have acted as a warning somewhat like the sign of a
rähui, telling others not to touch and that interference with the re-seeding would be
severely punished. For example, if the root stocks of toheroa for seeding at South
Brighton and Pegasus Bay came from far afield, such a considerable investment needed
to be rigorously protected to make the effort worthwhile. Unquestioning adherence to
the rules of society was the guarantee that such investments were safe.
Whilst cultural extensions have a purpose of their own, we must not lose sight of the
fact that they had to be consistent with the primary objective: in this case, protection of
the spat whilst permitting their gradual escape into the surrounding waters. The cultural
function of recording ownership and discouraging any potential interference, could
have more easily been carried out in other ways (e.g. “labeling” the pöhä with a bunch
of feathers, as was done for those going into storage) but the primary consideration was
for holes to allow spat to escape. Therefore, it was a small matter to arrange them in a
pattern that is at once aesthetically pleasing and culturally helpful.
134

Bags made from the hollowed leaves of bull kelp (Durvillea antartica ).
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Futher support for such practices can be found in Barry Brailsford’s Song of Waitaha.
Although it contains some dubious information that cannot be corroborated, it is
probably acceptable as corroborative evidence:
… poha were made, blessed, and had a design pricked into them with a
hapuku bone. Then big mussels, ready to discharge their spat, were
placed into the poha, so prepared, and transported to a field which was
seriously depleted, in order that the spat would become the origins of a
new colony
(Brailsford, 1994:233).

Another process, was described by Peter Ruka in his evidence to the Waitangi Tribunal:
If a pipi bed was becoming over-populated and the kai was not getting
“fat” they would bring in a particular whelk and it would soon thin
down the beds, eating only the weakest
(Wai27, J10, P.74).

It is little wonder that seafood gathering areas were termed mära.
Location:
As in most areas of Mäoridom there is always the critical aspect of locating
the mära mätaitai. A number of considerations must be highlighted. Mana
whenua must be vested in those performing the ritual; ownership must be
vested at the appropriate level: whänau, hapü, iwi or conjoint; past and
present use of the area must be mahinga kai related; the local mountain must
in draining off have a mauri that is sympathetic to the type of kai mätaitai
being planted, etc. These are the considerations that determined appropriate
places for mära.
KURÏ
Kurï, the Polynesian dog, was husbanded in traditional times. They were usually bred in
captivity but inevitably some ran wild, though there is no evidence of a widespread
feral dog problem, such as the dingoes of Australia presented to early graziers. Some
localised problem areas are, however, documented. When the breeding stock died, or
were “killed by a rival, or when food was short”, people would go on an excursion for
new stock from the wild. Each rangatira, or chief, would be likely to keep 20 - 30 dogs
in a good year (MB140 Hii/ii, Folio 5, in Herries Beattie’s handwriting). Kurïwao135,
near Clinton, in South Otago, is mentioned as one place where our ancestors were able
to replenish their stocks, by capturing wild dogs, especially young ones, when stocks
got low. A lactating female would be trapped, then permitted to escape so that she
might lead the hunters to her lair. A male pup with desirable characteristics (see below)
would be reserved for mating with the females; the other males being castrated
(whakapoka136 ), as they then fattened more quickly for the oven. Not only were they
fattened for food, but their skins were also used for clothing, and the dogs were trained
to assist in getting weka, käkäpö and mäunu (moulting ducks) during the annual duck
drives (Beattie, nd(a) unpaginated).
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Which means “wild dog”.
Very often the litmus test of whether a practice was traditional or introduced is whether or not
there was a traditional word, since introduced practices were usually referred to by transliterated English
words.
136
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Beattie mentions that dogs were selected for skin size and the length and colour of their
hair but Anderson (1981:16) claims that they were bred primarily for “strong neck,
forequarters and jaw, to hold large game”. It is possible that both could be correct, as
they are certainly not mutually exclusive. However, it is equally likely, given
Anderson’s archaeological background, that he may have inferred from archaeological
evidence that would refer to early sites where “large game” meant moa. A few centuries
later, at the time remembered by Beattie’s oral informants, game would have been
somewhat smaller and, accordingly, the focus would have shifted to characteristics of
skin and coat. Beattie also mentions kurï-mori a special strain with “short hair suitable
for sleeping mats and so on” (1954:71).
Castration is a particularly interesting matter. It could be argued that it was
management, or an enhancement, technique which set the ancestors apart from peoples
who merely exploited their environment. This is a significant contribution to the
argument as the objective is manipulation of the gene pool and the material is
describing pre-contact practices. This can be attested through the use of the traditional
word poka for castration (and the related term pokai tara was used for male sex
offenders who had been emasculated (Beattie Ms. 582/E/11)). Both indicate that the
concept was, in fact, in vogue prior to European contact or else a transliteration would
have been more probable137. Tarewai Wesley, Kai Tahu kaumätua (died, 1967) confirms
this. He said that the weapon called wahaika138 was used in olden times to emasculate
men found guilty of sexual offences against society. Khyla Russell, (1999, Pers. Com.)
recalls a discussion in the 1950s during which Wesley imparted this information.139
However, dogs’ testicles are not contained within an external scrotum the way that a
human’s are and, accordingly, a more sophisticated, yet fail-safe, technique would have
been required. The survival of small puppies would have been vital: we must assume
that uncastrated males would have been preferable to a high death rate. Unfortunately,
no detailed record of the method seems to have survived, but the fact that such a degree
of sophistication had been achieved indicates the importance, and the prevalence, of the
practice. It is irrelevant whether the primary motivator was selection for breeding,
enhanced control of the dog population of villages, or the faster fattening of those
operated upon. The point is that the results rendered the practice worthwhile. An
unacceptable death rate would certainly have militated against the procedure.
Flora were husbanded in a similar way. Garven, et al. (1997) write:
Stands of trees such as karaka (Corynocarpus laevigatus) and tï kouka
(Cordyline) were planted from selected stock, and were managed to optimise
their production
(p.24).
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Also, the practice is mentioned in the South Island story of Rona, the man in the moon. His
wife’s lover, Hoka, was emasculated and the cooked part fed to the adulterous wife. Legend is a fairly
reliable reflection of societies’ practices.
138
Translates as fishes mouth, a weapon of wood or bone, used in hand to hand fighting, and which
has a cutting surface of small shark’s teeth.
139
Taranaki elder, Sonny Waru, confirmed this traditional punishment of sex offenders at a youth
health hui, in Hastings, in 1987.
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Also, “Some tikumu140 grew on Banks Peninsula – it had been brought from the West
Coast mountains” (MB140/Hii Folio 2) thus ensuring local availability of a resource
that was otherwise only available some distance away.
These practices are not unique to Kai Tahu. For example, McDowall (1990) says that
Mäori introduced smelt (Retropinna retropinna ) into Lake Taupö. The important point
is that husbandry practices had been developed within traditional Mäori society despite
the absence of a true agricultural economy.

6.4

Sustainability

Goodall, in Taylor advises:
Harvesting methods reflect a thorough understanding of the breeding
cycles, migration times and feeding habits of all the fresh and salt-water
species of utilitarian value; with different names being used for the same
fish at different stages of its life-cycle. Many species could be harvested at
different times of year by understanding their habits at those times and
adjusting the catching method to suit
(1992:32).

Pond agrees. She instances fish harvests “at stages in the life cycle when they are
nutritious, being rich with roe; and at stages in the lunar cycle when they are abundant,
congregating to migrate” (1997:83). Also;
Upstream, beyond the reach of the salt tide, autumn shoals of inanga migrate
down to estuaries to spawn. These migrations coincide with the full and new
moons, and therefore with the high spring tides [sic.] downstream, that will
lift the fish onto estuary banks to spawn amongst grasses and rushes.
Spawning occurs at full tide and after the highest of the spring tides, so that
the eggs are not again covered by water until the next cycle of spring tides
(ibid.:82).

That Mäori understood, and may still understand, the correspondence between lunar
cycles and fish life cycles, and exploited that knowledge, is attested (inter alia ) by the
fish names, as attested by Pond:
Maori names mark those points where simultaneous changes in habitat,
appearance, and habits bring about an identity-crisis … whitebait ( Galaxias
maculata) however, enter streams from the sea in spring as unpigmented
juveniles named karawaka; adults live solitary in the upper reaches and
then migrate back downstream to spawn as inanga. The early run of inanga
migrating downstream to spawn in the autumn is pukoareare; the major
migration is matuaiwi
(ibid.:82-3)141.
Between their migration upstream as juveniles (karawaka or, in the south, mata), and their
return to tidal reaches to spawn, they are distinguished according to criteria similar to the
Linnean system used by western scientists: koaro, kökopü, koukoupara, pïpiki and ruao
(Strickland, 1990: unpaginated). Further division is indicated by “ngaruru; second stage” (ibid.),
presumably meaning that a post-fry/pre-adult stage was also recognised.

6.4.1 Restricted access
140
141

Celmisia
In Kai Tahu nomenclature matua-a-iwi are “post spawners” (Strickland, 1990:unpaginated).
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In traditional society, access to resources could be restricted in two ways: temporally,
by the imposition of rähui and, spatially, by means of rauiri or wakawaka. The
difference between rauiri and wakawaka is partly a matter of local usage but, usually,
rauiri refers to isolated food preserves to which one particular descent group has sole
rights; wakawaka is the more usual term where a large resource is apportioned into
discrete areas for each of several different descent groups. Beattie describes how
Tawera (Mount Oxford) was so divided for the taking of kiore: “The district was
divided among hapus into wakawaka (sections) named after the tipunas, even as were
the titi wakawaka on Titi Islands” (1994:353).
Rähui, was the ritual setting aside, by Manawhenua, of a resource. It could be for a set
time or an indeterminate period. Thus it may be that the resource was reserved for an
upcoming special occasion, or given time to regenerate after overuse. Some rähui were
seasonal; thus, kiore and ducks were not taken until the rähui had been lifted (Tikao
nd(c) and Best 1977:366), and the tïtï islands were not, indeed are still not, visited
between the end of May and the following March. This is akin to a “Duck Shooting
season”, whereby ducks are placed under a rähui from the first of July until the first
Saturday of the following May. A rähui of a given food preserve was indicated by a
warning sign, usually a small display of some item associated with the resource under
restriction. So, if a bunch of kererü feathers were seen hanging beside the path into a
particular forest then all who entered the area would be able to infer that kererü might
not be taken. Rähui were enforced by main force. Any breach transgressed against the
mana of the person imposing it. Anybody having the mana to impose a rähui in the first
place would certainly have the mana to enforce it. Further, only the person who placed
a rähui could lift it.
We can occasionally become distracted by spiritual considerations; rähui was, and still
is, simply a practical consideration. Rähui was not due to the sanctity of the resource; it
was a purely human consideration, imposed by humans and enforced by humans, to
ensure the sustainability of the resource. In earlier times it was practised throughout
Polynesia. Mead (1984a:154-161) mentions rähui, or its cognates: kähui, rä’ui, as
applying in Hawai’i, Marquesas, Tahiti, Rapanui (Easter Island) and the Cook Islands.
One who broke a rähui was termed a “kairämua” (Best 1904:84).
Referring back to Fig. 5.5, a fishery breeding ground occupied all of the sea area within
the triangle defined by sightings to the peaks Manakau and Maunga Tere and the stars
Kopi and Puaka142 . The accompanying explanation provides detail:
During the breeding season a rähui was placed over this area curtailing
fishing. As in all our areas for gathering food, signs from nature indicated a
time to stop taking. Rahui in these instances are applied by nature. These
signs are known by those of us who have hunted, lived with the
environment and taught others.
During the period of rahui, fishing took place outside the triangle
(H. R. Tau to Waitangi Tribunal, Wai 27, J10:32).

Similarly, rähui were placed on areas frequented by birds, during their mating season
(Riley 2001:37). This form of rähui is still employed on the Tïtï Islands. The principle
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outlined here is typical of seasonal rähui that are automatically renewed through
common knowledge, as is the duck shooting season of present times.
Other rähui were longer-term restrictions. Such “might be applied to a single tree that
was to be preserved for a specific purpose” (such as to make a canoe or for bird spears).
“Here the restriction might apply for generations” (Riley, 2001:37).
Owheo:
Huata Holmes, a prominent southern Kai Tahu kaumätua, gave testimony to The
Waitangi Tribunal on 27 July 1988 that “Owheo” was a conservation measure to allow
land or water to remain unchanged. It could not be cleared, burnt for fern root, have
houses or weirs constructed there. Unlike rähui, which are usually temporary
restrictions, owheo were permanent and applied to all species. Holmes advised that he
had been given this information in 1947 by the late Te Ari Pitama and Mahure
Manawatu. The stream, in Dunedin, known as the Leith, is known as Owheo in Mäori
as it was permanently under this prohibition. A number of local families still do not
take resources from the Leith catchment, or eat those taken by others (Khyla Russell,
2000, Pers. Com.).
Other injunctions were also made to reinforce the values associated with particular
foods. “He koha na tangaroa tenei mokai ki te uri o tu, kai katoatia” is a traditional
saying associated with reperepe (Callorhynchus milli, elephant fish) (Peter Ruka
Korako to Waitangi Tribunal Wai 27, J10:82). It is a cleverly phrased reminder of
sacred responsibilities. By referring to reperepe as a gift from Tangaroa, the
descendants of Tümätaueka have elevated the catch to a spiritual level. Not only are we
reminded that the association of two atua requires mediation via karakia, we are also
exhorted to eat every morsel. That in turn means: don’t catch more than you can eat!
Anake Goodall refers to a note by Tikao, that at Te Waihora
… each hapü had its own specific area to use – they certainly would not go
to another hapü’s locality without authority.” … This form of resource
allocation and management - known to Ngäi Tahu as wakawaka – still
continues at Wairewa (Lake Forsyth) today …
Goodall in Taylor (1996:148, his emphasis)

It may consist of “family” drains dug into the sand spit to facilitate catching
of tuna or the old practice of duck drives, in the moulting season (manu
mounu), where each group had its own yard built along the edge of the lake,
rather like a string of sheep-yards. The ducks, which could not fly when
moulting, were driven along the surface of the lake in large numbers and each
group closed the gate on the ducks that entered their yard (Tikao nd.(c)
Mahinga Manu Wai Maori). That way, everybody got a share from the group
effort to harvest what was a plentiful, but widely, distributed resource.
In a further example:
When a tall tree was felled for a waka it was replaced by fifteen seedlings
and the tohunga presiding over the felling was responsible for their nurture
until they could stand alone in the wind. Nothing was taken to the
detriment of the spirit
(Brailsford, 1995:89).
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Tapu
Tikao informs us that if an ancestor was named for a bird or fish then descendants
didn’t eat that bird or fish (1990:143), and “A woman said that she knew shags were
caught near Temuka and eaten. Her father would not eat shags (koau) as the name was
in his whakapapa” (Anon., nd (b), p. 14). According to Beattie (1944:50), in some
localities neither kötuku nor matuku were eaten as it was believed that their flesh would
turn you blind. So would the fish called moeanu. There are people living today who still
observe this restriction though, admittedly, the majority have abandoned it. It may seem
that as families ramified this tikanga would eventually result in the food being
proscribed for all. However, the restriction did not apply to rights to that food which
were inherited through other ancestors. Another apparent difficulty concerns Käti Kurï.
It might seem that by naming their son Kurï, his parents were effectively prohibiting
their descendants from eating dog-meat for all time. However, another tikanga takes
precedence. Dogs and humans are descendants of the same atua. Irawaru, progenitor of
dogs, was originally a human. It is only when humans wish to use resources from the
domain of another atua that ritual restrictions apply.
The restriction on eating food with the same name as one’s ancestor is similar to the
“taboo” in Fiji, mentioned by Veitayaki, where groups were prohibited from eating
their totem species. As he says: “Exploitation is thus restricted” (2000:120).
Ihowhenua/tüpäpaku in trees may be linked to conservation. Certain trees, or even
groves, are tapu and therefore no harvesting of other resources such as birds is
permitted. This is not necessarily part of a conservation ethic but is certainly consistent
with it.
Hoani Piitini Moorera illustrates how, by refusing to eat with his wife’s iwi until after
gaining utu for them, Tu Teurutira is staking a claim for occupation rights, in that he
wishes to remain in a state of tapu. The putative reason is to keep him in a more
appropriate state for war, but he knows that in not completing the whakanoa part of the
pöwhiri he cannot yet be part of his wife’s group and, accordingly, has the opportunity
to put them even further in his debt before he joins them. He was successful and,
together with his nephew, Te Apoka, was ceded significant territory. The Kai Tahu
evidence to the Waitangi Tribunal, to refute the northern boundary cross-claim, leant
heavily upon this incident (See Wai 27, Folio H22(a) and Piitini, 1930). It was further
affirmed by The Mäori Appellate Court SIMB 672 (Waitangi Tribunal 1991: 1122).
Tikao (nd.(a) Mahinga Kauru) recounts that when young tï trees were harvested for
käuru, the tops and root tips were replanted so that two new trees grew for each one that
was harvested. A full description of these practices is in the Case Study: Section 8.1.
Not all economic species were seen to be in need of careful harvesting. For example,
weka from the Mackenzie Country (see Beattie 1954:43, quoting Tunuku Karetai):
“‘We caught the weka with dogs and got two horse loads.’” However, Beattie goes on
to report: “About 1895 poison was laid for the rabbits over all the runs and killed the
wekas in thousands, so the Maori annual trips ceased about the turn of the century”. The
large 19th Century harvests of weka are confirmed in several reports: “three tons of
weka taken from Mackenzie Country in 1869” (Andersen 1916:37) and again in 1899
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(Taylor 1950), though it would seem that Taylor may have got the date wrong143 .
Significantly, Tikao says that there were no natural boundaries for weka (1990:136),
suggesting that, despite the importance of weka as food, natural conditions so favoured
weka that conservation practices were not necessary. Practice in traditional society was
predicated on the needs of the resource rather than its economic significance. Such
species-specific rules exhibit knowledge of population biology: chiefly, recruitment,
off-take and harvesting rates.
Another major example, describing the contemporary adaptations of traditional tikanga
for harvesting tuna, is detailed in Section 9.4.2.
Restrictions were also associated with eating some foods. Riley (2001:12) describes
various “first fruits ceremonies” in which consumption proceeded only after ritual
observances. Those practices had the effect of preventing the willy-nilly catching,
cooking and eating of certain foods, particularly birds and fish. “It was by divine favour
that the fruits from these resources became theirs to use. The first fruits taken were
invariably offered back to the gods” (Waitangi Tribunal, 1992:97).
6.4.5 Sustainable harvest
If by judicious kaitiakitanga a resource can have its mauri stimulated it will thrive, and
the extra bounty can be harvested. Like mära moana, it is then freely available to the
people. A good example of this is the harvesting of rimurapa (kelp) for pöhä. Maranuku
was once renowned for pöhä kelp:
However, when Jimmy Bragg and Harold Ashwell returned to make poha
there in 1986 [after many years, during which the kelp had not been
harvested] they found the quality poor which supported their belief that the
constant and prudent taking of kelp from an area produced better kelp
rather like pruning a tree produced better fruit
(Dacker 2000:36).

An examination of traditional harvesting methods provides further examples of wise
resource management that could have ensured sustainable access to key renewable
resources.
In traditional times harvesting of most resources focused on mid-size individuals. Not
only did the first fish caught go back to Tangaroa, so did many an oversize specimen.
Any species not actually being sought144 would usually go the same way. The only
regular exception of which I am aware is kökopu, the so-called “native trout”, in which
case the larger ones were taken. The fact that it was an exception is attested by the
whakataukï: “Ka hika tä Käti Mämoe, he kökopu nui”, When Käti Mämoe kill it’s a
large issue, just like with kökopu where only a big one is worth harvesting (in direct
contrast with most other foods). The point in the metaphor and the underlying message
is that this is an exception to normal practice. The underpinning philosophy is explained
as follows:
However, great care was taken to ensure that only the excess of young birds
and fish were taken, leaving the breeding stock, and thereby sustaining the
resource. This system is analogous to “modern” livestock farming systems
143

Gillespie (1958:23) says 1889.
When fishing, the ancestors went out for a particular species. The fishing ground, tackle and
methods, all being geared towards the specific catch anticipated.
144
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where the welfare of the capital stock is always considered paramount
Garven, et al. (1997:23).

Confirmation is found in James, discussing all Mäori: “Other management practices
included taking the younger birds and fish, so as to leave the breeding stock.” (1991:3).
Compare Paul: “Maori have always taken the young small fish, leaving the large fish to
breed and reproduce …” (1994:170-1).
Harvesting practices also allowed for consideration of other resources. When raupö was
harvested for köareare, which was prepared from the edible rhizome, harvesting took
place in the centre of the patch, so that not only was it thinned but the perimeter, where
nesting waterfowl sheltered, was not diminished. This practice focused on wider
environmental concerns, all of which were enhanced by self-interest. As with the
quotation above regarding the introduction of whelk to pipi beds, the method of
harvesting köareare indicates an awareness of the concept of food chains, and the interrelatedness of various species, even to the extent of manipulating them to advantage.
This is consistent with the “ecosystems approach” mentioned in Section 3.1.5.
It must not be assumed that there were no exceptions to normal practices if the
exigencies of the situation warranted them. In times of hardship, rules could be relaxed,
but only those with the mana to enforce rules were entitled to vary them. This would
only happen after consultation with tohuka - those in whom the knowledge of the
people had been invested - so that when and if required the entire knowledge base of the
people would be available to underpin crucial decisions. If in doubt the question would
effectively have been: “is the present risk to the group sufficient to justify placing the
resource base itself at risk?” Such was the fabric of traditional society that only those
trained for such a decision would ever contemplate making it, and karakia would have
been required to mediate with the appropriate atua.
6.4.6 Other Considerations
The Secular Domain
The importance of doing things in a particular way was emphasised by a prohibition on
sexual relations during the harvesting season for many resources, notably most forms of
fishing and the harvesting of käuru (Tikao nd(a):4). The rationale was that a man’s tapu
was reduced during intercourse and his mauri weakened. Western Science tells us that
orgasm results in an increase in endorphins which create a sense of well-being, a similar
effect to morphine (Collins Dictionary1991:246). In turn, endorphins stimulate the
production of adrenaline (Cape 1964:8). It is probably of significance that no such
restriction seems to have been placed on warriors about to do battle – where increased
adrenaline levels were probably an advantage - suggesting a good knowledge of human
physiology and the relationships between actions and bodily reactions. As with
metaphysical matters (karakia and ritual aspects), the ban on intercourse would have
helped to elevate harvesting activities above the mundane, creating a climate of
particularity to reinforce the special nature of the activity.

6.8

Discussion

A suite of management regimes may affect one or several resources, ranging from:
simple, e.g. those practices used for tï;
medium level complexity, either in concept (i.e. a small “family” of resources are
managed together e.g. raupö for köareare, demonstrating that the effect on the overall
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environment was also considered), or in practice, e.g. pipi, where a number of different
measures are used in exercising stewardship over the single resource;
or complex, e.g. Waihora, where the entire lake and all of its resources was treated as an
entity.
Throughout the Pacific, similar conservation measures were employed. Whilst not all
peoples employed identical measures, consistent patterns can be detected.
Method or regulation
Closed fishing areas
Closed seasons
Allowing a portion of the catch to escape
Holding excess catch in enclosures
Ban on taking small individuals
Ban on taking large individuals
Restricting some areas for emergency
Ban on taking nesting turtles/eggs

Examples
Mäori; Pukapuka; Marquesas;
Truk; Tahiti; Satawal
Mäori; Hawai‘i; Tahiti; Palau;
Tonga; Tokelaus
Mäori; Tonga; Micronesia;
Hawai‘i; Enewetak
Mäori; Pukapuka; Tuamotus;
Palau; Marshall Is.
Mäori, Pukapuka; Palau
Mäori
Nauru; Palau; Gilbert Is.;
Pukapuka
Tobi; New Hebrides;
Gilbert Is.; Samoa

Table 6.1 Traditional Marine Conservation Measures in The Pacific.
from Berkes, 1999:70)

(adapted

In offering the data in Table 6.1, Berkes opines: “almost every basic fisheries
conservation measure devised in the West was in use in the tropical Pacific centuries
ago” (1999:69). This is not to suggest there is uniformity over the region. Practices
developed independently and in accordance with local requirements but despite the
differences, they cohere around a common philosophy. For example:
In Tonga, unlike other Pacific countries, everybody has free access to all
marine resources . . . non-co-operative strategies are expected to culminate
in resource depletion and conflicts between users … [but] cultural
institutions in Ha’apai, Tonga help in regulating resource use.
A. Bender (from abstract of paper given to the
Pacific Science Congress, 04-09 July 1999, Sydney)

Some traditional practices were inimical to good management. For example, Colenso
recorded that Mäori did not water kümera gardens, “not even in times of great drought,
with their plantations close to a river, when by doing so they might have saved their
crops” (1880:110). It is interesting to muse upon why this might have been the case.
Certainly all activities associated with kümera were highly tapu. As late as the early 20th
Century, Archdeacon Walsh (1902:12) and Elsdon Best (1976(a), e.g. p. 222) reported
restrictions associated with the planting and growing of crops. It was probably connected
with mixing mauri: that of Täne (water) and Rongo (kümera). Whatever the reason, it can
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be seen that the pragmatic view did not prevail in all cases; beliefs were not
compromised for economic considerations.
An environmental ethic is largely a matter of the attitude towards nature, inherent in the
individual. I recall my poua telling me, in the late 1950s, “there are also mountain trout,
native ones, in certain places, but I’m not going to show you where they are as there
aren’t enough of them left to eat them any more” (Jack Burgess, Körero-ä-waha). It’s
not as if he was strongly Mäori in the way he lived his life, but certain attitudes
remained that were consistent with traditional Mäori thought.

6.9

Conclusion

6.9.1 The main blocks of theory
This chapter addressed traditional practices and their relevance to the bodies of theory
underpinning this thesis. In reviewing the theoretical base, it is necessary to re-examine
the orthodox theoretical models and consider advances in thought in each area in order
to measure the extent to which the subject matter of the thesis fits within existing
paradigms.
Ecological Theory
Amongst the ecological theories discussed in Section 3.1.1, Leopold referred to the
notion of ecological chains and their interdependencies. Humans are, he says, “the only
entity that have the ability to reorganise or disorganise the chains” (1987:225). That
Mäori recognised the inter-relatedness of species, and managed accordingly, is seen in
the example of köareare harvesting from the centre of a patch to improve the habitat for
waterfowl (Section 6.4.5). He further suggests that an ecological conscience is the ethic
of positive reorganisation of these chains and that the mechanism of control “is the
same as for any ethic: social approbation for right actions: social disapproval for wrong
actions” (ibid.:225). Mäori in pre-contact Te Wäi Pounamu acted in just such a manner,
with strong social controls and disapproval for wrong action. Rähui was the term used
for one such social control (see Section 6.4.1). Aruhe, tutu and tï can be seen to be
examples of plants consistent with Colinvaux’s proposed “opportunistic species”.
Section 10.8 details the “environmental attitude” initially outlined in Section 3.1.6.
Anthropological Theory
Anthropological theory relevant to this study is presently undergoing major reevaluation. In particular, two recent volumes, one British and one American (edited
respectively by Panter-Brick, et al. (2001) and Fitzhugh and Habu (2002)) provide
advances in academic thinking in several areas. The thinking is now influenced by the
realisation that much former work was of an essentially etic perspective. New
dimensions, provided by insiders’ understandings, are now influencing many
interpretations.
Hunter-Gatherer Theory
Southern Kai Tahu do not seem to fit within current theories of hunter-gatherers. As
Anderson (1980) suggested, based upon their hierarchical hapü structure, they were
atypical of band type social organisations (See Section 3.2.4).
Optimal Foraging Theory
Confections (kai rëhia) and foods such as tutu that were eaten primarily for taste rather
than nutrition run counter to the suggestions of Optional Foraging Theory. Similarly,
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surplus distribution through kaihaukai and hokohoko is not consistent with that model.
The essential differences are two-fold: firstly, southern Mäori were a branch of a
stratified Polynesian society (Chapter 5); and, secondly, the variety and plenitude of
resources (Chapter 7) rendered hoarding and super-stringent harvesting unnecessary.
Middle-range Theory
Of the theories examined, Middle-range Theory appears to offer the closest fit with this
study. The equation outlined in Section 3.2.1, when applied to the people examined
here, shows that they were subject to significant seasonality (ET is 12.9, indicating
significant winters and a relatively short growing season). However, the model seems to
assume a constant group structure rather than the Kai Tahu habit of breaking up and
coalescing in differently constituted sub-groups. Whether or not this negates the theory
is not clear.
Food Storage and exchange theories
Winterhalder notes: “most scholars have assumed that the basic economic features of
hunter-gatherers influence their social, political, and other cultural behaviours”
(2001:33). In the case of the southern Kai Tahu this is the reverse of what happened:
social and political behaviours are similar to their more northern relations, with
relatively minor adaptations to fit the very different, local, economic features. It is the
nature of economic production that has been tailored to suit the cultural features of the
people. This is particularly so in the innovative, yet sophisticated, systems of resource
allocation (such as the wakawaka system – see Section 5.5.6), and systems for
distribution of surpluses, especially pöhä and kaihaukai.
Helen Leach suggests that the art of preserving animal flesh in its own fat145 was
developed in Aotearoa (2003:451), and in Te Wäi Pounamu the process was further
developed to facilitate the transportation of large quantities of preserved foods over
long distances.
Pöhä, whilst known in the north, seems to be a southern development, designed to
facilitate storage and exchange as an adaptation to the needs and resources of the south.
Further north, hue (gourds) were grown and used for these purposes, but they did not
thrive in the colder southern climate. As a replacement, pöhä were developed to
facilitate the preservation and transport of food, and in greater quantities. Pöhä also
facilitated transportation of the large numbers of seeding stocks required when shellfish
populations were enhanced from another area.
Kaihaukai, was a form of feasting, again also known in the North Island, but there is no
evidence to suggest that it reached the prominence there that it did in the south. In
particular, kaihaukai can be seen in the area under review in this thesis to have been a
means of distributing, from district to district, the significant and disparate surpluses
that occurred.
Together these two southern developments constitute strong evidence for the
development of a distinctive sub-culture, based on features of the southern environment
and the ensuing, different, conspectus of resources that were used in ways unique to the
south.
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To isolate the meat from air and bacteria.
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Testart (1982:526) refers to the essential difference between gifting by groups with
storage and hunters without storage facilities. The former, choose altruistically (aroha)
to give away their surplus. They gain prestige through their generosity. The latter,
unable to use amounts excess to their own needs, gain prestige as a hunter by gifting
without suffering loss, yet in anticipation of a later gain when the gift is reciprocated.
Regional complementarity of foods and the concomitant political organisation reflect
the synergies that had been built into the economy, thus allowing the flexibility that
underpinned both the ability to harvest optimally and the freedom to take an ecological
viewpoint. Otherwise, it is likely that neither would have been possible. The idea that
storage leads to wealth being accumulated for reasons of prestige cannot be supported.
As the Dene hunter related to Berger: “All I can put aside is in nature and it allows me
to make a living. This is my bank. This is my savings account” (quoted in Testart
1982:527).
Where the pursuit of wealth is characteristic of a people, the “longing for wealth may
give rise to an intensification of food production beyond the needs of the producers”
(Testart 1982:527). However, the converse is the case where more food may have been
harvested, stored and hoarded but was not. Such self-denial, as an investment in future
supplies of the resource, is exactly what Leopold (1987:202) anticipates in his
definition of an environmental ethic (as seen in Section 3.1.9).
The Gene Pool
If hunter-gatherers are characterised by an “absence of direct human control over the
reproduction of exploited species” and “no deliberate alteration of the gene pool of
exploited resources” (Panter-Brick, et al., 2001:2), as outlined in Section 3.2.5, then the
population in the area under review in this thesis cannot be described as true huntergatherers. Section 6.3 described general practices of population improvement and the
castration of those male kurï pups adjudged to have less desirable features, each
constituting deliberate manipulation of the gene pool. In the cases of tuna (Section
9.2.7), and probably toheroa (Section 6.3) the southern Kai Tahu selected for preferred
phenotypes and in the case of karaka and tï (Section 8.1), they increased concentrations
of trees with desired features. In addition, the practice of harvesting mid-size
individuals of most species, rather than the larger adults, would have resulted in the
culling of under-size adults, effectively selecting for larger breeding stock. However,
whether this was deliberate or serendipitous is difficult to judge.
6.9.2 Discussion
Henry Lewis’ statement, in Section 3.2 is worthy of re-examination:
Anthropologists … first acknowledg[e] cultural uniqueness, but then by
showing that, despite situational and circumstantial relative differences, human
beings discover and act upon ideas that to greater or lesser degree are universal
(1988:11).

Advances in Anthropological theory published since this thesis was commenced, whilst
casting doubt upon various orthodox views, do not necessarily provide a new paradigm
into which this study area fits though they do provide a caution: hunter-gatherers should
be regarded as a continuum without fixed referents. Nevertheless, with or without these
developments in thinking, the southern Kai Tahu do not fit within any accepted
description of hunters and gatherers. Neither does Binford’s subdivision (Section 3.2.6)
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of people into foragers (spatial/temporal homogeneity of resources, high residential, but
low logistical, mobility) and collectors (uneven distribution of resources, high logistical
and low residential mobility) assist. Many critical resources in southern Te Wäi
Pounamu were unevenly distributed, spacially (e.g. tï), and were harvested by highly
mobile, specialised, harvesting groups, radiating out from residential bases. Others like
tïtï were divided up so that each whakapapa group had their share, and were exploited
by entire family groups, though not all members of each residential base journeyed to
the same harvest location. Accordingly, when judged according to exploitation of these
two critical resources, neither of Binford’s definitions fits.
Nevertheless, Lewis’ statement does hold true in that certain fundamental aspects of
Kai Tahu society have parallels elsewhere. In particular they can be seen as adaptations
of North Island Mäori behaviour which are, in turn, adaptations of traits that can be
seen across Polynesia. There are also facets similar to aspects of other societies. The
Aranda Aboriginal example, of prohibitions on hunting red kangaroo in their special
place as cited in Section 4.3, shows that in certain cases Lewis’ universality can be
observed across peoples that are not closely related. Further, the parallels shown in
Chapter 8 between management of tïtï, by the southern Kai Tahu and the Menominee
management of their forests, illustrate how contemporary, overall congruencies, in
Indigenous peoples management of resources, can be found (See also 10.7.1).
In line with “Optimal Foraging Theory” it would be expected that the return for effort
would be much higher for gathering only large specimens. However, middens examined
by archaeologists do not support the hypothesis that maximum return for effort was a
significant consideration.
The only resource for which an analysis can be located, is tuatua. Davidson et al. say that
P. subtriangulata, despite having a lower mean size of 38 mm, show significant positive
skewness, and kurtosis typical of many biological populations sampled randomly and
reflects the fact that there are more smaller individuals in the population. In contrast,
populations of P. donacina, with a mean size of 52 mm, show no significant skewness,
but highly significant platykurtosis, that is a flattened curve, with a relative dearth of
younger and smaller individuals (2001:11).
The practices examined above do not accord with Feit’s (1994) views. He outlines
recent models of the hunter-gatherer: “hunters accept nature’s bounty without any
attempts toward maintenance or reclamation. ... labour yields an instantaneous return,
not a deferred one” (p. 425, emphasis in Feit). And, “By contrast with pastoralists and
agriculturalists, it is still often claimed that nothing that the hunter-gatherers can do on
one day will assure when, where, or whether food will be harvested on the next” (p.
428).
In traditional Kai Tahu society, the act of harvesting one day would often shape the
pattern of the abundance and spatial distribution found on the morrow, consistent with
the definition of sustainability offered in Section 3.1.5. Not all artifices were part of the
harvest. Some were investments in the future (see, also, e.g. Lewis, 1982). This is
consistent with the proposition put forward in Section 3.2 that environmental
considerations were only made possible by the freedom to plan resource availability
and harvests in ways usually associated with agricultural societies. However, it was
dependent upon storage, and especially the highly innovative poha, which allowed
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some accumulation of resources, providing a motive for over-exploitation and the
pursuit of wealth. Whilst society was certainly not egalitarian, the pursuit of individual
wealth did not become a characteristic. It was inhibited by the paramountcy of tribal
and environmental considerations over individual greed.
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7.0 Mahi Kai
Taku hei piripiri,
Taku hei mokimoki,
Taku hei tawhiri,
Taku kati taramea 146.
The following account is based on information in two series of lists: Kahu (1880) and
Taiaroa (1880) give mahika kai sites lying between Maukaatua (Maungatua) and
Maukatere147 (Mt. Gray), and extending inland as far as the southern lakes and, in one
case, through Arthurs’ Pass to Lake Kaniere. Thus, all lay within the boundaries of the
Kemp Purchase of 1848148 , from which mahika kai sites were to have been reserved
(but in fact were never surveyed off). While the lists are headed “Pukapuka o Wahi
Mahika Kai” it will aid an understanding of the informants’ perspectives if the sites are
thought of as unrealised reserves149. Details were recorded from well-known kaumätua
at hui held between February and June 1880 (see hui details, Section 7.1). This process
seems to have been a by-product of the collection of evidence for the Smith/Nairn
Commission of Inquiry into South Island land sales, lest the information be lost with the
passing of the older generation.
To what extent might the 19th Century data be biased? It is based on the activities of a
population vastly reduced by the Te Rauparaha raids, which must have considerably
reduced pressure on renewable resources, at least in Canterbury, and resulted in a
significant geo-political shift in the south. Secondly, Mäori society was already
showing some effects of European plant and animal introductions, particularly the
potato, which (as mahetau or taewa) the lists imply was already regarded as a
“traditional” resource.
In all, 114 different resources are mentioned for over 1700 locations. Many are now
“dead” place names, but the majority of locations (approximately 1000) have been
identified, at least roughly. Yoon (1986:120) defines a dead place name as one the
precise location of which is no longer known but which may, with research, yet be
identified. While some names have been appropriated and/or shifted it is likely that
intensive research would locate others. Only a few are places well known today. In
many cases access was denied during the mid-nineteenth century. Without continuity of
visits the exact whereabouts would have been forgotten. Other sites no longer exist,
especially where swamps have been drained and waterways shifted. The site names
were entered on a map, now held in the Canterbury Museum archives (H. K. Taiaroa
collection). Due to the sensitivity of the material, though it was acceptable to the
kaitiaki for me to study the map, permission to copy it for this thesis was denied. Some
areas, within the region are rich in place-names, to the extent that many, where mahika
kai existed, are clustered around a possible spot or are strung along a travel route. In
other areas there is a paucity of place-names.
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Colenso 1891:450 provides this little waiata attesting to the value of odoriferous plants.
The boundaries of the Canterbury (Kemp’s) purchase, expanded to also include much of the
Otago purchase.
148
Or were adjunct to it.
149
It is for this reason that sea sites are not included unless they are associated with periodic camps.
147
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Kaitiakitanga

Tapu

Karakia

Rähui

Mana

Manawhenua
whakapapa
Tüpuna
whakapapa
Atua
Fig. 7.1 The dimensions of kaitiakitanga
The vital component of traditional Mäori resource management is kaitiakitanga, a
concept with two dimensions. On the metaphysical level it refers to the various ways in
which atua are manifest to support the present generation; a specific atua being seen to
have its own area of concern. On the practical level, the practice of kaitiakitanga
requires the Manawhenua, being the people who are linked with a resource in a
particular locality, to mirror the kaitiakitanga of the atua for the good of the entire
descent group. Sustainability is a key idea within the concept of kaitiakitanga. The
expression of kaitiakitanga involves kaihaukai, koha, rangatiratanga, tamatama and
wakawaka, and most notably, karakia and rähui, each of which has already been
described, together with a discussion of the social factors that gave rise to them (see
Sections 4.1, 4.2, 5.5).

7.1

The mahika kai lists

In pre-Colonial times, land foods generally became known as “Te Aka o Tüwhenua150 ”
which was subdivided into produce of Rongo and Haumia (from the earth), produce of
the domain of Täne (the forests), and produce of the family of Takaroa (freshwater fish)
(Wai 27, J10, p. 32). That division recognises the domains of the different atua, who
had to be propitiated during food gathering, further evidence of how spiritual
considerations permeated everyday life.
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Originally the phrase seems only to have applied to aruhe (Williams 1988:6). Williams suggests
that Tüwhenua is a contraction of tuawhenua (inland) but this would not explain the personification.

152

Fig. 7.2 Key places mentioned in Chapter 7
The two sets of lists discussed below were products of hui that focussed upon mahika
kai, and it is primarily food resources that are mentioned, along with ancillary resources
that might be harvested at the same time or during the same journeys. These latter
provide an important clue to the structure of the data; informants mentioned a number
of secondary resources along with the primary target, but the trick is to determine which
is which. Due to the focus on mahika kai, other resources such as trees and water,
whilst not mentioned were nonetheless of great importance and each was managed
according to the exigencies of the situation. The structure of each list suggests a series
of journeys: some are mental journeys of recapitulation and others are reflections on
actual harvesting trips. Keenan (2002:247) refers to them as “resource trails”. They are
a mix of actual, seasonal trips and recollections of places along a route the resources of
which may have been harvested at different seasons. For reasons of confidentiality they
have not been mapped.
7.1.1. The Kahu lists
The four Kahu lists were copied by Herries Beattie from a notebook lent to him by
Hoani Korehe Kahu (Kahu 1880a). There is some duplication of sites mentioned in the
Taiaroa lists (lists 5 to 19).
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In total, 65 different renewable resources are mentioned and spread over 499 locations,
many of which are now “dead” place names; others are well known sites even today. A
number of the foods are referred to singly, from which one might infer that they were
worthy of a special harvesting trip. Others occur in multiples: the greatest total being 13
(at a location known as Toakara, so far unidentified, but certainly on the coast a little
north of the Rakitätä river mouth). It must be recognised that the set of places and foods
named do not comprise an exhaustive list: many food collection sites were not named
because folk did not necessarily go there for food. For example: during the makä, or
barracouda, migration that fish could be caught almost anywhere on the coast, so the
embarkation point was not necessarily significant unless there was a shortage of good
landing places. The same was true when people went inland to harvest weka or käuru:
only a frequently used camping place would have a name.
The informants mentioned are:
Taama Tehu (Te Hü) (Kaumätua No. 1070151 );
Wï Pötiki (Kaumätua 610);
Pere Horomona (Kaumätua No. 1073?)
Räwiri Te Maire (Kaumätua 392);
Teone Rehu (Kaumätua 885);
The scribe in each case was Hoani Kahu (Kaumätua 94)
List 1, dated 28 February 1880, begins just outside the Otago Harbour and ends just
inland from Waitete (Waitati). Coastal and inland sites are included (at one point the list
diverts to the top of Mount Cargill) to a total of 43 sites, many of which are repeated in
list 5, below.
List 2, dated 21, 22 April 1880, runs from Hakatere (Ashburton) to south of Timaru,
and contains 217152 sites. All are duplicated in list 13, so this list is not analysed
separately.
List 3, dated 2 March 1880, begins on the north bank of the Waitaki river, proceeds to
Hakatere along the coast, then back by an inland route to Waihao Downs. There are 156
sites, some of which are repeated in List 18.
List 4, (undated) runs from near Kaiapoi, inland through Central Canterbury, reaching
the coast at Waihora (Lake Ellesmere), then back to Kaiapoi. The 83 sites are partially
duplicated in Lists 16 and 17.
A total of 499 sites are represented in these lists. The individual resources noted in them
are included in Appendix 2.
There are notable omissions, particularly ocean-based resources (and especially pelagic
fish) which were important and well-known foods in pre-contact times. This could be
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All Kai Tahu persons mentioned in the 1848 census were allocated a “Kaumatua Number” in
1925, following a special sitting of the Mäori Land Court. See Ngaitahu Maori Trust Board, 1967. Tribal
members today trace their descent from one or more of these kaumätua.
152
Several times places are listed, followed by a note “ko nga kai o roto o enei rauiri e ..., e ...,
(etc.)”. As it is often difficult to ascertain just how many sites the comment applies to, the foods so
mentioned have an asterisk (*) after the count, in the list below. This could increase some food counts by
80 to 90 instances.
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either because they were only caught from canoes or because resources harvested from
permanent settlements did not qualify for inclusion in that the people did not need to go
to another place to collect them. In addition, a present-day member of a prominent Kai
Tahu fishing family advises that there was reluctance to identify their extant fishing
grounds (pers. com. 1.12.2003). Mahika kai sites are, by definition, places where people
go to harvest wild foods. This is a feature of the lists, so we must bear in mind their
purpose: to identify mahika kai sites that should have been reserved from the land sales.
There would not have been a corresponding expectation for marine areas to been
surveyed off from the purchase, as reserves, since the sea was not sold.
Two themes are evident in the comments accompanying the lists:
i) that these places ought to have been set aside as reserves; and
ii) that they were part of that inland area which, as contended by Kai Tahu, was not sold
in the Kemp purchase and is referred to colloquially as “The Hole in the Middle”
(Evison 1988: See map p. 24).
7.1.2 The Taiaroa lists
Taiaroa (1880) is a second series of sixteen lists153, gathered by H. K. Taiaroa MHR, at
hui held at various places between Ötäkou and Kaiapoi, from 21 May to 4 June 1880. It
can be inferred from the preambles to those lists, and from the names of folk in
attendance, that the hui were organised well in advance and convened for this purpose.
The trigger was almost certainly the 1879/80 Smith/Nairn Royal Commission into
South Island land sales, the hearings for which had only recently concluded. The
preamble to List 5 refers to the sale of the Ötäkou block (1846); the preambles to all
others refer to the Kemp purchase. These lists refer to a further 1312 place-names, and
an additional 46 resources not mentioned in the Kahu lists. It seems likely that the Kahu
lists were early attempts to gather vitally important data from the southern end of the
rohe. However, not all detail from them was carried over to the Taiaroa lists.
The lists in this second set, numbered ‘5’ to ‘19’ for convenience, are154:
Hui at Ötäkou, 21st May 1880:
List 5, (unpaginated), with unnamed informants, details sites around the western side of
the Otago Harbour, through the Dunedin area, and over the hill to Taiari (Taieri). It has
information for 15 sites.
Appended to list 5 are details of 7 islands (List 5a), beginning inside the Harbour in the
vicinity of Broad Bay then moving outside the Otago Peninsula and southward along
the coast. The list is titled “Kihai i hokona kia Wairawake” (never sold to Wakefield),
and the only resource mentioned is kekeno (seals). This list is ignored in the analysis
that follows as neither seals nor offshore islands are mentioned elsewhere. Following it
is a list of 4 “Awa Moana, kaore i tukua kia Wairawake” (Seaways, not relinquished to
Wakefield): The Dunedin Harbour main channel, Papanui and Hooper’s Inlets, and a
By comparison with the first set of lists, “mahika kai” is used even more loosely here.
Accordingly, “natural resources” is a better term even though the informants may have said “The foods
are …” but then go on to include weaving materials and even some lithic resources. Nevertheless, all
sites mentioned are food sites, non-food resources are only mentioned in conjunction with foods, and
well-known quarries are not mentioned when there is no focus on foods in their vicinity. Perhaps the
view to take is this: “these are the places we went on expeditions when the main purpose was food
gathering. All things which were collected at such times will be included”.
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Kai Tahu Kaumatua Number, as allocated in the census of 1848, is again given in brackets.
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lagoon in the vicinity of the present-day Dunedin suburb of Tainui. The resources
mentioned are marine species: “E Tahora, e Paikea, E Mako, E Häpuku, e Maka, e
Patiki, e Hokahoka, e aua, E Wheke, e Paara, E Patutuki. Konga Pipi155 o taua awa E
tuaki, e Roroa, E Kaiotama e Kakahi E Whetiko, e Pupu, E Tio” (Taiaroa, List 5b:2,
idiosyncrasies of capitalisation are in the original). A further note says: “E Tuere, e
Kokopu, E Paua mera atu” (ibid:3). These have been excluded from the analysis as they
are generally resources from the sea, not normally included in the lists.
List 6, (p33-36), from Taare Wetere Te Kahu (440?). The 7 sites are from the flanks of
Dunedin Harbour to Waitete and up Mount Cargill. There is some overlap with names
in List 1 but the resources differ.
Hui at Ötäkou, 22nd May 1880:
List 7, (p37-42), from Matiu Te Hü (1070) and others (unnamed). There are details of
25 sites from West Taieri, through Waipori, along Maungaatua and down the Tuapeka
River to present day Lawrence.
Hui at Waikouaiti, 26th May 1880:
List 8, (p. 101-107), from Merekihereka Hape (268). There are details of 33 sites from
Warrington to the Palmerston district.
List 9a, (p. 110-116), from Merekihereka Hape, Te Kaikaho Hamahona (740), Hona
Pauahi (110), Hopa Pikahu (1223?), Hopa Rü (710), Teoti Te Wahia (489);
Wahine (women): Katarini Hape (175), Karoko (170), Amiria Pauahi (607?);
me ngä taitamariki (young people): Te Ringa Tapu, Teone Erihana. The list details 36
sites along the Waihemo river into Central Otago, thence to the Wänaka and Häwea
districts as far as Makarore (Makarora) and back through Central Otago.
Hui at Korotuaheka, 29th May:
List 9b, (p117), from Henare Te Maire (678). The list is endorsed “names omitted by
Hape” and contains information for six sites, the vicinities of which are not identified
but are presumably the same as in Lists 8 and 9. The information from this list is
analysed with that of List 9.
Hui at Moeraki, 27th May 1880:
List 10, (118-127), from Räwiri Te Mamaru (883), “meratu” (and others). The list is of
85 sites from the Waihemo river to the Waitaki, up the south bank of that river, then
along the Ahuriri River and over the Lindis Pass.
Hui at Korotuaheka, 28th May 1880:
List 11, (unpaginated), from Räwiri te Maire (392) and Tamaiharoa (223). The 75 sites
mentioned are along the coast from Waitaki to Pureora (Pareora), up that river and over
into the eastern Mackenzie basin.
Hui at Korotuaheka, 29th May 1880:
List 12, (unpaginated), From unknown informants. The list contains information from
306 sites, beginning up the North bank of the Waitaki, then to Öhau, through the
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Thus, it can be seen that “pipi” was used for shellfish: as a category, as well as for the species
Paphies australis to which the word more usually applies.
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Mackenzie Basin to the upper Öpihi and Öpuha districts, along the ranges to the upper
Rakaia and back - somewhat eastward of the original route - to the upper Öpihi where a
few place-names are repeated.
List 13, (unpaginated), from Hoani Kahu (94). (This is the Kahu List ‘2’, above but
with additions.) There is information for 223 sites from Hakatere to south of Timaru.
Hui at Kaiapoi, 2nd June 1880:
List 14, (p2- 20), from Wiremu Teuki (543), Arapata Kooti (19), Hakopa Teataotu (22),
Teaika Aperahama (2),Wï Naihira (582), Tare Wï Teihoka (441),
Henere Mahuinga (677), and 30 others. The list refers to 123 sites, beginning at
Hakatere, north to Waihora (Ellesmere), skirting Banks Peninsula, continuing
northward to the Ashley, then up that river to Mt. Gray, and back along the foothills to
Hororata.
Kaiapoi, 3rd June 1880:
List 15, (p. 21-28), from Tare Teihoka (p. 124-279). The list contains details of 156
sites from Kaiapoi to Mt Gray and along the foothills to the upper Hakatere. In the
following analysis, this list has been consolidated with List 14, to facilitate deletion of
duplicate place-names.
List 16, (p. 30-ff), from Tare Wï Teihoka (441). In all, 92 sites are listed, from Kaiapoi
to Taumutu, and along the present day Avon and Heathcote valleys.
Kaiapoi, 4th June 1880, (all unpaginated):
List 17, from Pene Pare Kuku (320) and Wï Naihira Tanahira (?). There is Mention of
72 sites from the Ashley valley to Lake Pearson, through Arthur’s Pass to Lake
Kaniere, thence back down to the upper Waimakariri.
List 18, from Hakopa Teataotu (22). It contains 9 sites supplementary to those of List
17.
List 19, from Mikaera Te Horo (273) and Teoti Pita Mutu (347). The List details 49
sites from Lake Pearson to the headwaters of the Ashley, thence to the Waimakariri.
The above lists focus on tellurian resources, and sea-based resources are excluded in the
analysis that follows. Only five marine resources are mentioned in the Taiaroa lists, and
these are restricted to five of the 15 lists. They are häpuku (groper), which is mentioned
once; ika or ika moana (sea fish), from 13 sites across three lists; kina, one mention;
kueo (sea tulip), one mention on each of two lists; päua, five mentions on two lists; and
rimurapa (kelp), one mention. I have included in the analysis pipi, roroa, tuaki and
waharoa, all of them shellfish from the inter-tidal zone, and the estuarine pätiki. Köura
is almost certainly the fresh water variety of Paranephrops sp.
Due to inconsistencies in the way informants treat waterfowl and forest birds, I have
aggregated all references to each group. Whitebait tended to be known as mata in Otago
(where “inaka” is more usually smelt) and inaka (or inanga) in Canterbury (where smelt
is normally “paraki”). However, as some informants mention both mata and inaka at a
single site (and others inaka and paraki), and as there is no regional consistency, it is
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necessary to accept a certain ambiguity of data in these cases. Inaka and mata have
therefore been treated as a single resource.
7.1.3 Classification of sites
The majority of lists refer to the type of camp associated with a mahika kai site, giving
an important indication of length of stay, and food quantities obtained. For example, if
there is a whata, for food storage, associated with a site then we can infer a longish stay
and large quantities of food obtained. The classifications are: “E Kainga Mahinga kai”,
“E Kainga Nohoanga”, “E Kainga Nohoanga Tuturu”, “E Pa Tuwatawata”, “E
Tauranga a Waka”, “E Urupa Tupapaku”, “E Tuahu Tapu”. The use of capitals in the
lists is inconsistent but their positioning prior to listing the foods of the place suggests
that they are categories of site based on type of residence. Some of these terms were
discussed in Chapter 5, and the others are discussed below. Other sites, including some
“Kainga Mahinga kai”, are “e awa”, “e kaerehere”, “e pakihi” “e hapua”, or “e one“.
These terms are merely descriptive: a stream, a forest, a plain, a lagoon, a beach, each
giving a clue to the focus of food gathering there.
Classes of residence
In decreasing order of permanence, a classification of residences at a mahika kai site is:
1.
Pa Tüwatawata156 ;
2.
Käinga Nohoanga Tuturu157 ;
3.
Käinga Nohoanga158;
4.
Käinga Mahinga kai159.
“Tauranga a Waka160”, “Urupa Tupapaku 161”, and “Tuahu Tapu162 ” seem to be
associated with classes 1. and 2, the permanent villages, though there are a few urupä at
Käinga Nohoanga. Places of cultivation can be associated with 1, 2 and 3, suggesting
that those sites which are not permanent are visited at least yearly. “Para Kauru” are the
only preserves163 known to have been harvested less frequently than annually (Tikao,
nd(a)). Accordingly, it is suggested that other foods mentioned at käuru sites were most
likely to have been exploited when the locality was visited to harvest käuru. This would
explain why sites with käuru are “Kainga Mahinga Kai”, regardless of the number of
foods taken there. The only exceptions are sites where birds are taken as well,
suggesting that birds and käuru were each of sufficient value to attract folk to remote
localities. Other foods are of secondary importance. Some entries name a permanent
campsite, then list the food preserves associated with it. Clearly, for these sites at least,
there were base camps from which scattered foods in the vicinity were harvested.
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Palisaded pä.
Permanent village.
158
Seasonal campsite. Käinga Nohoanga were residences maintained for regular, if intermittent,
occupation, including seasonal pä. Rakiihia Tau likens them, today, to town houses (Wai27, J10, p. 6) but
see Section 5.5.7 for a full description of the 19 th century view.
159
Occasional camp.
160
Anchorage for canoes.
161
Cemetary.
162
Place of ritual rites usually, somewhat inaccurately, referred to as an altar.
163
“Preserve” is used to describe an area from which food was obtained but which did not have the
restricted access associated with a “reserve”: rather like the distinction between a game preserve and a
game reserve.
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Harvesting journeys
Travelling parties could vary from a small family group (Anderson 1986 describes
small family groups eeling in the Otago hinterland in 1829) to the large, mobile
companies of men who went into the hinterland to harvest käuru (Tikao nd(a)).
As described in the case-study (Section 8.1), the käuru harvest involved two trips to the
groves. The first was made by men, who chopped down and stacked the trunks and
replanted the tops. The second trip had two variants: if there were umu stones on site to
cook the käuru, a whole community would travel to the site; in other cases, only men
would go to dig the taproots and bring them, together with the trunks, to the place of
cooking. There was a strict division of labour. All activity associated with the uncooked
product was undertaken by men, though women helped with the firewood and umu
stones. Tohuka were only involved in ceremonials when the umu were laid and opened
(Tikao nd.(a) and Hoani Kahu in Anon (1908:20)).
The above paragraph shows the specialisation that characterised work practices in preEuropean times. Older folk and the very young often stayed at permanent camps, where
they were likely to be engaged in preparation work, including weaving and lithic
activities. This was particularly so when long journeys and/or heavy work were
involved. The types of residence, as outlined above, provide clues to the nature of the
travelling party; the more permanent the site, the greater the degree of comfort and the
more likely that all members of a social group would be there. The presence of urupä
and tüähu also suggest a degree of permanency and the presence of all levels of society.
Tohuka, though they travelled, did not necessarily engage in the core activities. Their
contribution was their knowledge and attention to ritual aspects. Everybody made a
contribution and all participated in the outcomes. Any surplus not consumed at
kaihaukai would be traded (Anderson 1998 and Dacker 1990 expand on these themes).

7.2 Analysis of the site records

Details from each list were loaded onto a spreadsheet, where each column represents a
food and each row a site. List 2 is substantially repeated in List 13, though the foods at
a site may vary from one list to the other. List 4 is partly repeated in Lists 16 and 17.
Prior to the computer analysis, duplicated sites were eliminated: where the foods
differed, all were recorded against a single entry.

159

Figure 7.3 Frequency Histogram of all foods
Fig. 7.3 shows that of 114 resources mentioned, only 17 were noted for more than 60
sites, the next most frequent, mahetau (an introduced potato), had 45 occurrences.
Detailed analysis focuses on the first 17. Of the remainder, only mata (whitebait), with
28 sites across three lists, can be considered economically important but, due to
identification problems, these have been clumped with inaka. Management regimes
were in place for most resources, irrespective of their economic importance (see Section
7.3).

160

Food

No. sites No. Lists Season

Diet*

Tuna
Weka
Aruhe
Inaka/Mata
Käuru
Kökopu
Waterfowl
Pänako
Koukoupara
Pora
Käkäpö
Kiore
Tutu
Forest Birds
Köareare
Kiwi
Pïpiki

861
415
384
281
235
153
151
148
146
142
111
106
99
96
91
73
65

F, P
F, P
B, C
P
C
P
P, F
P
P
V
F, P
P, F
taste, V
P, F
B, C
P, F
P

19
15
18
15
17
7
15
8
9
11
10
6
11
14
12
4
5

Sept - April
July - Aug
Sept - April
Spring
Summer
any
Jan - April
any
any
Oct - April
Autumn
Autumn
Jan - April
Dec - May
????
Autumn
any

Key to Diet: B = eaten primarily for bulk; C = carbohydrate; F = fat; P = protein;
V = vitamins.
*
in order of probable importance
Table 7.1 Frequency and seasonality of the 17 most common foods in the lists
It is evident that frequency is not a reliable indicator of ubiquity, except for those foods
found in any terrain (eg: tuna, which would be even more ubiquitous if available in the
main weka season). Foods such as kiore, käkäpö and kiwi owe their relatively high
frequency ratings to the wakawaka system: all are from back-country habitats, which
were rigidly divided into named family reserves. Frequency and seasonality of the 17
ranked foods are shown in Table 7.1 and their habitats in Table 7.4.
7.2.1 Food Typology
As Pollock (1992) suggests, the way food is regarded reflects social and cultural
requirements. The main food types, relevant to a fuller discussion of the lists, are:
Bulk;
Carbohydrates;
Fats;
Proteins;
Condiments;
Complementary foods;
Principal foods (i.e. those taken in the greatest quantities); and
Primary and Secondary target foods;
Travellers’ foods.
These distinctions will be used in the following discussion.
Food biology
Of the foods listed in Table. 7.1, only tutu seems to not have been of critical nutritional
importance. Tutu provided a refreshing drink rich in vitamin B (Wyllie, 2001), was of
high availability in most localities, and popular as a traveller’s food. Conversely, the
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only foods of probable dietary importance not featuring in these lists are tïtï which,
while obtained outside the area under study, was traded in large quantities, and seafood,
not a primary focus of the lists. (As well as being principal foods, aruhe and tuna were
also travellers’ food, the latter being reserved in certain places specifically for
travellers: for example at Hereora, on the path from Banks Peninsula to Kaiapoi).
The principal foods are from three, main nutritional groups: käuru is a carbohydrate; tïtï
and tuna are primarily sources of fats, but also sources of protein; mata/inaka,
waterfowl and the Galaxids are predominantly protein. Forest birds, kiore, kiwi and
weka, combine protein and fat. Pora was a green vegetable. Aruhe was largely a
“filler”, eaten for bulk, and of low prestige 164; köareare was somewhat similar. Due to
their wide availability, both aruhe and köareare were popular travellers’ foods. Protein
foods were the most numerous. Of the 114 resources mentioned in the lists, 57 are
predominantly sources of protein and many were available in sufficient quantity to be
preserved. Such variety provided choice, and cultural factors emerge: the majority of
“kai wairua” are protein foods (or combinations of protein and fat). The main fatty
foods, tuna and tïtï, were available in their greatest quantities in late autumn and early
winter, and were therefore of special value as energy can be stored as fat in the adipose
tissue for use in the forthcoming period of relative shortage. Subsidiary sources of fat
(such as kanakana) were also popular when preserved. However, it is käuru that stands
out, particularly in the southern three-quarters of the region away from kümera gardens.
As the main source of carbohydrate, great quantities of käuru were prepared and Tikao
(n.d.(a)) details how every hapü held a kaihaukai for its neighbours when the käuru was
harvested. Kaihaukai were more normally held for the exchange of specialty foods (see
Section 5.6) and only those involving käuru seem to have been reciprocated between
neighbouring groups. There may have been two reasons for this: the important, regular
re-confirmation of manawhenua in the hinterland, coupled with the fact that there is no
record that käuru was preserved165, it was harvested in quantity and seems to have been
consumed within a short time. A feature of käuru consumption is the number of
confections based on it: Tikao mentions fruit juices used as flavourings, and a type of
jelly made with agar:
e ahua penei ana me te tiamu te reka ki te kai me te ahua hoki o te
tepetepetanga 166
(ibid.:7).

Diet
There is little firm evidence to support detailed traditional knowledge of nutritional
values, yet the balance in the diet, and particularly the use of tuatua as a food of last
resort, strongly suggest an innate understanding of dietary needs.
The material discussed in Section 3.3 shows the importance of carbohydrates and fats167
in the human diet and the basis for the well-known and necessary “balanced diet”. PreEuropean Mäori appear to have had an intuitive understanding of dietary requirements.
Eating patterns, as indicated by dietary preferences (allowing for some “taste” items),
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Nevertheless, the economic importance of aruhe is demonstrated by the 25 names for different
types of aruhe detailed by Rakena (1994).
165
In fact, Tikao mentions the tendency for it to go mouldy (waitautia) (n.d.(a):7).
166
The sweetness of this confection is compared to jam and the consistency to that of jellyfish.
167
Speth and Speilmann (1983:13) say that carbohydrate is much more efficient than fat for
converting excess protein to energy.
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seem to be largely consistent with nutritional needs in that most provide a key dietary
element. “[It has been shown that] if the body lacks some chemical, the individual will
tend (in an imperfect way) to develop a specific appetite or partial hunger for that food
element” (Maslow, 1954:81). Johns (1990:17) comments: “humans develop specific
appetites related to nutritional deficiencies such as salt, iron and vitamins.” Te reo
Mäori recognises this aspect. In the idiom used by speakers of Mäori and others who
use the same idioms, when translated to English; “I’m hungry for a feed of (e.g.)
oysters (or ice cream) etc.”. Folk who are simply hungry are likely to say “I’m hungry
for a kai (or feed)”. This is of interest for two reasons. It illustrates that during most
seasons there were dietary choices and, in addition, that the people innately knew which
foods were vital at the time. Strategies for husbandry of those items could then be set in
place and followed. The Kai Tahu environmental attitude was closely linked to
economic benefit, and may well have emanated from economic concerns. However, I
shall argue in Chapter 10 that by the time of European contact, the environment had
become a primary determinant of Kai Tahu behaviour, linked to, but independent of,
economic considerations.
Nutritional Balance
Vlieg provides two tables: “Proximate composition of shellfish (g / 100g wet weight)”
(1988:47) and “Calculated gross energy of the edible part of shellfish” (1988:50), from
which data for the five shellfish with highest gross energy have been extracted and
conflated in Table 7.2, below.
Species
Tuatua
Bluff Oyster
Päua
Rock Lobster
Kina

Protein
16.7
12.9
20.8
21.9
10.8

Fat
2.2
3.0
1.0
0.8
5.4

Carbohydrate
6.2
3.1
0.9
0.7
0.6

kcal
110
103
99
97
94

kjoule
460
429
415
408
394

Table 7.2 Approximate composition of shellfish with highest gross energy
For comparative purposes the three most favoured finfish species (data from Vlieg,
1988:23-36 and 48-49) are shown in Table 7.3.
Species
Barracouda
Blue cod
Snapper

Protein
19.3
18.1
19.4

Fat
3.3
0.8
1.6

Carbohydrate
*
*
*

kcal
107
80
92

kjoule
447
333
385

Table 7.3 Approximate composition and gross energy of fillets of finfish
With the exception of tuatua, all are favoured Mäori traditional foods and even today
are still preferred. But of special interest is the fact that tuatua have the highest energy
levels of all (even including finfish). To claim a relationship between dietary preference
and nutritional value, the enigma of the tuatua must first be resolved. Perhaps the key
lies in its relatively high carbohydrate level which, in line with Speth and Spielmann’s
assertion, would be invaluable in facilitating the conversion of excess protein into
energy at times of plant carbohydrate shortage.
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Tuatua does feature in archaeological sites, but somewhat enigmatically and
sporadically over time. Anderson (1983), who recognises three periods of food intake
says that during “The Early (Moa Hunting) Period: AD 900 – 1350 … Shellfish account
for no more than 5-10 percent of the total [intake of animal food]” (1983:16). During
the “Middle Period: AD 1350 – 1550” fishing became the major activity and “it
provided 31 per cent of the food represented in the late (14th century) occupation level
at Pounawea and 89 per cent of that at 14th century Purakaunui.” (1983:26). By “The
Late Period 1550 - 1800” further adaptations had taken place and shellfish became
relatively unimportant. Even at Pounawea, where fishing was for long the major
contributor to the diet, dense layers of tuatua shell tend to be interspersed with layers
having few tuatua. This could mean that tuatua were only available in some years, or
were eaten when preferred foods were not available. Shortages of tuatua appear
unlikely and the latter hypothesis is preferred. It is supported by Leach et al. (2001:2223) and confirmed by Te Mahana Walsh of Käti Huirapa who said “the old people only
ate tuatua when there was nothing else. They didn’t really like it” (pers. com., 1994).
It may be argued, as Carson does in the case of umu tï in island Polynesia, that “use
only in times of famine still constitutes a food restriction” (2002:346) but when the
major determinant is taste the argument does not hold up. Rather, the avoidance of
tuatua except in times of hardship demonstrates a range of choices that allowed taste
preferences to be indulged.
Underlying this issue is the question as to what such a preference might be based on.
According to Vlieg, “The principal carbohydrate in fish (glucose) is not very sweet, and
flavour appears mainly due to the presence of non-protein nitrogenous compounds”
(1988:6). But Simpson considers that conventional definitions of “flavour” are too
narrow in that “Texture and colour have always played a major role” (1982:115) and
that aroma is one of that group of properties, usually referred to as flavour, which either
attract or deter the consumer.
Sea mammals, which archaeological evidence suggests to have been the major source
of fat in the early prehistoric period, were rarely consumed after the mid 15th century
(Anderson 1983:24). Soon afterwards, umu tï seemed to proliferate (ibid. 26), and these
foods continued to be of primary importance until the middle of the 19th century
(Shortland 1851, and see the data from H. K. Taiaroa in this Chapter). This is likely to
have been the main source of carbohydrate, and tïtï and tuna, neither of which leave
remains that persist in archaeological sites, were likely to have been of considerable
importance as sources of fats and oils. The prevalence of aruhe sites in the Taiaroa
(1880) lists suggests that it, too, was probably of some importance, especially as a food
of choice while travelling, due to it being widely available, as well as light to carry. It
may also have been a staple in times of food shortage.
Food values of “Principal Foods168”
It is instructive to examine the value of items of food that were eaten or stored in large
quantities:
Mata, or whitebait, are “essentially similar” to other fish species for lipids (Sumner and
Davis, 1977); it has not proved possible to check their carbohydrate values and Makä
168

For the purposes of this thesis “Principal” foods are those eaten in large quantities, “Primary”
foods are the primary target of a food-gathering journey. There is considerable overlap between the two.
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(barracouta) are “not exceptional in any significant way” according to Pickston,
Czochanska and Smith (1982:25). Accordingly, it would seem that both were taken in
great quantities due to their availability, ease of drying and, perhaps, taste, but probably
not for any nutritive reason.
Käuru is exceptionally rich in carbohydrate. Fankhauser, in his study of the nutritional
value of käuru, comments that it was equivalent to taro or yam in carbohydrate content,
and richer in sugars than either sugar cane or beet (1986:184).
Tuna has a lipid content that increases with the size of the animal, from 6% in 70g eels
to 22.7% in 820g eels (Sumner and Hopkirk 1976). “During maturation the eel deposits
additional fat evenly along its length” (Wills and Hopkirk, 1975:526). They comment
further that other than this increase with size (weight) there is no discernible difference
between the sexes, or between the species. Nixon points out that “Two components
contained in eel which are of considerable significance for Maaori health are the
omega-3 fatty acids and lecithin” (2001:133). She goes on to discuss the dietary
significance of these components that offset the known deleterious features of fatty
diets, such as high cholesterol, to the extent of having a number of advantages to the
human circulatory system (ibid. 134). In addition, Graham, quoted a Dr. M.
Cunningham, who reported that “Whole-fish oil from the eel is found to have a Vitamin
D content equal to that of a moderately good Cod-liver oil” (1974:131).
Tïtï were preserved in their own fat, and stored in pöhä, which added to their
importance as a source of extra fat. Today they are usually preserved in brine, a
testimony to the shift in nutritional perspectives over the last hundred or so years.
Kiore, too, were preserved in their fat. Taare Te Maihäroa related to Maud Hayter how
they were caught in large numbers in the MacKenzie country. They could also be
“grilled on a stick”, like a kebab, and eaten bones and all (Aubrey, 1978:52).
Tuatua, as has been pointed out, were rich in both carbohydrate and fat, were readily
available, but important only as a “food of last resource” (see Leach 2001 for an
extensive discussion).
It is argued that käuru, tïtï and tuna were the most important foods nutritionally and,
therefore, should present the best opportunity to assess the relationship between
economic and environmental values (see Section 7.3).
Classification of foods
Pollock refers to the “Linguistic markers of edibles” (1992:38). She demonstrates how a
particular world-view of food is reflected in the language a people use to classify it. The
partial etymology, below, indicates aspects of traditional Mäori classification.
Etymology
The following are Kai Tahu terms that provide a view of social and cultural aspects of
food.
Kaimoana, kairoto and tïtï, are the three categories of food (Te Panui Runaka May
1998);
Kai rëhia is food eaten for pleasure (confection) (Beattie (1994:298), says “rehia”);
Köpiha kai is food accumulation;
Kaiawa, Kaimätaitai/Kaimoana, Kairoto are riverfood, seafood and inland food,
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respectively;
Te Wanikau (n.d.:11) distinguished between “te kai maoa me te kaimata169” and
“He kai whakahoro170 ” (p.31);
Kairai (kairahi) is abundance of food;
Kaiparapara is the offence of eating foods from tapu places (Williams 1988:262);
Kai wairua is the spiritual food of an area: “The kai wairua of the Rapaki people is
pioke, the mudshark. In early times during the Spring and Summer months the
pioke came up the harbour during easterly winds to feed on whiteko171 (a pupu
with a soft shell), worms and pipi that are in the mud in Whakaraupo …” Poua
Bill Gillies, quoting, to the Waitangi Tribunal from papers in the writing of his
own poua, Taare Teone Tikao (Wai 27, J10, Supplementary page 2). Also:
“Barracouta is the kai-wairua for the family whanau groups around the present
day region of North Otago-South Canterbury” (Peter Ruka Korako to Waitangi
Tribunal Wai 27, J10, P. 85);
Kïnaki (or, more usually in the south, puru) is “relish, food which is eaten along with
other food” (Williams 1988:188) “ [the cognate] ‘ina‘i (Hawai‘i, Samoa) shows
more clearly the [cultural] attitudes behind food terminology than does the
Mäori.” Pollock (1992:23).
Principal foods
The term used by most writers for principal foods is “staple”, but views differ amongst
experts on what constitutes a staple food. This may be because principal foods can
differ from place to place and season to season. Anderson (1982b:61) says that staples
such as käuru, tuna and aruhe may be de-emphasised in favour of more valuable (or
highly favoured) foods for exchange. However, the fact that kaihaukai were held for
käuru suggests that it is also in the valued category, and tuna, while available in most
areas, were certainly exchanged by the people of Wairewa and Waihora where there
were excesses, as they were seen as “kai wairua”. So, we should not view “staple” and
“valuable” as mutually exclusive terms. Cumberland believed that aruhe “was the chief
standby of all tribes” (1965:10). However Kathleen Shawcross’s use of “staple” would
seem to be slightly different, as she observes:
K. B. Cumberland has asserted unconditionally but unfortunately with
exaggeration that fern-root was the ‘principal staple vegetative food’ of all
late prehistoric Maoris, citing only one early visitor to a single district as his
authority
(1967:332, her emphasis).

In her seminal paper, Shawcross asserts (p. 331) “it is a misconception that kumara was
a staple”. It is, she says “Generally overestimated – exaggerated even, in influence”.
Fern root, she claims was the real staple, even in agricultural areas. Her assertion is
probably based on the fact that kümera was a prestige food, perhaps the most
prestigious food of all. Nevertheless, as a primary source of starch and sugar kümera
169

Cooked and uncooked food. This distinction is ubiquitous throughout Polynesia (Kirch and
Green 2001:144).
170
Food used in the removal of tapu.
171
Whiteko may be either the mollusc, whetiko (Diloma spp.) or more probably the mudsnail,
whëtiko (Amphibola crenata), see Strickland (1990). However, Beattie 1994:161, based on information
gathered in the early years of the 20th century, is quite specific that in the south whetiko is Monodonta
covrosa, which species was reclassified during a major reorganisation of the Mollusca as either Diloma
subrostrata subrostrata or, more probably, Diloma subrostrata novazelandiae (Professor John Jillett, 29th
June 2000, Pers. Com.).
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must be rated as a staple, hence the importance of aruhe and tï south of the limit of
kümera growth. There seems to be no reason why a food may not be both a staple and
prestigious, but Leach (1969:20) refutes Shawcross’ claim that fernroot was a universal
staple. She states “the importance of the bracken fern is varied, and that the concept of a
single staple vegetable food has no relevance in the study of Maori economies” (p. 20).
Nancy Pollock, in her treatise on food habits in Polynesia, comments that “Food is a
term that is culturally specific” (1992:2) and points out “Food … has two dimensions,
one biological and one social” (p. 3). This probably accounts for the fact that
commentators from one culture will not necessarily look upon the foods of another in
the same manner that the latter would themselves. For example, kai wairua may be so
designated for biological or social reasons.
Nevertheless, there were a small number of foods like Anderson’s (1982b) “käuru, tuna
and fernroot” that seem to have been eaten regularly, and as the principle component of
a meal. A great number of other foods are eaten less regularly for reasons of
availability, preference or nutritive value, but which still make a significant contribution
to the diet. Whist all lie along a continuum, some foods are clearly more important than
others, irrespective of how often they are eaten, and it is from this that the concept of
“Primary Foods” has been developed (see Section 5.3.1). Some were eaten in small
quantities, and often; others were eaten only occasionally, but in great quantities; either
type had its significance. Smith (1985:400-402), discussing the nutritional requirements
of early Murihiku Mäori, observes that even quite a small amount of plant food could
have provided balance to their diet.
A contrast with the foods of classical Greece is instructive. Kitto informs us that the
Greek of classical times ate frugally: “Barley-meal, olives, a little wine, fish as a relish,
meat only on high holidays - such was the normal diet. … the usual Attic dinner
consisted of two courses, the first a kind of porridge, and the second, a kind of
porridge.” (1951:33) and again, “in classical times fish was a luxury, and meat almost
unknown” (p. 34). It is useful to reflect that this is a culture which not only was
agricultural, but is credited with being the birthplace of the intellectual and of “reasoned
humanity” (Kitto, 1951:8). Certainly, they may have killed an ox and glutted
themselves on meat a few times a year, but only on occasions of special significance,
and which were usually religious; therefore requiring sacrifice. That is, ox was of
cultural significance. By comparison, the diet of Mäori in traditional times seems
infinite in quantity, quality and variety at most times of year, with trade focusing upon
the luxuries as well as the necessities of life. By the time of first European contact,
efforts were in place to ensure continuance of that variety.
Primary foods
Primary foods are defined as those of sufficient importance to be the main target for a
harvesting trip. They were harvested in quantities sufficient to provide a surplus for
storage and trade. Some may be primary foods at one time of year and of lesser
importance at others: tuna were a primary food during the heke (Autumn migration) but
enjoyed as subsistence foods in spring and summer.
Important primary foods were: inaka/mata, which were dried in the sun (as were a
number of other foods). Häpuku were caught in Summer and tuaki in Spring – when
they were “milky” – and in each case were dried and set aside for winter (Khyla Russel,
1.12.2003, pers. com.)); kauru; tuna and kiore “Kiore were trapped when berries were
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ripe, which added to the flavour as well as making them easier to catch” (Bradford
Haami, 1992, pers. com.); manu käherehere172; and makä (barracouta), a seasonal,
shoaling surface feeder, of “up to five feet” (Green 1975:617) and eight to ten pounds
(Graham 1974:315). The main season for makä, March, came at the end of the summer
season when the focus had been inland, and immediately prior to the muttonbird season
(Anderson, 1981a: 146). Shoals could be of immense size, as Graham records
“sometimes densely occupying many acres at the surface” (1974:313). They were
caught in large numbers and cleaned and hung on racks to dry in the sun (p. 315): see,
also Begg and Begg (1979:192). Because abundance of food was largely seasonal,
average population density was determined by the seasons of shortage and not by the
occasional peaks in supply.
Further south, tïtï (muttonbirds) were the most important food and in early winter these
were traded throughout the area of this study. In mid-winter, when other foods were
scarce, weka were caught and preserved in large numbers but apparently not traded.
Helen Leach, who analysed late-prehistoric food patterns, commented on regional
differences within the South Island. While some major seasonal foods are ignored, the
regional differences observed are instructive:
… the inhabitants of South Canterbury consumed quantities of fresh-water
fish and cabbage tree roots, the Otago natives lived principally on fernroot,
birds and seafish; the Westland Maoris ate mostly freshwater fish and
preserved birds and their diet included less vegetable matter than in the
east
(1969:75).

The differences are largely associated with key local microenvironments, such as bushcovered waterways or extensive wetlands. However, certain cultural preferences have a
regional basis, to the extent that some foods are synonymous with a given area. These,
too, can be related to local microenvironments: e.g. tuaki (cockles) at Ötäkou, and tuna
at Wairewa and Taumutu. Such foods are termed manakai and, in some cases, kaiwairua. That is not to say that these foods were not available elsewhere, but there they
were not the foods of mana, symbolic of the mana whenua in that district. Accordingly,
a gift of food should not be the food that is the manakai of the recipient except under
exceptional circumstances173. There are, accordingly, quite significant ramifications for
kaihaukai (see Section 5.6). This notion of “primary foods” is also central to a
discussion of the mahika kai lists.
Complementarity
That pre-contact Mäori had clear notions of dietary need is attested by the traditional
eating of complementary foods, and many of these practices have persisted into
contemporary times. For example Paddy Gilroy (28/7/1998 pers. com.), during a public
talk about muttonbirding, mentioned “Tütae-köau, or wild parsley 174 that grows in sand
dunes, it has always been boiled and eaten with tïtï”. Christina Macdonald mentions
that “It has diuretic and anti-scorbutic properties” (1974:115), a comment on the
172

Forest birds.
For example, if somebody was drowned in the food collection area and, as a result, a rähui was
put on that food, then it would become particularly appropriate to make gifts of the food under restriction.
This would particularly apply if the gift was from a population that had originally been seeded from the
now proscribed area (see Section 6.3).
174
Apium prostratum
173
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benefits of tütae-köau but without identifying why it was complementary to tïtï. In the
case of köuka175 and tuna, another complementary pair (Williams and Chrisp 1992), the
active ingredient is identified as abscorbic acid, an agent that aids in the digestion of
fats. John Moorfield, too, recalls a meal of “blind eel and köuka” at Tokomaru Bay, in
the 1980s (2.4.2001, Pers. Com.). A reasonable inference here is that the people felt
comfortable when certain foods were eaten together, whereas heavier foods, on their
own, were less easily digested. Perhaps the same principle has led to the contemporary
partiality for pork and pühä.
Kathleen Shawcross, summarises her review of traditional foods with the comment “…
fish and shell-fish were the usual choice to complement starchy, mealy roots …”
(1967:349). She is referring to a second type of complementarity, one based on taste.
Aruhe in particular, usually came with a kïnaki, or relish. Beattie (1993:298) mentions
“Kohere aruhe”, which was a cake made from mata (whitebait) and mashed fernroot.
The pao introducing Section 5.2 notes the advantage of eating aruhe with pipi: “it
causes one to salivate like a dog”. Aruhe may have been a food of last resort, made
palatable by its companion foods, yet not all fernroot is fit to eat. Specifically, tüäkura
is “fernroot of a reddish-brown colour and not fit to eat” (Williams 1983:446).
Johns points out that “the more varied the diet the less likely humans are to develop
nutritional deficiencies.” (1990:234). The food lists analysed in this thesis support the
notion of a particularly varied diet throughout the area under review and no doubt the
variety was relished. It is for this reason that large numbers of foods were mentioned at
some sites. They were not necessarily of critical dietary importance but they contributed
to the expectation of a varied fare.
7.2.2 Analysis of primary data
Analysis of this data provides insights into traditional food management patterns. Even
a cursory appraisal shows that certain foods tend to be mentioned together (e.g. käuru
and aruhe). It is not that aruhe was collected only where cabbage trees grow. Rather,
aruhe was a low prestige food and widely available. It was not the objective of long,
harvesting journeys but was gathered when parties were harvesting käuru, perhaps as a
food while en-route. Only superior patches of aruhe seem to have been reserved for a
whänau. If that inference is correct, then the southern pattern must have been different
to that described by Colenso who wrote “All fern-root diggings and places of good
fern-root, were rigidly preserved; no trespassing was ever allowed” (1880 (2001):19).
Aruhe was important and areas of high quality aruhe were prized, according to Rakena
(1994:47) in a research report on Mäori knowledge of aruhe. The following series of
extracts from that report summarise traditional attitudes to aruhe, and its relationship to
kümera.
Traditions
During the Ngäi Tahu settlement of Canterbury, Moki told Rakitamau to
settle at Te Kohanga (now Kaiapoi) and dig aruhe so that when Moki
returned south there might be stored food so they could go on an expedition
to Westland (Beattie 1994:437; Tikao, 1939:121).

175

Kouka is the so-called “cabbage” of the tï tree.
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Mako asked what was at Wairewa and being answered, “Tuna, inaka, paraki
and excellent aruhe”, he exclaimed, “Taku kaika, ko Otawiri.” Therefore
putting a tapatapa on it, (a proclaimation in advance of what was intended to
be seized by them when they conquered a district), and also naming it. This
was done at Kaikoura before seeing the district (Beattie, 1994:279; Tikao,
1939:129).
Aruhe was one of the foods the people of Kaiapoi would exchange with the
people of Rapaki for fish and sea products, Rapaki not having its own
resources of aruhe. This was called kaihaukai (feast giving) Beattie
(1994:278; Tikao, 1939:130).
Aruhe was prized and the principal hapu had sections of it called
‘wakawaka’. Near Taumutu was good fernroot, excellent taste, big, sweet,
with little stringy fibre (Tikao, 1939:139).
“History records that the early inhabitants of Ruapuke Island once ran short
of aruhe and sent a canoe to the mainland to procure some” (Beattie,
1994:125).
Academics’ views:
Temporary settlements away from homebase were usually concerned with
economic activities. Fernroot gathering being one of them. It was stored in
large quantities (ibid.:145).
Shawcross K., (1967)
The article describes fernroot as much more the staple food than cultivated
foods such as kumara. Once it was dried it would last in a store house for
years. The same amount of ground could yield three and a half times more
fernroot than kumara, and both grew in the same type of land. Although
processing fern-root to an edible state was laborious it was still easier to
handle than kumara. She suggests that the South Island did not have notable
tracts of fern-root but according to Beattie (1994) and South Island
placenames, it was obviously a much larger food source than she suggests.
Shawcross names fish and fern-root as the main staple foods in pre-contact
Mäori diets.
(Rakena 1993:47).
They were also eaten together as the usual choice of complement (Beattie,
1994:125).
Waiata mentioning aruhe address the following themes:
- Aruhe as a resource.
oriori176 tell the child what the resources of the iwi are.
- Aruhe as a common food.
not a prestigious food
insult to be eaten as, or beaten by this common food
burden to turn to such a mundane thing as cooking an aruhe meal
- Aruhe as an abundant and sustaining food.
when kümara crops fail
a survivors food
176

Highly born child’s identity song.
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an empty hill without aruhe = an empty heart without emotions
(ibid.:20)
Whakataukï mentioning aruhe:
Te kawa i te tïtöhea o te aruhe.
Reference made to the unpleasant taste of inferior roots (from Best 1977:82).
Ka rawe koe, e te wai o te körari, hei puru mö te aruhe.
Refers to the seeping of aruhe with nectar, making it taste sweet (ibid.:83).
Early European Observation:
Explains that quality is dependent on where the fern-root grows and is
carefully selected (Shortland, 1851:201).
(ibid.:43).

Table 7.4 shows that some macro-environments, notably the aquatic, are associated
with more foods than others. However, while technically correct, this linkage can be
misleading. For example, the good correlation between kökopu, koukoupara, pänako,
pïpiki and ruao: all fresh-water fish and all except pänako Galaxids. Collectively, they
represent the second most commonly mentioned resource after tuna. The young of these
five are eaten as whitebait. Ignoring ruao, which is mentioned twice (both times with
kökopu), they regularly occur in combinations with a frequency that suggests a
common habitat, though McDowell disagrees, citing swiftly flowing water as the
habitat for pänako but gentle currents for the Galaxids. Alternatively, the habitats may
occur close together and a journey to harvest one would be likely to yield the others. Of
the 148 pänako sites, 98 also have koukoupara and 87 have kökopu. Of the 65 places
where pïpiki are obtained 55 also have pänako. Another fresh-water resource,
waterfowl, occurs at 151 sites, yet only 16 times with pänako, 36 times with
koukoupara, and 43 with kökopu, which is compatible with the overall occurrences of
these fish. This trend is even stronger when we see that different fish tend to co-occur
irrespective of the presence of waterfowl. Köareare repeats the same pattern as
waterfowl, but tuna regularly occurs in conjunction with waterfowl and Galaxids,
showing no significance beyond the ubiquity of tuna at all sites based on water. A
probable explanation could be the preference those fish have for open water (as against
tuna and waterfowl which are are found in open water or swamps) while köareare
requires still water margins or swamps. A wetland habitat will usually yield a particular
group of resources, estuarine locations another, open country a third, and yet others will
be associated with certain types of forest.
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Food

Number of sites

Aquatic

Tuna
Inaka/Mata
Kökopu
Waterfowl
Pänako
Koukoupara
Köareare
Pïpiki

Open Country
Weka
Aruhe
Käuru
Pora
Tutu

Habitat

861
281
153
151
148
146
91
65

swamps, rivers, creeks, lakes and lagoons; fresh water
estuaries, rivers and lagoons; salt and fresh water
sheltered streams; fresh water
lakes, streams, lagoons; salt and fresh water
rapid flowing; fresh water
sheltered streams; fresh water
swampy ground; fresh water
sheltered streams; fresh water

415
384
235
142
99

open plains and foothills, forest margins
open country, plains and foothills
open country, plains and foothills
open country
open plains

Forests

Käkäpö
111
forest margins
Kiore
106
beech forest
Forest Birds
96
forests
Kiwi
73
forests
Table 7.4 Habitats from which major foods were collected
There are regional variations too. Kiore and kiwi are mentioned in the north and tuaki
in the south. Tï for käuru is somewhat less frequently noted towards the north. Further
south, pakake177 (kelp) and tïtï (mutton bird) become significant, though in the case of
tïtï, the maximum harvest was outside the area of current study (Kaiköura and Foveaux
Strait districts, respectively).
7.2.3 Functional links
It was suggested that a X2 analysis might point to significant concurrences of foods.
Unfortunately, the abundance of nil occurrences and the low frequency of many foods
(40 are mentioned less than 5 times each) meant that it was necessary to extract a subset
of data on which to base concurrence analysis. Sixteen of the resources occur at more
than 70 sites and only another one in more than 50. Accordingly, a subset of sites was
extracted involving these “top 17”. The number of sites does not necessarily correlate
with the amount of that food eaten, but it is a rough indicator of relative importance,
especially when a food is mentioned by a number of informants. Therefore, it will be of
interest to look at the number of lists where each featured.
An aspect that emerges from earlier parts of this discussion is the likelihood of
resources being “Primary” or “Secondary” targets. Only certain resources were of
177

Pakake is used in the south for both kelp and hair seal but the locations at which it is mentioned
in the lists strongly suggest the former.
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sufficient value to attract the people on a long journey to harvest them. These, the
“Primary target foods”, may occur as the sole resource at sites a considerable distance
from permanent habitation. The “Secondary foods” never occur on their own; always in
conjunction with a primary food. However, this hypothesis must allow for the
possibility of multiple primary foods, and for the possibility that some foods (e.g. tuna)
will be primary on some occasions and secondary on others. Also, some sites have so
many delicacies that people may have gone there without a primary objective,
especially at times when primary foods were not in season.
This is consistent with “Optimal Foraging Theory”. Folk might venture on long
journeys for particularly valued resources, but would take the opportunity to harvest
others on the way. However, as pointed out, a food may be valued for nutritional or
social reasons and its nutritive importance may alter from season to season, even from
place to place, according to the availability of other principal foods. Tuna, while
available from spring to autumn and in all districts, has greater importance in late
autumn when the heke begins. It is the mana kai of the people of Wairewa and Waihora
(Lakes Forsyth and Ellesmere). Accordingly, any emphasis on management of a
resource and its habitat will increase at those times and places (see below).
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Food

Sites

Tuna
Weka
Aruhe
Inaka/Mata
Käuru
Kökopu
Waterfowl
Pänako
Koukoupara
Pora
Käkäpö
Kiore
Tutu
Forest Birds
Köareare
Kiwi
Pïpiki

861
415
384
281
235
157
151
148
146
142
111
106
99
96
91
73
65

alone
87
53
20
1
12
2
1
0
0
14
0
14
1
13
0
0
0

Correlations with:tuna weka aruhe inaka käuru kökopu water-fowl pänako koukoupara pora käkäpö kiore tutu forestbirds köareare kiwi
x
211
237
246
139
154
142
142
141
100
44
34
59
19
83
13
59

x
157
4
88
1
21
12
7
26
110
40
28
55
20
70
10

x
44
168
19
64
31
20
62
56
55
67
32
27
26
18

x
18
122
39
123
102
25
0
6
22
3
25
0
53

x
9
18
13
9
28
37
35
30
11
11
3
4

x
43
87
93
16
1
3
17
0
10
1
19

x
16
36
43
0
23
18
8
40
0
7

Table 7.5 Co-occurrence of major foods
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x
98
15
9
4
18
4
5
9
55

x
6
6
0
9
1
13
6
36

x
4
11
21
8
6
9
6

x
10
12
14
2
51
6

x
18
27
6
17
1

x
7
18
13
7

x
1
22
1

x
1
0

x
6

7.2.4 Discussion
The Galaxidae, kökopu, koukoupara, pänako and pïpiki could probably be considered a
single entity as all relationships between them are significant: at 58% of sites where
pänako occur, kökopu are also present; at 63% of koukoupara sites, kökopu are also
found; at 67% of pänako sites koukoupara are also harvested. Percentages for coocurrence with pïpiki are 84% with panako and 55% with koukoupara, though only
29% with kokopu. Given Macdowall’s claim of a different habitat for pänako, the
precision of the data must be questioned. High co-occurrences of tuna with each of the
above (98% of kökopu sites also yield tuna, as do 96% of each koukoupara and pänako
and 91% of pïpiki) reflect common habitat, coupled with the ubiquity of tuna, as does
tuna’s 87% correspondence with inaka/mata, 94% with waterfowl and 91% with
köareare. Yet, in these shared habitats, there are low correspondences of inaka/mata
with waterfowl (26%), with köareare (27%) and with the waterfowl/köareare (44%). In
those cases tuna is likely to be a secondary target, whereas during the autumn
migration, it is a primary food with harvests in multiple sites. Similarly, waterfowl are a
primary target during the moult (mäunu) in late summer, but at other times of the year
form a serendipitous prey. Köareare, however, never occurs alone and does not seem to
have been of particular dietary significance. The suggestion is that köareare was always
a secondary food, providing bulk and energy for travellers on hunting expeditions.
Köareare is properly the root of the raupö, of which the pollen (pukapuka) and growing
tips (pïtau) are also eaten. However, since pukapuka is only mentioned twice (both in
list 3), and pïtau not at all, köareare may have been used by informants to refer to all
raupö food resources Beattie (1994:631) uses raupö and köareare interchangably.
Another group of foods that must be considered together are kiwi with weka (96%) and
käkäpö with weka (99%). However, kiwi and käkäpö show just 70% correspondence.
That is largely to do with the ubiquity of weka in the habitat that the three share; kiwi
and käkäpö habitats do not overlap to the extent that each does with weka. That is
because kiwi live within the forests, käkäpö are at home on the margins, and weka
range between the two. On the basis of the information available, weka would seem to
be out of season when kiwi and käkäpö were hunted. However, as with tuna, there
seems to have been a “high season” as well as general availability: “Plains weka were
taken in April, May, June and the bush ones June, July and August” (Anon., nd (b), p.
8). As with the metaphor of the money tree (Section 3.2.2), resources are accepted when
freely available even if they are not actively sought. This would suggest that in autumn
weka is a secondary food whereas in winter it becomes the primary goal.
7.2.5 Ngä kai
The foods from the Kahu and Taiaroa lists are listed alphabetically, showing habitat, in
Table 7.6. The same foods, by season, are in Appendix 2b.
Foods alphabetically
Number
of sites

Name

Also known as

Aka

vines
5
especially Metrosideros sp.
(a black, thick-skinned eel)
see tuna
bracken (Pteridium sp.) root
384*
unknown, may be an error for Aua
2
(yellow eyed mullet, herring;
8
Aldrichetta forsteri)
includes all waterfowl
151*

Arokehe
Aruhe
Au
Aua
Ducks

Habitat

Food type

forest

not a food

fresh water
open country

F, P Primary
C

water, littoral

P

fresh water

P, F

Forest birds
Hao
Häpuku-köau
Häpuku
Harakeke
Hï ika
Hua räkau
Inaka
Kaeo
Kaha
Kahawai
Kahika
Käkä
Käkahi
Käkäpö
Kanakana
Kauheke
Käuru
Kea
Kererü

(käkä, kererü, kökö)
96
forest
(a type of eel)
see tuna
fresh water
(köau implies a type of shag)
2
unknown
(groper; (Polyprion oxygeneios) see hï ika
sea
(Phormium tenax) (also: korari; whitau) 23
wetlands
a generalisation for all line fishing
13
sea
fruits of trees
7
forest
whitebait (see also mata)
281
fresh water
(sea tulip; Pyura pachydermatum)
2
sea
(Crested grebe; Podiceps cristatus) 1
water
(Arripis trutta)
see hi ika
sea
(Kahikatea; Dacrycarpus dacrydioides) see hua räkau forest
(Nestor meridionalis)
see forest birds forest
(freshwater mussel; Hyridella menziesi) 1
water
(Strigops habroptilus )
111
forest
(lamprey; Geotria australis)
41
water
unknown
3
sugar extracted from tï
235*
downs
(Nestor notabilis)
35
forest
(wood pigeon; Hemiphaga see forest birds
forest
novaeseelandiae), see kuku)
Kina
(sea urchin, or sea egg; Evechinus sp.) 5
rocky shore
Kiore
(so called Polynesian rat; Rattus exulans) 106
forest
Kiwi
(probably Apteryx australis )
73
forest
Köareare
(rhizome of raupö; Typha angustifolia) 91
fresh water
Köau
(Shag, usually generic)
2
Köhitihiti
Grasshopper larva?
16
unknown
Koka
“dried leaves of flax” (Williams 1988:129) 2
wetlands
Kökö
(tüï; Prosthmadera novaeseelandiae) see forest birds
Kökopu
(giant bully; Gobiomorphus gobiodes , 153*
fresh water
also Galaxias sp.)
Konini
Kötukutuku (fuschia; Fuschia
6
forest
excorticata) berries
Körakiraki
(type of eel)
11
fresh water
Korari
(nectar from harakeke,
40
wetlandstaste
Koreke
(New Zealand Quail;
17
open country
Coturnix novaezealandiae)
Korotipa
(unknown, possibly a species of earthworm) 2
unknown
Koupara
(see Koukoupara, below)
Koukoupara
(probably Kokopara, giant kokopu; 146*
fresh water
Galaxias argenteus, but also used for
Galaxias sp. generally)
Köura
(used for both fresh water crayfish; 63
fresh water
Paranephrops sp, and sea crayfish; Jasus sp.)
Kueo
“The red köura wai mäori.”
10
fresh water
Kuku
(mussel; Perna sp. and Mytilus sp.)
3
rocky shore
Kükuruwhatu
(banded dotterel {sandpiper};
5
open country
Charadrius bicinctus)
Kurupatu
“a waterbird”
1
wetlands
Maara
usually any garden
5
cleared ground
Maakaataharaki (kingfish; [“most likely Rexea
4
sea
solandri rather than Seriola grandis”
Strickland 1990 {unpaginated}])
Mahetau
(a type of potato, like purple marbles) 45
gardens
Mako
(used for various sea fish, and cannot see hï ika
sea
be specifically identified)
Makuta
a fish (sp. unidentified)
1
sea
Mamaku
(Tree fern, Cyathea medullaris)
16
forest
Mamao
unidentified
1
Manawa
Type of eel.
see tuna
fresh water
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P, F
F, P Primary
unknown
P
not a food
P, Primary
?
P
unknown
P, F?
P
unknown
P, F
P?
F, P
P, F
unknown
C
P
P, F
P
P, F, Primary
P
C
unknown
not a food
P
unknown
F, P
P, F
unknown
P
P
P
P
P
P?
C?
P
C
P
P?
unknown
F, P

Mangä
(barracouta; Thyrsites atun, also makaa) see hï ika sea
P
Marari
(butterfish; Odax pullus )
see hï ika sea
P
Mata
whitebait, (young of Galaxias sp.)
see inaka
streams
P
Maataa
(fernbird; Bowdleria punctata, see toetoe) 2
wetlands
P
Matai
(Prumnopitys taxifolia)
see hua räkau
forest
unknown
Matamoe
(a type of eel)
see tuna
fresh water
F, P
Matuku
(Bittern; Botaurus poiciloptilus )
2
wetlands
P
Mawehe
(unkown)
5
unknown
unknown
Mehotatai
(species of waterfowl)
2
wetlands
P?
Naupiro
(anise, Angelica montana)
6
uplands
taste
Oho
(a rail; Rallus philippensis assimilis)
2
wetlandsP?
Pakake
(probably kelp; Durvillea antartica [see rimu]) 3
rocky shore
Päkura
(swamp hen; Porphyrio porphyrio) see waterfowl
Papaaka (crab, seems to be used generically.)
2
sea
P
Paara,
also pära (frostfish; Lepidotus caudatus)
8
beaches
P
Panako
(torrentfish; Cheimarrichthys fosteri)
148
fresh water
P
Papaii
(spaniard; Aciphylla squarrosa,).
25
open country
unknown
Paraki
(smelt; Retropinna retropinna)
39
estuaries
P
Patete
(a small fish (Beattie 1945:63))
11
fresh water
P?
Pätiki
(flounders of various sp.)
40
estuaries
P
Päua
(Haliotis sp.)
5
rocky shore
P
Pawhaitiri
(a fungus, Ileodictyon cibarium)
3
unknown
unknown
Piopio
(a bird, pipit; Anthus novaeseelandiae?)
2
open country
P?
Pipi
(most commonly, Paphies australis)
5
beaches
P
Pïpiki
(type of kökopu)
65
fresh water
P
Pirikaka
unknown
2
unknown
unknown
Pokaka
(Elaeocarpus hookerianus) see hua räkau
forest
unknown
Poketara
a puffball; these days mushroom
unknown
unknown
Pora,-kawakawa unknown vegetable
142
open country
unknown
Pukapuka
Pollen of Raupo (Typha angustifolia )
27
wetlands
unknown
Poaka
(pied and black stilt; Himantopus
4
riverbeds
P
leucocephalus and H. novae-zelandiae)
Püpü
(univalve molluscs of various species)
3
unknown
unknown
Purau
root vegetable
35
cleared ground C?
Raari
(usually ling; Genypterus blacodes ) see hï ika
sea
P
Rere
unknown
1
unknown
unknown
Rimu
(Bull kelp; Durvillea antartica )
8
rocky shore
not a food
Roroa
(shellfish, resania lanceolata)
2
rocky shore
P
Ruao
(Galaxias fasciatus)
5
fresh water
P
Ruru
(Morepork; Ninox novaeseelandiae)
1
forests
unknown
Taewa
(potato, various sp.)
25
cleared ground C
Tapuku
(unknown)
1
unknown
unknown
Taramea
(Speargrass; Aciphylla squarrosa )
28
high country
not a food
Tikumu
(Celmisia )
8
uplands
not a food
Tiroki
fruit of kiekie (Freycinetia banksii )
4
forests
unknown
Toetoe
fernbird (Bowdleria punctata, see Mätä)
2
wetlandsP
Tooi
(Cordyline indivisa)
9
open country
not a food
Tuaki
cockle (Chione stuchburi)
1
mudflats
P
Tuna
eel (Anguilla sp.)
861*
fresh water
F, P, Primary
Tutu
a shrub (Coriaria sp.)
99*
open country
taste
Tutukiwi
(an orchidaceous plant)
8
unknown
unknown
Upokororo
(greyling; Prototroctes oxyrhynchus )
3
estuaries
P
Waharoa
a type of smelt ( Retropinna retropinna)
11
estuaries
P
(W)Eho tree fungus (Beattie (1994:306) (see “Wheho”)
1
unknown
unknown
Weka
(woodhen; Gallirallus sp.)
415
open country
F, P
Wharawhara
(Astelia banksii)
1
forests
unknown
Wharetata
( a fungus?)
1
unknown
unknown
Wheho (this spelling, list 10), see “eho” above
3
unknown
unknown
Whëtike (also Whetiko; Diloma subrostrata novazelandiae)
1
sea
P
Whïnau (Hïnau; Elaeocarpus dentatus)
see hua räkau
forest
unknown
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Whïtau (or “wïtau”)

5

wetlands

not a food

Table 7.6 Ngä kai178
At several points in List 13, the informant, Hoani Kahu, pauses and says, for example:
“Ko te mana tai ona kai e hia ana E Hapuku, E Maka, E Mako. Ko te one ona kai e pae
ana ki uta E Pakake, E Para, E Maakaataharaki, E Rari, E Kaeo, E Rimu. 179”
Unfortunately there is no satisfactory way of inferring their distribution over various
sites since, as he points out, “E mea roherohe maria e te maori ka rohe mo nga one
mahinga kai o te takutai180.” This explains the large number of coastal sites.
List 14 contains reference to “manu” a number of times, without specifying the type.
Due to the presence of tuna and köareare at all sites but two, it seems reasonable to infer
the presence of waterfowl. The two odd sites are where the only other food is kiore.
Weka and bush birds are those most likely to be associated with kiore, but as the term
“manu” usually implies more than one species, perhaps bush birds are the more likely.
Those particular instantiations have not been included in the statistical analysis.
Koupara, koukoupara, kouparapara and kokopara are treated as regional variants of the
one species, as no informant uses more than one name. It is possible, though, that
different Galaxids could have been intended.
Whilst different named types of eel, such as hao, manawa, arokehe and körakiraki,
appear separately in List 14, they also appear at sites where tuna is mentioned (see Kai
Tahu eel taxonomy, Section 5.2.4). As List 14 had seven primary informants and 30
supplementary ones it is likely that some were eel specialists who differentiated
between varieties, whilst others mentioned the general term tuna, similar to the way that
birds and waterfowl are treated in some lists.
7.2.6 Missing from the lists
Foods obtained at permanent settlements are not included.
Sea foods are only mentioned on 2 lists. Any discussion of dietary matters must bear in
mind the importance of sea-food as sources of protein, fat and minerals.
There are striking omissions from the lists. One is the ‘Canterbury Mudfish’
(Neochanna burrowsius) which, according to McDowell (1990), occurs between
Rangiora and Waimate181 . He does not record a Mäori name (although it could be
included under tuna). It is tempting to speculate that it may be one of the unidentified
species from the Canterbury lists. The only South Island mention of mudfish that could
be found is in Pond (1997:123), who calls it “waikaka” 182 and implies that it was
significant on the West Coast. In that case it is more probably Neochanna apoda, the
“Brown Mudfish”, the range of which is from Taranaki to South Westland, but
Double vowels are repeated in the table wherever they are used consistently in the lists.
The foods of the sea are: … … ; the foods from the shore are: … … .
180
The land along the sea shore is carefully divided into whänau areas.
181
Kai Tahu ki Otago (1995) mentions Neochanna as also being present south of the Waitaki river.
This is based on the assumption that each side of the river would be similarly populated (Terry Broad
1999, pers. com.) but there is no evidence for Mudfish south of the Waitaki.
182
Williams quotes the latin name as Neochanna apoda . Strickland (1990:unpaginated) gives
hauhau (from a Muriwhenua source); kowaro (from Best 1929); waikäkä (no reference given).
178
179

178

evidently not east of the main divide (McDowall and Whittaker 1975:287). Mudfish are
a unique, large, endemic, aestivating, non-diadromous genus of Galaxid, known
colloquially as “Mud-eels” (in the Wairarapa, “Spring eels”) and are usually viewed
with distaste by contemporary Mäori. However, Phillipps mentions apoda as traditional
feast items, though he then states “The species is not eaten at present” (1940:43). I was
always cautioned by my poua183 , an enthusiastic eel man, to eschew mud eels.
Tïtï were not taken in any numbers in the area of study, but were traded in large
quantities.
Karaka (Corynocarpus laevigatus) is another omission, though it was certainly
transplanted at least as far south as Banks Peninsula and orcharded there (Jacomb
2000:103). It may have been just outside the area under review and perhaps too
insignificant as a trade item for a record to survive.
Seagulls’ eggs were taken in huge quantities (e.g. Taurakapïpipi/Logan Point). Beattie
(1994:506) records “The people used to eat the eggs of the tarapunga (sea-martin), the
karoro, the törea (oystercatcher) and ducks.”
Pïtau, the edible pith of the mamaku (Cyathea medullaris), may have been a food of last
resort for travellers as its harvesting resulted in the death of the plant. This opens up a
fertile area for speculation, as a North Island source, Taylor, says that:
The stem [of the mamaku] is often twenty feet long, and is all eaten; when the
outside is pared off there is a medullary substance, sometimes eight inches in
diameter, with scarcely any fibre in it; this is slightly sweet and really
agreeable”
(quoted in Best (1977:93).

That such a well-known and highly regarded food is not included tempts one to infer its
role solely as a traveller’s food. Heaphy, during his exploration of Westland in 1846,
resorted to mamaku cooked in a steam-oven when he ran out of rations (Best 1977:94).
In the North Island, where it is much more common, mamaku was harvested in large
quantities (Best, 1977:92-96).
Whëkau (Sceloglaux albifaces), the laughing owl, is said to have been eaten in large
quantities in areas where sizeable populations remained (e.g. Hakataramea Valley).
7.2.7 Discussion
There are numerous shortcomings in the data, not the least of which results from
inconsistency across multiple informants, exacerbated by regional differences (see
further comments below). As mentioned, the first document was transcribed by Herries
Beattie in 1920 from a “notebook of John Kahu, Arowhenua, Temuka, 2nd Pepueri
1880” (superscripture by Beattie). We have to trust that Beattie’s transcription is
accurate. He is known to have been familiar with the Mäori language, but the accuracy
of his transcript will have depended upon the legibility of the original and whether the
names were known to him. While he has placed a query “(?)” beside some items which,
clearly, he was not sure about, there may well have been other entries that he had
mistakenly believed to have recorded accurately. Furthermore, the kaumätua who were
the original informants, were inconsistent in the following respects:
183

Grandfather.
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1. While some attempts have been made, by the recorder, to show vowel length
with a doubled vowel (and in Beattie’s case an occasional diacritic mark), it is clear that
this did not happen in all cases. It is probable that attempts were made only when there
could be confusion with another item (for example, see rari).
2. One informant may use one name for a species and the next may use a
different name for that same species, and may even use the first name for a different
species. For example, while mata is used only for whitebait, inaka can be used for either
whitebait or smelt, and smelt has several other names. Two informants use both terms,
therefore we may assume that they are making that distinction. In the cases of
informants who only use inaka we cannot be certain which organism was intended.
3. It is clear from the lists that informants placed differing interpretations on
what was worthwhile listing, as some items which were generally available (e.g. aruhe)
are mentioned by some of the informants but not others.
4. Species delineation, as understood by the informants, differs from that in
general use today. (See Section 5.2.2 for a discussion of alternate taxonomies.)
5. There are notable omissions, as is probably inevitable when the narrator is
recalling a journey after several years.
6. Some regional groupings are obvious. All references to kanakana are from
south of the Rangitätä; kiore are from the Canterbury headwaters (a note attached to
Mb140/Hii Folio 2 says “Tawera (Mt. Oxford) and a place near Waimate are the only
places in Canterbury for kiore”).
NOTE:
Whakapapatuakura and Kohaka Wao are lagoons north of Waihora. According to Hoani
Maaka ms. (quoted in Tau 1997) “ o uta o Waihora, he matapuna o Waihora”. In his
PhD thesis Te Maire Tau says that they have been drained.
Pond (p.124) mentions huge 19th Century harvests for köaro and upokororo in other
areas. There is no reason to suppose that they were any less significant in similar South
Island habitats.
In the case of the single most frequently mentioned food, tuna, Davidson and Leach
claim that the paucity of eel bone in archaeological sites is due to “food avoidance
behaviour towards eels” (2000:95). They posit religious observance, myth and
totemism as the underlying reasons. The data examined for this thesis strongly
contradict that hypothesis.
7.2.8 Boundaries
Some aspects of the lists seem questionable. For example, Canterbury sources listed
sites up to and beyond Arthur’s Pass with some 18 sites between Arthur’s Pass and
Kaniere. On the surface this would seem inappropriate as west of the divide was a
separate rohe, Te Tai Poutini. However, a traditional story, the broad details of which
are still well known within Kai Tahu, sheds some light on this apparent inexactitude.
Tühuru
Tühuru Kokare was a highly born184 tupuna (born in Canterbury, late 18 th century; died
1847 (Department of Internal Affairs 1991)), who spent his early years in the Kaiapoi
184

He was a grandson of Türäkautahi’s son Waewae and was responsible for taking the appelation
Käti Waewae to Te Tai Poutini.
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area. Some time after he had begun a family, he transgressed against tribal honour in a
way that would have cost a lesser person more dearly. Due to his mana, Tühuru was
banished to the West Coast there to oversee Kaiapoi interests on Te Tai Poutini 185
(Tüpuna körero o roto o Kai Tahu, full details are known but not relevant to this thesis).
Clearly, by the early 19th century, Kaiapoi manawhenua had extended beyond the Alps.

7.3

Management regimes

In pre-contact times, management of resources varied from minimal, even non-existent
(as in the case of weka), to careful husbandry, as was the case for more prestigious
resources such as fish. Access varied from one resource to another (see Section 5.5),
sometimes differing from season to season. Tuna are vulnerable to over-exploitation
during the heke and, accordingly, tighter controls were in place at that time. Relatively
unimportant resources were also subject to controls. For example, the old Mäori
restriction on taking wood from growing trees is confirmed by western science: “when
a branch breaks off, the tree is left exposed to invasion by insect parasites” Enting and
Molloy (1982:99). There may also have been value in not leaving such clearly visible
evidence of one’s presence for enemies to see.
7.3.1 Aruhe:
Firing and clearing of bush was carried out to encourage growth of bracken fern
(Davidson, 1984:39). Aruhe was prized and the principal hapü had sections of it called
‘wakawaka’. “Near Taumutu was good fernroot, excellent taste, big, sweet, with little
stringy fibre” (Tikao, 1939:139). Aruhe was one of the foods the people of Kaiapoi
would exchange with the people of Räpaki for fish and sea products, Räpaki not having
its own resources of aruhe (Beattie 1994:278; Tikao, 1939:130).
7.3.2 Weka:
All sources agree that there was minimal management of weka, presumably due to its
ubiquity. Tikao (1990:136) says “there were no boundaries for woodhens”. It is
inferred, admittedly from the absence of data to the contrary, that there were few if any
controls on harvesting weka, and in his ms. dealing with weka, Tikao (n.d.(d)), makes
no mention of any management regimes associated with the resource. Each of the other
11 ms. in the series mentions some such regime.
This supports the notion that management regimes differed from resource to resource,
according to perceived needs. This, if correct, reinforces the hypothesis of controls
tailored to the exigencies of individual species or cohorts of species, based on their
importance, and the detailed biological knowledge that had been built up (see Chapter
10).
7.3.3 Käuru:
Tikao (n.d.(a)) stresses the territorial restrictions involved with the harvest of käuru, the
restrictions on cohabitation of the sexes at harvest time and the existence of karakia, as
well as the replanting of the tops and root tips.
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He contracted another marriage there, and many of today’s Westland families descend from
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7.3.4 Waterfowl:
Tikao (n.d.(c)) describes how waterfowl were harvested during the summer moult. The
wakawaka systems applied, as did restrictions on hunting, when they had young. A
manuscript in the Kai Tahu tribal archive says “for putakitaki drives on Waihora each
kaika had a yard with a gate and in February when maunu186 they were driven by boat
into the yards and then caught or clubbed” (Anon., nd.(b):4). These yards are a form of
wakawaka.
Harvesting of köareare patches, too, was done with waterfowl in mind: patches were
harvested from the inside thus increasing the habitat for young waterfowl.
7.3.5 Forest Birds:
Tikao (n.d.(b)) notes careful harvesting regimes, without spelling out detail. Certain
areas were prescribed, and females were not taken during the nesting season. For
species that raised several clutches each year, the restriction was from spring until
autumn, demonstrating the detailed knowledge that underpinned the protection of
breeding stock.
7.3.6 Kiore
Wakawaka were important divisions of the resource, which assisted in the management
of the kiore harvest. Tikao (n.d.(e)) emphasises the role of tohunga, for their karakia as
well as their expertise.
7.3.7 Minor Resources
Koreke, the extinct native quail, are mentioned 17 times, but only in Lists 14 and 15.
This pair lists a total of 49 foods (the next largest is List 10 with 37) and includes the
only instances of 11 foods, including kükuruwhatu (banded dotterel), a species with a
similar habitat to koreke. Marion Aubrey (1978) mentions kükuruwhatu as being
common in the Waitaki valley in the mid 19th Century, yet neither of the two lists that
cover that valley (Lists 10 and 12) mentions it. As Lists 14 and 15 covered similar
terrain to that of other lists and its informants may have been providing a particularly
comprehensive list, covering many items that other informants may have regarded as
inconsequential. Alternatively, they may have been included whenever they were
happened upon, but not regarded as the product of a “mahika kai”. Koreke is likely to
have been in this category, yet Potts (1882:39) attests to the abundance of NZ quail in
Canterbury “years ago”. On 6 and 8 July 1850, Charles Torlesse and a companion shot
40 brace of native quail in the Riccarton district (Maling, 1958:152). Further evidence
of the ubiquity of koreke is provided by Worthy and Holdaway (2002:366), who found
skeletal remains in nests of whëkau (laughing owl) in the inland valleys of North and
South Canterbury. Worthy (1999:117) states that they were once abundant in North and
South Canterbury and North Otago, and present throughout the South Island. Worthy
and Holdaway note that “This [koreke] is one of the key species for inferring the
presence of grassland or short shrubland in the vegetation of an area” (2002:408). This
has important implications for the discussion of Polynesian agency in the “Quaternary
extinctions” (see Chapter 9).
We can infer that koreke were plentiful but, whilst eaten, were not a significant dietary
item. Yet they, too, were subject to restrictions. A descendant of Koreke Korako
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advised that their family did not eat it as it was the name of their ancestor (Anon., pers.
com. 6.6.2001).
Even relatively plentiful foods were managed (apparently, with the exception of weka).
There is ample evidence that whitebait were plentiful (e.g. MacDowall, 1984), yet
sustainability of this resource was ensured through careful harvesting. When netting,
children were “given the task of separating and throwing back the females - easily
distinguished by the dark stripe that keen young eyes could quickly pick out.” (Temm
1987:537). Over-exploitation was addressed on a larger scale. The Buller River was
called Kawatiri. The name comes from the customary practice of declaring the riverbanks “tapu” for several miles during inaka runs.
When the fish were considered to have had sufficient time to advance beyond
the tapu boundaries, sprigs of kawakawa were cut by the tohungas who then
proceeded along the banks of the river in canoes striking the surface at regular
intervals with their kawakawa twigs. The action of striking the water which
had previously been declared tapu had the effect of removing the prohibition
on fishing. When all the ceremonies were completed, an offering was made to
the god (atua) of the river; the oblation was called ‘tiri’ (Mitchell 1948:45-46).

General practices were observed as well, regardless of species, and provide evidence of
a traditional attitude towards resources that had progressed beyond species specific
practices based on observations of what was necessary for sustainability. It would seem
that the lineaments of a conservation ethic were in place. For example, one must never
gut fish or shuck shellfish below the high tide mark. This restriction was mentioned
(albeit in a slightly different form) to Herries Beattie:
One old friend warned me: ‘If you get paua (pawas), you must never kohiti
(take them out of shell) at the place you get them, or leave the shells behind
at that place. If you do it will become a real wahi-mahue (deserted place),
for the living paua would desert there’
(Beattie 1954:33).

The above is not unlike the attitude of the Dogrib people of northern Canada:
A lot of these outsiders started going out hunting without knowing what
hunting means to Northerners. They shot caribou from the roadside and
butchered them on the road. They left the heads and insides scattered
along the roadways. … The chiefs of the Dogrib were absolutely horrified
that any civilised group of people would act that way. It goes against the
ethics of the way our hunters relate to the land and the animals...
Our people have reconciled the relationship between respect for wild
animals and usage. There is a lot to learn from this, and that’s Caring-forthe-Earth ethics. For thousands of years, our people survived in this
fragile environment. Their traditional knowledge is based on how they’ve
interacted with the animals, their environment, and each other: what they
have observed and tested through time and patience and relationship with
the environment
Davis and Ebbe p. 9 - 10).

In each case the focus is not merely on respect for the environment and its resources, it
is also inherent in the respect for and recognition of the need for sustainability. It also
ensures that predators are not encouraged.
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7.4

Harvesting Practices

Tuakuku is to trim timber before dragging it out of the forest (Williams p. 445). It is
obviously a good work practice to not drag out any more wood than necessary,
therefore canoes were hollowed out on site (Mark Soloman in Te Panui Runaka, 1999,
cites an example of a half-made canoe in the bush, above Kaiköura, far from water).
Similar is the contemporary practice of returning refuse of harakeke, used for weaving,
to the plants from which the leaves had been taken. The idea is to not transfer any entity
that may be inimical to the species.
The okeoke (grey spiny dogfish; Squalus blainvillei) season corresponds with the birth
of their young. Peter Ruka Korako (to Waitangi Tribunal, Wai 27, J10, p. 82) advises “I
have seen my uncles literally milk the young out of the gravid mothers and throw them
overboard. The flesh of the okeoke is sweet and is steamed in a hangi. The skin and oil
are kept for polishing greenstone.” The juxtaposition of these three sentences draws
attention to the fact that not only were the young saved, but that there was an important
reason for this harvest beyond the exigencies of mere food: it was associated with the
preparation of greenstone. In traditional Mäori society there was no more important or
more deeply spiritual activity than working with pounamu.
7.4.1 Planning
There is evidence of various different planning horizons: short, medium and long term.
Short-term planning
When harvesting tï, a flat rock was sometimes buried under the re-planted tï tops so that
next time the root won’t be too deep. (In effect, the same people will benefit next time).
Medium-term
Over the years, at each harvest, rocks were carried to uru tï where the local stone was
not suitable for umu. When sufficient had build up the umu would be set there,
obviating the need to transport uncooked tï. (The same folk, or their descendants, might
reap the benefits).
Medium-long
The benefit is apparent but delayed, possibly for generations.
When a tree was felled, the tohuka presiding was responsible for the planting and
nurturing of 15 seedlings of the same species as eventual replacements. As New
Zealand’s native trees seldom grew in groves the seedlings were likely to be widely
distributed, but always in places known to be suitable and in the same general area.
Long-term
The bark was stripped from the weather side of young totara that they might slowly rot
and grow hollow, thus aiding canoe making (Best 1976:73). The growth rate of tötara is
such that the benefit would only be achieved over many generations. Beattie (1945:135)
comments on trees, so prepared, which had not been harvested due to the arrival of
European technology.

7.5

Early European Observations

Four early journals registered impressions of European arrivals during the first decade
of settlement, and prior to any marked Europeanisation of the landscape. They provide
some insight into the pre-contact period:
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Bishop Selwyn, on a trip from Banks Peninsula to Otago, in 1844, described MidCanterbury as “a featureless plain with a few scrubby bushes … quite incapable of
sustaining human life” (Selwyn Journal 10/1/1844). Selwyn was apparently unable to
recognise features valued by Mäori.
C. O. Torlesse, a surveyor for the Canterbury Association, kept a journal from which
the November 1848 to April 1851 section has been published, edited by P. B. Maling.
Torlesse entered detailed comments about the landscape and of the flora and fauna of
places he visited between the Ashley and Waitaki rivers, with particular emphasis on
the soils. For example, his entry for 4 March 1849, on the south bank at Rakaia mouth
is: “Light loam, shingle and gravel sub-soil” (Maling 1958:64); on 7 March 1849, near
Arowhenua: “Fine rich land, clay subsoil, flax, grass and tutu of strong growth”
(ibid:65). However, these comments by no means provided a comprehensive coverage,
but rather a series of snapshots at different times. Paradise ducks feature more than any
other fowl, though koreke are mentioned several times in the district between
Christchurch and Rangiora. Kererü, too, occasionally feature. His focus seems to have
been twofold: that which will be of interest to the forthcoming settlers (soils and
vegetation), and resources upon which he subsisted. There is no mention of foods such
as tuna, which were significant to Mäori but perhaps not to Torlesse.
Edward Ward, one of the first Canterbury Association settlers, who arrived at Lyttelton
on the Charlotte Jane on 16 December 1850, commented very generally. He used
expressions such as “parklike” and “The scenery [was] diversified by hill, dale, wood &
level grass” (Ward, 1951:81) and “clumps of trees – some being more than clumps
being of good extent - a goodly range of wood lay under the grassy hills” (ibid:85). His
descriptions are very British and address aspects of the country rather than offering a
detailed account of terrain, vegetation or wildlife.
Henry Sewell was dismissive when, in January 1854, he described the Canterbury
Plains as “all open wild land, an unbroken flat – dotted about with the Ti palms”
(McIntyre 1980, Vol.1:423), he confirmed his poor eye for country when passing
through what is now the Geraldine district, on a visit to Timaru the following year. He
considered it unworthy of settlement (ibid. Vol.2).
All commented on the lie of the land, but only Torlesse made any real contribution
towards an understanding of the natural history of his time. Later commentators, such
as Potts and Hay, provided interesting information but by their time the landscape had
changed and detail was at the species level. They seldom addressed habitat conditions.
Molloy, whose primary focus is botanical, does not assign great credence to the early
commentators’ contributions to vegetation history:
Much credence is given to historical documents for determining the
immediate pre-European vegetation, but although early maps and
descriptions of eastern areas seem reasonably adequate … they lack accurate
botanical description. Moreover, there is a dearth of information on the
inland basins and mountains. Therefore, although early documents serve as a
valuable guide, the serious student will continue to rely heavily on plant and
soil indicators
(1969:342).
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He cites remnants of soil charcoal and relict forest earthworms and millipedes in
lowland soils as more reliable indicators of pre-contact conditions, in particular as
evidence of the lowland forests of relatively recent times. These comments can
probably be extrapolated to include pre-contact ecology generally, as the focus of early
Europeans was, in the main, specific to their own needs.
Molloy’s discussion covers the millenium of Polynesian occupation preceding
European contact, with emphasis on the early period, rather than focussing on the time
of contact. However, he does provide support for the ubiquity of tutu and aruhe on the
plains and lower foothills. Somewhat strangely, though, he makes no mention of tï.
Perhaps, like Torlesse, he did not recognise that which was only of importance to
Mäori.

7.6

Extant foods

Of the principal foods mentioned in the lists, only tuna and mata/inaka are significant
today. Current management practices are discussed in Chapter 9. Tïtï remains the food
of greatest overall significance and is the subject of Case-study 2 (see Section 8.5). Pora
is extinct, and käkäpö and kiore have been exterminated from the study area. The
galaxids are now threatened species due to habitat reduction and the predations of
introduced salmonids. Weka, kiwi and the forest birds are also rare, due to the
combination of reduced habitat and introduced predators. Poisoning for rabbits has also
had a significant impact on weka. Tutu has been virtually extirpated due to its toxicity
to stock, though there is anecdotal evidence of a small revival of interest in the
beverage. Waterfowl are now subject to Fish and Game Council licensing and most
Mäori harvests conform with the exigencies of duck-shooting season. Nevertheless, a
few families do continue a tradition of taking mäunu (this term may apply to fledglings
or adult ducks during the late summer moult). One family advises that this practice has
been followed since traditional times, but in a limited form: only one meal per season is
taken, comprising no more than three ducklings per brood, to an overall total of six; one
each for the members of the Kai Tahu family involved. At this quantity, the harvest is a
token: no more than an annual assertion of ahi kä. Aruhe, käuru and köareare are no
longer sought after.
Examples of current management regimes for resources that continue to be of
significance to Kai Tahu, may be seen in Section 9.4. In all cases, judicious practice of
kaitiakitanga ensured the stimulation of the mauri, so vital to the continued prosperity
of the resource.
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8.0 Ngä Tauira
He tïtï huatahi.
The muttonbird only has one chick.
(But what a valuable chick it is!)
In Chapter 8 two case studies are developed to give an in-depth, integrated view of
practices associated with a particular resource. The first, tï, has already been extensively
studied (see Anderson 1998, Fankhauser 1986, Simpson 2000, Williams and Chrisp
1992). Further, there is a manuscript (Tikao, nd(a)) that gives a comprehensive, 19th
Century description of traditional practices associated with the extraction of käuru, the
major food from tï and the fifth most frequently mentioned food in the Kahu and
Taiaroa lists, with 235 sites. A study of traditions associated with käuru, the major
carbohydrate source in the south, provides examples of many of the practices discussed
in earlier chapters.
Tïtï and tuna were the two major winter sources of protein and fat, probably in
approximately equal proportions, and were supplemented by weka and, in Canterbury,
kiore. Each exemplifies management practices as described in the chapters above. Tuna
is the single most mentioned food in the lists (861 sites) but tïtï, whilst predominately
from outside the area under review, is the most important in terms of quantity and
prestige and is the resource which shows continuity of traditional management to the
present day.

8.1

Tï

Räwiri Te Maire told Herries Beattie: “They called the tree kauru, and its leaves ti”
(1918:155).
Cabbage trees are part of an ecosystem composed of innumerable other
species of plants and animals. These relationships have been building for
millions of years. The more species involved in an ecosystem, the greater
the potential for resistance to calamity, because the checks and balances
are many and deep
Simpson (2000:79).

In Te One Te Uki’s evidence to the Smith-Nairn commission, he said “Our mahinga kai
were places where we used to get food, the natural products of the soil, such as cabbage
trees, which grew right away from Kaiapoi to Purehurehu”. That he chose tï as his
example of mahinga kai, emphasises the ubiquity and importance of this resource.
8.1.1 Distribution
In 1993 DoC botanist, Philip Simpson, conducted a survey of the distribution, ecology,
condition, human associations and provenance variation amongst cabbage trees in the
northern half of the South Island. “Provenance variation [was] considered to be
expressed in leaf colour, shape and size, and plant habit, particularly canopy shape”
(Simpson 1995:1). He concludes that considerable “human impact on the distribution
and genetic characters of cabbage trees” (ibid, p. 4) was likely. A significant aspect has
been the results of “kauru (hangi cooked stems187) plantations” (ibid.), which have
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The term “hängi” was not used in the south, the Ancestral Polynesian term “umu” being
preferred. “The reconstructed Proto Polynesian term (PPN *umu) supports the notion that the earth oven
is a shared ancestral trait in Polynesia (Biggs et al. 1970)” (Carson, 2002:346). This is, perhaps, another
pointer to the antiquity of the south.
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created local groves of genetically similar trees as a result of propagation following
harvest. Each grove is genetically homogeneous as a result of this propagation (ibid.).
Simpson (2000) says that tï are distributed throughout New Zealand, apart from much
of Fiordland where there is a shortage of suitable habitat, but he suggests that they were
probably introduced to Rakiura (Stewart Island) by humans “because they occupy sites
near former human settlements” (p.52). He goes on to say “Cabbage trees grow from
sea level to about 1,000 metres in altitude” (ibid.). Carson (2002), who reviews umu tï
throughout Polynesia (and especially East Polynesia), stresses that prohibitions were
normally associated with tï, which could only be harvested “as the prerogative of
chiefs” or “special circumstances of famine” (2002:346). He adds that “The human
behaviours associated with umu tï imply that these ovens are made only on rare
occasions” (ibid.). From this it can be inferred that tï did not grow in the same
quantities in the smaller islands of tropical East Polynesia as it did in Te Wäi Pounamu.
More specific evidence of human distribution of tï in the area under review is found in
Jones and Simpson (1995). Following a survey of the remains of the Mäpoutahi188 pä
site, they comment that “… [the tï] probably date from the time the pä was occupied.
Because there seem to be no naturally occurring cabbage trees close by … the cabbage
trees at Mapoutahi were almost certainly planted there” (p.71). They go on to say “few
pä in New Zealand support such a dense population of them” (ibid.:73). Uncle Riki
Ellison told Matapura Ellison that Te Ruahikihiki and his people planted tï in groves, as
markers, as they moved south (Matapura Ellison, pers. com. 13 October 2003).
The ubiquity of tï is attested in the testimony of Atholl Anderson to the Waitangi
Tribunal:
Sites of this kind, ovens for cooking the roots and stems of the young cabbage
tree (Cordyline australis), are found in many parts of the South Island. They
occur quite commonly in Western Southland from Foveaux Straight up to the
head of Lake Wakatipu, where there is an important ti-cooking site occupied
at various times between the 13th and 17 th centuries on the banks of the Dart
river. … Umu-ti are very common on Otago Peninsula and along the coast of
North Otago, and they are liberally scattered through the North Otago and
Canterbury downlands. … on the downs between the Waitaki and Opihi rivers
88 probable umu-ti have recently been recorded. Twenty five radiocarbon
dates for these sites show a range from about 1000 to less than 250 years ago
(20/8/1987, p. 9).

Hamel mentions the spread of cabbage tree seeds by kererü “which feed on them
vigorously”, and “the higher pH of limestone areas also favours them … as well as the
swamps” (2001:9). This latter statement is of particular significance as it outlines the
ability of tï to grow in a range of soils from pH 5 to 9, that is, from acidic swamp to
alkaline limestone soils, though “cabbage trees do not thrive in salty or acidic soils such
as those near estuaries … . In both these habitats they will grow only where there is an
influx of fresh water” (Simpson, 2000:54). Also, it should be observed that in none of
the preferred habitats are tï likely to be overgrown by larger trees.
Simpson (ibid.) says tï won’t grow in thick bush as they need sunlight. This could have
been a contributing factor to the clearing the South Island bush, south of the limit for
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kümera growth, where tï took over as a major food source. There is insufficient
evidence to support the view that bush clearance was designed to provide a wider
habitat for tï, but that is probably what happened.
8.1.2 Value of tï
Tï was an important food item. The leaf buds at the shoot apices (köuka)were favoured
as a vegetable, especially with fatty foods. The sugar (käuru), which was extracted from
the stem and rhizome of young plants, was a popular and important nutritional item.
Williams and Chrisp (1992:Chapter 7) list the traditional uses of tï: the durable leaf for
cordage, thatch, sandals and rain-capes; the midrib for snares. “The medicinal value of
tii was well known. Dysentery, diahorrea, and colic were all treated with decoctions of
tii. Tii poultices were also used to treat cuts and abrasions” (p.36). They go on to state
“Tii had a spiritual significance and this combined with their hardiness and longevity
resulted in their being popular as signposts; for marking boundaries, cemeteries and
tapu places” (ibid.). This is confirmed by a Kai Tahu source: “[Tï ] were carefully
planted in significant places to mark out routes across the land” Te Karaka (Raumati,
2000:20). An excellent example of the way käuru was valued can be seen in the
response of the rangatira, Taharäkau. When asked what were the good things of his
home territory, his reply “He kauru i te ata, he ai i te pö189” (Grove, 1989:4) has
achieved the status of whakataukï.
8.1.3 Mätauranga Mäori
Traditional Mäori knowledge of tï was comprehensive, reflecting its importance as a
food, medicine and general resource.
It is claimed by Kai Tahu people today that planted groves of tï were often situated
where they would attract kererü, and Philip Simpson (2000:82) confirms that this
practice was also known in other areas. Kererü are certainly fond of the seeds and “were
once the main disperser of cabbage tree seeds, which contain oils that benefit egg
formation” (ibid.).
Cabbage trees were not only food themselves but were the source of food
for other animals that were eaten by Mäori. … Cabbage trees were planted
in groves to attract the kererü (pigeon), or natural groves were used to
spear or snare the birds when they came to eat the berries. … Cabbage
trees were used as indicators. When [they] flower very early, it foretells a
long summer. … The time to collect kina is when the cabbage tree leaves
are fully expanded
(Simpson, 2000:150).

This is exemplifies the way in which mätauranga Mäori locates tï within the real world
and recognises its interactions with other species.
As with all Mäori taxonomies regarding the natural world (see Section 5.2.2), tï has its
whakapapa (Fig. 8.1).
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Cabbage tree sugar in the morning, a woman at night.
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Figure 8.1

A short whakapapa of Tï (from Simpson 2000:122)

This whakapapa was provided to botanist and cabbage tree specialist, Philip Simpson,
by kaumätua, Hohepa Delamere of Te Whänau-a-Apanui and Ngäi Tahu. Tï are about
fifteen generations in descent from Rangi and Papa, through three of their sons: Uru-tengangana, atua of all growth, ecology and reproduction; Rehua, whose son Rakataura is
responsible for leaves, especially their fibrous nature; and Haumia, atua of uncultivated
crops, and responsible for the domain of medicinal products. Tï-kore-ngoi-oro brings to
tï its “adaptability, the ability to regenerate, withstand adversity and migrate, and to
synchronise all the aspects of reproduction” (ibid.). Matatau-ira-nuku brings all the leaf
qualities of her ancestor, Rakataura, to her union with Haumia-te-aroaro and their
daughter, Hine-pö-iho, “brings the complementary female aspects to the seed” (ibid.).
Her mating with Tï-kore unites the male and female elements so that an original
seedling, Tï-tai-ore, can be born. She in turn mates with another incarnation of Haumia
to generate the different varieties of tï, with “the unique fibrous wood of the tï, the food
that it contains (käuru), the vegetable tip (köuka) and the medicinal qualities” (ibid.).
The several lines of the atua, Haumia (whose domain is the uncultivated), emphasise
that in ancestral times Mäori regarded tï as a member of the tribe of uncultivated plants,
despite the fact that it was re-planted and even taken from place to place. The original
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creation of domains for the sons of Rangi and Papa (see Chapter 4) therefore strongly
persists.
8.1.4 Western Scientific Knowledge
Fankhauser (1986), in his study of the nutritional value of käuru, comments that it was
equivalent to taro or yam in carbohydrate content and a richer source of sugar, in the
form of fructose, than either sugar cane or sugar beet, each of which provide sucrose.
The carbohydrate content of 23.6 g / 100 g may explain why käuru was of such
significance in areas where sub-tropical root crops would not grow.
The chemistry of käuru
The köuka, which contains carbohydrate and saponin, a chemical capable of breaking
down fat (Simpson, 2000:150), was favoured as an accompaniment to tuna, tïtï, kererü
and other fatty foods and, more recently, with pork or mutton flaps (ibid. and personal
experience). It is and was also used as a “blood cleanser”.
The complex carbohydrates in käuru (polysaccharides) comprise fructose units.

Potato
Kümara

Nutritive value (%) of tï köuka and other foods
Water Ash
Fat Carbohydrate Fibre Protein Cal/100g
79.8 0.9
0.1
17.1
0.5
2.1
76
70.6 2.0
0.4
26.3
0.7
1.7
114

Taro

72.5 1.2

Yam
Wheat

73.5
87.7

1.0
0.8

Tï köuka
Rhizome
64.0
Stem
68.3
Köuka
81.5
Dry weight (stem)

0.9
0.7
1.7
2.4

0.2

24.2
23.2
9.4

0.9
0.3

2.1
1.8

1.9

104

1.4
1.5
3.2
4.7

23.6
14.9
8.8
46.8

10.3
13.6
4.5
43.6

0.4
0.4
1.4
1.4

103
71
68
223

0.2
0.3

0.9

101
45

Table 8.1 Comparison of nutritive values (from Simpson, 2000:158)
As can be seen in Table 8.1, käuru compares favourably with other major sources of
carbohydrate and is high in fat and fibre. “On the basis of a 3,000-Calorie daily energy
requirement, a kilogram of cooked, dried käuru (bottom row) would have supplied
sufficient energy and would have been ideal as a carry-along food for activities such as
hunting and travelling” (ibid.). Fankhauser 1986(b) gives the typical energy
input/output for extraction of käuru sugar (including a 20 km walk to the extraction
site) as 1:5.
An interesting example of the differing perspectives of the two knowledge systems Mäori and western - arose in 1992. For some years tï had been dying from a condition
dubbed “Sudden Decline”. The problem began in the north of the North Island in the
mid-1980s, and slowly worked its way south. The Department of Conservation, in
seeking the reason and a solution, commissioned a report on Mäori knowledge about tï.
In the resultant report (Williams and Chrisp, 1992) it was suggested that tï “need to be
part of a vegetation complex, rather than all alone in a paddock” (p. 71). D o C were
initially sceptical of this finding but, some months later, when the disease-carrying
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vector had been isolated, the botanist returned to confirm the efficacy of the traditional
knowledge. The infection was being carried by a type of “passion vine hopper”, which
doesn’t fly more that 1.5 metres above the ground. Not only did surrounding shrubby
vegetation inhibit the hopper’s progress, it also protected trees against accidental
damage to the lower trunk. The response of tï to an injury is to grow another leaf-cluster
at the site of the injury. Significantly, it is only at the base of such a leafy growth that
the hopper can penetrate the cortex and exchange fluids (Philip Simpson, April 2001,
pers. com.).
Simpson points to the complementarity of the two knowledge systems:
There is a bicultural component to a conservation strategy for cabbage
trees because both Mäori and Päkehä bring different world views to the
subject, yet both share the same goal. A Western science approach and the
matauranga Mäori approach, when combined, offer a far stronger prospect
than either on its own.
(2000:299).

8.1.5 Harvesting tï
Tikao (nd(a)) - a comprehensive, 7-page manuscript, written sometime in the late
nineteenth century (see Chapter ) - describes käuru production. A hapü had its own
groves, each of which was harvested every four to five years. Strict preservation of
access rights, close involvement of tohuka, ritual restrictions (including the sexes not
cohabiting when the tï was being cooked) and controls inherent in the harvest, all point
to the importance of this activity. The author mentions that terminal shoots were
planted alongside the place the tree was harvested, and that the growing root-tip was cut
off and planted when the rhizome was dug up. Thus, at least two new trees were
produced for each one harvested. Ritual feasting in the form of kaihaukai, involving
other hapü, followed the harvest, and the feasts would always be reciprocated. He gives
umu dimensions as two chain long, six feet or more deep and a width of two to three
“whanganga ringaringa” (the distance from fingertip to fingertip when the arms are
outstretched sideways (approx. 175 cm)). He suggests that between ten and twenty men
worked each umu. Shortland comments on preparation of käuru in the Waiateruati
district “… where its preparation gives employment to nearly the whole population
during the months of December, January and February” (Middle Island Journal, p. 133).
Another method of harvesting was to chop off the trunks a foot above the ground, from
which it would re-grow and could be harvested again in four years. Moretï, the rhizome,
could be dug up any time but the new tree would take longer to grow (Anon., nd(c):12).
Anon. (1908), quoting Hoani Kahu a kaumätua of Arowhenua, confirms and elucidates
with the following notes: “at Te Umu Kaha, every 3 years in Sept. Oct. Nov. Ti Kouka
were felled”, “Umu were 3 chain by 1 chain” (again suggesting rectangular umu),
“Hundreds of men and women gathered the stones and firewood in January”, “Whilst
cooking no man might sleep with a woman, each made a special mark on his share and
if it burnt it was known that he’d slept with a woman” and “one stem, 4 feet long would
satisfy 12 people [in a meal]” (p. 20). The size of these umu pits seems unlikely but
Tikao (nd(a)) substantially confirms as does Knight (1966:333) who by contrast to the
rectangular umu mentioned by Tikao and Kahu, describes the circular umu that he
excavated on the Otago Peninsula, where the largest was 9.8 metres in diameter and
contained 2200 stones averaging 6 kg. Also, there are nine NZAA sites, registered
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within Herbert forest with a total of 15 um utï. All are circular, varying from 1.5 to 3
metres in diameter. Most are still lined with stones (NZAA site records:
S136/18,19,20,21; S136/36,37; S136/47,48 and S136/95). Fankhauser measured 29
umu tï with an average diameter 3.66m (1986:34). This is comparable with the
diameters of 3.20, 2.25 and 3.5m reported for three Hawaiian sites by Carson
(2002:352). Also, Fankhauser mentions rectangular as well as circular umu in South
Canterbury. The circular umu of Otago, as compared with rectangular umu in
Canterbury, suggest two culture areas190, perhaps delineating between Kai Tahu
(rectangular) and previous iwi. Most North Island references are to rectangular pits.
This raises an interesting question, especially in view of the prevalence of circular umu
in West Polynesia and rectangular umu in East Polynesia. Pollock (1992:76) records
that umu are circular in Samoa and rectangular in Tahiti. That umu tï were used from
earliest times is attested by Hamel (2000:44), who mentions the association of tï and
moa at archaeological sites. This may be a productive topic for further research into the
origins of the first South Islanders.
Carson points out:
The physical properties of tï roots necessitate the unusually high
temperature of umu ti. Tï roots contain a branched structure of fructan with
a high degree of polymerisation … and only an intense and prolonged heat
can depolymerise and hydrolise the material effectively
(2002:348).

Fankhauser attests to the heat generated in the umu: “three ovens … contained melted
greywacke indicating the high temperatures reached in earth ovens” (1986:68). In the
laboratory he found it took temperatures of over 1000 degrees C to melt greywacke
(though he doesn’t mention duration). The choices of fuel and oven-stones were critical
in maintaining a sufficient heat for the time required to process the stems and rhizomes
(over twelve hours). He also draws attention to acquired knowledge applied to the
harvest. After testing the sugar content of tï at various time of year he was able to
conclude “Harvesting coincided with the season of highest polysaccharide content in
Cordyline” (1986:184). Hamel draws attention to the critical importance of getting
conditions in the umu correct: “Dry baking burns the cabbage trees before the
unpalatable polysaccharides (glucofructans) can be converted to fructose, and so water
was necessary for an umu-ti” (2000:45).
8.1.6 Place-names as indicators of tï related activity
Place-names can be good indicators of past practice, and the following list - all from
South Canterbury and North Otago - provides evidence of the ubiquity and importance
of tï in that area, the most important tï region in the Kai Tahu rohe.
Käuru Hill, locality in North Otago,
Maungatï, locality in South Canterbury
Öpihi, river, South Canterbury
Te Ahi Käuru, locality in South Canterbury. According to Beattie, this was a common
place name applied to areas where fires were lit to cook tï and extract käuru (1945:17).
Temuka (Te Umu Kaha), river and present day township in South Canterbury. Johannes
Anderson links this name with tï trees, which are plentiful in the area, and claims that
the name "Te Umu Kaha" derives from the ovens used to extract käuru from the tï
(1942:403).
190

South Canterbury with both rectangular and circular umu was intermediate between the two.
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Tï Koukou, locality, north of Temuka. Beattie describes this as the "place of many tï
stumps" (1945:18).
Tïrau, locality in the Mackenzie country. Beattie describes this as "the place of many
tii" (1945:28).
Waiateruatï, pre-contact pä near Temuka, abandoned in the 1840s. The name means:
water of tï pits.
8.1.9 Discussion
When the cabbage trees were succumbing to the disease191, Simpson commented:
The solution to Sudden Decline is probably much as Mäori have stated it: to
restore the mauri or ecological health through the informed and caring
actions of people throughout New Zealand
(2000:294).

Such an approval of traditional practices is strong recognition of the environmental
ethic that had built up in traditional times and its general applicability today.
It is not only Mäori who recognise mauri (though only Mäori, and other Polynesians,
have that name for it). Europeans refer to such expressions as ethos, ambience, or as
Park puts it “’spirit of place’, it is about the forces that determine the uniqueness of
each place” (1995:320). Park also points out that poets, painters and novelists are best
able to distil the pure essence of a place and humankind’s affection for it.
Those who saw [D. H.] Lawrence write say he started with the landscape and looked
and looked at it until gradually its ‘spirit’ expressed itself:
For every great locality has its own pure daimon, and is conveyed at last
into perfected life … Every great locality expresses itself perfectly, in …
its own birds and beasts, lastly its own men, with their perfected works …
It is so with all worlds and all places in the world. We may take it as a law.
So now we wait for the fulfillment of the law in the west, the inception of a
new era of living
(ibid.:321).

He goes on to say that:
Wendell Berry … considers this the key to ecological sustainability. You
cannot act well in a place, he says, until you have understood what nature
intended for it: ‘… in country originally forested, the farmer must study the
forest, because to be healthy, the field must be an analogue of the forest; in
analogy its nature is remembered’
(ibid.).

8.1.9 Conclusion
Management of the resource was through restricted access; facilitated by strictly
defined territories; re-planting at least two new plants for each tree harvested; ritual
behaviour; and rights confirmed by neighbours through the rules of reciprocity.
Vegetative reproduction, by planting the tops and root-tips, brought about genetic
homogeneity of groves, retaining advantageous features, whereas natural reproduction,
involving cross pollination with its two gametes, would produce variability of features,
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dubbed “Sudden Decline” and caused by a “phytoplasma”, (Phytoplasma australiense (Payton,
et al. 2002:15) (also described as a “prion” and a “Mycoplasma-Like-Organism” (Simpson 2000:274)).

194

including the possible introduction of trees of an inferior type. Such a narrowing of the
genetic pool constitutes deliberate selection for desired features.

8.2

Tïtï

Tïtï (mutton bird, sooty shearwater, Puffinus griseus) chicks have been taken for
centuries to provide food, their especial value being in their abundance and their fat-rich
flesh, also a source of protein. “Cooked in their own fat and stored in kelp bags, the
birds formed a very important part of their diet. These were called “Titi tahu”” (Wilson
1979:25). The first part of the season, beginning 15 March, is the naonao, when chicks
are taken from their burrows. The second part, from the middle of April, is rama, or
torching, when the young birds begin to leave their holes at night.
The tïtï was all but extirpated from mainland New Zealand during the 19th Century.
However, in the deep south they are in a unique position. Throughout the colonial
period, and up to the present day they have continued to flourish. Of the “Tïtï Islands”,
21 (known as the Beneficial Islands192 ) have remained under the continuous control of
Rakiura (Stewart Island) Mäori. “The Rakiura [Mäori] rights to the Titi Islands are a
heritage unknown elsewhere in the world” (Wilson, 1979:preface, unpaginated). Many
of the southern Kai Tahu, today, continue to organise their year around the ‘season of
the tïtï’ (“their lifestyle was lived and regulated by the ‘season of the titi’” (ibid.)). One
of Jane Kitson’s informants comments that still, in 2003, children are taken to the
Island by many families so that they can be correctly socialised and educated whilst
they are young (pers. com. 5th September, 2003). Accordingly, many management
regimes are similar to, and based firmly upon, traditional practices.
8.2.1 The traditional significance of tïtï
The antiquity of the resource is attested by a fireplace lined with stone that has recently
been excavated on Poutama, and carbon-dated to between 1470-1666 AD ( Tïtï Times,
July 2002:14). Scientist Henrik Moller advises that “carbon-dates take muttonbirding
back to at least the early 1500’s” (pers. com., 28.9.2001).
Anderson comprehensively summarises the situation:
Just how valuable muttonbirds were in the 1840’s we cannot precisely
know, but there are some data available to assist in obtaining an
approximate estimate. During this century, about 250,000 young birds
have been taken in good seasons (Richdale n.d., Oliver 1955) by methods
which remain almost wholly traditional. A catch of that size would have
provided 125 birds per year for every man, woman and child (a total of
about Shortland’s census) of the Ngai Tahu tribe in the 1840s, probably
enough food to support them through the difficult period of late winter and
early spring. In terms of European wealth, Barnicoat (n.d.) in 1844 said
that muttonbirds fetched £2.00 (sic) per hundred on the ‘coast’ –
presumably of the South Island – and much more in the North Island. At
this rate 250,000 muttonbirds would realise at least £5000 or more than the
whole of Otago and Canterbury were sold for in the same decade (MacKay
192

The “Beneficial Islands”, as they have become known, are listed in the ninth schedule to the
deed of purchase, dated 29 June 1864, under which Stewart Island and adjoining islands were ceded to
The Crown. Twenty-one islands are listed and are subsequently specified in the various Land Act
Regulations, enacted for their management. “Tïtï Islands”, not specified in Schedule 9, are “Crown
Islands”.
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1873). Alternatively, and perhaps more realistically, the value can be
estimated in pigs and whaleboats. The former fetched about 15 shillings
each in the 1840s (averaging prices in Shortland 1851:19 and McLintock
1949:95) and a customised secondhand whaleboat perhaps £40.00
(Shortland 1851:19). A good muttonbird catch would thus represent nearly
7000 pigs or 125 whaleboats. It is important to point out that since
muttonbirds were almost exclusively consumed by Maoris, these ‘prices’
are a fair indication of the indigenous value of the resource. They
demonstrate that despite the probability of strong fluctuations in the catch,
a quite phenomenal amount of food or potential wealth and prestige could
be injected into the Ngai Tahu community every winter.
Of course, it was none of these things unless the resource was effectively
exploited and manipulated. As to exploitation, there is no doubt that
muttonbirds were caught in considerable quantity in the protohistoric
period. For instance, Kent in June 1823 (Howard 1940:345) and Barnicoat
(n.d.) in May 1844 both describe numerous bundles of muttonbirds stacked
outside houses on Ruapuke Island awaiting storage. Equally certainly large
numbers of birds were taken north. Shortland’s journey to Akaroa
coincided with a whaleboat expidition taking muttonbirds from
Waiateruati. This expedition, under the chief Korako, involved a number
of boats and ended with a feast at Waiateruati, after which Hakaroa, of the
settlement bearing his name, took a consignment of the birds on to his
village. Muttonbird feasting seems to have been common at Waikouaiti,
even in the summer, and Shortland (1851:226) attributed the prevalence of
eczema amongst his guides to it. Muttonbirds were probably also the main
item in the feast at Waikouaiti which Mantell (MacKay 1873:I:217) says
was the cause of Tauhinu being deserted in October, 1848. … Kent’s
(Howard 1940) record of people from Kaikoura and Otakou at Ruapuke
during the 1823 muttonbirding season demonstrates that long-distance
canoe transport was also traditionally involved
(1980:14-15).

Clearly, the harvest, and the trad centring on it, was well developed at the time of
European contact. Its importance was also cultural: kaihaukai, ritual feasts accompanied
by food exchanges centred on tïtï, underpinned the structure of Kai Tahu socioeconomic relationships.

Barter

Trading in tïtï was well established when the first known written record was made.
Captain John Kent “Mermaid” visited Ruapuke in June1823. He remarked upon “stacks
of preserved mutton birds” and also noted that some of the muttonbirders had come
from as far away as Kaiköura. Eruera Stirling (Te Whänau-a-Apanui and Kai Tahu)
mentions that his grandfather, John Stirling (died 1920)
sent barrels of muttonbirds from the South Island [to Raukokore, near East
Cape] on the schooner every year, and they were beautiful – 300 big birds
to a barrel. … The Raukokore people were so thrilled with those birds that
they used to plait the finest kits and whariki mats out of kiekie to send to
the South Island as a gift
(1980:105).

This would presumably have been in the early 20th Century, as Eruera was born in
1899.
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However, there is oral evidence that trade over great distances was a much older
practice. According to Kai Tahu tradition, the arrival of Te Rauparaha at Kaiköura was
mistaken for a fleet of Kahungunu relations who were expected to trade for tïtï. Also,
the late Ruka Broughton (Ngä Rauru) stated that, according to South Taranaki tradition,
his people had travelled annually to Te Wäi Pounamu to trade preserved forest birds
and kümera for muttonbirds. He believed this to be an age-old practice possibly
reflecting relationships emanating from the migration of people known as “Pätea”,
which occurred more than 20 generations ago (Broughton, pers. com., 1985).
Over the years, increased commercialisation of the catch was probably inevitable as
European influences increased. Nevertheless, the ancient practice continues, with birds
surplus to immediate requirements bartered (hokohoko) to cover the family’s food
requirements between seasons. As Wilson wrote, “[in the mid-20th Century] the vital
necessities of life, groceries and clothing, were obtained by a system of barter with
selected storekeepers” (1979:77). That the practice remains extant, at least to some
extent, is confirmed by Bluff businessman, “Polly” Perkins (1998, pers. com.). For
many years boat passage to and from the Islands was “paid” in birds (Wilson 1979:77)
Mike Stevens confirms that this is still common (2003, pers.com.).
Such a volume of trade was only possible if the harvest could be preserved in containers
that were suitable for transporting large quantities. An innovation known in the north,
but refined considerably in the south, provided for these requirements. This was the
pöhä.

Pöhä

In 1844, Edward Shortland recorded meeting a party from Waikouaiti freighting pöhä
tïtï,
… casks of preserved mutton birds. Many of these were from five to six feet high,
and ornamented with feathers193: they were all designed as presents194 to relatives at
Waiateruati, or Banks’s (sic) Peninsula; and from the latter place, in all probability,
a great number of them would be sent north of Cook’s Straits (sic) (1851:224).

193

quality.
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The feathers were, in fact, a type of label denoting catcher, number of birds and their size and
“Presents”, but not gifts. See the Chapter 5 section on Reciprocation.
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Fig. 8.2 Pöhä, as used for preserving and transporting food
Pöhä were an innovative response to the different resource availability of the south. The
climate was too cold to grow hue (Lagenaria vulgaris, a calabash gourd), the usual
vessel for preservation and transport of foods in the north. Furthermore, quantities
involved in the south were considerably greater. Pöhä addressed both issues. Good
quantity kelp was plentiful and provided vessels of significantly greater volume, as
indicated by Shortland’s dimensions, quoted above, and his description of them as
“casks”.
8.2.2 Traditional tïtï knowledge
In January 1938 Herries Beattie recorded information from several kaumätua. Wïremu
Te Paro of Waihöpai told Beattie that he knew of no places called after any types of tïtï.
However, there are well-known tüpuna names related to that kai. Beattie records the
comments of Wanaka Weka, of Moeraki, who used to go mutton-birding on Poho o
Waitai.

198

It was hard work, they had to handle the bird 16 times as follows: (1) kill
(2) tie in bundles (3) carry to hut (4) pluck (5) clean (6) carry to the futta 195
(sic) (7) unload (8) cut wings (9) clean inside (10) salt (11) put in boxes
(12) take out and put in poha (13) put number on and tie (14) tar the poha
(15) carry down to the landing (16) place and store on steamboat. That
means 16 handlings and it really needs more than 6d each to pay the
catchers and so he told the Maoris down there (Beattie nd, Ms582/E/11).

In the same manuscript Eruete Poko (Cameron) told Beattie:
a famous mutton-birder was Tupouri. He could lie in bed half a day and yet
catch his quota of birds. When any young fellow is able to do so the
proverbial saying is “Te Rau a Tupouri” (the hundred of Tupouri)
(ibid.).

Bill Dacker is another who, in the 1980s and early ’90s recorded Kai Tahu knowledge
about tïtï. He has amassed an 89 page manuscript (Dacker, nd) mainly of lexical items
but which also gives valuable insights into contemporary practices. Some extracts are
now provided.
Types of season:
“KAITAU: … denote[s] a particularly good season”;
“TAU KAI: A bountiful season”;
“TAU HIROKI: A lean or poor season” (Dacker, n.d.:15).
In addition, many birders refer to “Kiaka years” (Tïtï Times , June 2001:26). A kiaka is
“A poor skinny bird too thin to take” (Dacker nd.:7). The term is also used for a
particularly poor season.
Some seasons can be predicted in advance through environmental indicators. Veteran
muttonbirder, “Tiny” Metzger, described the relationship between Oysters and Tïtï:
“Herrings feed on oyster spat and mutonbirds eat herrings” (Pers. com. 4 Oct. 2003).
An early and heavy spatting points to a season of big fat birds.
The corpus of recorded traditional knowledge is being added to significantly. “Rakiura
Mäori have invited a team of ecologists from the University of Otago’s Zoology
Department to study the harvest of titi” (Titi Times , January 1995:1). A feature of the
ten-year project, and one of its primary objectives, is to
record and compare the understanding of Titi (sic) ecology, harvest
impacts and management practices generated from traditional Maori
Environmental Knowledge and Kaitiakitanga with that from Western
ecological science and wildlife management
(ibid.).

The research findings are reported back to Rakiura Mäori by means of the regular
newsletter, Titi Times:
Phil Lyver and the Poutama muttonbirders started these studies [to
compare traditional knowledge with science] in 1994 and 1995. They
195
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showed that several aspects of the birder’s knowledge about wind, the
importance of moonlight and rain in affecting tïtï emergence behaviour
corresponded closely with what Phil’s short scientific study found. Much
of the knowledge centred on where and when to get the most and best
birds. However the birders’ TEK about long-term trends in tïtï abundance
on Poutama was also borne out by statistical analysis of a harvesting diary
kept meticulously for over 20 years by one of the birders
Tïtï Times (June 2001:3).

8.2.3 Diet
Tïtï contain 13.8g / 100g lipid and 21g / 100g protein but no carbohydrate (Athar,
Spriggs and Liu 1999). Not only is this sufficient fat to prevent azotaemia (see Section
3.3.1), the lipid is in the form of an oil known as a “wax ester”. Whereas most fats are
triglycerides (one glycerol molecule with three fatty acids attached), wax esters are
composed of a fatty acid molecule attached to a fatty alcohol molecule. Of all the
sources of wax esters, tïtï oil is the only one containing omega-3 fatty acids, said to
“have been implicated in many health benefits such as alleviating the symptoms of
heart disease, arthritis, cancer and even depression” (Andrew Mackenzie, Lipids
scientist, Industrial Research, Lower Hutt, quoted in Tïtï Times, November 2002:14).
8.2.4 Harvesting
The tïtï season was planned well in advance. “In December rimurapa, totara bark and
harakeke gathering commenced” (Kai Tahu Maramataka, 2000:WARU) so that the
making of pöhä to preserve the year’s catch could begin. Käkä Point has long been
noted for the quality of its kelp, and John Arnett relates how he went there annually
with his grandmother from Foveaux Strait to collect kelp to make pöhä (Tïtï Times,
February 2000:14).
Regulated access
Spatial
From time to time since 1911, regulations have been gazetted for the control of the
Islands and these include lists of Mäori entitled by whakapapa to take from each Island
(see, for example, New Zealand Gazette 10th August 1911). Accordingly, “No European
shall enter on the said land without first obtaining a written permit from the
Commissioner, and in any case it shall not be lawful for any European to take titi …”
(The Titi (Muttonbird) Islands Regulations 1978, regulation 3.(1)).
Each island is divided into family manu, defined preserves, following the pattern
established in traditional wakawaka, the boundaries (pahure) being well defined and
known to all birders. To trespass on another manu is equivalent to trespassing on
another island, though some islands operate an “open island” policy during the torching
part of the season (Wilson 1979: Chapter Ten). Taukiepa (Big South Cape) is so large
that the Mäori Land Court issues separate succession orders for each manu by name:
Taketu, Pukeotakohe, Kaikaiawara, etc., though usually “Court sittings are unable to
define the boundaries of the manus (sic) the beneficiaries know” (Wilson, 1979:99100).
Today, “Beneficial Owners” may authorise one or more of their children or
grandchildren to enter their Beneficial Island, build a house and take, even if the
Beneficial Owner has never previously exercised his/her right. Spouses, however,
having been widowed, can only continue to visit the island until such time as their

200

youngest child turns 18. These are recognised customary laws. The children or
grandchildren of a beneficiary are “Potential Beneficiaries”, and they have no rights and
no vote of their own until such time as they succeed in their own right. On some islands
the potential beneficiaries cannot even express a point of view at a “Beneficiaries
Meeting” but most meetings allow them, with authorisation, to represent their
Beneficiary in all things except to vote. Those controls have been set by the
“Muttonbirders’ Committee”, which has authority to set restrictions beyond those
gazetted.
Rights have always been jealously guarded and
any natives landing on an island to which they had no hereditary right, and
taking birds, were very severely punished. Tales were told of very vicious
fights between these intruders and the rightful owners …
To the European, fights like this would have appeared to be motivated by
greed, but to the beneficial owners, it was a fight to defend their heritage
from a takeover by trespassers
(Wilson 1979:27).

That attitude continues. A North Island Mäori who was diving off Stewart Island during
the 1980s admitted to not understanding the tikanga and since he and his companions
were in the area thought they would get themselves a feed of mutton birds “as they are
Mäori kai”. They were run off the island “with rifle bullets around our ears” (Bruce
Stewart 1991, Pers. com.).
As seen in Section 5.5.6, the concept of resource access based on whakapapa is an ageold Kai Tahu tradition. Its confirmation by legislation, as a means of reserving the
resource, is an important example of tradition becoming law.
Temporal access
The most important control on access is the rähui. “The rähui forbidding people to set
foot on the islands from the end of May until 15th March the following year is centuries
old” (Tïtï Times , June 2001:18). This tradition is now codified in law. For example: “no
person shall enter the said land earlier than the 15th day of March in any year …” (The
Titi (Muttonbird) Islands Regulations 1978, regulation 3.(2)).
It has long been believed that the migrating birds chose to return each Spring to these
particular islands to raise their single chick, due to the absence of human habitation,
thus the care taken to keep away from the islands between seasons, especially during
nesting and hatching. “Strict rules for the protection of the birds and the conservation of
the islands were made by the owner chiefs, and woe betide anyone who disobeyed
them” (Wilson, 1979:26). “Banishment from the island has always been used as a
practical punishment in extreme cases” (anonymous muttonbirder, 1999, pers. com.).
Eva Wilson reports strictures, consistent with traditional practice, mentioned by elderly
muttonbirders in the 1970s:
No feet to walk upon the manu between seasons. …
Trespassers on the islands between seasons are followed by ill luck. …
Use the islands and the birds only for the purpose for which they were
intended by our ancestors. Do not damage the ground or the burrows, lest
the birds will not use them again, or worse, they will go away and never
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return to the islands and will encourage other birds to do likewise. Do not
light fires outside, lest the trees which safeguard the islands are destroyed.
These traditional rules above were very strictly enforced
(1979:63.)

The first two are rigidly followed by most birders and they complain bitterly when
Government officials contend that the restriction does not apply to them. According to
tradition, trampling endangers the manu because holes in the ground are likely to allow
water to penetrate burrows. Extensive damage could also discourage birds from reusing
a burrow. Fear of fire getting out of control has always been a worry to birders, not just
through the risk to people and property but, more importantly, because removal of
vegetation would open the soil to wind and rain. It is also prohibited to cut down living
trees as “Tïtï will not burrow in open ground” (Wilson 1979:61-64).
Controlled off-take
Only the chicks are taken. Evidence for the traditional practice of harvesting only young
stock (as outlined in Section 6.4) is provided by Rakiihia Tau in his testimony to the
Waitangi Tribunal: “It is an offence to kill a parent bird on the Titi Islands. Punishment
is that you are required to eat it” (Wai 27, J10, p. 11). He later clarified: “Anybody who
killed or maimed one had to eat it, raw!” (Tau, 1999, pers. com.). That taking of adult
birds (hakoko) was absolutely forbidden is independently confirmed “[S]trong laws”
prohibited the taking of adults and the digging of burrows (letter from Grayaana Barrett
(nee McColgan) to Tïtï Times , November 2001:14). That this was traditional practice is
attested by Dacker (2000,45) who mentions an incident during the early contact-period
in which sealers, who were killing hakoko for their feathers, were rebuked by Mäori.
Their resentment resulted in the incident escalating until the sealers were killed. Best,
however, provides evidence that this stricture did not apply in the Bay of Plenty, where
adult birds were netted in flight (1977:245-6).
The annual harvest has two phases: the nanao (withdrawal of chicks from the burrow by
means of entangling a “wand” (koi) in their down) from 15 March to mid-April, and
rama (torching) after Anzac day when the chicks begin to emerge from their burrows at
night to strengthen their wings. Members of some families no longer travel to the island
for the less productive nanao but to the traditionalists this is still an integral part of their
birding. “Larger chicks are targeted at both nanao and rama” Henrik Moller (pers. com.
28.9.2001).
8.2.5 Quantities harvested
A hui is 10 tïtï; 5 at each end of a flax cord. Until recently that was the usual quantity
for small sales. Now it’s a “bucket” usually around 20, depending on quality.
In late March/early April 1827, John Boultbee recorded that 11 canoes and 200 Mäori
had come from Kaiköura and Akaroa for the muttonbird season (Starke, 1986:77). In
the 1897 season, seventeen families (about 50 birders) took 75,000 birds (quoted in
Wilson 1979:65), and in 1909 – 200,000 birds were taken (ibid,). In 1940 Basil Howard
estimated the catch to be between 200,000 and 300,000 (cited in Tïtï Times , Nov.
2001:12) and in a MSc Thesis submitted in 1969, J Anglem estimated a harvest of
300,000 in that year (ibid.).
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8.2.6 Discussion
Garret Hardin (1980) and Elinor Ostrom (1990) describe problems associated with the
management of commons’ resources. These are summarised by Hardin’s catch phrase:
“Tragedy of the Commons”, referring to the tendency of users of commons’ resources
to increase their offtake in order to increase their personal benefit. This, he argues, leads
to a frenzy of resource use, with all users increasing their off-take until the resource
becomes seriously depleted, or even destroyed.
This is inconsistent with Kai Tahu exploitation of tïtï due, in the main, to the ethic of
kaitiakitanga that underpins all resource usage with a traditional base.
A present day working illustration of kaitiakitanga and rahui within the
Ngai Tahu framework is Rakiura Island at the southern tip of New
Zealand. Rakiura supports a traditional Mäori harvest of the seabird, titi or
sooty shearwater and is in fact the last full-scale bird harvest controlled by
Maori. It is under pressure from some conservation NGOs who allege that
titi are declining. University of Otago researchers have entered a comanagement agreement with Rakiura Maori to research and monitor titi
ecology and harvest. Local birders and kaitiaki have provided traditional
knowledge complementary to the University’s research. A mechanism
developed to safeguard the intellectual property rights of the Rakiura
Maori traditional knowledge holders is a formal Cultural Safety contract
stating that the Rakiura Maori retain complete ownership over intellectual
property rights over their traditional knowledge. As a result, the contract
guarantees the kaitiaki rights of the Rakiura Maori
(Taiepa et al. 1997) cited in Berkes (1999: 173).

The preliminary evidence from the joint research project “Kia Mau Te Tïtï Mo Ake
Tönu Atu”, being conducted by Rakiura Mäori and Otago University’s Zoology
Department, suggests that, ignoring seasonal fluctuations, the resource base is just as
strong as it ever was (Tïtï Times , various issues).
Similarly, the Menominee of Wisconsin, have been sustainably managing their forest,
albeit under European influences, for at least 140 years. Studies have shown that there
is now at least as much timber as there ever was (though the mix of species has changed
a little) and the waters, an integral part of the ecosystem, remain pure. This is evidenced
by
the mix of animal life, tree species, and plant communities is rich and
diverse … you quickly become convinced of the purity of the landscape
and water. … The land has been held in common throughout the period but
they have not used up its resources. They have, instead, increased the value
of their resources while deriving economic benefits from their produce.
This is a record rare in today’s world
(Davis, 2000:21).

They too have avoided the “Tragedy of the Commons” described by Hardin and
Ostrom. In each case the key to success would seem to be that a resource that is entirely
managed by the Indigenous people who have retained mana whenua, indicating a
tenuous similarity between these two Indigenous groups. Harvesting by outsiders is
prohibited. Traditional management regimes - limiting access to the kaitiaki group - and
the various controls on the harvest, have all contributed to ensure the future of each
resource.
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In addition there is the socialisation referred to above, the overall ethic of respect seen
in the restriction on cutting green wood; the ban on taking parent birds; the stricture that
all damaged burrows must be repaired. When a white bird is seen (uncommonly, but
not rare) it is believed to be a tüpuna watching that appropriate practices are carried out.
Ghost stories are common too – ensuring a good attitude (Jane Kitson, Zoology
Seminar, 5th September 2003).

8.3

Conclusion

As is evident, each of the resources examined in these case studies, despite their
plenitude, was subject to stringent controls over access and off-take. These controls
were based on the extensive knowledge base that had been accumulated through careful
observation with meticulous stewardship of that knowledge. In particular, the limits on
off-take, while tailored to the needs of the resource, exhibit a commonality of approach.
In each case, access over an area is limited to certain whakapapa groups. Future returns
are thus effectively ensured
Of primary significance, arising from these case-studies, is the relevance of kaihaukai to
each resource, and the importance of pöhä, which facilitated the storage and
transporting of tïtï. Both are primarily southern innovations. Pöhä are not unknown to
North Island Mäori and it is unlikely that evidence will ever be available to establish
whether pöhä were a southern development or brought south. However, their
predominance is a response to the particular needs of the south, in particular for storing
food in great quantities and to transport it over long distances. The earliest reference to
pöhä in oral tradition is “Tohu Raumati”, the famous pöhä given by Käti Mämoe to
Käti Kurï at Kaiköura (see Section 2.2) as symbol of the cession of mana whenua.
Significant use of pöhä in the south seems to have pre-dated the Ngäi Tahu migration.
Kaihaukai, on the other hand, are well known in the north, and oral tradition records
that the prominent Käti Kurï leader, Tü Te Ahuka, stayed in the North Island in order to
repay a kaihaukai at the time (mid seventeenth century) the iwi moved to Te Wäi
Pounamu. Nevertheless, in the south, kaihaukai were of more practical significance in
that they facilitated a major redistribution of resources, especially food, in areas where
inequalities of geographical distribution resulted in various groups each having
surpluses of different things.
Chapter 10 will argue that the development of pöhä and kaihaukai are two of the most
significant cultural developments that differentiate the southern Kai Tahu from other
Mäori.
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9.0 Te Ao Hurihuri
I hea koe i te ao o te köwhai?
Where were you when the köwhai was in bloom?
Don’t turn up with expectations at harvest time
if you didn’t contribute at planting time.

9.1

Introduction

9.2

Early Errors

Southern Kai Tahu now live in a complex society with considerable tribal cohesion and all the
religious, cultural, economic and attitudinal differences that have resulted from two hundred
years of contact with what has become the dominant culture. Thus, a continuum exists: from
tribal members who think and act like Päkehä, to those who remain traditional in their outlook.
No attempt is made to contemplate the significance of these differences, the object of this
chapter being to examine the extent to which traditional factors still persist. Accordingly, there
is no suggestion that any of the described practices are universal and it will often be those folk
who are farthest from the Päkehä end of the continuum who provide the best examples. In
particular, this Chapter focuses upon the antiquity of resource management practices in Te Wäi
Pounamu; changes that have occurred over time, both prior to, and after, European contact; and
the extent to which extant practices may be extensions of traditional methods or based on
philosophies that derive from them. However, it must not be assumed that their attitude to the
environment had remained constant. The attitude that this thesis examines is that extant at the
time of European contact, recognising an evolving attitude and concomitant practices over time.
Trevor Worthy, together with Richard Holdaway, is categoric that extinctions at the end of the
Pleistocene were regional (1999:120). During the early Holocene, the warming climate
produced some habitat change, accompanied by regional redistribution of some populations, but
“all known species survived into the last millennium” (ibid.).
World-wide, Holocene extinctions generally involved human agency. Undoubtedly the best
known in pre-European New Zealand, and by far the most significant, is the extinction of 11
species of moa196. Holdaway (1989) also lists another 19 species of bird which became extinct
prior to European contact. These were spread over a range of habitats197 (Worthy 1999). Many
more plant and animal taxa had their populations depleted and distributions reduced, but the
number of reptiles and invertebrates affected does not seem to have been reported. That Mäori
contributed toward the extinction of a whole fanule of avifauna is generally accepted, but there
is significant disagreement about the extent and whether human responses were moderated
afterwards.
McGlone summarises the situation as follows:
… there has also been a marked reluctance to accept that the settlement of
New Zealand by Polynesians brought many environmental changes. To a
degree this reluctance derives from the proposition that the pre-industrial
196

Over the last century, there has been a revision of the taxonomy of moa. Worthy (1990) names
11 species and that is the best current estimate. The term “Moa” covers the genera Anomalopteryx,
Megalapteryx, Euryapteryx, Emeus, Pachyornis and Dinornis. Although there was some range overlap
between the 11 species, they are treated here as occupying a single ecological niche: that of the browsers,
of which they were the only examples. However, they were also frugivorous and the chicks were
omnivorous, their diet including invertebrates and even small vertebrates (Holdaway 1989:16).
197
Worthy attests that from the archaeological evidence we can show that all habitats were hunted.
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hunter-gathers (sic) and neolithic agriculturalists lived in harmony with
their environment, practising a conservation ethic and avoiding shortsighted and exploitative destruction typical of later industrial societies.
Traditional Maori society did practice resource conservation, but only
within the context of a landscape they had already depleted and where food
shortages were an unpleasantly common fact of life. We make a mistake if
we project these attitudes back to a time when the population was small
(but expanding) and the animal food resources both large and vulnerable
(1989:126).

Others (for example, Cumberland, 1962; Holdaway 1999 and, internationally, Leakey and
Lewin, 1995:184-186) argue that human agency was either wholly or proximally responsible for
most extinctions.
Several factors may have contributed to the decline and extinction of New Zealand’s vertebrate
species in the last millennium: climatic change; destruction of habitat by fire; changes in
vegetation; predation by kiore and kurï (Polynesian dog); hunting by humans; removal of vital
items from the food chain (after McGlone 1989:122-123). The following summary reviews
these.
9.2.1 Predation by Commensal species.
The predators introduced by Polynesians were kurï198 (Canis domesticus) and kiore199 (Rattus
exulans), as well as humans themselves. Kurï would have dispersed at approximately the same
rate as the humans they accompanied, but kiore, once introduced, “dispersed accidentally or
deliberately … and probably multiplied abundantly in New Zealand as nocturnal predators with
high reproductive potential” (Challis 1995:18). Richard Holdaway (1996:225-226) has carbon
dated kiore bones to 2000 BP200 , and comments that any extinctions which kiore alone might
have caused would have considerably pre-dated those of human agency (e.g. moa). He suggests
that pre-European faunal extinctions in New Zealand show at least two phases: the first prior to
the end of the first millennium AD, effectively those for which human agency was not directly
responsible, and the second since AD 1000, which can largely be attributed to humans (pers.
com. 22/12/99).
New Zealand’s fauna did not evolve in the total absence of predators. Pouäkai201, (Harpargornis
moorei, Haast’s eagle) and the goshawk (Circus elesi ) were the largest of their kind and,
together with kärearea the New Zealand falcon (Falco novaeseelandiae) and various owls, were
capable of exploiting a full range of prey from small invertebrates to large moa, and possibly
even humans. Ironically, kiore would have provided a new prey, as well as a competitor with,
and a predator on the young of some native predators. But kiore proved to be the best equipped,
and it prevailed until it faced more potent competitors in the mustelids and cats of the 19th
Century.
198

Polynesian dog
Polynesian rat, sometimes claimed to be herbivorous. Dr. Richard Holdaway, of Palaecol
Research, Christchurch, (pers. com. 22/12/99) says he has indisputable evidence of kiore being
omnivorous. This evidence includes a video, taken recently on one of the Hen and Chickens Islands,
showing kiore attacking and eating baby petrels.
200
This date is contested, see especially, Anderson 1996(b). Nevertheless, Holdaway has answered
his challengers.
201
Pouakai is mentioned in a number of Kai Tahu stories (see, note 8, below). Despite
endorsement by Sir Julius Von Haast, the “Haast’s eagle” was for many years regarded as
fabulous. However, discovery of skeletal material, including at least one complete skeleton, has
established beyond doubt that the species did exist.
199
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According to Holdaway
kiore probably spread rapidly from local centres of high populations which
developed near the original landfalls, penetrating ahead of the human
colonists, entering the dense forest, and reproducing exponentially in the
presence of unlimited food
(1989).

This rat irruption may have been less dramatic in the South Island where food supplies were
more limited, but saturation would have been quickly reached. Any equilibrium, which had
become established between existing predators and prey would have been upset, to the probable
disadvantage of both. Ground nesting avian fauna with egg size of less than 14 cm (width),
insects, amphibians and lizards would have been the species to have suffered most from kiore.
Again, there are ramifications for an entire food-chain.

Aptornis otidiformus (the Adzebill), Circus sp., Corvus moriorum (New Zealand Raven) and
Megaegotheles novaezealandiae (Giant owlet-nightjar), all predators themselves, could have
been hunted when young, as well as directly challenged by kiore and feral kurï. Corvus may
have been further disadvantaged in that a significant part of its diet came from scavenging,
mostly from kills by Harpargornis . The archaeological record appears to support the following
sequence of extinctions: moa, followed by Harpargornis, then Corvus202 (Holdaway 1989:1617).
As Cassels points out: “The survival of kiwis, which are notoriously vulnerable to dogs,
suggests that if domesticated dogs of the prehistoric Polynesians in New Zealand became feral,
they were not numerous and did not penetrate far into the bush” (1984:760). The continued
survival of a number of ground nesting and flightless birds would seem to constitute evidence
militating against kurï as a major contributor.
9.2.2 Predation by Humans
Archaeologists (for example, Davidson 1984) generally agree that moa and other large, grounddwelling birds became extinct through hunting pressure by the early Polynesians. However a
“major objection to the hunting hypothesis is that there are large areas of sparsely settled,
rugged, bush-clad country from which these birds also vanished” (McGlone 1989:124).
Undoubtedly hunting by humans played a significant part in the case of the moa, but there is
insufficient evidence to assert conclusively that there were no other contributing factors.
9.2.3 Food chain
Even local or regional extinction of a species can set off a domino effect. Removal of a major
herbivore from the environment will inevitably lead to a response from the plants within that
ecological niche, allowing the best-adapted species to flourish. While the full ramifications for
many ecological chains can only be surmised, they would certainly have been significant. The
demise of moa, Cnemiornis, Aptornis, and the swan ( Cygnus sumnerensis) may have caused
Haast’s eagle (Harpargornis) to shift to a human diet203 , whereupon it was probably hunted to its
inevitable extinction. Corvus, the native crow, soon followed (see above).
202

There is some evidence to suggest that some localised populations of Corvus may have
survived into historical times, at least on Banks Peninsula (see Jacomb 2000:101).
203
Independent oral traditions, from at least four regions in Te Wäi Pounamu, attest that Pouäkai,
as the eagle was known, did take human prey. Two stories specify that children were taken for young
birds that were still in the nests (see, for example, Stack, 1898:26 who mentions a pair nesting at Tawera,
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Anderson (1997:280) stated that “All 17 species [of avifauna] above 10 kg disappeared: 11 moa,
one pelican, two adzebills, two geese and an eagle … the really lethal biotype for avian
extinctions was the open leeward forest and associated waterways.” He then states that only in
the case of moa can “cultural behaviour” be regarded as the primary cause of extinction. He
comments that the swan disappears from the archaeological record for some time, before reintroducing itself. So far as other taxa are concerned, there are no compelling archaeological
data to support the hypothesis of exploitation by humans: “Pelican and adzebill bones are rare in
archaeological sites, goose and eagle occur in only one or two” (1997:280-281). This would
support the suggestion that once moa became scarce, avian predators shifted to other prey.
Extinction of some lizards may well have been contemporaneous with that of the avifauna
mentioned: in particular, the relatively large kaweau (Hoplodactylus delcourti), which grew to
three feet in length, and the mainland extermination of tuatara (Sphenodon punctatus), both of
which were once widespread. Eyewitnesses testify that small populations of each survived until
the arrival of Europeans, but they had contracted to isolated localities. Again, avian predators
could have become a source of pressure. Little research seems to have been done on prehistoric
reptilian diets but they would have been, primarily, insectivores.
There could be another contributor: parasites. Steadman (1997:670) mentions blood borne
parasites (Haematazoa ) as potentially significant, but under researched, vectors for disease in
birds. Bull and Whittaker (1975:271) discuss probable 19th century introductions of diseases that
caused considerable reduction in bird numbers, in some cases leading to the disappearance of a
whole population. Some may have been introduced by Polynesians and their attendant fauna,
whereupon they might have crossed the species barrier. Biting Diptera fed on birds in prehuman times. “Some mosquitoes transmit an influenza-like virus of avian origin” Watt
(1975:532). In addition “the vast majority of New Zealand Hymenoptera [ants, wasps and bees]
are parasitic, and there are very few phytophagous species [plant-eating]” Watt, (1975:532).
Holdaway points out “There were gains as well as losses in avifauna during the Polynesian
period … new niches … allowed new species to colonise from Australia.” He mentions that
ruru, or morepork (Ninox novaeseelandiae), kähu (Circus approximans) and pakeke or grey teal
(Anas gibberifrons) seem to have been colonists that became established during that period.
Others, such as the pied stilt (Himantopus leucocephalus ) and black-backed gull (Larus
dominicanus), have markedly increased in abundance in the last millennium (Holdaway
1989:19). All are species that co-existed with humans in Australia for several tens of thousands
of years. These avian species may well be analogues for the introduction of certain flora (see
below): if birds can cross the Tasman Sea on an optimum wind, then it may be that other species
could have done likewise. Plants and invertebrates are considerably more difficult than birds, to
map, either spatially or temporally.
9.2.4 Co-evolution.
Since originally proposed by Greenwood and Atkinson (1977), divarication has been widely
seen as the development of an evolutionary defence against moa browsing. Selection for
deciduousness and toxicity may also have occurred (Batcheler 1989), and it is even possible
that, as suggested by Wallace in Atkinson and Greenwood (1989:77), spines on sugar-rich
Aciphylla spp. may have developed as a protection for the plant against being trampled, as well
or Mt. Torlesse in Central Canterbury. Others are said to have been in Westland, the Nelson district, and
Otago.).
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as a protection against browsing. However, the eventual removal of the moa would not have
provoked a counter-reaction: it would merely have rendered these adaptations redundant. Any
fruit dispersal mechanisms, on the other hand, which had evolved to take advantage of the moa,
would have suffered with the extinction of that vector. Similarly, other advantages, such as may
have been gained from moa manuring, would be lost. There is apparently no published work on
these themes. Atkinson and Greenwood (1989) mention some species that seem to have
decreased since the moa became extinct but do not suggest a direct connection. It seems
reasonable, if speculative, to suggest that moa had a role in their distribution as it seems unlikely
species could have had time to evolve in ways that helped them resist browsing yet not have
taken advantage of positive factors provided by the moa.
9.2.5 Erosion
It seems that, at the very least, early humans triggered localised erosion. In Palliser Bay, Foss
and Helen Leach found significant decreases in the numbers of filter feeding shellfish, over the
period of Polynesian habitation, until many had disappeared completely by the 16th century.
Overexploitation is unlikely to have resulted in the complete disappearance of several species.
The Leaches remark that “Since filter feeders are quite intolerant of soil suspensions, the
obvious explanation … is a general rise in the sediment load of the Makotukutuku River”
(Leach and Leach, 1979:237) and “This [deforestation and the consequent increase in sediment
levels] is believed to be the main cause of the disappearance of bivalve shellfish species along
this coast, and the devastation of gastropods. Both were apparently quite common in the 12th
century” (ibid.:131).
Eldredge clarifies,
The phenomenon of extinction, especially patterns of cross-genealogical
(ecosystem) extinction of varying spatiotemporal magnitudes, has recently
been shown to play a critical role in the evolutionary history of life. …
speciation is highly correlated with post-extinction recovery phases
(1999:2).

And
adaptive change is highly correlated with true speciation”

(ibid.).

That is, whenever an ecological niche is vacated by extinction(s) an adaptation in another
species is likely to occur, allowing it to fill the vacant niche. Over time, adaptation may result in
a new species. Admittedly, this argument is referring to epochs of geological time but,
nevertheless, the principle could be important for the area and time under review in this thesis;
adaptation, though not speciation, may well have already been occurring prior to the next great
ecological disruption: European contact. One species may be suited to a particular niche, but
limited by another which is even better equipped to exploit it. Remove the latter and the former
will expand to take advantage of the new opportunity. So it may have been when the moa were
extirpated. Koreke, the now extinct native quail (Coturnix novaezelandiae ) which prior to
European contact was widespread in the tussock grasslands (Bull and Whittaker, 1975:266),
may have been one species to have taken such advantage. Insect populations, in particular, may
have exploded, just as they did in the late 19th Century Mackenzie Country when the weka were
poisoned off (Jack Burgess, my poua, pers. com.).
With bush clearance the habitat for most freshwater fishes also disappeared.
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Many native fish are denizens of forest. Steep, cold streams with rapids and
pools, that still retain a heavy cover of native forest, support banded kokopu
(in pools), short-jawed kokopu (needs plentiful instream cover to hide in),
red-finned bully (in wider streams), longfin eel (needs deep pools, large bank
overhangs, log piles), koaro (in clear streams), banded kokopu (sic), and giant
kokopu.
Koaro are now rare. They disappear from streams once the forest canopy has
been removed
Pond (1997:126).

Yet, where bush remained, the species mentioned by Pond continued to be harvested in large
quantities until the end of the 19th Century. In one instance as much as “several hundredweight”
in one drag of the net; in another “a mill wheel was brought to a standstill” by the weight of fish
in the channel (ibid.:124). A similar situation may have existed in the south prior to bush
clearance.
Native freshwater fish thrive in cold, clear, running water. They need a constant, organically
clean, thermally and chemically stable water supply (Hine and Boustead, 1974:21). Köura, too,
need a high protein diet for optimum growth and are very susceptible to oxygen depletion
(Dinamani and Hickman, 1980:25).
Two factors are inimical to the persistence of such a habitat. Firstly
Removal of cover over streams increases both light penetration and
temperatures … these would have affected the algal flora of the streams
(McDowall 1990:24).

And, secondly, dissolved oxygen levels are critical for stonefly, mayfly and caddis-fly larvae,
which are consumed by many native fish (Morgan and Greynoth, 1978:13). Oxygen is depleted
when water flow is reduced and streams carry heavy suspended loads from soil erosion
(Dinnamani and Hickman, 1980:89).
Water temperatures also have a profound effect on fish diseases. For example, white spot
(Ichthyophthirius multifiliis) is very common on native fishes. It takes 4-5 weeks to complete its
life-cycle at 10 degrees C but at 20-22 degrees C it takes only 4-5 days (Dinamani and
Hickman, p. 77). Forest clearance also impacts upon the food supply for native fishes. Wyatt
(1983:32) advises that 90 percent of native insects disappear when native forest is removed and
since “Insects are a major component of the food of freshwater fish” Pond (1997:128), forest
clearance impacts further upon the habitat.
It can be seen that fresh water ecologies were seriously impacted by forest clearance and, apart
from the effect on fish, this is likely to have contributed to habitat and food chain depletions for
water fowl, including the now extinct native geese and rails.
9.2.6 Discussion
Functional ecosystems had evolved over millennia. Then, with the advent of human
beings
all the myriad linkages between its plants and animals have been broken,
then the ecosystem just isn’t there anymore, although its constituent species
may survive piecemealPark (1995:270-1).
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Their world was changing around them and, by their actions the people were accelerating the
pace of change. Initially, traditions had to be created in such a state of flux. Such a dynamic
situation, even if largely brought about by their own agency, may have slowed the accumulation
of knowledge yet it could not but have caused people to reflect upon how such a situation might
have been avoided.
In island Polynesia, Mäori ancestors
had been tropical agriculturists, but had to adapt to much more hunting in
the radically different environment of New Zealand. The new problems
were due in part to a customary tenure system which shared rights too
widely. In smaller land units, people would have been encouraged to
conserve the bird life that they lived off
(Crocombe. 1995:6).

This is typical of the so-called “frontier syndrome” where, in Rapanui too, the earliest arrivals
“applied their old agricultural and land management practices to a new environment [and] they
destroyed it” (Crocombe 1995:5).
Eugene Anderson notes that most serious environmental damage typically occurs in frontier
situations: “This is most typical of frontier situations, as in the settlement by Europeans of
America and of Polynesia, and of at least some native Polynesian settlers too” (1996:136). This
is for two reasons: firstly, social controls tend to be weak in sparsely populated frontier areas
and, secondly, knowledge of a new range of resources takes time to accumulate when the
primary concerns are food, clothing and safety. So the scene is set for a certain amount of,
usually localised, environmental damage. The contribution of the first Polynesians to the
extinction of the moa and other species associated with those birds’ ecological niche, was
probably inevitable. Later developments, underpinned by an improved knowledge base, would
become reflected in the very fabric of society, and supported by spiritual values such as mana,
tapu and mauri, as described in Chapter 4.
According to Clout and Hay (1989) the mechanics of seed dispersal and pollination are virtually
unknown for many species of the New Zealand flora, especially amongst the grasses, shrubs and
forest trees, but it is difficult to imagine that long-term impacts on their reproduction were not
caused by the loss of frugivorous, nectivorous and granivorous birds. They go on to note that
“About 70% of the woody plants in New Zealand forests have fruits suited for vertebrate
dispersal” (1989:27) and “there are over 30 plant species whose flowers are visited by birds”
(ibid.:29). With decreased re-growth of forest trees, consequent upon the loss of avian dispersal
agents, the impact on the birds themselves has been exacerbated, triggering off a downward
spiral. For example, as Wilkes whimsically observes, “Hookgrass used to use passing moas to
spread its seed, now it has to rely on the hairy legs of passing trampers” (2000:116). Further, the
most widespread browsers of vegetation in New Zealand are now introduced vertebrates: “Trees
can be almost totally defoliated over wide geographic areas” (Clout and Hay, 1989:27).
Undoubtedly diminution in numbers of predators, particularly birds and reptiles, has permitted
irruptions in insect numbers. Pond (1997:10) notes “NZ has 20,000 species of native insects and
terrestrial arthropods, with beetles comprising 50% of the known insect fauna” (from J.C. Watt
1982; “New Zealand Beetles” in New Zealand Entomologist, Vol. 7, No. 3, P. 216).
McGlone (1989) argues that Hall’s tötara (Podocarpus halli) was once widespread in dry areas,
and this assertion is supported by the plethora of “tötara” placenames in South Canterbury and
North Otago. The spread of tötara seed is almost entirely by frugivorous birds. Molloy
(1971:29-30) provides a glimpse of what may have been when he reports a remnant köwhai
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(Sophora) population on Great Island, in the Rakaia river 204. Köwhai, being pollinated by insects
and birds, would not necessarily feature prominently in the pollen record, and a greater
abundance, in the past, can therefore perhaps be inferred for Canterbury, and probably much of
Otago. “Wind pollinated plants are over-represented in the pollen rain, relative to their biomass;
insect and bird pollinated species tend to be under-represented” McGlone (email
communication, 17. 02. 2003).
“Among the known frugivores which could have acted as seed dispersers in prehistoric New
Zealand are several species which are now extinct” (Clout and Hay, 1989:30). Specifically
included in the list of frugivorous species are the moa. Clout and Hay go on to say that some
species of New Zealand woody plants may have evolved primarily for dispersal by lizards
(1989:31), but that “kereru are virtually the sole remaining dispersers for plants with large fruits
(> 1cm diameter)” (ibid.:31).
Worthy (1991:560) proposed that moa were long-lived and had low reproductive capacity,
resulting from the relatively stable habitat and a minimum of predation throughout the
Holocene. This would have been in stark contrast to other species known to the early
Polynesians here or in island Polynesia. What occurred in New Zealand is almost identical to
what happened to the turtle in Micronesia, early in the 20 th Century. When restrictions on
gathering turtle eggs were lifted late in the 19th century, turtles continued to return to lay their
eggs on the same beach on the same island, and for decades. Eventually they didn’t return and
the people realised, much too late, that by taking the eggs they had broken the inter-generational
chain. Because ‘cause and effect’ were so far separated in time they were beyond the scope of
group cognition, and because such a situation had not been faced before, society had no
accumulated traditional knowledge on which to base any conservation effort. In both cases,
despite the propensity for Polynesian people to be acute observers of nature and to accumulate
such knowledge, wildlife that lived for more than one human generation escaped the usual close
scrutiny. It is doubtful whether the first arrivals were familiar with any species whose life-span
was comparable to their own. Thus, we have the combination of a new species with different or
unknown characteristics and the lack of controls characteristic of the “frontier” situation, as
described by Gene Anderson (1996:136). It proved a fatal combination for the moa. It is
difficult to accept that the Polynesians actually killed the last moa. Hunting trips were so timeconsuming that when prey numbers became low, and the possibility of encounter was
commensurately slight, planned moa hunts would not have repaid the investment in time. As
Martin opines, “It is possible to visualise a primitive hunting overload that could result in the
extinction of prey species, but only under conditions not directly related to hunting pressure per
se, but rather to the overall ecological health of that species” (1984:250).
Once populations fell below their “critical mass” extinction was inevitable. Leakey and Lewin
relate the case of the heath hen in North America:
Once it was widespread, with a range stretching from Maine to Virginia,
“but by 1908 intensive hunting, combined with a loss of habitat reduced
the birds to only 50 individuals, isolated on the island of Martha’s
Vineyard, off the coast of Massachusetts. … A refuge of some sixteen
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As Sophora is host to seven monophagous insects there is room to hypothesise that an irruption
of these, consequent upon the extinction of an avian predator, such as happened in the case of the
Acanthisittidae (New Zealand wrens), could result in the decimation of host populations (Dugdale
1975:569). Certainly, phytophagous insects can kill populations of the closely related kaka beak
(Clianthus) (Barbara Barratt, entymologist, Invermay Agricultural Centre, Pers. Com. 13/6/2000). The
hypothesis does not yet seem to have been tested.

212

hundred acres was established to protect the remaining birds and to boost
their population. By 1915, the project was gaining momentum, with two
thousand birds in the refuge
(1995:61).

The combination of a hard winter and poultry disease reduced the population to eleven males
and two females in 1927. “The last bird was seen in 1932. In its original range, of many
thousands of square miles, the species was virtually immune to extinction; reduced to a tiny,
single population, it became vulnerable to the vagaries of the environment” (ibid.: 62). This
exemplifies the vulnerability of small populations and may be a guide to what eventuated for the
moa.
The evidence available does not allow a definitive answer to what caused extinction of moa but
it allows an interpretation based on the state of the niche that moa occupied. Over-hunting had
significantly reduced numbers, burning had reduced and fragmented the habitat, and dogs and
rats increased the pressure on the young of a not particularly fecund species. Insufficient
numbers, a widely scattered population, and lack of resilience to extreme conditions probably
brought about their final demise. Human agency was, however, the proximate cause.
9.2.7 Lessons learned
All of the above begs the question of environmental awareness. In fact, there is little evidence of
sustainability during this early period. Indeed, more likely is the possibility that it was (inter
alia) the extinction of the moa that was instrumental in bringing about an improved
environmental awareness, one that could be seen by the time of European contact. Loss of a
major food item would have had huge ramifications. The impact is recorded in the saying:
“ngaro-ä-moa”, which means extinct, but is usually used as a warning, as in: “kei ngaro-ämoa”205. The antiquity of this expression is difficult to establish but it was an idiom, current in
the early 19th Century.
The economic and social upheaval that followed loss of moa led Anderson to define two
discrete periods in southern New Zealand: 900-1350, when moa hunting predominated, and post
1350 when moa were of less significance (1983:5). Such a traumatic change of lifestyle may
well have been the trigger for a change in approach to harvesting activities. In turn, the more
nucleated social pattern that resulted may have led to more cohesive social control wherein,
eventually, all practices would have been mandated by the gerentocracy. This would have
primarily involved tohuka: the repositories of each group’s knowledge, the arbiters of tribal
conscience, instructors in procedure, and spiritual guides. By concentrating specialised
knowledge and authority in tohuka, it could easily be kept current. When and if it was required,
the entire knowledge base of the people could underpin crucial decisions. The fabric of
traditional society was to become, by the time of European contact, such that only those trained
for such a decision would contemplate making it, and karakia would have been required to
mediate with the appropriate atua. The whole issue had become religious in nature and for
anybody to contemplate breaking faith, the sanctions would have been supernatural; a not
insignificant disincentive.
The views of Atholl Anderson (1983) are supported by Hamel (2001:72): “in the early villages
such as Shag River Mouth, increased reliance on fish as seal and moa numbers declined shows
up before the site was abandoned.” These changes in food supply led to more widespread
changes, including the abandonment of permanent settlements no longer suited as bases for the
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Lest (the subject) become extinct, just like the moa.
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new suite of foods. Hamel considers the extinction of the moa the primary catalyst (2001:85) for
that.
Therefore, while one cannot be definite about the lesson learned, it seems likely that such a
significant change in lifestyle and the emergent ethic of conservation may well be interpreted as
cause and effect, the aphorism mentioned above underscoring the importance of the experience.

9.3

Changes in the post-contact period

Colonisation has brought about irreversible changes to Mäori society and, with the introduction
of Christianity, has altered many attitudes, especially those involving tapu. Nevertheless, key
principles remain extant. Barclay, (2001 and pers. com.) relates how in Aitutaki, when rä’ui are
imposed by local communities, they are now promulgated by the church. This endows them
with spiritual authority, and presents a strong analogue to the pre-contact situation where tohuka
gave rähui religious authority. The New Zealand situation, though similar in nature and effect,
lacks endorsement by the major churches.
Firth comments:
If we compare the old Maori life with the way in which the present
population of New Zealand exploits the same natural resources it will at
once become evident that though environment limits and conditions, it does
not dictate the form of economic organisation
(1949:57, footnote 1).

Mäori do not continue to enjoy access to all resources. During the nineteenth Century,
separation of Mäori from their resource base occurred in three ways. Some resources were no
longer required (the effort involved in producing käuru rendered more readily available
resources, like potatoes, more attractive); some (like kiore) no longer existed; and access to
others was denied (throughout the later nineteenth Century Mäori fought for access to weka,
until it was eventually poisoned out of existence (see, Rawiri Te Maire’s plea to The Crown in
A.J.H.R. 1891, G-7:47)).
Yet, as was seen in Chapter 8 with tïtï, access to some resources continued with little change.
Sections 9.4.1 and 9.4.2 outline current practices associated with another two resources,
important traditionally. One, mata, has been regulated by Government; the other, tuna, has
largely remained under Mäori control. Section 9.4.3 describes more general practices.

9.4

Extant practices

Tauli-Corpuz206 asserts the right of all Indigenous peoples “to have control over our ancestral
territories and resources, and our indigenous knowledge.” (1997:7). She also refers to “our
capacity to effectively contribute to sustainable development” (ibid.). Mäori express this
concept as a continuance, or re-assertion, of mana whenua. In some cases a species may be
stewarded in a particular way throughout the rohe. In others, localised projects are set up.
Projects may involve groups from whänau to iwi level. During the 1990s Kai Tahu lobbied DoC
for the return of the buff weka (Gallirailus australis hectori) to the South Island where they have
been extinct since the 1920s. Negotiations led to a joint project that culminated in 30 weka from
the Chatham Is. being liberated on Stevenson’s Island, in Lake Wanaka. On 27 November 2002,
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Statement by Victoria Tauli-Corpuz, of the “Indigenous Peoples’ Centre for Policy Research
and Education – Tebtebba Foundation”, on behalf of The Indigenous Peoples’ Caucus at the “High Level
Segment of the 5 th Session of the Commission on Sustainable Development, New York, 9 April 1997.
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some 40 tribal members from Canterbury, Otago and Southland, including the Kaiwhakahaere
(official tribal leader) and a tohuka, travelled to the island to “bless” the release (Otago Daily
Times, 28 November 2002:13).
Families exercise kaitiakitanga in their own way. Rachel Palmer explains how the local whänau
have taken the initiative to re-establish their mana whenua on Moturata (Taieri Island). She
describes how a vegetation restoration program has been set up, in conjunction with Te Papa
Atawhai (Department of Conservation), to counter erosion and “return the island to its former
habitat” (1997:202).
Species approaches vary according to the exigencies of the resource and the degree of control
that Mäori have had throughout the contact period.
9.4.1 Mata/inaka
The taking of whitebait is subject to regulations administered by The Department of
Conservation. Pond (1997:3) points out that as early as 1894 Crown regulations were introduced
to regulate whitebait harvesting and the essential components of Mäori technology (trenches and
dams) were prohibited in the “Whitebait Fisheries Regulations 1894” and again in 1896. With
successive regulations drafting of fish towards the trap was outlawed and closed seasons were
imposed, yet commercial canning by Päkehä enterprises continued relatively unregulated.
Today, throughout the rohe, many Kai Tahu take whitebait and most now conform to gazetted
regulations. The main traditional aspects of their harvest are: a) that it is a tradition; and b)
families often, but not exclusively, harvest at the traditional places where they hold take. There
seems to be little, if any, traditional tikanga followed. Excess off-take, beyond what the
extended family can eat, is usually sold. The commercialisation of whitebait, due to its
popularity with non-Mäori, has become the primary regulator.
9.4.2 Tuna
There are two dimensions to extant practice regarding tuna: firstly, the heke, or migration
season, focusing on “häpua207”, like Waihola and Wairewa. And secondly, the casual harvest,
which may be almost anywhere and at any time between spring and late autumn. Many Kai
Tahu are casual eelers. Tuna are not subject to official regulation and that may be why a more
traditional approach is normally taken with tuna than is the case with whitebait.
At Waihola and Wairewa the wakawaka system continues to apply during the heke. Only “ahi
kä” families may participate; that is, only those descendants of the original inhabitants who have
maintained contact. The continued operation of the system was explained by Wairewa
kaumätua, Montero Daniels.
Traditional tikanga applies to the tuna heke. At Wairewa (Lake Forsyth) they are still taken by
the age-old method of digging keyhole-shaped, blind channels (pärua, see Fig. 9.1) part-way
across the shingle bank which separates Wairewa from the sea. Migrants enter at night and will
mill around in the circular section, closest to the sea. They can be hooked from here at will as
the bank is too steep for them to climb; their spinal column, whilst being extremely flexible
laterally, does not allow vertical movement (Daniels, 11th April 1995, pers. com.). He went on
to explain that the heke (migration, or “run”) usually begins in mid-March, or earlier in the
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The usual gloss for häpua is lagoon. Häpua are usually at the mouth of a river or stream.
However, others, for example Waitarakao (at Washdyke), whilst separated from the sea by a sandbar are
not the termination of a stream. Wairewa and Waihora are normally regarded as lakes but share the
feature of being the termination of a river, or stream, and only separated from the sea by a sandbar.
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event of the “Purau fresh”. In dry years they have been known not to appear until late April.
“Once the really big tuna appear the pärua are filled in and they [tuna] are allowed to escape out
to sea; no more are taken,” ibid. That comment should be weighted against the following from
Te Reo o Te Tini a Tangaroa, May 2002:7 “LONG-FINNED eels are the biggest and are
considered taonga by Maori”.

Fig. 9.1 Schematic of wakawaka system as described at Wairewa
McDowall (1990:48) reports that the heke is subdivided as follows:
First the short-finned males (s.f.m.) run,
then the short -finned females (s.f.f.),
next the long-finned males (l.f.m.),
and finally the long-finned females (l.f.f.).
Hobbs (1947) makes it clear that there is overlap; short finned females are still running when the
long finned females arrive. Figures for 1942, at Waihora (Lake Ellesmere) are:
Type
mean weight arrival dates
s. f. m,
.44lb
March 12th ;
s. f. f,
1.24lb
early April208;
(short-finned had virtually disappeared by the end of May)
l. f. m,
1.4lb
April 8th ;
l. f. f,
13.2lb
April 12th;
th
by June 10 only long-finned females were arriving.
At all periods females outnumbered males. The ratios of males to females
were as follows: April 8-30, 1:1.1; May 1-15, 1:9.5; May 16-June 7,
1:66.0. On the night of June 6-7, 109 eels were taken, all L.F. Females
Hobbs (1947:23).
208

On April 22 a sample of 250 showed a ratio of 1 male to each 7 females.
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Hobbs’ estimates for the total migration at Waihora in 1942, was 1,000,000 short fins,
approximately 500 tonnes, and 4,000 long fins, 23 tonnes. At its peak, the arrival rate was
between 150 and 700 tuna per hour, and continued for 8 hours or more.
From this data it can be seen that long-finned females average almost 10 times the weight of any
other and, accordingly, stand out to even the relatively unskilled observer. Sexual differentiation
by any other means, however, is difficult and according to McDowall (1990:48) requires a very
experienced observer to achieve.
The arrival of Daniels’ “really big eels” marks the coming of the female long finned. At the
time, female short finned, too, are still running. This demonstrates the importance of the
traditional tikanga of ceasing to harvest once the really big ones arrive, favouring conservation
of the most important breeding stock209, whilst allowing a full cross-section to escape to breed.
Since tuna only breed once in their life, then each eel harvested removes an individual from the
gene pool and only at the time of the annual “run” can any selection be made. The fact that
selection favours males demonstrates the biological knowledge that is held and how it is applied
to ensure the most important individuals are left free to breed.
9.4.3 Resource management techniques
Many of the old time values persist today, but some are expressed in modern forms. In 1997
when tio, or Foveaux Strait oysters (Ostrea sinuata), were brought into the fisheries quota
management system (QMS), local Mäori were offered the opportunity to comment on the “Total
Allowable Catch” limit of 27 million oysters. It was proposed that 15 million would be allocated
for the commercial take, and 12 million kept aside for Mäori and recreational fishermen. Otago
Daily Times, on 21 October 1997:2, reported: “Awarua 210 runanga chairman, Paddy Gilroy, said
Mäori were not interested in taking millions of oysters … The runanga’s primary role was to
ensure the sustainability of the resource.” This is an example of traditional values driving
contemporary practice. Gilroy was motivated by the traditional ethic of not taking more than is
justifiable according to Mäori philosophy: i.e. a reasonable meeting of the economic need must
be balanced against the availability of the resource to future generations.
Knowledge
Whilst the marine domain has not been a focus of this thesis, it provides examples of how
traditional knowledge has passed down. Riki Gage, of Te Whänau a Apanui, is reported in Te
Reo o Te Tini a Tangaroa (December 1996:6) as saying:
A simple example [of the diverse form of Maori interaction with fisheries]
is the relationship between kina, paua and the seaweeds on which the latter
live, or for which the two former compete for food, and the species that
predate on kina. This is a fundamental relationship in the ecological
balance between those resources. If you don’t manage them as a set then
the productive balance of those resources, specially paua, will be
destroyed.

He continues
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An article in Te Reo o Te Tini a Tangaroa May, 2002:7, supports this: “A 1m long-finned
female might produce 3 million eggs, whereas a 1.5m female can produce 30 million eggs. Therefore it is
vital that really big eels get to sea to spawn in order to maintain eel stocks”.
210
Bluff.
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Fishing... still requires a knowledge of geography, natural history of
harvested species and their place in the food chain, harvesting and
processing technology, regulation and management of harvest and habitat,
the ethical, moral and spiritual values and practices. In short, ... fishing is
one of the primary vehicles through which marine knowledge is
transmitted from one generation to another
(ibid.).

This demonstrates the traditional, holistic approach, especially if we add meteorology,
navigation, fish anatomy, and the other skills involved. David Higgins (scion of a Kai Tahu
fishing family), in his evidence to the Waitangi Tribunal, mentioned that
many [Kai Tahu] fishermen still use marks [books] as a convenient guide
to particular fishing grounds, although radar and the echo sounder can do
the same job in all weathers with equal accuracy
(Wai 27, J10).

“Marks books” involve a thorough knowledge of the traditional navigation system, involving
triangulation from geographical features, combined with stars.
Practices
Mäori and non-Mäori practices are not always complementary. It would be pointless to allow
Mäori to harvest the young members of a species, while non-Mäori take the adults. Where the
two approaches are inimical, one is abandoned and this is often the traditional one. Päkehä do
not share the world view that underpins the traditional approach.
Though the traditional approach is not always practicable, it is employed when possible. And
most traditional practices continue, if in a modern form. Khyla Russell explains:
Rähui as a practice continues, though often ignored by Täkata Bola and
other Tauiwi, over which Kai Tahu have little if any control (2000:255).

This was confirmed, in 1994, when the writer was sitting outside Ötäkou marae, looking over
the mudflats as the tide went out. Three Mäori men appeared, each carrying a large bucket.
“Ignorant damned northerners.”, exclaimed an elder of one of the kaitiaki families. “Don’t they
know there’s a rähui on tuaki in the breeding season?”, and he took off down to the shore to
remonstrate with them. He was a man who speaks little Mäori, yet holds fast to traditional
management practices for his manakai.
Most Mäori know not to shell or gut kaimoana unless they are above the high tide level. Many
explain it merely as tikanga Maori: “Don’t throw the guts into the sea or you’ll anger
Tangaroa”. However, this tikanga has been explained to me in practical terms on two
occasions:
i)
“You get so intent on what you are doing that you forget to concentrate on the
sea; that’s when that freak wave is likely to get you.”
and:
ii)
“If you throw guts into the sea you’re giving a free feed to all the things which
prey on that species and the more they thrive, the more kai they are going to catch for
themselves. Don’t encourage them!”
This suggests that whilst the traditional reasons behind many tikanga may have been lost, Maori
may still recognise that there was a practical base and, as keen observers of nature, have come
up with rational explanations that may or may not be part of the tradition.
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An ideal mix of practices, traditional and contemporary, is difficult to achieve, especially in the
absence of the old controls. When Dame Whina Cooper, in her last days, expressed a wish for a
feed of kererü, family members believed that they were justified in breaking the protection order
so that her wish could be realised and took it upon themselves to shoot one for their revered
kuia. Even though the “rähui” had been imposed by the Päkehä, it is consistent with traditional
Mäori values and therefore generally adhered to.211 But, when circumstances require, the rähui is
broken, just as could have happened in an abnormal situation centuries ago. An ethic, like rähui,
which has become part of a society’s value system, continues in the general sense: it’s not just
those aspects that the Päkehä have cemented by legislation that endure. However, the
commitment to conserve would undoubtedly be more positive if Mäori once again had the full
mana of their resources; the rangatiratanga promised in The Treaty of Waitangi.
A good example of the persistance of old values is exemplified by those families who continue
to eschew resources from the catchment of Owheo (Leith) stream in Otago (Khyla Russell,
2000, pers. com.). (See Section 6.4 for a description of “owheo” as a conservation mechanism.)
Towards the end of the1960s, when the full potential of the Chathams Rise began to be realised
and commercial exploitation was at its peak, many Mäori fishermen had problems when the
practice developed, of throwing crayfish bodies overboard to make room for more tails. This
example of poor management in favour of maximising profit was at odds with the way they had
been taught. A number left the industry (Kai Tahu fisherman, Pers. com., November 1993, Huia-tau, Ötäkou marae).
Traditional values are also applied to new species. The old people of “Ngä Tüwharetoa” (sic.)
used to net swan chicks, at Rotoaira, to keep the numbers down and favour other birds. “The
Päkehä made them stop” (Stuart Black pers. com. 28/9/1994). Waitangi Tribunal (1991:849)
refers to Ngäi Tahu management of populations of black swans, with restrictions on the
numbers of eggs taken and the enhancement of any nests that were unstable.
Melvin Cain explained how heavy culling is the response to an irruption of weka on the Tïtï
Islands. The most recent was “only about 10 years ago, but Mum could tell you about other
occasions. Muttonbird guts was used as bait. When the weka came to eat it they were snared
with a loop on a long stick. They were then plucked and boiled” prior to preserving, The
traditional techniques for which have been handed down. Cain says that there may be as few as
three people who now know how to keep weka for more than a week (pers. com. 28.3.01).
Attitudes to over-exploitation persist:
I will give you an example. As a young guy I used to like going tickling trout, which
was highly illegal of course. I turned up home with 15 nice sized trout and my father
says to me ‘You can’t eat all those son.’ I said ‘Dad, these are for all of us.’ And he
said ‘We can’t eat them all either.’ This was because we never had a fridge in those
days. But he says to me ‘Son, I’ll assure you, you will eat all those fish’ - and I did
(Kelly Davis on website http://www.otago.ac.nz/Zoology/hui_wananga.html).

The writer has been subjected to the same sanction.
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It is acknowledged that some activists do deliberately ignore such rähui, but theirs is a different

agenda.
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“Taua Pauline, Wai Dargazis (1936-1998), scion of the Rürü whänau of Koukourarata,
explained and demonstrated to Matiu Payne over a period of years, the age-old practice of
constructing täikï (seafood gardens). Payne passed on the techniques and associated tikanga to
members of a hui at Tütehuarewa on 14th and 16th October 2001, where we actually constructed
some täikï. A brief outline is also provided by Payne in the booklet published for that hui (Payne
2001), which relates how the shellfish: tio, kuku, päua and tuaki have all been farmed in täikï ,
for many generations, at Koukourarata (as well as a number of other locations throughout Te
Wäi Pounamu). Due to confidentiality, the full details are not provided.
Recently, a series of new measures have been included in order to disguise täikï, as societal
controls no longer protect a garden against predation by others, especially folk who are not
members of the local community. This is an important example of age-old values being
continued, with adjustments to the exigencies of the new times.”
In a significant departure from tradition, ahi kä(roa) is no longer vital, the view being that folk
dislocated from their resources due to the exigencies of colonisation, ought not to be penalised.
Russell (pers. com. 2001) says that today ahi kä is strongest where they fished.

9.5

Tribal Resource Management Plans

The Resource Management Act (1991) acknowledges the soundness of traditional Mäori
kaitiakitanga and requires consultation with tängata whenua. Kai Tahu have been pro-active in
producing official Natural Resource Management plans for Canterbury, Otago and Murihiku,
outlining the Kai Tahu world view. They are: Tau, et al. (1990), Kai Tahu ki Otago (1995) and
Garven, et al. (1997), made available to the public in an endeavour to assist those unfamiliar
with traditional values.
Yet problems of perspective continue: during negotiations with Electrocorp in the mid-90s, in
endeavours to mitigate the effects of hydro dams, it was accepted that tuna have mana and the
company was persuaded to erect “fish ladders” for the elvers. However, kanakana (lamprey)
were not viewed in the same way, not being seen to be significant, yet to Mäori each species
was entitled to the same respect.

9.6

Conclusion

The extant practices described demonstrate a continuity of learning, passed down the
generations, with little change to the underlying environmental ethic in the years since
colonisation and any impact upon traditional resources has continued to meet a steadfast
response. For example, the introduction of commercial eeling in the 1970s was accompanied by
serious tensions as regulatory bodies allowed commercial quota to Päkehä eelers at Waihora.
However, as part of the Kai Tahu Treaty of Waitangi settlement, control over these eel fisheries
has now been returned to the people who now observe their traditional modes of management.
There are many signs that the old paradigm remains in place. The examination of tïtï shows that,
irrespective of the degree of enculturation, contemporary practices associated with the annual
harvest provide examples of traditional practices that have continued until the present.
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10.0 He Kupu Whakamutunga.
Ko täepaepa kä waewae o te rä.
(It’s almost sunset)
This, the concluding chapter, evaluates the research proposition from Chapter 1 in the
light of the data examined in this thesis, summarising the evolution of management
practices over time. Further, some steps are proposed towards resolution of the crosscultural impasse that has been developing in the field of resource management in
Aotearoa and Te Wäi Pounamu.
Current conceptions of traditional Mäori life in the south of Te Wäi Pounamu reflect the longstanding view of a foraging economy at the mercy of environmental forces. That view is at
variance with current thinking about Mäori and other Indigenous people. This thesis examines
the contrary idea that by 1780, when Captain James Cook introduced European goods (in
particular the potato), with their considerable effect on the economy, Kai Tahu had in place
effective procedures and practices for the sustainable use of renewable resources. In many
regards, the evidence available does not allow a definitive answer. However, it often allows for
an interpretation to be made according to a Mäori world-view. It is largely the sum of these
interpretations that, when considered together, lend support to the research proposition.
When Polynesians first arrived in Te Wäi Pounamu, their knowledge base was one
relevant to tropical islands. Data about local species was almost entirely lacking; only
that about species common to New Zealand and island Polynesia having any
application here. Certain attitudes were also brought from their previous homes but it
seems that the exigencies of a new environment, with mostly unfamiliar species, may
have initially overridden good resource management practices, if not the philosophies
that underpinned them. For several generations those ratite species, commonly referred
to as “moa”, provided a ready supply of meat and there is little sign of restraint in the
way that they were hunted. The East Polynesian knowledge base would have provided
little experience of species with such a long life span and a slow reproductive rate, apart
from the turtle (see Chapter 9). As a result of this lack of knowledge, probably
compounded by limited cohesion between groups and little overall social control, moa
populations became seriously depleted then disappeared. Since that time, however,
there is evidence of an improved relationship between humans and natural resources
from which may be inferred a different attitude. It is the topic of this thesis.

10.1 Re-evaluation of the proposition

10.1.1 Introduction
Through evaluation of traditional evidence, and examination of current practices, it
appears that by the time of European contact significant controls had emerged. That
these transcended economic considerations to the point where, collectively, they
constituted a form of environmental management, can be inferred from the combined
evidence, in particular management of species without direct economic benefit,
management of environments and small ecologies212, and philosophies that seem to
have evolved over a millennium of Polynesian residence. For children to be employed
throwing back whitebait with a stripe (Section 7.2.7) was not necessarily critical to the
survival of any species of Galaxid, but it was important grounding in environmental
212

ecology.

See the creation of taikï, or sea-food gardens (Chapter 9), effectively the creation of a small
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thinking for children who were expected to grow up with an appropriate mind-set. We
cannot say for sure that this was so, but the inference is certainly consistent with the
evidence. Most of the evidence presented in this thesis coheres around this
interpretation and is underpinned by a detailed corpus of knowledge that had been built
up over the centuries.
Environmental attitude
As noted in Chapter 1, the factors described in the thesis and summarised in this section
can be represented as an equation:
Detailed knowledge + Social regulation + Ritual control

=

Group morality

This is, effectively, the environmental attitude that had developed by the time of
European contact. That particular attitudes developed over time can be seen in changes
of diet and material culture reported by Anderson (1983), based on his extensive
archaeological investigations in Otago and Southland. Each element in the above
equation is described below.
10.1.2 Knowledge base
Amongst southern Kai Tahu biological knowledge of species and their preferred
habitats was comprehensive and detailed. The minutiae detailed throughout this thesis
include recognition of breeding stock, knowledge of seasonal availability,
understanding of species’ life-cycles and fecundity, and other biological knowledge
providing clear evidence of the breadth and depth of their awareness in pre-contact
times. Additionally, a corpus of knowledge regarding species’ habits had enabled
efficient methods of mass capture to be devised and development of taxonomies that
reflect stages of growth, gender and season as well as recognition of species-specific
detail, such as length of the nesting season. Management regimes differed from
resource to resource, according to perceived needs and controls were tailored to the
exigencies of each species or cohort of species, based on their importance. All were
underpinned by the detailed biological knowledge that had been built up. Tohunga
became the expert repositories of all mätauranga and their experience provided the basis
for sound conservation practices as expressed through habitat enhancement, population
improvement and what may be termed sustainable harvesting.
Habitat enhancement
A major example was provided in Section 6.2, which described the flushing of häpua,
in particular Waihora. This enhanced the habitat for species like flounder that disliked a
muddy bottom, as well as facilitating the harvest of species like tuna. Other practices
outlined were the ecosystems approach to harvesting köareare and the positioning of
fallen logs (pouwhenua) in the shallows of streams. The objective in all cases was to
improve the local ecosystem. Such actions are in line with Dubos’ (1978:2) hypothesis
(see Section 6.2) that the best possible biotic mix is more likely to be achieved by
humans, than in nature, where the optimum is seldom reached. However, his hypothesis
is predicated upon his own definition of “best possible biotic mix”. Indeed any
attempted definition of what is best depends entirely upon the philosophical stance of
the individual and will vary according to cultural, social, economic and, perhaps, even
religious background.
Population improvement
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Section 6.3 mentioned how desirable strains of shellfish were introduced into areas
where natural occurrences were low, and how biological controls were used to improve
the ensuing populations. Selection of favoured phenotypes, as in the harvests of kurï
and tï, and the consequent re-planting of only favoured tï trees, resulted in
improvements in the gene pool.
Sustainable harvest
The suggestion of sustainability of harvests was supported by Section 6.4, which
described various practices, including restrictions of access, limits on off-take
(particularly prohibitions on harvesting breeding stock), and showing consideration for
commensal species. Rähui was an important mechanism in this regard. A perhaps
serendipitous advantage of the ban on taking large individuals was selection through the
culling of smaller, poorly-grown adults and immature individuals being targeted, both
of which would improve the gene pool.
Rotational harvesting, as in the four to five yearly cycle of tï, relieves pressure on a
population, not just the primary resource being harvested but also those species upon
which harvesters subsisted during the harvest. For the next several years resources
could be, and apparently were, exploited in other areas. This seems to be in contrast
with the situation for weka. Populations from any area seem to have been exploited
annually.
10.1.3 Social regulation
The management practices that were adopted are unlikely, on their own, to have been
effective without society’s whole-hearted endorsement and enforcement. E. N.
Anderson (1996) points out that for an environmental ethic to be successful, it must be
accepted by all and kept in force by social mores built up over a significant period of
time. During their millennium of residence in New Zealand, Mäori developed a
complex network of inter-related, hierarchical groupings, each husbanding resources
within its own territory and supported by a system of reciprocal exchange of surpluses.
That was in the interests of all groups. Within a group, the group’s requirements always
took precedence over those of an individual.
Sanctions were applied in cases of infractions. Riley relates that “for a common man or
slave to kill a kiwi is death without reprieve” (1983:25). Even an accidental death was
a serious matter, and anybody who killed a kiwi accidentally had to reimburse the local
rangatira with presents or risk death (Riley, 1983:11). However, this was rare. The
group morality seems to have become so strong that there is little record of traditional
sanctions ever having been imposed. Today, however, sanctions exist. For example, as
noted in Section 8.5, it is an offence to kill a parent bird on the Tïtï Islands. The
existence of sanctions in contemporary times could indicate a weakening ethic, under
contemporary pressures, rather than continuation of traditional practice.
Contemporary forms of social regulation exist across the Pacific and are described for
Fiji and Aitutaki. Veitayaki confirms from his Fijian experience: “Traditional
management arrangements were embedded in the wider social system, in which
traditional authority prevailed, and the systems of retribution ensured compliance”
(2000:118). Social controls, including the important spiritual dimension, served as a
vital component of resource management. As Hughes points out, “[a]nother factor
determining the way a community will interact with the natural environment is the
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degree of organisation and social control the community possesses” (1975:152).
Barclay (2001) describes a contemporary rä’ui (cognate of rähui) in Aitutaki
promulgated through the island’s churches and schools, the two most powerful social
institutions in the present-day Cook Islands. It continues to successfully limit the
harvest of trochus shell.
Whilst the church does not have the universiality of influence in Mäori society, spiritual
concerns continue to be a motivating factor. Waitangi Tribunal Chief Judge Eddie
Durie refers to the “vastly complex spiritual world through which Maori sought to
maintain balance and harmony in his modification of the environment” (1987:78) and
refers to an essential continuance of this.
10.1.4 Ritual control
Any interaction with the environment, including manipulation of husbanded species,
involved tight controls and was propitiated by karakia to the relevant atua. As discussed
in Section 4.5.3, Firth was dismissive of karakia, which he referred to as “The Magic of
Production”. However, as has been noted, they reinforce the social regulation that
maintains group morality.
In times of stress, normal guidelines could be suspended. However, this could only be
done by those recognised as having the mana to do so: the tohuka, in whom the
knowledge of the people had been invested. In extreme cases the decision was “is the
present risk to the group sufficient to warrant placing the resource base at risk?” Only
when risk to the group outweighed the severity of the impact on the resource would any
relaxation of normal rules have been contemplated. Such was the fabric of traditional
society that only those trained to make a decision would contemplate doing so. The full
knowledge base was available to underpin any consideration of relaxation of controls,
which was rare indeed.
10.1.5 Group morality
This situation developed over time. As a practical example it may be inferred that the
importation of seed stock of toheroa to Pegasus Bay from the Buller area (as described
in Chapter 6) would not have been accomplished by the earliest arrivals, and for several
reasons. The knowledge base for toheroa had almost certainly not been acquired until
several generations after initial settlement. Pöhä were almost certainly a response to the
southern environment and would, therefore, not have been in extensive use in earliest
times, so there would have been no safe transport system. Inter-regional relationships
would have taken some time to establish, as would the social controls that would enable
seed stock to be left in the surf zone and remain untouched. Admittedly, the evidence
for these conclusions is inferential but the interpretation is consistent with all evidence
available. Although we do not know when the events mentioned in this paragraph
began, it seems likely that the necessary mechanisms were not in place from the
beginning of Mäori occupation of Te Wäi Pounamu. We do know, however, that all
were in place by the time of European contact.
10.1.6 Discussion
It would seem that not only did the Southern Mäori transcend the setback of the loss of
the moa, but they adapted with a vengeance so that by the time of contact with
Europeans a society had developed which was unique to the South. Full details are still

224

emerging, but it is clear that the life-style incorporated a quality of existence not usually
associated with the traditional view of a hunter and forager in a rather unkind climate.
Efficient systems of ‘mass-capture’ took advantage of seasonal abundance of resources
and innovative preservation techniques. As well, there was spread of local surpluses
throughout the rohe by means of a sophisticated distribution system.
Because a large number of foods were valued, and the interdependence of food and
non-food species was recognised, the people developed an approach, possibly even an
ethic, that involved a wide range of species regardless of whether they were used or not.
This approach was extended to cover ecosystems: habitat enhancement is mentioned
above, and a description of enhancement of wildfowl habitats as an offshoot of
harvesting köareare can be found in Section 6.4.5.
This holistic approach, dubbed the “Ecosystems concept” (Park, 2000:9), is consistent
with that described in Section 3.4 where Indigenous knowledge is discussed and a case
is made for recognition that the whole can be greater than the sum of its parts due to
synergies developed from interaction. The ecosystem as a unit of resource management
“is now widely considered to be the best way to sustain biodiversity and prevent species
from declining to the point where they need individual attention” (ibid, p. 10).
Environmental management took place in this context. The major consideration was, of
course, human survival. If that was the only motivator then we might expect those foods
key to survival to be managed the most assiduously. Then, in decreasing order of focus,
might come the cultural accretions: foods of mana, foods of fashion, foods of particular
value for trade, finally those foods eaten just for their flavour. Resources without
perceived economic value would, accordingly, not have been managed at all. However,
whilst the intensity of management may have varied according to a resource’s place in
this hierarchy, a true environmental ethic is not affected by considerations of value –
rather by the vulnerability of a species and its habitat. The major effort required to
periodically flush Te Waihora was, undoubtedly, a reflection of its economic importance,
yet the effort involved in dragging a heavy log into a river would not necessarily have
brought a return as flooding might have removed it, or someone else may have reaped the
benefit. The likelihood of a possible deferred reward would appear to have been
sufficient motivation. As seen in Chapter 6, not all species were found to be in need of
careful harvesting regimes. In the instance of weka from the Mackenzie Country, Tikao’s
statement that there were no boundaries for weka (1990:136) suggests that conservation
practices were not necessary. (It may be that the extinction of moa allowed weka, now at
the top of their food-chain, to expand their ecological niche, accounting for their
plenitude.) Practice seems to have been predicated upon the needs of the resource rather
than its significance to the people.
Absence of evidence to the contrary does not constitute support for a proposition, but it
is important to recognise that there are cases where the evidence has not been
recognised. Many studies of traditional Mäori practices, undertaken by Päkehä, show a
lack of in-depth understanding of what is being done. Descriptions of the harvest of
mako include little suggestion of any restraint being exercised, but as the only
descriptions of this harvest are from Päkehä commentators we need to ask would they
have recognised it? The same could be said of whitebait, but we know those with the
stripe (females?) were thrown back. Similarly, though there is nothing in the
ethnographic record to suggest any restraint on harvesting tïtï, Section 8.5.4 detailed
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significant restrictions. Examples include the operation of wakawaka, and the
proscription on the taking of adults. Only birders know these aspects; an outside
observer would probably not notice them. Undergirding all aspects of the harvest was
mätauranga Mäori according to the Kai Tahu world-view.

10.2 Mätauranga

Mäori knowledge and values, as discussed in Section 4.3, underpinned the traditional
approach to resource management, but with adaptations to the exigencies of each
situation: geographic or species. Specialisation was always a feature, and even today
certain Mäori families are regarded as kaitiaki of particular environments or suites of
resources. (Examples of this are cited in Chapter 4, and involve the partitioning of
fishing skills and stewardship into freshwater, inshore and deep-sea domains.)
That Traditional Mäori conceptions of knowledge underpinned a series of sound
environmental practices was demonstrated in detailed examples such as the flushing of
Waihora, and biological control of sick shellfish by importing a predator, as described
in Chapter 6. These examples were supported by the case-studies in Chapter 8. Thus, it
can be seen that traditional Mäori knowledge continues to be of value and it should not
be discounted simply because there are aspects that do not fit within the European belief
system. Traditional knowledge has the potential to make a significant contribution to
environmental management. That is the primary domain towards which this thesis
makes its contribution.

10.3 Counter arguments to the proposition of sustainable resource
use

This section summarises three major arguments that have been advanced contrary to the
proposition examined in this thesis: wastage of resources, that Kai Tahu (indeed, all
Mäori) “ate their future”, and that the extinctions before European contact show an
absence of environmental control. Each is addressed in this section.
10.3.1 Wastage
There are suggestions that traditional practices involved a considerable wastage of
resources. For example, Atholl Anderson quotes Mantell:
totara was abundant [in Murihiku], but destroyed in considerable quantities
every year by the Natives who strip the bark … I found that they had for
this purpose destroyed about twelve large totara trees
(1998:148).

Anderson does not question Mantell’s conclusion, but it can be examined more closely.
If the bark was totally stripped then it is likely the whole tree would have eventually
been used. Beattie records that tötara bark (known as amoka) could be as thick as four
inches, was very flexible, and was used for multiple purposes. When stripped carefully
it “comes off leaving a skin so that the tree does not die” (1945:135). Tiny Metzger, a
traditional “birder” from Bluff, who still makes pöhä for tïtï, says that the bark is only
taken from the sheltered side of the tree and that he has been using the same trees, off
and on, for decades: ever since he was first taken there by his grandparents. Bark is
worked with the hands until it becomes loose, then a rope is fed into the space between
the bark and the tree and lifed as high as possible, stripping the bark as it goes. Only for
the final severing of the bark, top and bottom, are metal axes and knives used (Pers.
com. 4.10.2003). On a philosophical level, the practice of destroying a tree for its bark
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does not seem consistent with traditional practices, and the shortage of good timber in
the south makes such wastage even more unlikely on the practical level. Those
instances observed by Mantell may well have already been marked as reserved (e.g. for
canoes, a primary use of tötara). Skinner (1919:180) and Best (1976:73) record how
bark was stripped from one side of a tree so that the wood would decay on that side,
facilitating the hollowing of the trunk for canoes. Also, it was usual that whenever a
live tree was felled the tohunga sanctioning the felling accepted responsibility for
planting replacements (see Section 6.4). In the light of these observations it seems
unlikely that significant wastage occurred. Rather, deeper explanations should be
sought in cases of putative wastage.
10.3.2 Future eaters?
Flannery (1994) puts forward a major case for the Quaternary extinctions in New
Zealand to be attributed to over-exploitation. He devotes three chapters to the argument
that ancestral Mäori lacked controls, and that resources were harvested indiscriminately,
resulting in the extinction of a complete fanule of avifauna.
Underpinning Flannery’s hypothesis is his interpretation (in its early stages) of the
ongoing revisionist thinking about the date of first Mäori settlement of New Zealand.
He accepts Anderson’s (1991) claim that first arrivals may have been here as little as
450 years before Tasman (Flannery, 1994:164-165). This is up to 450 years later than
the earlier, orthodox view. At the 2002 Archaeological Association conference, Nigel
Prickett thought it timely “to ask the cream of New Zealand Archaeology on their views
on the matter” (2002:288).
The poll was carried out without any prior conference discussion, or even
warning for most respondents. … Fiftythree respondents gave a first
settlement date, … from 57 BC to 1402 AD … the mean for all respondents is
1081 AD or 1103 AD if we exclude the BC date
(ibid.).

Similar polls had been carried out in 1988 and 1994, so the results reflect trends in
contemporary academic thinking. The poll in 1988 had “57% of respondents going for
the 9th century or earlier” (ibid.:289); in 1994 opinion had shifted, with the 12th and
13th centuries enjoying most support. Prickett attributes this to Anderson’s (1991)
Antiquity paper, which was based on a revision of Carbon 14 dating techniques.
Flannery, as can be seen, was at the forefront in accepting the move to a later date, one
that 10 years on is still not universally accepted by scholars. Recent advances in
palynology suggest a possible revision to an earlier date (ibid.:289).
The importance to Flannery’s argument of the revised date of first settlement is that it
halves the time for extinction, thus increasing the apparent impact of early Mäori and
allowing Flannery to ask if this is “evidence of a human-caused blitzkrieg event?”
(1994:195). He goes on to say that he thinks the answer “is a definite ‘yes’” (ibid.). He
then devotes Chapter 18 to arguing human agency as the sole cause of extinction, yet
acknowledges “Archaeologists have long argued over the significance of this evidence”
(ibid:196). That moa were butchered in large numbers is beyond doubt. That there was
commensal wastage is also unarguable, but it is still a leap of faith to accept Flannery’s
assertion of deliberate, wanton, slaughter, right down to the last moa. Indeed the time
taken to hunt down the last few moa would have realised a poor return on investment.
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In Chapter 23, Flannery extends his moa argument to other species including the
squandering of domesticates: “It seems likely that, having seen a ‘real’ moa, the Maori
did not bother keeping or caring for chooks or pigs and that their domestic animals were
all eaten shortly after arrival” (ibid.:243). He concludes that “By the seventeenth
century the Maori, their options limited by the decisions of the past, were facing
economic and cultural crisis” (ibid.:246-7). This we know, he says, “because we are
extraordinarily fortunate in having some written works which describe how things were
in New Zealand before European contact” (ibid.:247). However, the evidence that he
quotes in support of this statement, mainly from the journals of Abel Tasman and James
Cook, refers only to the warlike aspect of Mäori. He continues:
We do not have to rely solely upon accounts written by Europeans to gain an
impression of the state of Maori society between the seventeenth and midnineteenth centuries, for several important accounts of the times were written
by Maoris themselves. The most extraordinary of all is the biography of the
great chief Te Rauparaha (?1770-1849) written in Mäori by his son
Tamihana, who completed the work in 1869. Tamihana was one of the first
Maori to learn to write …
(ibid.:249).

The statement that “Tamihana was one of the first Maori to learn to write” is a
nonsense. Tamihana, date of birth unknown but “baptised by CMS missonary Octavius
Hadfield on 21 March 1841” (Department of Internal Affairs, 1991:276) would have
learned to write after the arrival of Hadfield in 1840 (ibid.:275), at least one generation,
and possibly as many as two generations, after the first Mäori learned to write in the
Bay of Islands and Foveaux Strait areas.
Furthermore, Tamihana’s biography of his father says nothing about attitudes to
resources. Flannery infers a dearth of resources from acts of cannibalism: “His
[Tamihana’s] writings make it clear that the flesh of the victims of war were (sic) a
valued resource. Indeed, it appears likely that without the protein-rich fuel that they
represented, the many long and arduous raids … would not have been possible”
(Flannery, 1994:249-50). This is the evidence he offers for “environmental ruin and
concomitant social upheaval suffered by Maori” (ibid.:253). “Social upheaval”, perhaps,
though by today’s standards rather than according to the mores of the time;
“environmental ruin”, however, is not proven.
Another who has addressed this issue is Shepard Krech III in his book The Ecological
Indian: Myth and History. Krech proposes, based on an intensive study of early-contact
writings, that the economic motive was so strong amongst North American Indians that
there was an absence of conservation. However, he mentions various controls without
commenting upon them, or perhaps not recognising them as such. For example, in his
chapter on beaver he mentions: family hunting territories(1999:179); reports of breeding
pairs being left alive (p. 185); rotational hunting (p. 191); certain lodges were marked to
make them exempt from the harvest (p. 193); and he reports (p. 195) on sanctions for
those who transgress. These all allow the interpretation of ongoing controls. Krech, too,
seems to lack the inside knowledge that could allow him a fuller understanding of the
practises.
10.3.3 Extinctions
Chapter 9 of this thesis outlines New Zealand’s Quaternary extinctions in depth, and
examines alternative hypotheses that have been advanced. Rudge (ed.) (1989),
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published as a supplement to Volume 12 of New Zealand Journal of Ecology ,
juxtaposes essays from such disciplines as archaeology, botany, climatology,
hydrology, geomorphology, palaeontology, palynology, soil science (in which the focus
is erosion) and zoology, all of which contribute to a multi-faceted examination of this
problem. The overall picture painted suggests that a complex suite of interactions was
responsible, rather than any single factor.
10.3.4 Discussion
Most hypotheses contrary to the proposition advanced in this thesis have been argued
from an etic position and are less than convincing when considered in the light of
interpretations that include the perspective of the people under examination. While their
actions and life-style were congruent with inter-generational access to renewable
resources, no claim is made that they were driven by a conscious ethic of sustainability.
Rather, study of their practices and social system lend support to the inference of
sustainability drawn from the admittedly circumstantial evidence examined in this
thesis.

10.4 Notions for Evaluation

This thesis adds to and clarifies various theoretical stances. Many have been mentioned
in the appropriate chapters when the relevant body of theory is addressed. The
following aspects are also notable.
10.4.1 Indigenous people
Section 3.4 suggested that to explore the extent to which there may be commonality of
practice amongst Indigenous peoples it is necessary to compare emic and etic views on
unrelated Indigenous peoples, then consider what conclusions, if any, can be drawn.
Some points of commonality with the situation of southern Kai Tahu are now
identified and departures discussed.
When Thomas Davis says of the Menominee of Wisconsin “Most tribal members
possess their ancestors’ integrity.” (2000:28), he might be speaking of Kai Tahu. Not
only do members “possess” their tüpuna’s integrity, they also honour it. The need to
honour ancestral integrity is a powerful motivating factor for the perpetuation of a
group morality. Mäori believe that tüpuna appreciate the sacrifices being made.
Berkes, who has worked extensively with the Cree, points out that “almost all
traditional ecological knowledge systems may be characterized as a complex of
knowledge, practice and belief” (1999:163, his emphasis). This is an important
ideological difference between Indigenous and western approaches. The peoples’ own
philosophic base is an important underpinning to their approach.
Indigenous peoples, generally, tend to take a holistic, ecosystems approach to resource
management. Examples in Williams and Baines (1988) show this to be so throughout
the Pacific.
A recent Department of Conservation publication urged a change in attitude to one
consistent with the Kai Tahu, indeed most Indigenous peoples’, approach to
environmental concerns:
In conservation programmes throughout the world, there is mounting
recognition that the focus on species and their communities, and on
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protected areas that preclude human use, is not working. … to sustain
biodiversity over generations we will need to think beyond places, to
processes
Park (2000:7).

The Parliamentary Commissioner for the Environment (1996), too, comments that the
holistic approach of Mäori environmental management has much to offer, and is now
receiving belated recognition for its essential similarity to the ecological approach.
This holistic, or “ecosystems” approach to resource management compares with that
employed by the Menominee and Cree peoples, as mentioned above, and may be
universal. Ethnobotanist, Gary Nabhan draws attention to the work of Ehrenfeld:
David Ehrenfeld suggests that overall biotic diversity in small [Indigenous]
farming communities is enriched and conserved as a result of their cultural
stability through time. In The Last Extinction, ecologist Ehrenfeld argues
that it is in such communities as this that “conservation becomes reality,
when people who are not actively trying to be conservationists play and
work in a way that is compatible with other native species of the region.
When that happens-and it happens more than you think-the presence of
people may enhance the species richness of the area, rather than exert the
negative effect that is more familiar to us”
(1989:40).

Ehrenfeld’s observation may also be applied to pre-contact Kai Tahu in that they, too,
were probably unconscious conservationists whose actions are consistent with a
conservation ethic. “It is a pragmatic kind of conservation, though perhaps an
ethnocentric one, yet it has worked longer than many modern conservation programs”
(ibid.:42).
This thesis only makes minimal comparisons with other Indigenous groups but the
parallels are clear.
10.4.2 Sustainability
The following definition, “sustainability, is use of natural resources in such a way that
future generations may continue to enjoy at least the same quantity and quality of
resources from the same environment”, as developed in Section 3.1.5, was used to
evaluate the traditional management practices described in Section 6. Considerable
restraint was seen: there were both spatial and temporal restrictions on access to
resources, large individuals were usually eschewed, and an “ecosystems approach” was
adopted to suites of resources. What might be termed management practices were not
universal but were tailored to a resource.
10.4.3 Cross-cultural management of resources
This study is timely, particularly in view of the increased role which Kai Tahu will have
to play in resource management, as legislated in the RMA (1991) and negotiated in
settlement of their Treaty claim. As Treaty of Waitangi provisions regarding the
environment are implemented, so it will be essential to remember that incorporation of
such concepts as kaitiakitanga require recognition of rangatiratanga. Concepts founded
upon different philosophic bases cannot be mixed arbitrarily for they are like oil and
water. This has become a major impediment to the shared management of resources.
Many Mäori willingly accept responsibility for carrying on the work of the tüpuna;
Päkehä see it more as power-sharing.

230

It has become important to provide a clear perspective on past practices in order to
empower those Mäori who are once again becoming involved in resource management.
Members of families who have long been involved with one traditional resource tend to
take the lead and extend the general principles to cover other species. To do this, some
practices may need to become more explicit. For example, while some contemporary
rähui may be explicit, as in the examples described earlier, others are implied:
The hao eel, a superior type of short-fin eel was, and still is a delicacy to
families who gather mahinga kai from Lake Wainono, Wainono lagoon
and the Waihao river (the kete of local families). There is not one Mäori
commercial [eel] licence holder on the river or lake and the aim is to ban
all commercial eeling so that future generations may still gather kai from
this area
(Auntie Cis (Anne Te Maihäroa-Dodds) in Te
Karaka, 13:33).

The object is to preserve for her descendants for all time the traditional kai of Tapuiti.
But Mäori and non-Mäori approaches may be inimical: in most cases Mäori harvest
sub-adults and leave the breeding stock; Päkehä tend to harvest the largest individuals.
The two approaches cannot co-exist; one party must give way. Further, staff of
government agencies who work with tribal representatives require a proper
understanding of Mäori values. Lack of such understanding has created and exacerbated
conflict. The difference in worldview has been a consistent impediment to crosscultural understanding.

10.5 Epilogue

The question remains: where to from here? Some recognition of Mäori resource
management concerns have been incorporated into recent legislation, such as the
Resource Management Act (1991) and Historic Places Act (1993) yet, as Kawharu points
out, “the RMA91 gives councils powers which can pre-empt tangata whenua rights to
exercise kaitiakitanga” (1998:271). Furthermore, legal definitions of Mäori concepts
limit their meaning and provide a single interpretation that takes away local variation.
Translation of a concept is effectively an expropriation of it. Only in te reo Mäori if
viewed as part of the local cultural milieu, can traditional concepts remain consistent with
the philosophies that gave rise to them.
In contrast to the Mäori holistic approach to knowledge, E. O. Wilson warned “The
greatest enterprise of the mind has always been, and always will be, the attempted
linkage of the sciences and humanities. The ongoing fragmentation of knowledge and
resulting chaos in philosophy are not reflections of the real world but artifacts of
scholarship” (1998:8), mirroring what Aldo Leopold had described in 1935 as
“unnaturally opposing forces in the intellectual community” (unpublished note cited in
Knight and Riedel, 2002:x):
One of the anomalies of modern ecology is that it is the creation of two
groups, each of which seems barely aware of the existence of the other. The
one studies the human community almost as if it were a separate entity, and
calls its findings sociology, economics and history. The other studies the plant
and animal community and comfortably relegates the hodge-podge of politics
to the ‘liberal art’. The inevitable fusion of these two lines of thought will,
perhaps, constitute the outstanding advance of the present century.
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What Leopold advocates as inevitable is effectively the Mäori approach, wherein
humans are seen as just one component in a sustainable relationship between place,
community and the natural world. Yet, as Wilson contended in 1998, the Academy has
still not reached that “fusion”. If a policy cannot last for long periods then it is not
sustainable. Therefore, those philosophies and practices which have withstood the test
of time and are consistent with the people’s world-view, come well recommended. It is
typical of Mäori to look to their past for patterns of how to act in the present.
Greater understanding provides a model that can be used as efforts are made to employ
a more holistic approach to resource management. The increased recognition of the
mana of the ancestors will further empower the people. For almost two centuries,
accumulated Mäori knowledge and expertise have been largely ignored, to the extent
that many of the present generation of Päkehä are unaware that it ever existed.
Accordingly, Mäori are often reluctant to offer suggestions that they expect will not be
valued, as this effectively denies the mana of the ancestors who developed the
expertise. As the general population becomes more aware and accepting of the potential
for contributions from Mäori traditional knowledge, more will be provided213.
It is the ethos that is important. And in the Mäori world, that ethos was one of respect,
of improvement, of no waste, of sustainable harvest, with the next generation inheriting
at least as good a supply of resources as that which the current generation has received.
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Such knowledge is not merely offered, the cultural imperative requires that ancestral knowledge
be never ignored, and only modified by those with the mana to do so. A full explanation of Mäori
approaches to knowledge appears in Section 3.6.
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12.1 Appendix 1 R.F. Baird Calendar referred to in Chapter Five.
June (cold) Pipiri
Pelaides appear
Bird snaring and rat-trapping commence.
Lamprey and kakahi inland.
Wharehou and moki at sea coast.
July (coldest month, frosty) Hongongoi
Taking and preserving birds and rats, lamprey,
kakahi, wharehou and moki.
Fat kaka caught by hand, tui by hand at night.
Cutting trees etc for cultivations [sic].
August (cold, rainy, frosty) Hereturikoka
Taking and preserving rats and birds.
Tarakihi, kehe and gurnard.
Burning fern, burning [perhaps this should be “turning?] over ground.
[Alongside the three above entries is written, perpendicularly, Hotoke.]
September (milder) Mahuru
Tarakehe [sic], kehe, kumukumu, gurnard,
Crayfish,
splitting and burning large logs,
flax planting,
preparing ground for cultivation,
cutting tops off cabbage trees.
October (mild damp) Whiringa a nuku
Planting crops,
digging cabbage tree roots,
tarakihi, kehe and gurnard. (Lamprey in Otago)
November (warmer, fairly dry) Whiringa Rangi
Titi taken [should that be ti?], crayfish, kahawai, (lamprey in Otago)
[Written perpendicularly, against the above three months is the word “Mahuru”]
December (Hotter, dry) Hakihea
(Birds on nests)
Cabbage tree dug.
Early forest fruits gathered. Pigeons taken on tawa trees.
Fishing season. Work in cultivations.
January (Hot, Dry) Kohitatea
Cabbage tree dug, tutu berries, raupo pollen, berries,
maomao fish,
Weeding crops, spearing tui and kaka on rata, tui on fuscia,
Firing dry felled trees and scrub for new plantations.
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February (Hot, Dry) Hui Tanguru
Lifting of tapu from crops, weeding, putting storehouses in order. Eel weirs built.
Maomao, fishing for kahawai ends.
[Perpendicularly against these three: Raumati]
March (Warm, dry) Poutu te Rangi
Digging and sorting crops, digging cabbage tree.
Upokororo,
Hapuku, kehe, maomao, tamure, other sea fish.
Eels in rivers (titi in Otago.)
April (mild, damp) Paenga whawha
Cropping finished. Eels taken on way to sea.
Kaka berries gathered [karaka?] (Tui and weka in Southland)
Maomao season ends. Hapuku, wharehou, tamure taken. (Tui in Otago)
May (Cold, unsettled) Haratua
Stray kumara gleaned.
Eels, lamprey, wharehou, tamure.
(Tui in Otago)
June (cold, wet) Maori new year begins
Visiting, playing, talking, sleeping.
Year begins with first new moon after helical rising of Rigel in the far North, the
extreme south and in the Chathams, elsewhere with first new moon after helical rising
of Pelaides.
[Against the above four months, written perpendicularly, is the word Ngahuru.]
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Appendix 2 Foods by season
Number
of sites

Resource
Spring
Inaka

Summer
Aruhe
Forest birds
Kanakana
Käuru
Korari
Pora,-kawakawa
Pukapuka
Tutu
Waterfowl

Autumn
Aruhe
Forest birds
Hua räkau
Käkäpö
Kanakana
Kiore
Kiwi
Mahetau
Pora,-kawakawa
Taewa
Tuna
Tiroki
Tutu

Winter
Käkäpö
Kiore
Kiwi
Paara,
Weka

Habitat

Food type

(smelt; Retropinna retropinna,
[see also paraki, below], also whitebait
see mata)

281

water

P

bracken (Pteridium sp.) root
(käkä, kererü, koko)
(lamprey; Geotria australis)
sugar extracted from tï
(nectar from harakeke)
unknown vegetable
pollen of raupo (Typha angustifolia )
a shrub (Coriaria sp.)
includes all ducks, käha, päkura

384
96
41
235
40
142

open country
forest
water
downs
wetlands
open country

C
P, F
P, F
C
taste
unknown

99
151

open country
fresh water

taste
P, F

bracken (Pteridium sp.) root
(käkä, kererü, koko)
fruits of trees
(Strigops habroptilus )
(lamprey; Geotria australis)
(so called Polynesian rat; Rattus exulans)
(probably Apteryx australis )
a type of potato, like purple marbles
unknown vegetable
potato, various sp.
eel (Anguilla sp.)
fruit of kiekie (Freycinetia banksii )
a shrub (Coriaria sp.)

384
96
7
111
41
106
73
45
142
25
861
4
99

open country
forest
forest
forest
water
forest
forest
gardens
open country
cleared ground
fresh water
forests
open country

C
P, F
?
F, P
P, F
P, F, Primary
P
C
unknown
C
F, P, Primary
unknown
taste

(Strigops habroptilus )
(so called Polynesian rat; Rattus exulans)
(probably Apteryx australis )
also pära (frostfish; Lepidotus caudatus)
(woodhen; Gallirallus sp.)
415

111
106
73

forest
forest
forest
beaches
open country
F, P

F, P
P, F, Primary
P
P

Season unknown or no set season
Aua
Häpuku
Hï ika
Kaeo
Käkahi
Kea
Kina
Kokopu
Koreke
Koupara
Koukoupara

(yellow eyed mullet, herring;
Aldrichetta forsteri)
(groper;
Polyprion oxygeneios)
a generalisation for line fishing
(sea tulip; Pyura pachydermatum)
(freshwater mussel; Hyridella menziesi)
(Nestor notabilis)
(sea urchin, or sea egg; Evechinus sp.)
(giant bully; Gobiomorphus gobiodes ,
also Galaxias sp.)
(N.Z. Quail; Coturnix novaezealandiae)
(see Koukoupara)
(probably Kokopara, giant kokopu;
Galaxias argenteus, but also used for
Galaxias sp. generally)
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8

water, littoral

P

sea

P

13
2
1
35
2
153

sea
sea
water
uplands
rocky shore
fresh water

P, Primary
unknown
P?
P
P
P

17

open country

P, F

146

fresh water

P

Köura

(used for both fresh water crayfish;
63
Paranephrops sp, and sea crayfish; Jasus sp.)
Kueo
“The red köura wai mäori.”
10
Kuku
(mussel; Perna sp. and Mytilus sp.)
3
Kukuruwhatu
(banded dotterel {sandpiper};
Charadrius bicinctus)
Maakaataharaki (kingfish; [“most likely Rexea
4
solandri rather than Seriola grandis”
Strickland 1990 {unpaginated}])
Mako
used for various sea fish, and cannot
be specifically identified
Mamaku
(Tree fern, Cyathea medullaris)
16
Manga
(barracouta; Thyrsites atun, also makaa)
Marari
(butterfish; Odax pullus )
Maataa
(fernbird; Bowdleria punctata, see toetoe)
Naupiro
(Anise, Angelica montana )
Oho
(a rail; Rallus philippensis assimilis)
Papaaka
(crab, seems to be used generically.)
2
Panako
(torrentfish; Cheimarrichthys fosteri)
148
Papaii
(spaniard; Aciphylla squarrosa)
25
Paraki
(smelt; Retropinna retropinna)
39
Patete
(a small fish (Beattie 1945:63))
11
Patiki
flounders of various sp.
40
Paua
(Haliotis sp.)
5
Pawhaitiri
(a fungus, Ileodictyon cibarium)
3
Piopio
(a bird, pipit; Anthus novaeseelandiae?)
Pipi
used for a number of bivalve molluscs,
5
but most commonly Paphies australis
Pipiki
type of kokopu
65
Poaka
(pied and black stilt; Himantopus
4
leucocephalus and H. novae-zelandiae)
Pupu
univalve molluscs of various species
Purau
root vegetable
35
Raari
(usually ling; Genypterus blacodes )
Roroa
(shellfish, resania lanceolata)
2
Ruao
(Galaxias fasciatus)
Ruru
(Morepork; Ninox novaeseelandiae)
1
Toetoe
fernbird (Bowdleria punctata, see Mätä)
Tuaki
cockle (Chione stuchburi)
1
Tutukiwi
an orchidaceous plant
8
Upokororo
(greyling; Prototroctes oxyrhynchus )
3
Waharoa
a type of smelt (Retropinna retropinna)
11
(W)Eho
tree fungus (Beattie (1994:306)
2
Wharawhara
(Astelia banksii)
1
Whetike (also Whetiko; Diloma subrostrata novazelandiae)
1
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fresh water

P

fresh water
rocky shore
open country

P
P
P

sea

P

sea

P

forest
sea
sea
wetlands
uplands

unknown
P
P
P
taste

sea
fresh water
open country
estuaries
fresh water
estuaries
rocky shore

P
P
unknown
P
P?
P
P

beaches

P

fresh water
riverbeds

P
P

unknown
cleared ground

unknown
C?

rocky shore
fresh water
forests

P
P
unknown
P
P
unknown
P
P
unknown
unknown
P

mudflats
unknown
estuaries
estuaries
unknown
sea

12.3 Appendix 3

Further examples

12.3.1 Environmental modification
There is extensive reference to “borrow pits” and the resultant “made soils” in
Archaeological literature (for a Canterbury example see Trotter and McCulloch 2001).
Sixteen types of soil are listed under “one” in Williams’ Dictionary (1988:239-240) and
no doubt other regional variants also exist. This also illustrates, further, the extensive
knowledge that had been catalogued.
12.3.2 Population improvement
“… all species of New Zealand flax are cultivars introduced by early Maori settlers
from other parts of Polynesia. Maori have always crossbred species of flax to produce
stronger and more resilient varieties for purposes such as clothing and rope making.”
Cited in Jackson, Moana, 2001:25 (he also refers, p. 25, to grafting).
He is supported by the botanist, Mona Gordon, who wrote “Harakeke was also

“cultivated”, in so far as superior strains were transplanted in suitable places”
(1944:124).
12.3.3 Sustainable harvest
“When gathering shellfish a kete was always carried, never dragged, because dragging
risked exposing other shellfish to the sun or to gulls” (Temm 1987:537).
Mrs Nikau (Nixie) Tainui recalls that her people “never sold pounamu, they exchanged
it or they gave it away” (Haeata Herstory Collective 1985:24).
“The old Maori method of killing the eels they trapped was by sprinkling them with
sand. Under this treatment the eels soon died, and the bruising caused by knocking
them on the head was obviated. The reason for adopting this method was that the eels
were taken to preserve for winter supply. If bruised, the fish would putrefy and become
useless” (Elvy, 1957:36). These days salt is often used if sand is not available.
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12.4.1 The Kahu lists
The informants mentioned are:
Taama Tehu (Te Hu) Kaumätua No. 1070217 );
Wï Pötiki (Kaumätua 610);
Pere Horomona (Kaumätua No. 1073?)
Rawiri Te Maire (Kaumätua 392);
Teone Rehu (Kaumätua 885);
The scribe in all cases was Hoani Kahu (Kaumätua 94)
List 1) dated 28 February 1880, begins just outside the Otago harbour and ends just
inland from Waitete (Waitati). Coastal and inland sites are included (at one point the list
diverts to the top of Mount Cargill). A total of 43 sites, many of which are repeated in
list 5, below.
List 2) dated 21, 22 April 1880, from Hakatere (Ashburton) to south of Timaru. 217218
sites. All are duplicated in list 13 and, accordingly, this list is not analysed separately.
List 3) dated 2 March 1880 sites begin on the north bank of the Waitaki river, proceed
to Hakatere along the coast and then back by an inland route to Waihou Downs. 156
sites, some of which are repeated in List 18.
List 4) (undated) From near Kaiapoi, inland through Central Canterbury, reaching the
coast at Waihora (Ellesmere), then back to Kaiapoi. 83 sites, partially duplicated in
Lists 16 and 17.
Total of all sites 499. The individual resources from these lists are detailed in Appendix
5 (Section 12.6).
12.4.2 The Taiaroa lists
The lists in this, second set (numbered ‘5’ to ‘19’ by me, for convenience) are219:
Otakou, 21st May 1880:
List 5) (unpaginated), unnamed informants. Around the western side of the harbour,
through the Dunedin area and over the hill to Taiari (Taieri). 15 sites.
Appended to list 5 is a list of 7 islands (List 5a), beginning inside the harbour in the
vicinity of Broad Bay and moving around outside the Otago Peninsula. “Kihai i hokona
kia Wairawake” (never sold to Wakefield). The only resource mentioned is kekeno
(seals). This list is ignored in the analysis. Following that is a list of 4 “Awa Moana,
kaore i tukua kia Wairawake” (Seaways, not released to Wakefield). These are the
Dunedin harbour main channel, Papanui and Hooper’s inlets and a lagoon in the
All Kai Tahu persons mentioned in the 1848 census were allocated “Kaumatua No.’s” in 1925,
following a special sitting of the Mäori Land Court. See Ngaitahu Maori Trust Board, 1967. All tribal
members today trace their descent from one or more of these kaumätua.
218
several times places are listed and then a note “ko nga kai o roto o enei rauiri e ..., e ..., (etc.)”.
As it is often difficult to ascertain just how many sites the comment applies to the foods so mentioned,
have an asterisk (*) after the count, in the list below. This could increase some food counts by up to 80 90 additional instances.
219
Kai Tahu Kaumatua No. is again given in brackets.
217
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vicinity of the present-day Dunedin suburb of Tainui. Resources mentioned are marine
species: “E Tahora, e Paikea, E Mako, E Häpuku, e Maka, e Patiki, e Hokahoka, e aua,
E Wheke, e Paara, E Patutuki. Konga Pipi220 o taua awa E tuaki, e Roroa, E Kaiotama e
Kakahi E Whetiko, e Pupu, E Tio” (Taiaroa, List 5b:2, idiosyncrasies of capitalisation
are in the original) also: E Tuere, e Kokopu, E Paua mera atu” (ibid:3). These have been
excluded from the analysis as, generally, resources from the sea are not included in the
lists.
List 6), (p33-36), informant: Taare Wetere Te Kahu (440?) 7 sites from Dunedin
harbour to Waitete and up Mount Cargill. Some overlap with names in list 1 but
resources differ.
Otakou, 22nd May 1880:
List 7), (p37-42), Informants: Matiu Te Hu (1070) and others (unnamed). 25 sites from
West Taieri, up through Waipori, along Maungaatua and down the Tuapeka to present
day Lawrence.
Waikouaiti, 26th May 1880:
List 8), (p. 101-107), Merekihereka Hape (268). 33 sites from Warrington to the
Palmerston district.
List 9), (p. 110-116), Merekihereka Hape, Te Kaikaho Hamahona (740), Hona Pauahi
(110), Hopa Pikahu (1223?), Hopa Ru (710), Teoti Te Wahia (489);
Wahine: Katarini Hape (175), Karoko (170), Amiria Pauahi (607?);
me nga taitamariki (young people): Te Ringa Tapu, Teone Erihana. 36 sites along the
Waihemo river into Central Otago, thence to the Wanaka and Hawea districts, as far as
Makarore (Makarora) and back through Central Otago.
Korotuaheka, 29th May:
List 9a) (p117), Henare Te Maire (678) (endorsed: names omitted by Hape), 6 sites,
vicinity not identified but presumably the same as lists 8 and 9. Included with list 9.
Moeraki, 27th May 1880:
List 10) (118-127), Rawiri Te Mamaru (883), meratu (and others). 85 sites from the
Waihemo river to the Waitaki, up the south bank of the valley and over the Lindis Pass.
Korotuaheka, 28th May 1880:
List 11) (unpaginated), Rawiri te Maire (392), Tamaiharoa (223). 75 sites along the
coast from Waitaki to Pureora (Pareora), up that river and over into the eastern
MacKenzie basin.
Korotuaheka, 29th May 1880:
List 12) (unpaginated), unnamed informants. 306 sites, beginning up the North bank of
the Waitaki to Ohau and through the Mackenzie basin to the upper Opihi and Opuha
districts, along the ranges to the upper Rakaia then back somewhat eastward to the
upper Opihi where some few places are repeated.
220

Thus, it can be seen that “pipi” was used for shellfish, as a category, as well as for the species
Paphies australis, to which it more usually applies.
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List 13) (unpaginated), Hoani Kahu (94) (Kahu, list ‘2’ above, but with additions). 223
sites from Hakatere to South of Timaru.
Kaiapoi, 2nd June 1880:
List 14) (p2- 20), Wiremu Teuki (543), Arapata Kooti (19), Hakopa Teataotu (22),
Teaika Aperahama (2),Wi Naihira (582), Tare Wi Teihoka (441),
Henere Mahuinga (677), and 30 others. 123 sites beginning at Hakatere, south to
Waihora (Ellesmere), skirting Banks Peninsula but continuing to the Ashley then up
that river to Mt. Gray and back along the foothills to Hororata.
Kaiapoi, 3rd June 1880:
List 15) (p. 21-28), Tare Teihoka (p. 124-279). 156 sites from Kaiapoi to Mt Gray and
along the foothills to the upper Hakatere. Consolidated with list 14 for analysis to
facilitate deletion of duplicate names.
List 16) (p. 30-ff), Tare Wi Teihoka (441). 92 sites from Kaiapoi to Taumutu and into
the present day Avon and Heathcote valleys.
Kaiapoi, 4th June 1880, (all unpaginated):
List 17) Pene Pare Kuku (320), Wi Naihira Tanahira (?) 72 sites from the Ashley valley
to Lake Pearson, through Arthur’s Pass to Lake Kaniere, and back down to the upper
Waimakariri.
List 18) Hakopa Teataotu (22?). 9 sites supplementary to List 17.
List 19) Mikaera Te Horo (273), Teoti Pita Mutu (347). 49 sites from Lake Pearson to
the headwaters of the Ashley and thence to the Waimakariri.
Total of all sites 1312. The individual resources from these lists are detailed in
Appendix 7 (Section 12.7).
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12.5 Foods mentioned in the Kahu lists
aka
(usually: ‘e papa aka’)
aua
ducks
hapuku
hapuku koau
harakeke
hi ika
inaka
kaeo
kahawai
kaka
kakapo
kanakana
kereru
kina
kiore
koareare
koko
kokopu
koukoupara
koupara
koura
koutu aruhe
kuku
kumera
maara
makataharaki
mako
manga
marari
mata
pakake paara221
pakura (see ducks)
panako
papaii
pära
paraki
patiki
para kauru
paua
pipi
pipiki
pora-kawakawa
221

5
5
42
7*
2
73*
5
53*
10*
2
2
10
14
6
5
19
46*
14
40*
10*
2
30
60*
1
5
6
5*
5*
2
1
1
8*
27
12*
3*
5*
7
10
67*
13
12
2*
17

2 lists
4 lists
5 lists
4 lists
1 list
6 lists
3 lists
5 lists
4 lists
1 list
2 lists
1 list
3 lists
2 lists
3 lists
4 lists
7 lists
3 lists
6 lists
3 lists
1 list
2 lists
5 lists
1 list
2 lists
1 list (too far south for kumera? )
2 lists
2 lists
2 lists
1 list
1 list
3 lists
1 list
4 lists
3 lists
2 lists
2 lists
5 lists
5 lists
5 lists
5 lists
2 lists
3 lists

In some of the lists pakake and paara are listed separately.
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pukapuka
pupu
purau
räri
rere
rimu
taewa
täka korari
tikumu
totokepio
tuaki
tuna
tutu
upokororo
waharoa
weka
whetike (whetoko?)

27
1
5*
4*
1
5*
5
18*
1
27
2
184*
26*
1
1
23
2

1 list
1 list
3 lists
2 lists
1 list
4 lists
2 lists (only with kumera)
4 lists
1 list
1 list
2 lists
6 lists
6 lists
1 list
1 list
3 lists
2 lists
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12.7 Appendix 7
Ngä Kai222:
Aka vines, especially Metrosideros sp., an important resource for eelpots
Au
(unknown, possibly an error for aua, as it only occurs twice)
Aua (yellow eyed mullet, herring; Aldrichetta forsteri)
Ducks: kukupako (New Zealand scaup, or black teal; Aythya novaeseelandiae, see also:
Raipo), pärera (grey duck; Anas superciliosa), päteke (grey teal; Anas gracilas),
pütakitaki (paradise duck; Casarca variegata ), tataa (brown duck; Anas
chlorotis), totokepio (N. Z. dabchick or little grebe; Podiceps rufopectus - but
usually classed with ducks). The Canterbury lists also include: Tetepu (possibly
Shoveller; Spatula rynchotis (Worthy (1999:138) claims that it is an introduced
species), Raipo (New Zealand scaup, or black teal; Aythya novaeseelandiae, see
kukupako), Whio (Blue duck; Hymenolaimus malacorhynchos). I have included
all as one entry, because they usually occur together, though one or more species
may be missing at some places and totokepio appears once on its own [p.11] and
pateke twice [p21], maunu manu is also mentioned once. This refers to the
practice of taking ducks, in large numbers, at moulting time.
Häpuku-koau (“He manu tenei mea” koau implies a type of shag)
Häpuku (groper; Polyprion oxygeneios)
Harakeke (Phormium tenax) (see, also: korari; whitau)
Hï ika (a generalisation for any line fishing)
Hua räkau (fruits of trees, those actually mentioned are: matai; kahika; whinau (sic) and
pokaka)
Inaka (smelt; Retropinna retropinna, [see also paraki, below], also whitebait; see mata,
below)
Kaeo (sea tulip; Pyura pachydermatum)
Kaha (Crested grebe; Podiceps cristatus )
Kahawai (Arripis trutta )
Kahika (Kahikatea; Dacrycarpus dacrydioides)
Käkä (Nestor meridionalis)
Käkahi (freshwater mussel; Hyridella menziesi)
Käkäpö (Strigops habroptilus)
Kanakana (lamprey; Geotria australis) Käuru223 sugar extracted from Tï (cabbage tree; Cordyline sp.)
Kea (Nestor notabilis)
Kererü (wood pigeon; Hemiphaga novaeseelandiae), see kuku
Kina (sea urchin, or sea egg; Evechinus sp.)
Kiore (so called Polynesian rat; Rattus exulans)
Kiwi (probably Apteryx australis )
Köareare224 (edible rhizome of raupo; Typha angustifolia )

222

Identification of some items has not been possible, and for others is problematical. This is
exacerbated by the fact that names for some species can differ from area to area, and sometimes the same
term will mean one thing here and another there (the cross-over between whitebait: mata, inaka; and
smelt: inaka, paraki, being particularly confusing, as both can be caught in the same waters, albeit usually
in different seasons. Inaka is also a tree: “grass tree”; Dracophyllum ). Further, some traditional names
have been transferred to another species in the modern day (e.g. see poketara: was puffballs, now
mushrooms).
223
Whilst käuru was the food, the preserve was a “para-kauru”, and each grove within it, an “urutï”.
224
One informant, in List 14, says “he koareare e toru ona kai. Kei raro, kei te take, he koareare, kei
roto i te rito, e korito. Ka tarakautia, he pukapuka”. That is there are three foods associated with this
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Koau (Shag, usually generic)
Köhitihiti (water cress; Rorippa islanda? Grasshopper225 larva?)
Koka “dried leaves of flax” (Williams 1988:129)
Koko (tüï; Prosthmadera novaeseelandiae )
Kokopu (giant bully; Gobiomorphus gobiodes , also Galaxias sp.)
Konini berries of Kötukutuku (fuschia; Fuschia excorticata)
Korari (nectar from harakeke, N.Z. flax; Phormium tenax)
Koreke (New Zealand Quail; Coturnix novaezealandiae)
Korotipa (unknown, may be a large species of earthworm)
Kötukutuku (see konini)
Koupara [p21 and p25] (see Koukoupara, below)
Koukoupara (probably Kokopara, giant kokopu; Galaxias argenteus226 , but also used for
Galaxias sp. generally)
Köura (used for both fresh water crayfish; Paranephrops spp227, and sea water crayfish;
Jasus sp.)
Koutu aruhe (a dig for edible fern root; Pteridium aquilinum var. esculentum)
Kueo “The red köura wai mäori 228.” (Khyla Russell 15/3/01, pers. com.)
Kuku (mussel; Perna sp. and Mytilus sp.)
Kükü (wood pigeon; Hemiphaga novaeseelandiae), see kereru
Kukuruwhatu (banded dotterel {sandpiper}; Charadrius bicinctus)
Kurupatu “a waterbird”229
Kümera (Ipomoea Batatas )
Maara usually any garden. Most are too far south for kumera to have been likely,
leading one to speculate that introduced vegetables may have been grown at
these places, during the lifetime of the informants, some of whom were adamant
that kawakawa, pora and waikote were known in ancestral times.
Maakaataharaki (kingfish; [“most likely Rexea solandri rather than Seriola grandis ”
Strickland 1990 {unpaginated}])
Mahetau (a type of potato, like small, purple marbles)
Mako (used for various sea fish, and cannot be specifically identified)
Makuta a fish (sp. unidentified)
Mamao unidentified, mentioned only once: Site 34, in List 14, in conjunction with a
tüahu: “he putanga mamao. Kia ia iwi ki aia iwi (sic)” suggesting a ritual.
Manu (bird; usually the species are mentioned individually)
Manga (barracouta; Thyrsites atun)
Marari (butterfish; Odax pullus)
plant: The root produces koareare; the growing tip is eaten as korito; the pollen is pukapuka, which is
baked in the ashes into a damper-like cake.
225
More correctly, cricket (Brock, 2002:245).
226
The confusion regarding positive identification and classification of galaxiids is attested by
Neville Peat “Before 1990, freshwater fish taxonomists recognised Galaxias vulgaris as the common
non-migratory river galaxias of Otago but field work and genetic studies have since identified four
species south of the Waitaki that were once called G. vulgaris.” (Peat, in O.D.T. 15.9.1997:11) He goes
on to say that Otago has 22 species of freshwater fish, the majority of which are Galaxias sp.
227
In Canterbury, as far south as Winchester, P. setosus ; in South Canterbury, Otago and Stewart
Island, P. zealandicus (Powell 1987:34).
228
Red, fresh water crays.
229
Beattie (1954:46) says ”the kurupatu is either a rail or a duck. It is a water bird whose identity I
have not solved so I cannot tell its huru (species).” In traditional times, waterfowl were collectively
known as just that (Manu Wai Mäori). Following contact, the collective noun “duck” seems to have been
used instead. There was no one Mäori word covering all species of duck.
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Mata (general term for whitebait, young of Galaxias sp.)
Maataa (fernbird; Bowdleria punctata, see toetoe)
Matai (Prumnopitys taxifolia)
Matuku (Bittern; Botaurus poiciloptilus)
Mawehe (unkown)
Mehotatai (species of waterfowl230)
Naupiro (Angelica montana)
Oho (a rail; Rallus philippensis assimilis)
Pakake (probably kelp; Durvillea antartica [see rimu])
Papaaka (crab, seems to be used generically.)
Paara, also pära (frostfish; Lepidotus caudatus)
Panako rock trout see Beattie 1945:63, (ie:torrentfish; Cheimarrichthys fosteri) 231
Papaii (spaniard; Aciphylla squarrosa , smaller than taramea and has an edible taproot).
Paraki (smelt; Retropinna retropinna [see also, inaka])
Patete (a small fish (Beattie 1945:63))
Patiki (flounders of various sp.)
Paua (Haliotis sp.)
Pawhaitiri (a fungus, Ileodictyon cibarium)
Pioio (a bird, pipit; Anthus novaeseelandiae?)
Pipi (used for a number of bivalve molluscs, but most commonly Paphies australis)
Pipiki (kokopu; “probably a male bully because it is said to be black”, [Strickland 1990
{unpaginated}])
Pirikaka (Te Maire Tau, pers comm 23/11/99, suggests fermented käkä) {other
possibilities are: rïrïwaka, a sedge (Scirpus maritimus), that grows in swampy
places, the roots of which yeild edible pea-sized nodules (Leach, H. 1969:35),
horokaka is iceplant ( Disphyma australe)}
Pokaka (Elaeocarpus hookerianus)
Poketara (Traditionally, puffball; these days, usually mushroom232 ; see also
chapter 6, for
use as a metaphor, Beattie 1954:54-55)
Pora,-kawakawa233 pora, according to the Williams dictionary (1988:293), is the South
Island name for the introduced turnip (Brassica campestris).
Puhapuka (sic), pukapuka?
Pukapuka Pollen of Raupo (Typha angustifolia)
Pakura (swamp hen; Porphyrio porphyrio, also known as pukaki and pukeko)
Poaka (pied and black stilt; Himantopus leucocephalus and H. novaezelandiae)
Pupu (univalve molluscs of various species)
Purau (Beattie 1945:65 “Had roots like clusters of marbles, virtually unknown in
Southland. So well known in Canterbury that a place was named for it.”
230

Beattie (1954:39) may shed some light “‘I also heard another rail, a swamp bird the size of a
pateke (teal), called mohotatai’”.
231
One source says: “similar to kokopu but better eating” MB140, Hii/2 Folio 2.
232
Khyla Russell remembers the mushroom/puffball debate being carried out in the early 1960s and
feels that it has probably gone on much longer than that (Pers. comm 20/12/99).
233
Purau, pora and kawakawa are somewhat contentious. A document in the Alexander Turnbull
Library, Wellington (Taihi, nd) provides neat pencil drawings labelled: “Pola (waikote)” and “Kavakava
(hue)”. Pola and kavakava are the southern variants of pora and kawakawa. Presumably Teoti Taihi is
giving alternative names by which the vegetables were also known, though the hue (Lagenaria vulgaris ,
also known as the “calabash gourd”) which is well known in warmer parts of the country, is quite
different to that drawn here. It would seem that both are now extinct.
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Raari (usually ling; Genypterus blacodes, but rarï is butterfish; Odax pullus)
Rere (?) [P22]
Rimu (Bull kelp; Durvillea antartica) The larger leaves were gathered, hollowed out
and used as vessels in which to preserve and transport food. Rimu is only
mentioned in conjunction with various foods, which were usually preserved,
from which we can probably infer that it was considered to be a significant
“extra” at certain places, since the same foods were mentioned at other places,
by the same informants, without being in conjunction with rimu.
Roroa (shellfish-resania lanceolata? Beattie 1954:59)
Ruao (Galaxias fasciatus)
Ruru (Morepork; Ninox novaeseelandiae)
Täka Korari see korari
Taewa (potato, various sp.)
Tapuku (unknown)
Taramea (Speargrass; Aciphylla squarrosa, the sap was used for perfume)
Taramea huatapu (a variant of the above)
Tikumu (Celmisia) The soft, fluffy leaves were gathered to use as a type of protection
against Tumatakuru spines.
Tiroki fruit of kiekie (Freycinetia banksii)
Toetoe (fernbird; Bowdleria punctata, see Mätä)
Tooi (“hei pokeka”) (p.11) (Cordyline indivisa, the leaves were particularly suited to
the making of rain capes (pokeka).
Tuaki (cockle; Chione stuchburi)
Tuna (eel; Anguilla sp.); Arokehe (a black, thick-skinned eel), Hao (a type of slender
eel, a great favorite), Körakiraki (eel), Manawa (Type of eel. Also mangrove but
this is unlikely in the study area), Matamoe (a type of eel)
Tutu (a shrub; Coriaria sp.)
Tutukiwi (an orchidaceous plant; possibly Pterostylis banksii)
Upokororo (greyling; Prototroctes oxyrhynchus)
Waharoa a type of smelt (Retropinna retropinna), “bigger than paraki” according to
Beattie (1994:501).
(W)Eho234 (Beattie 1954:55 says weho is a type of fungus and according to Beattie
(1994:306) is a tree fungus; see also “Wheho”)
Weka (so called woodhen; Gallirallus sp.)
Wharawhara (Astelia banksii)
Wharetata ( a fungus?)
Wheho (this spelling, list 10), see “eho” above
Whetike (also Whetiko; probably Diloma subrostrata novazelandiae235 )
Whinau (Hinau; Elaeocarpus dentatus)
Whitau (or “witau”, only mentioned in conjunction with korari, therefore it can
probably be safely assumed that it refers to flax fibre for weaving. The term,
whitau, is used exclusively in the south, rather than the northern “muka”.)

234
235

May be written either “eho” or “weho”.
See Chapter 2.5.0.
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