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Abstract:  
  
The paramount objective of this research is to critically analyse a model of knowledge 

revitalization, reproduction, re-dissemination and re-storage that underpins the traditional 

Mńori essence of building hapƝ capacity and the relationship hapƝ descendants have with their 

ancestral lands. The contemporary application of traditional essence for the research objective 

above will investigate the use of GIS (Geographic Information System), UAV (Unmanned 

Aerial Vehicle) and various visual technologies to enhance the traditional knowledge 

aspirations of hapƝ via the form of indigenous cultural mapping. This form of cultural mapping 

will be analysed through three main realms: first, in terms of traditional aspects of mapping 

and the use of knowledge within; second, analysing mapping and the use of knowledge 

throughout the colonial process; and finally, piecing together the aspired future of cultural 

mapping and how this may provide insight into how the future of hapƝ development may be 

structured. Aligned with a Kaupapa Mńori approach, the present research utilised a mixed 

methods approach utilising semi-structured interviews, site visits and participatory mapping 

techniques to gather information and ancestral knowledge aligned to the research objectives. 
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1 The Tree of Historical Context  

  

I recognise that the reciprocal relationship between the natural physical spiritual world and 

indigenous communities from all four winds of the globe has always held centrality within such 

societies for many generations. The experience and observation of this world has been at the core 

from which cultural values, beliefs and practices have stemmed-through the generations of the past, 

generations of the present and those generations yet to come. It is from this realisation we as 

indigenous peoples generate a body of knowledge that roots itself deep within the whenua 

(land/placenta) of PapatƝńnuku (Ancestral Earth Mother) and branches itself high to the realms of 

Ranginui (Ancestral Sky Father). It is this crucial aspect of connectivity that has allowed our 

knowledge bases to hold a structure of "holisticity" a term which I conceive to mean the notion of a 

holistic perspective. Therefore, our tree of knowledge provides the ecosystem from which our 

indigenous society lives, thrives and breathes. Sadly, indigenous peoples from the four winds have 

become subject to a process of multifaceted deforestation. A process of deforestation that has led to 

not only the destruction of the physical and spiritual mauri (life principle) of their natural world but 

also deforestation of their forests of knowledge that upheld an understanding of this world. Though 

this process of deforestation has left a barren plain from which our people if lucky still have their 

ancestral land to stand on; there are old seeds-hidden, sprouts of tradition and trees of knowledge 

scattered throughout our landscape awaiting to be nurtured, replanted and to be taken care of. It is 

from this awareness that we as indigenous peoples go in search of these hidden knowledges and seek 

to revitalise the mauri of our natural world and in turn our minds. Gaining insights into ancestral 

tradition and resurfacing these indigenous knowledges have allowed indigenous communities from 

all winds to embrace a critical tool in how to revitalize, reproduce, re-disseminate and re-store the 

essence of traditional knowledge in a contemporary context, including Mńori here in Aotearoa New 

Zealand.  

I came to the realisation that as a consequence of the colonial injustices imposed upon Mńori 

over the last 200 years a large amount of whńnau (extended family), hapƝ (traditional autonomous 

unit) and iwi (loose confederation of hapƝ) energy has gone into the struggle of maintaining their 

rangatiratanga (sovereignty) as tangata whenua (people from the land) here in Aotearoa New Zealand. 

A collation of various traditional perspectives, insights and knowledge has been put at the front line 

of indigenous engagement with a wide range of colonial processes such as the Native Land Court; a 

process that has led to the individualisation of indigenous land titles; and The Treaty Settlement 

Process; a process that has led to the corporatisation and centralisation of Mńori self-determination. 

These are two of many processes the energy of whńnau, hapƝ and iwi have generationally been 
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subject to in terms of producing, disseminating and storing knowledge to provide evidence and 

validity for their rights and to form into self-determined indigenous peoples. However, the form in 

which this knowledge is presented, articulated and perceived is very much confined within the 

structures of western colonial discourse where if not the òappropriateó language and knowledge were 

provided, your rights as a shareholder, spokesperson but more importantly a self-determined self-

determinant would not have been recognised or legitimized. The organisation of traditional 

knowledge has been consumed, restructured and reorganised to fit into these colonial processes and 

has caused an exhausting consumption of energy to the detriment of our indigenous communities. 

In turn the focus on the production, transmission and maintenance of mńtauranga Mńori (Mńori 

knowledges and way of knowing) has to an extent become restricted to colonial prescriptions. 

Therefore, one of the reasons for giving light to this research, is to address ways in which the 

production, transmission and maintenance of knowledge can be revitalised, built by a traditional 

essence and structure - that is outside of imposed colonial processes; and returned to our own self-

determined structures and practices.  

òSelf-determinedó indigenous self-determination is a notion that reflects the actualisation of 

indigenous aspirations by having the right to choose the form of self-determination. This concept 

was reinforced in my previous research (Mokaraka-Harris, 2015) explaining that the indigenous 

identity of Hokianga whńnui is currently fragmented and submerged beneath the imposition of the 

Treaty settlement process, where as a result of a prescribed form of indigenous identity imposed by 

the Crown, Hokianga whńnui as a pre-existing indigenous political identity failed to be recognised. 

Given this notion and focusing in the production, transmission and maintenance of knowledge the 

present research seeks to extend endeavour on this issue in a new direction. Progressing forward on 

from the case study analysis of Hokianga whńnui I found that this identity provided a compelling 

aspiration for the revitalisation of the hapƝ capacity; the traditional autonomous kinship structure 

within Mńori society. Alongside bringing back to life the political power of hapƝ Hokianga whńnui 

also inspired the value in focusing on development at this local scale. In order to embrace this 

aspiration of hapƝ based development is my priority to make the focus of the present research the 

hapƝ scale.  

 The empowerment of self-determined indigenous self-determinants, such as Hokianga 

whńnui, is in itself a process of decolonisation. By allowing legitimate indigenous voices that have been 

silenced by the constraints of colonial structures to build their indigenous capacity, we as indigenous 

groups, are in turn determining, reconstructing what our forest of knowledge used to look like thus 

returning to an ecosystem of balance and holistic wellbeing.   
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 1.1 Research Context  
  

Having the self-determined ability to produce, disseminate and maintain knowledge is a 

crucial aspect of indigenous identity in order to revitalise the mauri of our holistic ecosystem. This is 

the way in which Hokianga whńnui for example sought to uphold such an ecosystem by embedding 

acknowledgement of first the physical significance of their identity: the land, water and catchment of 

Hokianga; second the spiritual significance of their identity: a spiritual place of many names; and 

finally, the social significance of their identity: a korowai of the same feather (Mokaraka-Harris et al. 

2017). By understanding these three significances of their identity the hapƝ of Hokianga whńnui are 

able to connect back to foundations that weave together relationships held by all those who 

whakapapa back to Hokianga whńnui. If we look deeper into what exactly is happening when these 

significances are being referred to it is a process of whakapapa; a way in which we map our existence. 

Moreover, the use of pepeha (ancestral saying) for Mńori society is a means of explaining your place 

in the world. When I recite my pepeha:  

From the many maunga of Hokianga, flows the many awa of Hokianga,  

From the many awa of Hokianga, lives the many people of Hokianga,  

From the many people of Hokianga, speaks the many stories of  

Hokianga,  

From the many stories of Hokianga, bestows the whakapapa of Hokianga.  

  

From Rakautapu, Maungataniwha, Whakatere, Tarakeha. Flows Tapuwae, Tapapa, Waima, Moetangi,  

From these many awa, lives the many people of Ngai Tupoto, Te Mahurehure, Te Tao Maui  

From the many people of these hapƝ, speaks the many stories of my ancestors  

From the many stories of my ancestors, bestow the whakapapa of my existence.  

  

I have mapped out my whakapapa, my existence and a brief map of where my ancestors 

once stood. By orally reciting this pepeha I have kept alive a form of cultural mapping my 

ancestors had once breathed life into as well. In my understanding the traditional Mńori 

society was an ecosystem that was upheld with the practice of reciprocal conversation via 

the speaking mouth and the listening ear; the only form of written language was embedded 

in whakairo (carving), tń moko (tattoo) and symbolism. However, with the imposition of 

colonial processes and its impacts on mńtauranga Mńori the concept and form of mapping 

was submerged beneath murky waters, where a lot of the knowledge pertaining to how 

Mńori society mapped the whenua also had become deforested. Alongside the land 

fragmentation caused by the colonial legislation, the relationship and knowledge pertaining 

to ancestral land began to change slowly pulling away from the traditional perspectives of 

whenua. As a result, the policies surrounding the colonial legislation began to impose a 
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new concept of mapping, a concept of mapping disassociated with the natural rhythms of 

the natural world. In relation to the empowerment of a hapƝ capacity and the enhancement 

of knowledge revitalization, reproduction, re-dissemination and restoration it is essential 

that for this research we look into the forms and ways in which hapƝ assert their right to 

map their ancestral lands as self-determinants. Over the period of colonisation, the use of 

maps has been constructed to impose certain ideologies, claims and understanding of 

particular places; used to further alienate indigenous peoples. Therefore, it is vital that 

hapƝ take control and resurface their knowledge bases to remap their ancestral landscape 

the way they see fit.  

  

 1.2 Research Objectives and Questions  
  

The primary aim of this research is to critically analyse a model of knowledge revitalization, 

reproduction, re-dissemination and re-storage that underpins the traditional Mńori essence of 

building hapƝ capacity and the relationships hapƝ descendants have with their ancestral lands. The 

contemporary application of traditional essence for the research objective above will involve the 

investigation of the use of GIS (Geographic Information System), UAV (Unmanned Aerial 

Vehicle) and various visual technologies to enhance the traditional knowledge aspirations of hapƝ 

via indigenous cultural mapping. This form of cultural mapping will be analysed through three 

main realms: firstly, in terms of traditional aspects of mapping and the use of knowledge within; 

secondly analysing mapping and the use of knowledge throughout the colonial process; and finally 

piecing together the aspired future of cultural mapping and how this may provide insight into how 

the future of hapƝ development may be structured. In particular, the study will address the 

following questions:  

1) What have been the significant aspects of traditional forms of mapping and relationships 

with the natural world in terms of:  

a) Physical/Ecological dimensions  

b) Spiritual dimensions  

c) Social dimensions  
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2)What might three dimensions mean in terms of envisioning ways of moving forward with 

mapping for the future development of hapƝ?  How can we merge the most desirable 

aspects of both past and present mapping forms for the future development of hapƝ?  

  

 1.3  Thesis Structure  
  

Through-out this thesis the term òweó and òouró has been used in most parts to replace 

conventional use of òIó. The fruits found within this research study were not gathered by a mere 

individual rather there was a collective gathering of knowledge and thoughts by our manukura 

(highly esteemed participants) and guidance offered from an exceptional supervisory panel. In 

terms of the findings and results within this thesis all concepts, interpretations and discussions 

were validated by our manukura to ensure that their insights were understood in the manner in 

which they saw fit. Therefore, the use of the terms òweó and òouró acknowledges that knowledge 

produced within this project are the intellectual rights of the individuals involved in the process.  

Chapter 2 ð  As the seed of research drops from the tree of historical context it is cast 

into the four winds of theory. In its descent it grows into its own tree of knowledge. This 

chapter will provide an insight into the theories and ideas used to construct the framework 

for this research and outlines the foundational roots of this research.  

Chapter 3 ð The soils of methodology detail the methods encompassed within this 

approach and explain the reasons for adopting these methods. The chapter will begin with 

a discussion on indigenous methodology, upon which this research is founded, followed 

by an appraisal of qualitative research and its appropriateness here. The way in which the 

collection and analysis of data has been taken will then be presented.    

Chapter 4 ð  Upon being informed by the four winds of theory and planted into the 

appropriate soils of methodology this seed of research will be able to grow and expand 

into its own tree of knowledge. The first expansions of this seed and its roots will explore 

and draw sustenance from traditional knowledges related to the conceptualisation of 

perspective, space, place and time. Drawn from the insights of our manu it was appropriate 

that a section of this thesis be dedicated to this conceptualisation and the broader 

indigenous philosophy of spatial and temporal mapping.  

Chapter 5 ð  This chapter will provide the first of the three findings chapters highlighting 

the significant role the eco-physical realm plays in indigenous relationship hapƝ have with 

their ancestral landscape. The interconnected relationship hapƝ have with their pae maunga 

(mountain ridges), awa (rivers), puna (springs); and watershed catchments (hƅpua) will be 

explored within this chapter, highlighting links between the conceptualisation of physical 

space and how this informs traditional spatial planning and decision-making processes.  

Chapter 6 ð  Findings pertaining to how hapƝ traditionally formed a spiritual relationship 

with their ancestral landscape will be described and explained within this chapter. An 

exploration of places names and their significance in mapping the landscape will be a focus. 
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Key findings investigated in this chapter draws attention to the role ancestral knowledge 

of place holds in relation hapƝ behavioural practices.  

Chapter 7 ð In this chapter the final findings of the thesis will be portrayed unearthing the 

complexities of knowledge dissemination, social rights and how hapƝ temporally map and 

relate to their ancestral landscape. Findings within this chapter will also reflect on how 

individual and collective experience establish a diverse and robust social relationship hapƝ 

have with their whenua. 

Chapter 8 ð This is the final chapter that will conclude this thesis by synthesising all 

discussions embedded within the chapters that addressed each of the research questions. 

We will provide concluding comments that address the aims of this research.  
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2 The Winds of Theory 

The concept of òdeep mappingó pertains to a form of mapping that seeks to delve deeply 

into a multifaceted understanding of the different layers of a given place. Deep mapping alludes to 

the notion that there are numerous dimensions woven within a given landscape thus a deeper 

understanding of these facets is required. Springett (2015) - in a physical/ecological sense - refers 

to this as an òintensive explorationó (p.2) of the shape and features of a particular surface, space 

or environment to develop a richer understanding of place. From a spiritual point of view, Thurgill 

(2015) touches on the concept of deep mapping as a means of connecting and interacting with 

landscapes of the past that have become hidden within landscapes of the present. Socially, Lewis 

(2015) explains the pragmatic practice of deep mapping as a project of inclusion that builds 

localised knowledge by communities for communities. Woven within these perspectives as to what 

deep mapping is, there is a common thread of relatability and that is the aspiration: to strengthen 

marginalised voices whose ways of mapping have become silted beneath the layers of the dominant 

expressions of knowledge. Moreover, Smith (2015) explains that deep mapping òis at heart a form 

of place-making, or place-transformationó (p.66). Deep mapping in all its facets provides a 

foundation for the theoretical framework that will structure this research.   

These perceptions of deep mapping articulate a strong connection to place identity 

inherent within the hapƝ on which the research focuses. My previous research (Mokaraka-Harris 

et al. 2016) demonstrates the lack of recognition of notions of place identity and sense of place. 

Within Hokianga this was found to be one of the major factors that impinged on the development 

of Hokianga whńnui as a self-determined indigenous identity that holds its existence to three core 

facets. Given that the focus of the research will be within the Mńori community of Hokianga 

whńnui, it would be ethically appropriate to construct a theoretical framework for deep mapping 

that acknowledges this indigenous identity. Furthermore, as this identity perceives the shared 

physical/ecological, spiritual and social realms as a major construct of the environment, the 

application of deep mapping to these realms would provide a more in-depth understanding of 

mapping for the present research.   

The foundational layer of this identity first acknowledges the physical significance 

otherwise known as òThe Land, the Water, the Catchment of Hokiangaó. This facet of identity highlights 

the spatial awareness of Hokianga. A place all communities within Hokianga are physically 

connected by the maunga (mountains) that nest the multiple communities that live scattered 

throughout the catchment. òHokianga, a spiritual place of many namesó rests upon the physical layer 

and pays homage to the ancestors and significant events of the past. These shared histories, stories 
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and whakapapa (genealogy) are the second layer from which Hokianga whńnui as an identity was 

built. Finally, òHokianga, a korowai of the same featheró is the social layer which expresses the growth 

of hapƝ and iwi and the awareness of being a part of a large kinship network, a connection that 

ties together all living communities within Hokianga (Mokaraka-Harris et al. 2017).   

So, the first section of this chapter will discuss the relationship Indigenous mapping has 

with the physical/ecological realms of ancestral land; analysing the influence the natural layout of 

the land, the water and catchment of Hokianga has in conceptualising how we òmapó spatially.  

The second part of this chapter will provide insights into understanding the relationship traditional 

mapping has with the spiritual realm attached to ancestral lands; analysing the theory of naming 

places and the various temporal aspects interwoven with such action. The third section of this 

chapter will provide a basis from which a deeper understanding of the social realm can be 

interpreted; the dissemination of knowledge through shared experiences, social relationship and 

the branching of knowledge through-out.  

2.1 Eco-Physical Realm 

In order to understand the concept of the physical/ecological realm of mapping in this 

project, we must first picture a landscape untouched by human contact; possibly an ancient 

fragment of Gondwanaland covered by a long white cloud. In scientific geographical terms a 

physical landscape that has held its own natural processes of land formation, climate, hydrologic 

cycles and ecologies since the dawn of time. In te ao Mńori (the Mńori world) there are creation 

narratives that run parallel in explaining this physical landscape. Upon the separation of 

PapatƝńnuku and Ranginui the physical realm came into light. To breathe life into the natural 

processes of this world each child of Papa and Ranginui began to foster the mauri of such space. 

Tńnemahuta (Ancestor of the Forest) clothed his mother with forests, vegetation and fauna to 

protect her. Tangaroa (Ancestor of the Sea) upheld life within the ocean. Tawhirimatea (Ancestor 

of the Winds) took to the skies of his father. RƝaumoko (Unborn ancestor of Earthquakes) kept 

his mother warm and many more children took their place within the physical realm. It was from 

the actions of all these Primal ancestors that te ao Mńori explains the natural processes of land 

formation, climate, hydrologic cycles and ecologies. In appreciation of this we can start to view 

what the concept of the physical/ecological realm represents; those features - product of the land, 

sky and water - as a result of natural processes.  

  

A relationship established by generational observation of the physical realm has given many 

indigenous peoples an ecological foundation from which their societies have woven together a 
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multitude of baskets of knowledge. Williams (2004) provides insights into how ecological 

knowledge and observation has set a precedence in the mapping of land in ancient Polynesian 

societies; based around the division of natural resources by natural features in the physical 

landscape. Through his proposition, Williams (2004) argues that ancient Polynesian society would 

traditionally define land rights and boundaries based on the natural contours of ridgelines, having 

equitable access to the open sea and avoiding the demarcation of boundaries along riverbanks.  

Williams (2004) contends that land rights conceptualised in this manner sought to reduce conflict 

amongst neighbouring kin. However, he adds that such a strategy can be difficult when applied in 

context to Aotearoa New Zealand, given the more complex and diverse landscapes embedded 

within a much larger landmass. Kelly (1999) also highlights the use of rocks, trees and hilltops to 

map territories or to define place. As these delineations were focused on the reduction of internal 

conflict, Milligan (1964) also provides an analysis of the way in which natural features also reduced 

external conflicts. Upon the investigation of Tukiõs map, the first recorded map drawn by Mńori 

in 1793, Milligan highlighted an interesting point in relation to Hokianga. The point Milligan (1964) 

noted was how Tuki depicted Cho-kahang-a (Hokianga) on the west coast as having approximately 

100,000 inhabitants, whereas on the east coast there were only 3000 people in one place. Milligan 

thus produced a theory in relations to the physical differences between the more rugged terrain of 

Hokianga and the contrasting more rolling contour of the Bay of Islands; where the Hokianga was 

more naturally defendable. This relationship physical/ecological knowledge and the 

conceptualisation of land rights could provide a key contribution towards a deeper understanding 

of how indigenous mapping can be applied. Moreover, it raises the question of what 

insights/influence does this have in relation to the laying of hapƝ borders and the ecological 

environmental management within.  

In addition to the potential key contribution above to understanding the physical 

relationship Mńori have with traditional forms of mapping, a case study òThe Creation of the Inuit 

siku (Sea Ice) Atlasó provides a similar study of the physical environment the Inuit have with Sea 

Ice. Ljubicic et al. (2014) constructed a cultural mapping project that sought to portray the 

indigenous knowledge of the sea ice landscape using modern technologies. The purpose of this 

project was to address three main objectives; to learn about the value of understanding Inuktitut 

sea ice terminology that is commonly shared across Inuit communities, to gain more context 

around the unique perspectives Inuit have of the sea ice, and to gain more insights on the 

challenges and opportunities of bringing Inuit and scientists together to learn about sea ice. The 

indigenous perspective consisted of mapping space that is in constant motion. From this 

understanding, Inuit communities created a knowledge base of temporal terminologies to map and 



~ 17 ~ 
 

conceptualise their natural surroundings and place (Ljubicic et al., 2014). These terms revolved 

with seasons, locations and other environmental elements. In relation to the research a parallel 

study could be applied to the physical catchment landscape of Hokianga hapƝ for example, what 

are the various terminologies used to conceptualise various parts of eco-physical realm and the 

inherent values within? In gaining such insights to the Hokianga context we need to consider three 

unique perspectives hapƝ have with their environment and what knowledge bases we can bring 

together to learn more about the physical/ecological realm of the catchment.  

Though the concept of ley lines has become a notion òdowsedó in scepticism and 

spirituality, Thurgill (2015) contends there is an unrecognised significance in the study of ley lines. 

Ley lines provide a way of traversing an environment in near unobstructed straight lines placed 

throughout the natural landscape that connect significant ancient sites to each other. One account 

was documented here in Aotearoa New Zealand when the early British surveyors began to survey 

land in the Taranaki region:  

òEarly surveyors used local Mńori as they would a compass. A story is told of the chief and 

tohunga Te Peneha Maunga in 1874 who was asked to locate a line from the Waipuku River 

to a deep pool in the Patea River, hidden beyond the horizon and through a heavy foresté. 

The surveyor had set up his theodolite, and now Maunga, òafter careful consideration had a 

stake placed ahead of the instrument on a true line to Kopuatama.ó Eight and a half miles the 

line was cut, straight as an arrow, to come out exactly on the rim of the pooló ðEasdale 1988 

p.16. 

    

 Watkins (1925) describes such methods of navigation as forgotten knowledge hidden within the 

landscape left for us to uncover. The knowledge surrounding such methods of navigation and 

mapping would provide a crucial insight into the present research in terms of the identification 

and the uncovering of sites based on the straight ley line theory. Thurgill (2015) applies a hand on 

feet to ground methodology in order to resurface these navigational pathways where the researcher 

must immerse oneself physically into the environment of study and experience such sites first 

hand. This is a crucial aspect of the research where the concept of deep mapping does not involve 

just the application of lines over a topographic map but rather an involvement of experiencing the 

reality which the topographic map has sought to imitate. As noted previously however, the physical 

realm and understanding drawn from this realm are but only a partial fibre to the web of theory 

involved with this study. The following section will tie in yet another fibre to the web to weave a 

spiritual realm in and achieve a deeper understanding of indigenous mapping.  
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2.2 Spiritual Realm 

Inherent within the worldview of Te Ao Mńori is the belief that all things that exist within 

the physical realm hold a co-existing presence within the spiritual realm. It is a relationship that 

interweaves the physical realm and the spiritual realm as one (Ka'ai & Higgins, 2004). Therefore, 

as we have discussed a physical realm of theory that contributes to understanding a perspective of 

traditional mapping it would be appropriate to now construct the co-existing counterpart of the 

spiritual realm. It is a realm for this research that will focus on the indigenous naming of place and 

its continuous connection with the ancestral past. In order to gain an understanding of the spiritual 

realm of cultural mapping we must first gain an insight in to the study of place names, otherwise 

known as toponymics. Savage (2009) highlights three core constructs involved in the study of place 

names; the date from which a place is first named; meanings behind place names; and how place 

names were derived and who bestowed such names. In Aotearoa New Zealand the bestowing of 

Mńori place names gains its spiritual element via two main fibres that underpin the nature of place 

names. The first fibre relates to the naming of places in reference to the physical landscapes which 

can resemble literal features of the natural environment; the second fibre is the naming of place 

based on past events enacted by ancestors enshrined in traditional narratives (Savage, 2009; Davis 

et al., 1990). This section on understanding the spiritual realm of traditional mapping will closely 

examine these two strands. First by investigating the concept of mauri as a basis of naming place; 

and what its metaphysical value in portraying the physical realm of the past may hold. Second by 

providing insight into the naming of places over a temporal scale more specifically theory of re-

naming or places with overlapping names. By investigating and analysing these two aspects of 

places names, we can begin to outline and understand the spiritual relationship aspect of this 

research.  

Building upon these knowledges surrounding the spiritual realm of mapping, Mńori began 

to construct what Tipene OõRegan (Davis, 1990) refers to as oral maps. One example of such oral 

maps that encapsulate the physical/ecological knowledge comes from Ngńpuhi iwi who 

whakapapa to Hokianga:  

He mea hanga  

Ko PAPATƜŃNUKU TE PAPARAHI  

KO NGŃ MAUNGA NGŃ POUPOU  

KO TE RANGI e titiro nei TE TUANUI  

PƝhanga Tohorń titiro ki Te Ramaroa  

Te Ramaroa titiro ki Whiria  

Ko te paiaka o te riri, ko te kawa o Rahiri  
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Whiria titiro ki Panguru, ki Papata Ki 

te rńkau tƝ papata ki te uru.  

Panguru Papata titiro ki Maungataniwha,  

Maungataniwha titiro ki Tokerau  

Tokerau titiro ki Rńkaumangamanga  

Rńkaumangamanga titiro ki Manaia  

Manaia titiro ki TƝtńmoe  

TƝtńmoe titiro ki Maunganui  

Maunganui titiro ki PƝhanga Tohorń Ko 

te whare ia tőnei o Ngń Puhi.  

  

A house is constructed.  

PAPATƜŃNUKU IS THE FLOOR  

The MOUNTAINS ARE THE POSTS and RANGINUI 

IS THE ROOF.  

PƝhanga Tohorń looks to Te Ramaroa  

Te Ramaroa looks to Whiria  

The root of anger, the proceedings of Rahiri. 

Whiria looks to Panguru, to Papata To the 

numerous trees that stand in the west.  

Panguru Papata looks to Maungataniwha  

Maungataniwha looks to Tokerau  

Tokerau looks to Rńkaumangamanga  

Rńkaumangamanga looks to Manaia  

Manaia looks to TƝtńmoe  

TƝtńmoe looks to Maunganui  

Maunganui looks to PƝhanga Tohorń  

This is the house of Ngń Puhi   

(Royal, 1998 p.70)  

  

This is a whakatauki (proverbial saying) of Ngńpuhi. When recited this whakatauki first 

acknowledges PapatƝńnuku and Ranginui being the foundational floor and roof of Ngńpuhi, where 

significant maunga or mountains provide structural integrity spatially marking the originating 

boundaries Te Whare Tapu o Ngńpuhi, otherwise known as The Sacred House of Ngńpuhi. Woven 

through-out this whakatauki are two main insights into the traditional application of what OõRegan 

(Davis, 1990) refers to as oral maps.   

  

This whakatauki is first constructed from the foundational knowledge of the physical realm 

and signifies the concept of traditional spatial awareness. If we refer to Figure 1 as a spatial 

topographic of where the significant maunga of Ngńpuhi stand in respect to the procedural 

recitation of names within the whakatauki, we start to see a logical layering of boundaries where 

the line sight that connect each maunga provide a demarcation of the tribal rohe. Hakopa (2011) 

indicates that Mńori traditionally had an array of oral maps that exemplified this method of spatial 
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awareness through recitation of karakia (ancestral incantations), pƝrńkau (myths and legends), 

moteatea (ancestral chants), ori ori (lullabies), pőpeha, whakatauki, waiata (songs) and whakapapa 

recitations. For the present research since these catalysts of information hold ancestral names it 

would be of relative importance that we search for oral maps specific to the hapƝ involved in this 

research to not only attain traditional names of places but also spatial information pertaining to 

their specific landscapes.  

   

  

 
  

CƛƎǳǊŜ мΥ bƎņǇǳƘƛ [ŀƴŘǎ ōȅ wņǿƛǊƛ ¢ŀƻƴǳƛ  

  The bestowing of names as briefly mentioned above often resembles the physical realm, imbued 

within features of the landscape. For example, the name òMaunganuió mentioned in the 

whakatauki can be literally translated or interpreted as òbig/large/great mountainó portraying the 

physical description of the mountain. Metaphoric description can also be attached to physical 

features adding another dimension to place names. For example, in Figure 1, òPƝhanga Tohorńó 

can be interpreted as òBlowing Whaleó which resembles the particular shape of this maunga. 

Oliveira (2009) alongside Davis et al. (1990) note most names in this figurative respect have 

accounts that harmonise how such features are formed offering a deeper understanding of the 

landscape. Furthermore, the importance places names can have in reflecting a state of mauri or life 

principle. For example, Davis et al (1990) provide cases where particular environments or ecologies 
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support the mauri of different flora or fauna species; such as òPapa Kauri (Place of Kauri)ó, 

òMaunga Huia (Mountain of the huia) or òManga Rńkau (Stream through a tree grove)ó. As 

exemplified within these names particular physical features not only provide a clue into what type 

of resources are available in a particular site, but more specifically an insight into the ecological 

environment at a particular place in time. As these particular names are a reflection of the mauri 

of certain places of the past it is essential that in order to gain a deeper understanding of the 

spiritual realm we must investigate the way in which mauri is manifested within ancestral place 

names we have today.  

2.3 Social Realm 

As we shift from the first realm of the physical through to its coexisting relationship with 

the spiritual realm we now turn our attention towards the third layer of this framework, that of the 

social realm of traditional mapping theory. In contrast with the first two realms that are positioned 

within the lens of the past, the social realm now looks to the present at peopleõs connection to 

ancestral places, how they navigate through these landscapes and how receiving reflective 

experiences of relationship with place can enhance oneõs understanding of cultural mapping. We 

will holistically refer to these points as social experience. A key element within this realm is the 

importance of allowing a diverse input of discussion and allowing space for differing perspectives 

to be heard, a crucial requirement to insure an inclusive application of òdeep mappingó (Roberts, 

2016; Springett 2015; Lewis 2015). One point we must highlight upon gaining information about 

various ancestral landscapes is the potential for multiple names, and various differing accounts and 

understandings of place. Aporta et al. (2014) note that the mapping of place may differ where the 

emergence of underpinning ontologies portray a different relationship with the ancestral landscape. 

This is an interesting point for the present research to delve into; more specifically how has the 

social experience of individuals and collectives ontologically transformed and shifted place names 

based on various differing accounts and understandings of place over the course of history?  

As a way of gaining a deeper understanding of these experiences, Hakopa (2011) notes the 

importance of what he refers to as òground truthingó - an embodiment of social methodological 

research. Ground truthing involves the practice of cultural mapping where researcher and 

knowledge holders of ancestral sites physically visit their traditional landscapes and recite stories 

of that particular place. Hakopa also mentions the meaning of these ground truthings as a collective 

experience where a group of kin bond and revitalise cultural collective memory. This is also a 

valuable method of recording ancestral landscapes in more detail. Kieth et al. (2014) applied a 

similar methodology within the case study òThe Kitikmeot Place Name Atlasó where site visits to 
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various ancestral landscapes of the Inuit were guided by Inuit Elders from which narratives were 

recorded via audio or video. However, both Hakopa (2011) and Kieth et al. (2014) did identify that 

such a method could be expensive and time consuming. Nevertheless, this particular method 

would provide a valuable qualitative method in relation to the knowledge dissemination and 

knowledge restorage aims of this research therefore, it will be applied to this project.  

Attached to this notion of ground truthing and site visits we must also consider how such 

visits or remembrances can be reflected on.  That is, what is seen, felt, smelt, heard and tasted 

upon these visits. Davidson & Milligan (2004) state that when an individual engages with a 

therapeutic landscape oneõs sensorial memory can stimulate various memories and connection with 

place. Tapping into these perceptions of experiences and asking participants what exactly they 

sense upon site visits could provide yet another key insight into the social realm of mapping. Gesler  

(1996) also provides a more subjective method in the application of therapeutic landscape 

methodology that is, the expression of self-reflection being a researcher immersed within site visits. 

From this perspective Gesler was able to reflect on his own personal accounts to add another 

dimension to his research. Therefore, another aspect of this research will be an analysis of 

experience based on participant reflection and my own personal reflection of such visits.   

Navigation through ancestral landscapes in contemporary times with the expansion of new 

technologies such as social media has opened a new dimension by which indigenous peoples are 

able to navigate their ancestral landscapes. Cultural mapping projects such as òThe Kitikmeot Place 

Name Atlasó Kieth et al. (2014) and òThe Creation of the Inuit siku (Sea Ice) Atlasó Ljubicic et al. (2014) 

are two of many ways that indigenous peoples have sought to utilise modern technology to allow 

the continued navigation of their ancestral landscapes. It is a space of navigation that moves 

beyond the traditional physical navigation of site visiting where peoples of these communities can 

now access traditional mapping knowledge via the internet. In Hokianga it was clear that whńnau, 

hapƝ and iwi placed great importance on maintaining a strong connection with their ancestral lands, 

especially as a majority of kin live outside of their ancestral lands (Mokaraka-Harris, 2015). 

Therefore, how might such research present traditional mapping knowledge utilising modern 

technologies in a way that is appropriate for hapƝ? 
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2.4 Conclusion 
 

Figure 2 depicts the theoretical framework that structures the present research. For this 

project the tree of traditional mapping knowledge consists of two core roots: traditional knowledge 

of temporal and spatial mapping. Both coexist and draw sustenance from three main layers or 

realms of knowledge in order to sustain the mauri of the tree of knowledge. Drawing sustenance 

from the physical layer, this research will seek to gain a deeper understanding of the relationship 

traditional forms of mapping have with the physical realm. The research analyses what this 

relationship is and the insights/influence this link has in relation to the laying of hapƝ boundaries 

and the ecological environmental management within; sources of various terminologies for the 

Figure 2: Theoretical Research Tree of Knowledge. 
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natural environment; and seeks to understand the potential leys in the land which may contribute 

towards understanding this physical relationship. Secondly, the research draws knowledge from 

the spiritual realm to further provide structure to this study by seeking to identify and document 

oral maps in order to understand not only the meaning behind certain names, but also spatial 

placement information. The investigation into the relationship mauri has with ancestral sites will 

also provide an additional temporal aspect. Finally, in the third realm of social relationship will 

seek to specifically unearth how the social experience of individuals and collectives ontologically 

transforms during the shifts of multiple names, various differing accounts and understandings of 

place over the course of history.   This investigation will be based on the reflections of participants 

and myself as a researcher.  
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3 Soils of Methodology 

3.1 Introduction  

Sown through-out the metaphoric òfieldó of research, a seed of cultural appropriateness 

will be retained and planted. The following sections contain the methodology that has been 

adopted in order to conduct this research. This chapter will first set the context of indigenous 

methodology - the field or niche from which this research will be planted. We will then reflect on 

various methods used through-out the course of the research, explaining how they were 

implemented and the importance of such methods in order to approach the main aims of the 

research.  

3.2 The niche for cultivating research appropriately 

Looking back to the first two chapters we have been given a seed. A seed that resembles 

an indigenous issue in need of research, falling from the tree of historical context; in chapter 1 and 

cast into the winds of theory in chapter 2. The current chapter seeks to carry this seed to the 

environment that will best nurture its growth and vitality, which we will metaphorically refer to as 

the niche. First, the soils of indigenous methodologies will be the space this seed of research will 

draw its nutrients from. Moreover, this research will analyse an indigenous geography and must in 

turn embody an indigenous-appropriate methodology. Smith (1999) argues that the importance of 

indigenous-appropriate methodology within indigenous research reveals itself in the way such 

methodology can provide an awareness of protocol, respectful methods and guidelines that are 

ethically beneficial for indigenous communities. Such methodology also allows the 

conceptualisation of indigenous knowledge and traditions offering a more in-depth understanding 

of the indigenous worldview (Lavallée, 2009). Therefore, by placing the seed of indigenous research 

within the soils of indigenous-appropriate methodologies the growth of the tree will be best 

supported.   

To gain further contextual understanding of what and why indigenous methodologies best 

support the growth of indigenous research, we need to turn back towards our past and the 

relationship indigenous geographies had and may still have with the concept of western derived 

research. Through the telescopic lens of the traditional scientific western worldview, indigenous 

peoples amongst other non-western communities became an untapped exotic subject in need of 

documentation, research and preservation (Porsanger, 2004). During the process of collecting 

indigenous knowledges and investigation of indigenous societies, research often carried the 

burdening luggage of imperialistic assumptions of the inferior/primitive òotheró (Smith, 1999) and 

as a result planting the concept of indigenous research in a foreign soil. The makeup of this 
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particular soil had dire impacts on what the seed of research eventually grew into, the following 

three brief examples explain why.   

3.2.1 Ignorance 

The term òignoranceó can hold multiple different meanings. However, to add clarity in 

regard to the present research methodology we will adopt the definition and meaning of òlack of 

knowledge or informationó. In relation to the soil of traditional scientific western methodology 

historically the seed of indigenous research was planted, the act of purposeful ignorance and 

disregard for indigenous perspectives became a large molecular construct of this soil of 

methodology. Stemming off the òprimitive otheró as mentioned above western academia and 

scholars began to undermine indigenous ontologies, epistemologies and knowledges through the 

imposition of the òeducatedó scientific observation method. Understandings of indigenous 

geographies, knowledges, histories and society through this macroscopic lens created a body of 

òindigenousó knowledge that distorted into generalisations, misinterpretations, censorships, 

exclusions and fabrications of true indigenous knowledge. Furthermore, indigenous knowledge 

became re-centred around a western worldview (Kovach, 2010; Porsanger, 2004). Trickling down 

these moulded constructs of knowledges adversely informed colonial discourse and perspectives 

relating to indigenous peoples such as the romanticized ònoble savageó, ògood Mńori, bad Mńorió 

amongst many more. Stereotypes and categorisations were used to reinforce, òjustifyó and 

òlegitimiseó colonial oppression for the subjugation of many indigenous peoples and societies. 

Smith (1999) shares a similar outlook explaining that such a process disassociates indigenous 

understandings from their origins and transplants in its place a western interpretation of indigenous 

knowledge that is not of its originating form.  Whereas, Castellano (2004) also considers that the 

research legitimacy and ethical procedures conducted under such contexts could have supported a 

misleading fabrication of knowledge. Hence, the construct of ignorance historically contributed to 

the moulding of indigenous research and the deformed fruits that came as a result.   

3.2.2 Appropriation 

The second example that demonstrates the historical relationship western methodological 

soils have had with indigenous research relates to the construct of òAppropriationó. Similar to the 

way in which the broad process of colonisation imposed the appropriation of natural resources, 

land rights and human rights, western methodology and colonial research also extracted indigenous 

intellectual rights and knowledges away from the indigenous communities, their knowledge holders 

and guardians. Puketapu-Dentice (2014) states that the mechanisms of protecting sacred 

knowledge are very much ingrained in the indigenous dissemination process. Gaining access to 
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indigenous knowledge coincides with the process of establishing trust acts as a precaution to avert 

the abuse or purposeful contradiction of such knowledge. The act of appropriation in many ways, 

like ignorance also connects and contributes to the molecular construct of TSWM soil. The 

imperialistic concept of the inferior/primitive òotheró, also impacted the abuse of indigenous 

intellectual rights and power relations pertaining to whoõs research and knowledge indigenous 

knowledge it was, the researcherõs or that of the òstudiedó community. Historically, the structure 

of power relations shifted indigenous knowledge away from the original knowledge holders and 

the benefits of the research often became centred in appraisal of the researcher rather than that of 

the òresearchedó (Smith, 1999). Porsanger (2011) and Gibbs (2001) both highlight that this 

occurrence of appropriation manifests in the manner research and the collection of indigenous 

knowledge is analysed, critiqued and added to other bodies of knowledges with no reciprocation 

or act of good deed given towards the communities that such knowledges have come from; rather 

òstolenó knowledge has embodied benefits to those who stole it (Smith, 2012). This historical issue 

regarding the appropriation of intellectual rights away from indigenous knowledge holders and 

communities to this day is reflected in contemporary matters such as bio-piracy and the cultural 

appropriation of indigenous traditions, practices and rituals.  

3.2.3 Distrust 

The third molecular construct within the soils of traditional western methodology is 

òdistrustó; a term that is used to explain the perspective indigenous communities have had in 

relation to the western researcher and the academy. Filtering down from above in the segments of 

òignoranceó and òappropriationó it would be fair to say that the experiences past and present 

indigenous communities have had with research have not been positive or intended with the best 

interests of indigenous communities at heart.  Partaking in an indigenous research project that may 

restrict, misinterpret and delegitimise indigenous contributions in the eyes of indigenous 

communities impacted most definitely would deter indigenous participation in such a project 

(Walker, Eketone & Gibbs, 2006). Alongside the collective memories of colonial grievances, 

distrust also has come as a result of the one-way in which the research has been conducted. There 

has been a generational indigenous realisation of hidden intentions and impacts. The application 

of traditional scientific western methodology has added yet another dynamic to the historical 

relationship indigenous communities have had with the concept of traditional western research. 

Here we have a layer of residue soil that displays the colonial context of the research of the 

indigenous, which we will now contextualise; a tilling of soil from the research of the indigenous 

towards the indigenous of the research.  
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Therefore, depicted in Figure 3 we come to the conclusion that the past indigenous seeds 

of knowledge have become subject to a form of withering solely due to the specific soils of 

methodology indigenous òresearchó had be planted. The subsections above describe and explain 

that the constructs of this traditional western soil held a molecular construct of distrust, ignorance 

and appropriation. Unfortunately, leading to òDIAó consequences inflicted upon the òindigenousó 

knowledge produced and the indigenous communities from whence the knowledge originated. 

Therefore, with this in mind in regard to how the present research is conducted it is ethically 

appropriate that we search to plant our seed of research within the suitable soils of methodology.  

The following section will explore how such an approach can be applied to this study.  

3.3 From indigenous soil to Mńori soil 

As explained in the sections above of the broad impacts western research has had on the what classified 

as òindigenousó research we must now acknowledge that whilst it will be fair to say indigenous 

communities from the four winds of world have experienced the negative impacts of western research, 

we must also avoid the homogenisation of the òindigenousó. Rather more, be aware that the indigenous 

geography spans the globe of different environments, different histories and different experiences with 

the western world and colonisation; and that responses for indigenous appropriate methodologies may 

differ based on these differences. By this realisation this research will seek to construct a methodology 

Figure  3 :  Indigenous seed of knowledge planted in soils of western  
methodology   
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that not only is indigenous -appropriate but is even more closely related to being a Mńori-appropriate 

methodology. A Kaupapa Mńori research theory will be applied to the narrative of the research to 

further exemplify this more localized approach. Linda Tuhiwai Smith (2005) amongst a vital network 

of Mńori scholars emerged to provide a critical framework of knowledge that paved a way in which 

research can be respectfully, ethically and beneficially conducted within Mńori society.  A strive that not 

only seeks to dismantle the concepts of ignorance, appropriation and distrust but also provide a 

foundation that produces social change, elevates the Mńori worldview and way of being.  Such a strategy 

has been constructed to build a Mńori research capacity that supports the aspirations and development 

of Mńori communities (Smith, 2005). In Figure 4 we have depicted that indigenous seeds of research 

knowledge needs to be planted within the appropriate soil of methodology in order to produce positive 

and beneficial outcomes for indigenous communities involved. The molecular construct of the 

indigenous appropriate soil consists with a bit of òTLCó where we view the impacts of òdistrustó can 

be replaced with òtrustó and mutual partnerships, òignoranceó replaced with a òlinkó, that acknowledges 

true indigenous contributions to research; and where òappropriationó is replaced with a òcycleó that 

fosters a reciprocal relationship of shared benefits 

. 

Figure  4 : Indigenous seed of knowledge planted within appropriate soil of methodology   
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Within Kaupapa Mńori research there are key principles that outline and contribute towards 

the constructs of this Mńori soil of research. Smith (1999:224) identifies several of the key concepts 

attached to Kaupapa Mńori research; rangatiratanga, whakapapa, te reo (the language) and tikanga 

Mńori (Mńori customs, laws and protocols). It will be from these principles that research methods 

will be aligned in the present research.  

3.3.1 Rangatiratanga 

Rangatiratanga is attached towards the notions of Mńori worldview validation and the way 

in which power is intrinsically bestowed within Mńori communities; to self-determine and have 

control over research practices and the knowledge disseminated within such process (Rae, 2013). 

This principle acknowledges that Mńori are empowered within the course of research from which 

integrity is maintained (Smith, 1999; Smith, 1990). As I whakapapa, share ancestral connections 

and affiliate to the hapƝ from which I will conduct this research there is a sense of rangatiratanga 

embedded within. As a hapƝ researcher engaging within a hapƝ from which I belong to; there is a 

capacity of self-determined control deriving out of the hapƝ; being both the researcher and also 

the validating knowledge holders and research participants. With this research, I will seek to act as 

an amplifier for hapƝ perspectives and voices embodied throughout this narrative of research, 

principally by presenting their knowledge and aspirations in relations to cultural mapping. In his 

doctoral thesis Hauiti Hakopa (2011) conducted research within his own ancestral landscape 

examining the relationship methodologies and applied methods had within the òun-controlledó 

environment of his research. Stating the difference that conventional western research followed a 

more linear òcontrolledó methodology. In contrast Hakopa (2011) discusses the importance of the 

corresponding uncontrolled environment methodology; a more unstructured perspective of 

research guided by principles. A methodology that is described by Struthers (2001) as a collection 

of data that is an informal, unrestricted, open-ended flowing river of conversation and storytelling. 

The uncontrolled environment allows participant to guide the conversation and path of research. 

Although this process can be timely, it can be effective and respectful towards Indigenous 

communities. The concept of what the uncontrolled environment represents I believe in itself is 

an application of rangatiratanga that whilst from this research perspective of open-endedness and 

informality the term uncontrolled is also control; in a self-determining context for Mńori 

communities and participants. Taken from this methodology there is also a value put in the things 

that donõt necessarily go to plan rather a shift to embrace such tangents and encourage flexibility. 

Therefore, I to shall draw this methodology within this research.  
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Semi-structured interviews as a method will be one of the main catalyst that will seek to 

uphold the principle of rangatiratanga within this research. As there are limited sources of research 

on indigenous mapping from a hapƝ perspective it is a crucial requirement to collect what is 

perceived as òundocumentedó information. Semi-structured interviews will comprise a large 

proportion of the research engagement. The purpose of the semi-structured interview method is 

to encourage discussion between the interviewee and interviewer based around key questions the 

research seeks to clarify (White, 2014). In reference to the potential uncontrolled environment this 

research may be immersed in, semi-structured interviews provide a flexibility that fosters open 

discussion and a sense of reciprocal conversation that allows for a more fluid and relaxed 

atmosphere in what otherwise could be seen as a formal setting (Hakopa, 2011). To further add to 

this notion of a relaxed atmosphere the way in which the interview is conducted may vary based 

on each participantõs eases. For example, in my previous research (Mokaraka-Harris, 2015) whilst 

interviewing a kaumatua the semi-structured interview developed into a rather more narrative 

experience. After asking for a brief overview of the interview questions and discussion topic given 

in my own words; the kaumatua responded to the interview through the telling of his own story. 

Where though no questions were asked throughout the kƅrero all the questions that I intended on 

asking were answered within his storytelling response. This narrative expression of information 

portrays an example of tu taha ke ai, which will be explained further in this chapter. It is this fluidity 

of the uncontrolled semi-structured interview that allows the participants to have control over their 

contribution to research thus maintaining the principle of rangatiratanga. Topic of discussion 

through these interviews will be based around the physical, spiritual and social realms highlighted 

in chapter 2.  

As a research method the principle of òrangatiratangaó will also be partially implemented 

through the application of respondent validation. Respondent validation involves a reciprocation 

of preliminary research findings, results, discussion and conclusions between the researcher and 

participants that allows the participants to review, add and critique various aspects of the research 

(Torrance, 2012). Aspects of the research may entail a response to my own observations 

throughout research in the field and/or interpretations I have made and the accuracy of such 

interpretations. In order to insure this method is acknowledged in this research there will be at 

least two meetings with participants; the first initial meeting will be focused around data collection 

whereas the second meeting will be centred around the reciprocation of the preliminary research 

allowing the participants to reflect, control the passage of their contributions. By acknowledging 

that research participants are equally if not even more empowered within the research project it 
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would be fair to say that the application of respondent validation is a crucial aspect in upholding 

rangatiratanga amongst our communities involved.  

3.3.2 Whakapapa 

Whakapapa or genealogy in context to research employs a duty that acknowledges the 

importance of relationships and an awareness of the connections whakapapa weaves together. 

Jackson (2015 p.257) notes that there is a need to adopt a theoretical and methodological 

framework that enabled her to òconduct quality research that can meet the obligations and 

expectations of the communities [she] works with, but at the same time not compromise what is 

means to be a Mńori researcheró. Through this experience we start to see a taura (rope) tied 

between being a Mńori researcher and the obligations to the community involved in a project in 

order to balance to the research conducted. Therefore, this is one way the principle of whakapapa 

will be conceptualised in this research; that of the whakapapa between myself and the community 

I will be collaborating with for this research.  This whakapapa informs the methodology of this 

research by means of positioning myself as researcher within the research. As noted prior it is I 

who is a part of a hapƝ from which the same hapƝ will produce the results of this research. In 

doing so, I must acknowledge not only my position within the Mńori community but also my 

position as a geography student within the University of Otago community; and recognize the 

implications of these two positionalities. Hakopa (2011) suggests that as a researcher it is important 

to position oneself within the research and to disclose to a receptive audience who you are, where 

you come from, and what are your worldview and ideas; moreover, he speaks that it is ònot to 

boast but to open a window to my world and to provide a glimpse at the world through my set of 

lensesó. Based on humility this statement establishes trust between one party and another which 

for indigenous communities is ethically appropriate.   

To further add strength in fostering a trustful relationship the principle of whakapapa also 

extends into the realm of utu, otherwise known as reciprocity; and manńkitanga (hospitality and 

kindness). Research as a dialogue symbolizes an interaction of exchange from which the ear of the 

researcher listens, looks, and feels the spoken words of research participants. In this process 

valuable time and knowledge is given through those spoken words where there is a need for the 

researcher to reciprocate and maintain a healthy relationship with those involved within research. 

Reciprocal gifting in this context extends far beyond that of material exchanges, though this is an 

important aspect of such practice. Koha (gift/s) for the participation of communities is an integral 

part of indigenous research. For example, White (2014) exhibited her personal appreciation by 

preparing homemade cakes as a koha for her research participants to acknowledge the valued time, 
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stories, ideas and feelings that they had gifted to her. Another way in which reciprocity can be 

gifted back is through the reasons and advocacy such research conducted can benefit the 

community. For this research there is a possibility that traditional, sacred or sensitive knowledge 

may be gifted during my personal interactions with participants, therefore, I must be grateful for 

such exchange and seek to preserve and appropriately handle such a gift. Reciprocity also presses 

that relationships with Mńori community. Relationships do not cease upon the completion of a 

project rather the relationship is continual. Manńkitanga is also another concept woven to 

whakapapa that provides a comforting relationship of trust. When discussing various topics, I must 

first internalise whether such a topic is sensitive, sacred or whether I am in a position to ask such 

questions. Thus, it will be courteous to ask whether certain topics will be appropriate to discuss 

and if not respect the participantsõ discretion. This establishment of kindness and comfort also 

links to Hakopa (2011) and his insights on being respectfully open.   

Being aware of whakapapa within research data is also an important aspect towards this 

research context. As the research objectives of this research is centred around exploring the 

relationship traditional perspectives of mapping has with the physical, spiritual and social realm we 

must take into account what information has been highlighted and what its whakapapa is with its 

surroundings. For example, if there is a significant landmark possibly an old tree sitting on a hill, 

we need to deeply analyse its whakapapa. What other flora are or are not in its surrounding and 

how does that impact the way in which the landscape is mapped. What this aspect of whakapapa 

exemplifies that of interconnectivity and researching into the potential connections various of 

spaces of this research may have.  

The principle of whakapapa in context to this research will involve an analysis of mapping 

the physical, spiritual and social relationships throughout the course of history. In order to uphold 

this principle, the method of archival analysis will be utilised to bring light towards understanding 

this historical relationship mapping has had in relations to the respective hapƝ involved. This stage 

of research will entail the analysis of existing documents, accounts, maps and government reports 

connected to the ancestral landscapes. Not only would such method provide spatial information 

such as identifying historical land rights, tenure and old places names, but Roche (2012) also 

highlights that the method also seeks to understand each documents purpose, underlying 

motivation, background, and the ideology of those who constructed these documents. Upon 

sourcing the appropriate archives from Archive New Zealand, Mńori Land Court Archive and/or 

private collections an analysis will be made alongside the conceptualisations of the participants 

involved. Gaining insights from a hapƝ perspective about their relationships with archival sources 

and how they impacted historically the conceptualisations of their ancestral landscapes. From 
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highlighting spatial information documented within these archives we will also be able to discuss 

how such names can be transferred over to visual representations. Moreover, by analysing the 

relationships and transformations of indigenous mapping over a historical archival perspective   

3.3.3 Te reo 

The principle of te reo represents kaupapa Mńori research that seeks to support the 

revitalisation of te reo Mńori as a language. (Walker et al., 2006) suggest that the use of te reo Mńori 

in research projects within Mńori communities can provide access to information, perspectives and 

experiences that might not otherwise be available. Hakopa (2011) also advises that a competence 

in te reo Mńori is required in order to fully comprehend traditional Mńori concepts. However, such 

as a Mńori researcher like myself whose proficiency in the oral application of te reo Mńori is not 

fluent (Walker et al., 2006) encourages that the application of te reo be used to the highest extent 

one can achieve. Though I do not know how to orally hold a proficient conversation within te reo 

Mńori there are various other aspects of te reo Mńori that I do understand, treasure and will apply 

through-out this research. Te reo Mńori can also be spoken through actions, visualisations, the way 

things are said, the way in which the world speaks to you and how you listen, receive and interpret 

such information. It will be through these aspects of te reo Mńori I will offer my proficiency in the 

language for this research to be in line with my methodological approach.  

Oral traditions, stories and experiences within Mńori society has become an essential part 

of knowledge dissemination, storage and revival. Woven with the thread of morals, values and 

hidden messages the concept of oral traditions and narratives has offered the orator a way of 

expression and those listening a path of reflective learning. Narratives can be perceived as catalysts 

of information from which the way language is used offers an insight into an individual or 

collectives epistemological understanding of the world. Bruner (1990) also contributes that the 

position from which a story is told can be a reflection of historical circumstances thus becoming 

aware these historical circumstances can offer a deeper understanding of these narratives. 

Furthermore, to express personal narratives it is a process of reflection and telling; a means from 

which evokes a temporal and spatial process that allows the orator to have control of their stories 

often laying a trail of their own past. Therefore, the use of narratives within this research hold 

invaluable insights and application of depth. Tu taha kő ai meaning òto stand at oneõs sideó is a 

learning process from which evokes a level of understanding by the sense immersion of touch, 

sight, sound and smell whilst doing a particular activity (Halba and McCallum, 2011). Tu taha kő 

ai exhibits a reciprocal relationship between the knowledge holder and the one who listens; where 

upon receiving such information the listener can have the chance to reciprocate what they have 
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just interpreted to validate whether one has learnt the right concept .This method holds a strong 

reverence towards the knowledge holder in a way that the application of Tu taha kő ai can only be 

experienced by the choice of the knowledge holder (Puketapu-Dentice, 2014) .For this research I 

will not only seek to listen to narratives stories and experiences but also reciprocate with narrative 

of my own; through weaving such method into the way I deliver research questions, the 

presentation of this thesis; and the creation of new narratives related to cultural mapping.   

Through-out this thesis, the use of visuals as a depiction of ideas, knowledge and theory is 

a method I view as an important notion of te reo and the expression of language. Craine and 

Gardner (2016) suggests that òvisual methods, ranging from discourse analysis to geovisualisation 

to the use of the virtualébetter provide an understanding of how geographic knowledge is 

conveyed visuallyó. Such method can allow the analyses of the òseenó and òunseenó, from whose 

position is something made visible and why (Hooper-Greenhill, 2000). Visual methodology can 

also be used to contrast a visual such as a òmapó be it oral, mental, written or drawn through-out 

a temporal or spatial scale; to inspect the act of seeing as a product of tension between different 

images and conceptualisations (Craine and Gardner, 2016). However, how exactly can an oral, 

mental, written or drawn òmapó each be visual. Simply, it is through the very way a kaumatua 

(elder) may visually present themselves when orating an oral map, their mannerisms, when and 

where they recite. It is what is seen within oneõs mind when they recollect memories, experiences 

and stories how they visually òmapó inside. It is what is written, what language is used, who can 

read it, who can understand it, if there are no pictures only words are the words òcolourfuló when 

heard within the mind. If drawn why has it been articulated the way it has, does it offer the same 

perspective from all angles. These are but a few ways in which diverse types of òmapó can be visual 

where by understanding these various aspects of the òvisualó we can in turn start to conceptualise 

various aspects of how this research can begin to present and understand relationships of 

knowledge.   

A method that will be employed to collect data in relations to visual methodology is that 

of participatory GIS (PGIS). Schuurman (2009) describes PGIS as:  

òA flexible system, comprising a suite of integrated methods and technologies that, 

through the incorporation of multiple perspectives and a diversity of alternative 

information forms, facilitates collaborative planning efforts, supporting inclusive public 

participation in decision-making. It is both a computer-based system employing a 

collection of software tools and an interactive human process. The public participation 
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process involves an exploration and description of the problem, evaluation of solutions, 

creation of alternative, feedback, and finally prescription of an acceptable approach.ó  

As a part of the semi-structured interview, traditional information and ancestral knowledge 

that provide insights into a hapƝ perspective of mapping will be presented and portrayed through 

the visual application of hapƝ constructed maps using PGIS. For this research I will be using a 

combination of printed topographic maps, electronic maps such as ArcGIS and Google maps for 

participants to identify and conceptualise spatial information pertaining to the hapƝ mapping 

process. Ingrained in this process is the methodology of the visual highlighted above. Identifying 

significant sites, place names, boundaries, amongst other aspects of mapping each participant 

justifies. Data collected from archives, narratives and accounts will also be drawn into this process 

from which will a draft map will be constructed and finally validated by participants to create a 

final map. Yet again respondent validation plays a crucial role in the construction of hapƝ 

perspective maps.    

As we see embedded within the method of PGIS there a correspondence of rangatiratanga 

very much in the way it seeks to empower and facilitate a communityõs engagement with their 

conceptualisation of knowledge in relations to a focused research problem. The description of the 

problem for this research is to gain an understanding of how hapƝ can conceptualise a traditional 

form of mapping and the knowledges surrounding such project. Therefore, as a method to speak 

the language of te reo Mńori the incorporation of PGIS will be utilised to gain a Mńori perspective 

and understanding for this research context.  

The final way in which I will seek to apply te reo Mńori for this research is through the 

dialogue I personally have with my own ancestral landscape upon site visits and what Hakopa 

(2011) notes to be òground truthingó as alluded to in chapter 2. Phillips and Johns (2012) suggest 

that there is a value in the method of open-minded observations; taking note in either written, 

sketch, audio, photographic form of the researcherõs interpretations and experiences through-out 

the field of research. A method that allows a researcherõs personal reflection of various stages of 

the research journey. We must also note that traditionally the conduction of detached observations 

was a method applied in traditional western methodology and as a consequence became a damaging 

effect upon research of indigenous societies. Therefore, in order to insure this damaging impact of 

observation will not arise from this research a reciprocation of my thoughts in particular experience 

whilst in the field will be expressed to the community I am with at the time out of an ethical and 

respectful approach. Therefore, given these understandings of te reo as a principle of kaupapa 
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Mńori methodology I will endeavour to make aware my personal proficiency of te reo Mńori and 

encourage the use of te reo Mńori through-out this research the best way that I can.   

Rangatiratanga, whakapapa and te reo are three key principles of Kaupapa Mńori research 

that will be interwoven through-out the soil of indigenous methodology that will insure that the 

growth of this seed of research will grow in the most ethical, respectful and beneficial way for the 

hapƝ involved along this narrative.  

   3.4 Case Study 

  As alluded to in chapter 1, there was an aspiration within Hokianga whńnui to retain and 

build the hapƝ capacity to produce their own knowledge with a very localised approach. In 

accordance to this aspiration it would be highly beneficial to apply a methodology that weaves in 

well with such idea of knowledge capacity building. Therefor a case study methodology will be 

applied to provide an opportunity for this research to focus on this specific realm. The benefits of 

a case study methodology allow the analysis of a specific place, identity, community or specific 

issue alongside the use of various methods (Hardwick,2009). For this research I will seek to gain 

specific interpretations various knowledge holders have in relations to hapƝ traditional mapping 

knowledges. In doing so this study will allow more localised un-homogenised voices to be heard 

in relations to the topics this research seeks to address. The application of case study in this way 

allows such research to gain a degree of depth that offers an understanding of spatial occurrences 

and the constructs of such occurrences related to this research (Berg, 2009).  

3.5 Listening to and noting the songs of the manu 

  As alluded to through-out this chapter it is kƅrero (discussion) and a means of expressing 

that encapsulates the body of this research. Where without such conversation with the 

communities who hold our indigenous knowledge the validation and life of this research will not 

exist. In saying this it is a foreseeable obligation to collect undocumented information and the 

korero told by our participants from which I will from now on refer to as manu. Regarding 

participants as manu (birds) whose symbolic songs are the body of this research acknowledges 

their contribution. In Te Ao Mńori the term manu can also be regarded as a person held in high 

esteem; this dual meaning encapsulates the profound insights and valuable time our manu shared 

with this project. For this research our manu will sing from various backgrounds, metaphorically 

showing their own òbird eye viewó from the different trees of knowledge from which they are 

perched. Gathering a range of insights will ensure that a more extensive range of understandings 

and ideas will be grown from this research. HapƝ kaumatua and other hapƝ members who are 
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involved in holding traditional knowledge will be regarded as the core manu or key informants for 

this research, due to their wealth in traditional knowledge and integral involvement with their own 

respective hapƝ. As this research builds on my own dissertation (Mokaraka-Harris, 2015), networks 

with kaumatua and hapƝ members of Ngai Tupoto are still strong. Therefore, I will intend to first 

re-engage with manu whom I have already established relations with. However, the other hapƝ I 

wish to engage with for this research, Te Mahurehure, does not stem from a continuation of 

research. In acknowledging this differentiation, finding potential manu will first be sought through 

the interconnected web of whakapapa my whńnau have with Te Mahurehure and who they know. 

Stating this method of recruitment, I must also highlight the potential for bias. Upon establishing 

contact and explaining the research objectives with hapƝ kaumatua and other traditional 

knowledge holders from both hapƝ a second phase of manu recruitment will be employed, in 

geographical terms otherwise known as òsnowball samplingó. Snowball sampling entails a method 

of participant recruitment that stems from the recommendation of a potential research participant 

given by a key informant who is already involved with a particular research project (Lo, 2009). 

Through the application of this method I will seek to engage with potential manu who are hapƝ 

members and hold a generational relationship with their ancestral landscapes as well as engage with 

such landscape on a frequent basis. Gaining insights from these manu will not only incorporate 

their knowledge in to traditional knowledge, but also provide a ògroundedó perspective of the 

ancestral landscapes. For the present research these manu will be knowledge holders who will 

contribute their understandings and perspectives of what indigenous mapping is. Manu will be 

contacted via email, phone and/or kanohi kitea (seen face). The potential manu for this research 

will be made aware of the purpose of this research and the structure of how the project will be set 

up.  

  All manu will be respectful knowledge holders of their hapƝ whom share whakapapa to their 

hapƝ. This research was fortunate to spend time with four manu; three whom held a strong 

connection with the Ngai Tupoto ki Motukaraka hapƝ and one other manu who shared a strong 

connection with the Te Mahurehure hapƝ. The following excerpts will introduce our manu, 

offering a brief insight into their totem manu that will embody their insights throughout the 

duration of this thesis. These reflections were written after the completion of each semi-structured 

interview. These totem manu hold a strong personal connection with each of our manu and it is 

therefore, appropriate to express this connection as follows:  
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3.5.1 Kaiaiń 

The kaiaiń is the embodiment of one of the manukura kaumatua (elder of high-esteem) 

who has contributed deep insights and whakńro (thoughts) to this research. In part descending 

from Te Mahurehure hapƝ, the kaiaiń holds a vast depth of traditional knowledge that expands 

beyond hapƝ boundaries maintaining connections to affiliating hapƝ within Hokianga, within 

Ngńpuhi-Nui-Tonu, within te iwi Mńori katoa; but also acts as a catalyst that acknowledges and 

seeks to maintain, make aware our ancestral links with our wider ancient Polynesian continental 

community and global indigenous world. The kaiaiń is a kupu (word) of Te Mahurehure hapƝ 

which describes the female kńhƝ, otherwise known as the native New Zealand bush falcon. For Te 

Mahurehure the kaiaiń holds a spiritual significance and is a name that is embodied into the 

ancestral landscape of this hapƝ. If you stand feet planted into the whenua of Waima, the ancestral 

lands of Te Mahurehure, you overlook a range of ancestral maunga. Amongst these maunga stands 

òWhakatere Manawa Kaiaińó a name if unfolded and translated conceptualises a meaning detailing 

migration/navigation (whakatere) + heart/power of endurance (manawa) + female kńhƝ (kaiaiń). 

Here we see a significant connection the kaiaiń has with Te Mahurehure hapƝ for its name and 

presence lives on within the ancestral maunga of the hapƝ. However, it is not just this aspect that 

expresses why the kaiaiń was chosen to represent this manukura kaumatua rather, the nature of the 

kaiaiń may also be interpreted through the kƅrero and whakńro provided by the manukura 

kaumatua in the process of discussion. The following section will envisage the various thoughts 

and perspectives kaiaiń has in relations to traditional methods of mapping ancestral landscapes. 

From here on kaiaiń will assume the embodiment of this manukura kaumatua as named òKaiaińó. 

We must note that a conventional interview was not recorded during our time spent with Kaiaiń, 

rather in the short times we did spend a collection of reflection notes were produced and validated 

by Kaiaiń. This manukura kaumatua has also renowned for his own works involved with the local 

Mńori community of Te Mahurehure, Hokianga and the wider Ngapuhi Nui Tonu iwi from which 

we will also weave in to compliment the reflections gathered through this research.  

3.5.2 Te Torea 

Te Torea is the embodiment of one of the manukura (informant of high-esteem) who has 

contributed deep insights and whakńro to this research. In part descending from Ngati 

Tupoto/Ngati Here hapƝ, Te Torea maintains a deep and critical understanding of traditional 

knowledge pertaining to not just our hapƝ but also weaving knowledges that holds bonds to our 

whanaunga hapƝ, iwi and Hokianga whńnui. The Torea is a kupu i te ao Mńori which describes the 

Oystercatcher, a migratory coastal bird of Aotearoa. For the whńnau of this manukura te torea 
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holds a symbol of significance built around its connection with multiple places due to its migratory 

nature. Our manukura elaborated that te torea is a manu who in its journey for a time visits the 

braided rivers of Te Waipounamu and then departs to spend time in the estuarine waters of 

Hokianga and other estuaries in Te Taitokerau. To the whńnau the torea is also symbolic of their 

own whakapapa ties to both of these places and the areas in which they have grown, learnt and 

developed as a whńnau. The presence of the torea within the rohe of Ngai Tupoto/Ngati Here 

have always been present since the times before our memory flow, Tokatorea (Torea Rock) is a 

place name given by our tupuna that acts as testament to this presence. In the past 10 years Ngai 

Tupoto/Ngati Here ki Motukaraka have built a jetty that stretches out from our marae, Te Iringa 

o Tupoto from which the torea occasionally settle on and make their next flight plans to another 

rohe. From here we see the multifaceted connections our manukura has with this particular manu, 

it is a manu that symbolises a personal connection of whńnau development, it is also a manu that 

is etched into the ancestral landscape of Ngai Tupoto/ Ngati Here and to this day still breathes 

presence along the shorelines of this rohe. Therefore, the torea will now assume the embodiment 

of this manukura as named, òTe Toreaó. 

3.5.3 Tirairaka 

The Tirairaka is the embodiment of one of the manukura who has contributed deep 

insights and whakńro to this research. In part descending from Ngati Tupoto/Ngati Here hapƝ, 

the tirairaka holds a vast depth of environmental knowledge that has grown out of her personal 

involvement in hapƝ-led, iwi-led and Mńori research-led environmental research projects. Given 

this experience alongside contributions towards administrative/managerial roles within both her 

iwi and hapƝ, Te Tirairaka has built a close and strong relationship to the ancestral whenua of her 

tupuna and aspires to find holistic ways for our Mńori communities to grow into a more sustainable 

and healthier future. Tirairaka is a kupu in te reo Mńori which describes the NZ fantail. At the 

conclusion of the interview I asked this manukura what òspirit animaló would best represent the 

whakńro and insights that had come out of our korero that day, the answer given was certainly and 

almost instantly, he tirairaka. The tirairaka for the whńnau of this particular manukura is a strong 

symbol that has held a deep significance in the establishment of their small papakńinga in Rawene. 

Before establishing the foundations of their soon to be kńinga, the whenua below and surrounding 

was a barren paddock. The whńnau took up the task of bringing more life back to the area. Filling 

in every corner with native flora, orchards and mara (gardens) it was not soon after that various 

native birds started to return to the areas; one of the first returning being the tirairaka. To this day 

the presence of the tirairaka is still endless, greeting any visitor who walks up the path to where the 

each kńinga stands today. For this manukura and her whńnau the fantail symbolises growth, life, 
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revitalisation and positive change all occurrent themes that had come through in the korero of this 

manukura. Therefore, here we see a puzzle fitted, a puzzle piece that has made a connection 

between our manukura and the tirairaka; creating a bigger picture as to why this specific manu best 

suits our manukura here. From now on tirairaka will assume the embodiment of this manukura as 

named òTe Tirairakaó.  

3.5.4 Te Kńhu 

 Te Kńhu is the embodiment of one of the manukura kaumatua who has contributed deep insights 

and whakńro to this research. Descending from Ngai Tupoto/ Ngati Here hapƝ Te Kńhu holds a 

vast and in-depth understanding of traditional mńtauranga Mńori and philosophies pertaining to 

the Hokianga. Growing up within his ancestral rohe Te Kńhu is now an active kaumatua of Ngńi 

Tupoto marae and holds strong interests in the redevelopment of the hapƝ capacity in terms of 

localised environmental, cultural, educational and economic development. Te Kńhu has a deep 

understanding of how colonial processes have impacted the wider Hokianga community and 

believes a revitalisation of traditional knowledges and value-imbedded practices are crucial to the 

future wellbeing of the coming generations. The Kńhu is another term used to describe the Native 

New Zealand bush falcon. This manukura noticed the way in which the Kńhu scans the landscape 

and surveys its surroundings; and believed this was a mirrored process within his own mind as we 

spoke during through this research and embarked on our trip around the ancestral landscape. 

Therefore, from now on this manukura kaumatua will now be embodied as Te Kńhu .   

3.6 Collecting information 

For this research project I intend to meet at least two times with each manu; the first hui 

intends to gain insights and the second to reciprocate and report back my research before 

concluding analyses. This two-step meeting process will insure that the information I have gained 

is valid and has been formed in the aspired way the manu has requested. Prior to initial contact, I 

will offer the opportunity to our manu of whether they would prefer to gain an insight into what 

sorts of questions or topics that might be discussed in the meeting process. This will allow our 

manu to either prepare responses in the dissemination process or decided whether or not to 

participate in such research.  

The conversations and data collected within these interviews are essential to the 

investigation within the present research. For the data analysis process electronic recordings of 

each interview may be obtained given the ethical verbal or written consent of each participant. 

During each interview and site visit handwritten notes will be taken to record spontaneous 

thoughts that I or our manu thought of in the procees. In the case that an informant did not wish 
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to be recorded notes only written notes will be taken during the interview process. This allowed 

the participant to feel most comfortable during the interview process. In the event that both 

parties, myself or the participant were unavailable to meet in person the participants had the option 

to be interviewed via Skype or via phone call.   

Spatial and temporal information in relations to mapping will be recorded and documented 

through the application of participatory GIS from which participants will validate the 

representation of traditional knowledge in this research. This method will be accompanied 

alongside the interview process from which the participant and I will discuss and transfer 

traditional spatial information in handwritten form over to a GIS database and how their ancestral 

landscape will be visually represented. I will be the technical supervisor for this method. The 

reciprocal relationship between the researcher, research participants and the research project will 

be upheld through the method of respondent validation. A methodology that requires 

observations, interpretations and conclusions made by the researcher to be reviewed, edited, 

critiqued and validated by the participants involved. As a method respondent validation will be 

practiced upon a second visit to each participant. Based on the data collected in the first set of 

interviews a second meeting will follow where a collation of preliminary results will be presented 

back to the participants for respondent validation. This will insure that research coming out of 

communities are the true voices of the participants.  

3.7 Understanding the songs and data analysis 

Understanding the songs entails the process from which all information given by the 

knowledge holders will be analysed. In order to fully analyse the knowledge gifted by our manu all 

songs will be transcribed into written form or maintained through video footage. This process will 

be used to double-check that the notes that I will mentally take within the listening process were 

valid and credible. During this process each recorded interview was transcribed into a written form, 

recording each interview from every single word said. This three-step process is a part of the criteria 

used to check the validity and credibility of the data analysed, to ensure that the information I 

mentally and physically will note during the interview were in accordance to what was actually said. 

In doing so this method of analysis will allow me to reflect on a level with more depth as the 

replaying of audio whilst transcribing incited research related ideas and reoccurring themes that 

had not been realised during the initial interviewing process. During this transcription process I 

will utilise the Microsoft Word comment review panel to make notes of certain ways different 

interview extracts could potentially relate to this study prior to the formal organisation of themes. 

In order provide further clarity themes will be categorised based on the three main realms of the 
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ancestral hapƝ landscape that of the physical, spiritual and social landscape. Within these three 

realms data will be further organised into temporal and spatial aspects. As state prior, the 

importance of respondent validation is an integral part for this research therefor part of the data 

analysis will involve a dialogue of validation from each of the manu involved in this mahi.  

In my previous dissertation project (Mokaraka-Harris, 2015), I found that the display of 

coded information and themes via the use of posters provided myself a resource that I could 

instantly refer to when analysing the data. Placing the posters on a wall in my work space extended 

my computer screen beyond its physically restraints allowing the wall to act as an extended window 

of information. This is a process of data analysis that has worked previously and will be utilised 

for the present research as well.   

   3.8 Ethics 

As discussed in previous sections above the importance of ethical procedure is a 

paramount part of this research from an indigenous perspective, but also from the perspective of 

the research institution I work within. The ethical practices and procedures will be set in adherence 

to strict University of Otago ethical standards from which a departmental level ethical proposal 

will be obtained in order to inform the University on how the current research intended will be 

exercised in an ethical manner along the guidelines of tikanga and kaupapa Mńori; and furthermore, 

gain the appropriate approval to conduct our research. A copy of this proposal will be made aware 

during the implementations of research methods. This copy will then either verbally or physically 

be shown to each of the participants to ensure that their response and contribution would be 

treated with the utmost confidentiality and anonymity. Creating an environment as such allows the 

participant to feel in a safe space when being interviewed.  

Positionality needs to be taken into account as well. Positioning myself as a Mńori researcher 

I must also take into account different backgrounds on a basis of class, gender, sexuality and 

ethnicity. As sharing or having different backgrounds in relation to the manu, myself as the 

research must ensure that the communication of ideas and questions are clear and of a 

nondiscriminatory nature. There must be a prepared and interpretive manner from which 

responses given by the participants can be open to be understood based on these axis of 

differences, as responses (from manu) or questions (from myself) may be seen as offensive or 

unclear. In this case a professional manner was sought to be maintained in allowance for the 

participant to respond in a manner they feel most comfortable.  

 



~ 44 ~ 
 

3.9 Methodology Conclusion 

 For a seed of indigenous research and knowledge to grow into its utmost constructive 

and enlightening potential there is a need for careful consideration. It is about being aware of the 

environmental niche from which we as indigenous knowledge holders and builders place our seeds 

of traditional knowledge. Historically, we have become mindful that not all soils produce the same 

outcome and experience for our communities. Therefore, we must insure that as advocates of 

indigenous knowledge, knowledge that is produced is grown out of mutual partnerships, true 

acknowledgement and reciprocal relationships. Upholding the rangatiratanga, whakapapa and reo 

of not only our manukura but their whńnau, hapƝ and iwi is a core principle of our methodological 

approach within the present research. The diverse layering of ethical considerations through-out 

the knowledge collection process will insure that this seed of research grows into a tree of 

knowledge formed on a basis of thorough integrity and in-depth analysis. 

  

  

 

 

 

 

 

 

 

 

 

 

 

 

 

  



~ 45 ~ 
 

4.0 The Ancestral Space of Navigation  

  One may not fully appreciate the concept of traditional indigenous mapping without the 

understanding of space from an indigenous perspective.  Therefore, òThe Ancestral Space of 

Navigationó is where we will provide a context chapter from which the following findings chapters 

are placed within. Embedded in this chapter we will begin to conceptualise a broad overview of 

what exactly is the realm of indigenous mapping from a hapƝ context based on the findings arising 

throughout this research. Though the first question discussed, òTo you what is indigenous 

mapping from a hapƝ perspective?ó was not initially intended to be a part of the interview 

questions it was evident an analysis of òindigenous mappingó that was abstract from any specified 

relationships, would impart significant understandings of wide-ranging concepts that theorize the 

realm and space of indigenous mapping. This broad overview is necessary to apprehend the 

specifics of the physical, spiritual and social research questions of this thesis that follow. 

Furthermore, within this section we will describe and explain a hapƝ perspective of space, place 

and the interconnected fibres embedded within and what creates our perception of indigenous 

mapping.  

4.1 Te Atea/Maraeroa: The Ancestral Landscape is a landscape of our 

ancestors  

The metaphysical world of indigenous mapping from a hapƝ perspective sung by our manu 

envisage a large and expansive area created by the separation of Ranginui and PapatƝńnuku. 

Referred to as òTe Ateaó and òTe Maraeroaó, it is the ancestral space of our past, now present and 

soon to be future; which was prior to the conception of any form of mapping knowledge a space 

that was physically, spiritually and socially unknown to our human ancestors. This was at a time 

before the various ancestral waka left our ancestral origins of Hawaiki, long before their arrival 

onto the shores of Aotearoa. Kaiaiń refers to this time as tuawhakarere, the time before our 

memory flow, a time of existence before our conscious existence. Te Kńhu also spoke of  the realm 

of tuawhakarere referring to it as òTe tuawhakarere o nga atua o te ao nui, a time of the gods 

behind usó . In his explanation Te Kńhu observed that this realm was the past and all elements 

coming together creating what we have in the present noting the realm òrepresents the creations 

before usó. Though the extents of òTe Ateaó at this time was unknown Kaiaiń noted that these 

ancestors over time began to understand that such an expansive space bare a series of connected 

pockets of whenua which rose above the ocean each holding catalysts of life beyond the ancestors 

existing knowledges. There may be a perception that such pockets of whenua were separated by 

the vast and expansive ocean of Kiwa (Te Moana Nui a Kiwa), Kaiaiń further explains that the 
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ancestors were well aware that all was physically and spiritually connected beneath the oceans 

through PapatƝńnuku below and in the air above within Ranginui, this was reinforced by the way 

in which Kaiaiń referred to Polynesia as our ancestral continent. The term òcontinentó from a 

western perspective is commonly referred to and defined as vast tracts of land defined by the 

separation of oceans, where through the eyes of Kaiaiń the ocean and land are not seen as 

contrasting definers of the term continent. This is an interesting insight as land and water through 

an indigenous perspective is seeming as one. Te Kńhu elaborates that such catalysts of life as noted 

above manifest in the form of not only Rangi and Papa but also their offspring referring to òTe 

Maraeroaó and the primal ancestors as a series of layers òThe space is very very important because 

every one of these layers that we are referring to is a god within that environmentó. Both Kaiaiń 

and Te Kńhu alluded that this space was woven with the fabrics of complex relationships aware to 

our primal ancestors and are awaiting to be understood and made aware to our navigating 

ancestors. Te Tirairaka further adds that we must note that the space and the complex relationships 

within such space are not strictly physical relationships rather they have multifaceted connections 

including spiritual and social dimensions as well. The realisation of obtaining knowledge to voyage 

from the unknown and into the known became a core reason to which bound the concept of 

navigation and exploration to the pasts of our ancestors. When we speak of the term òAncestral 

Space of Navigationó we not only refer to the space in which our ancestors once traversed but we 

also acknowledge that the òspaceó in itself is of our primal ancestors being, that they are the 

landscape we traverse today. The conceptualisation of Te Atea and understanding the ontological 

constructs of such space are key in understanding space from an indigenous mapping perspective.  

Another key aspect that moulds form the ancestral space of navigation is the concept that 

indigenous mapping is in effect a practice of mapping movement. Kaiaiń explained that the space 

of Te Atea is always set in a constant motion, a concept that gels well with aspects of the Inuit 

community and their indigenous way of mapping highlighted in chapter 2. Both Kaiaiń and Te 

Kńhu referred that when immersed in oneõs ancestral landscape we ourselves move as well 

therefore, knowing how to navigate this space is a concurrent proceeding of mapping the 

movement of the space whilst at the same time mapping oneõs own movement within such space. 

This notion of dual awareness is to ensure that whilst navigating the ancestral space a ònavigatoró 

is kept most importantly physically and spiritually safe. Furthermore, Kaiaiń and Te Kńhu 

expressed that the space of Te Atea is woven full of navigational knowledge and that it is important 

to understand this information for it contributes to traditional methods of indigenous mapping 

and informs safety protocol whilst navigating such space. Kaiaiń concludes that when we create 
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maps of such space they are not stagnant rather they are fluid, they are constant and continuous 

maps of movement; and they are living maps of the natural world.  

4.2 Five Dimensions of Space 

 

    

Perspective from place within the ancestral space was a strong aspect of indigenous 

mapping that came through in the songs of our manu. Kaiaiń spoke of five dimensions that weave 

oneõs perspective together when seeking to navigate the Ancestral Space of Navigation. The five 

identified dimensions are as follow and are depicted in Figure 5: òki rotoó, what is in; òki wahoó, 

what is out; òki rungaó, what is above; òki raroó, what is below; and òki angaó what is across. It is 

these five dimensions of space, their relationships with each other and an individuals or collectives 

position within this space that gives birth to a particular perspective. These dimensions are the 

coexistent fibres of a rope that binds the indigenous perspective of mapping together where it can 

be difficult to speak of one without the other. The following four extracts of expression will 

provide an interpretation of how these dimensions may be conceptualised in relations to 

indigenous mapping.   

Ki roto 

Ki roto or the perspectives from within can be understood as the intrinsic perspective we 

all have inside ourselves. Te Torea and Kaiaiń noted that traditionally the indigenous mapping 

perspective was all held within the knowledge holders head, it was a complex array of 

Figure  5 :  Five dimensions of indigenous space   
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environmental information that was stored here in its most raw form. The perspective within 

oneself is a crucial dimension that upholds the core essence of an indigenous mapping perspective. 

Kaiaiń provided an interesting perspective in relations to knowledges of navigation perceived 

within, whilst residing with an Aboriginal community living in Coober Pedy, Australia. Kaiaiń 

received the privilege of spending time stargazing with members of this community, hearing old 

stories how Aboriginal ancestors would navigate their ancestral landscapes not by the brightness 

of the stars, but by the darkness in between the stars. These darkened spaces hold the silhouette 

of an emu with its beak facing south and its back-facing north. Kaiaiń then realised at that time it 

was not a matter of star gazing rather it was òdarkgazingó and identifying forms within the 

darkness. Here we see an example of how ontological perspective influences what is perceived on 

the inside looking out. Another aspect of the perspectives within also relates to a seeking to 

understand the contents and structures consisting within the space ones is immersed within. Te 

Kńhu provided a different and interesting insight speaking of the connection roto has with the 

compass direction east, the direction from which the sun rises. Through the eyes of Te Kńhu, roto 

and te marangai (the east) were the same expression interchangeably resembling the source of life 

and energy. Te Kńhu noted for the old Mńori people the east resembled the life source and energy 

of the sun and the direction our ancestral origins of Hawaiki is believed to be exclaiming òMaranga 

mai te hihiri ki te marangai.ó  

Ki waho 

Ki waho, the perception of outside is the extrinsic perspective holding two scopes from 

which the space can be read; the first scope explains the perspective of what is literally outside. 

From the example of òki rotoó above, the complex array of environmental knowledge originated 

in the realm of ki waho where in the form of generational observation and the deep internalisation 

of the external environment comes in part the perceptive constructs of ki roto. The second scope 

delves into a perspective of the inside from the outside being aware and acknowledging that whilst 

navigating oneõs ancestral space there is a perception of oneself from an external realm. Te Kńhu 

expanded on this insight highlighting that the use of karakia was òour interface with the natural 

world and the atua within itó, in which our ancestors would respectively bind themselves to this 

ancestral space of navigation. The relationship between ki roto and ki waho are very much 

intertwined where oneõs perspective from the inside can impact what is perceived on the outer 

realm; but also, what is on the outside can influence what appears on the inside. The efficacy in 

terms of knowledge transmission is very much at the whim of oneõs ability to traverse from either 

one of these realms into the other and vice versa. Illustrated in our discussion of te reo Mńori 

within the methodology chapter we had highlighted key aspects of how information is received, 
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interpreted and passed on. The interface between the realms of ki roto and ki waho within the 

broader context of indigenous mapping can also be interpreted in a similar meaning. Referring to 

the way Kaiaiń and Te Torea allude to the knowledge holder that internalises raw information from 

the outside where it is stored within their head. The efficacy of passing on such knowledge is yet 

again determined by their ability to re-introduce such information back into the realm of waho so 

that those receptive can in turn interpret and build on such information through their own 

observations. Therefore, the process of mapping knowledge transmission is in part woven into the 

cyclic moving interface between ki roto and ki waho.  

Ki Runga 

Ki runga and ki raro are perspectives relative to oneõs position within spaceð, whether 

something is above or below another. There are two interpretations of this perspective, the physical 

sense in which Ranginui is above us or we are below Ranginui and PapatƝńnuku is below us or that 

we are above PapatƝńnuku. However, this interpretation does not denote a sense of hierarchical 

status rather symbolises only physical position. Soaring to the far fringes beyond the Polynesian 

continent Kaiaiń also told of precious times spent with the Hopi, Navajo and Havasupai peoples 

whilst standing amidst the tops of the Grand Canyon in Arizona, USA. Kaiaiń retold his experience 

of seeing the sun and moon from a distinctive place, for the canyon so deep and wide had nested 

the sun and moon down below offering a perspective that such large entities were not up in the 

sky rather the sun and the moon were down in the sky. It was from retelling this story that the 

Kaiaiń explained another indigenous perspective and how the Hopi, Navajo and Havasupai viewed 

their ancestral space from a particular place. This perception highlights the importance of 

perspective in relations to whether one is above, below, in, out or across a particular space. Te 

Kńhu also adds an interesting aspect attributing that the meaning of ki runga can in addition mean 

òto the head or top ofó and ki raro attributed the contrast of òto the feet or bottom ofó. This 

additional perception adds an element of personification onto the landscape and space of 

navigation. The second interpretations of ki runga and ki roto can be seen as being of a hierarchical 

nature. Understanding the multifaceted expressions of whakapapa was highlighted to be one of 

the most important aspects involved with mapping our ancestral landscapes.   

Ki Anga 

The dimension of òki angaó is one of the most interesting concepts embedded within the 

discussion of perspective from place within the ancestral space, an interest that will be explained 

in more depth in the following section. Meaning òacrossó or òover a distanceó the dimension of 

òki angaó was described by Kaiaiń to be a concept that acknowledges the connections between 
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multiple places spread across distances either spatially and/or temporally. All manu spoke of the 

importance the ancestral past had in relations to mapping from a hapƝ context, a concept we partly 

discussed in the section òTe Ateaó above and which is very much captured within this temporal 

dimension of the across time. In terms of the spatial facet of this dimension, connections shared 

between various places are highlighted to be highly important within the indigenous mapping 

process. One point made by the Kaiaiń in relations to the use of runga, raro, roto, waho and anga; 

was the lost use of the term òangaó meaning òacrossó. Highlighted in the place names of Hokianga 

and Whitianga the Kaiaiń mentioned that you can tell that such place names are old as for some 

reason the term anga has faded from the Mńori language as a commonly used term. My 

interpretation of anga not only means across, but it also means across an expansive distance. This 

lead me to think and questions why the term anga is rarely used in te reo Mńori of today and also 

in what we perceive as our classical Mńori society. I believe the submergence of the term had to 

do with the very formation of the classical Mńori society and a reduced frequency of long distanced 

voyages to the scattered islands of Polynesia. As whńnau grew into hapƝ and hapƝ into iwi there 

began more of an emphasis on maintaining closer to home inter-hapƝ and inter-iwi relations and 

whakapapa may it be through warfare or peace; as opposed to having to maintain long-distance 

relations with the scattered communities of the Polynesian continent. If we look at the evolution 

of the traditional classical Mńori waka the design of the waka is outfitted for shortmid distanced 

travels as opposed to the more longer distanced vessel of our ancestors. However, this is not to 

say that long distanced voyages ceased to exist after the formation of the classical Mńori society 

rather the frequency and focus for such voyagers reduced. As frequent travel focused on more 

endemic travels the use of anga I believe began to fade as there was less anga and waho; and more 

roto. 

The five dimensions that have been used to conceptualise the space of ancestral navigation 

begins to strengthen our understanding of the complexities within such a realm of indigenous 

mapping. Though we have only provided a brief interpretation of these five dimensions of space 

will seek to build on these insights in the chapters to follow further creating a more comprehensive 

understanding of how such conceptualisations of space have in relation to specific hapƝ landscapes 

and mapping knowledges of their respective localities.  
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4.3 Conclusion: Te Mahara, connecting to be a part of The Primordial 

Memory 

At first placed within the soil a seed remains in darkness, a realm of the unknown. 

Emerging from the seed, the shoot and taproot grows. Meandering through the darkness the roots 

expand and extend out seeking to navigate, explore, connect and understand this soil environment. 

Very much in the way the seed of a tree develops our seed of research follows. By first pursuing 

and understanding what space our research is embedded within, highlighting various elements with 

which our primal root system connects with as they navigate through this space. It gives us a depth 

of indigenous perspective that informs and details dimensions, movements, awareness of intricate 

micro to macro networks and areas of established relationship from which indigenous mapping 

knowledges stem. As the seed becomes well established within its soil environment it becomes 

aware that there has been an existence before its own existence where itõs growth and wellbeing is 

drawn from this space and its extension and expansion is sourced from the time beyond our 

memory flow. As the roots of the seed settle in various places within the ancestral space, a 

longlasting relationship within the soil environment is formed connecting this seed to this 

primordial memory flow of the natural world. The roots show us where we come from, our unique 

perspective, our ancestral space of navigation.  
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5 Eco-Physical Relationship  

 

This chapter will present key results on the physical ecological relationship indigenous mapping 

has from a hapƝ perspective. The importance of this chapter aligns with the aims of this research 

by exploring the significant aspects indigenous mapping has with the eco-physical realm. These 

key results were gathered by the mixture of methods conducted within this research. Through-out 

this results chapter and also the two to follow, reference will be made towards Appendix A. In 

application of the chosen methods of this research this is a reflection based on a trip over to the 

ancestral lands shared by Ngai Tupoto ki Motukaraka and Ngati Here. I had the privilege of 

accompanying Tirairaka, Te Tƅrea and Te Kńhuwaka during this trip. During this haerenga 

(journey) we covered a majority of the Ngai Tupoto/ Ngati Here traditional boundary given road 

access. Visiting the various sites stories were told and preliminary scope for this research was 

discussed. These brief reflections will be used to offer a first-hand experience of our ògroundedó 

approach to this research whilst also weaving in insightful aspects towards the piecing of key 

findings to follow. Figure 6 displays the various sites (encounters) we visited during this haerenga. 

Each site visit was recorded using GPS to map our path and spatial position in relations to the 

hapƝ rohe as a whole.   
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5.1 Visions of the old Ancestral landscape 

Our manu from the Ngai Tupoto/Ngati Here hapƝ were asked to envisage their sense of 

what the Ngai Tupoto/ Ngati Here landscape would have looked like before the arrival of their 

tupuna. Drawing into the notion of a particular perspective from a particular place highlighted in 

the previous korero, our manu each spoke of where they were positioned within this vision of the 

past. Flying in to perch upon the prow of a waka Te Torea began to express a vision:  

òComing in from the harbour you would see many of the key features that you can see 

today we would see the predominant landscape features; our area was pretty much in full 

ngahere (bush) cover with substantial wetlands and the reason we would have come here 

because of the harbour and our relationship with the harbour.ó   

Highlighted above Torea has begun to paint a canvas of the past looking from an outside 

perspective into the ancestral landscape. Te Tirairaka perceived a vision at the centre of the rohe 

peering from a vantage point stating òI would probably see a lot of things in colour, see a lot of 

the ngahere, Iõd be in the middle looking outó. Dashing back and forth within the canopy of this 

particular place Te Tirairaka saw a three-hundred-and-sixty-degree view of the old ancestral 

Figure  6 :  Haerenga and site visits   
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landscape, surveying around that such an environment held a degree of diversity layered 

throughout:  

òFor our hapƝ we were fortunate to have a real mix of land forms and ecosystems because 

having the moana, the awa, a lot of high country, some flats, a big mix of different 

landscapes and you know we had big wetlands then. So, I guess that could be different 

from some hapƝ that would be totally inland or totally coastal. I always thought we were 

kind of lucky having the best of all those worlds and all the creatures within it. The 

freshwater, salt water and everything in-betweenó  

  

Torea also speaks of a similar perspective of the hapƝ rohe in comparison to others:  

òIf you go to some other hapƝ areas they talk about open sea and fresh water lakes and all 

those sorts of things, but you know ours is pretty much takutaió  

 

Adding another layer upon the ancestral landscape both Te Tirairaka and Torea speak of 

the ranging physical and ecological aspects embedded within the hapƝ rohe. Adding into this vision 

of the ancestral landscape Te Kńhu whilst slowly venturing along the banks of the ancestral awa 

spoke of a vision of abundance:  

òWhat I saw and only listening to the prayers that our tupuna first spoke when we arrived 

in different areas were these areas were plentiful in food, plentiful in resources. On their 

arrival, they were sustained by a plentiful of food. I feel that Iõm looking at an area which 

was really the garden of Eden to them at the time. Before all arrived and resettled here I 

find here just like the whole of Aotearoa was really the garden of Eden to them at that 

time.ó  

  Tying in these three extracts the visualisation of the old ancestral seems to be a space of 

abundance and ecosystem diversity. In relations to the ancestral landscape of Te Mahurehure our 

Kaiaiń in his works òA Mńori Community in Northlandó (Hohepa,1964) centres the ancestral 

landscape of the hapƝ from which he descends in the valleys of Waima describing such an area as:  

òA valley hemmed by ridges, hills and a tidal river é Physically it is merely a part of the 

Hokianga landscape é The inhabited portion of Waima valley is dominant by the high up 

thrust mountains to the west, rising gently to 400 feet before jutting upwards almost 

perpendicularly to sky-line crests of 2000 feet or more.ó   

These insights were but a glimpse, the first visualisations that flew into the minds of our 

manu when they pictured their hapƝ ancestral landscape. However, what we found is that such a 

landscape held a much deeper understanding through the eyes of our manu. The following section 

will begin to unravel this deeper understanding with the ancestral landscape.  
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5.2 Carving the landscape ð Ki uta ki tai 

  During the discussions pertaining to what Torea refers to as òpredominant landscape 

featuresó our manu all mentioned three common elements from which the hapƝ landscape 

consists. The following three landscape features: ridgelines, waterways and catchments will be 

portrayed to conceptualise a basis for spatial information that underpins indigenous mapping from 

a hapƝ perspective. These features came through during the time each manu began to piece 

together what exactly is the hapƝ landscape in physical ecological terms.  

5.2.1 The Ridges and Skyline 

In order to see what the first of the three principal features of the physical hapƝ landscape 

we must climb up to the highest points where the pounamu (dark green) hue of the land and forest 

merge with the blues in the lower sky realms of Ranginui. This is the place of nga pae maunga or 

the mountain ranges. In relations to the ancestral landscape of Ngai Tupoto Te Torea highlighted 

that the highest peak of the rohe, Rakautapu was not that high at all rising 235m above sea-level 

and that in comparison to surrounding maunga of neighbouring hapƝ rohe Rakautapu had a good 

strong low stance. Tirairaka also in a jokingly fashion observes:  

òOur maunga yeah itõs up on the ridge you know! It doesnõt hit you in the face you have 

to really hunt for it. So, Iõve always found that quite curious to get my head around and to 

actually try and understand what and where the boundaries of that [maunga] might beó  

 

Whilst highlighting that the Rakautapu maunga is of inconspicuous nature, Tirairaka also 

raises another interesting point that we must internalise during this research. That is, what are the 

spatial limits that define a maunga, is it just the peak or are there other aspects of the spatial maunga 

that we need to explore; as we begin to piece these findings together we may be able to bring to 

surface such understandings. Relating to this anomalous finding within our rohe the following two 

reflections also make comment on this occurrence whilst on our rohe haerenga: 
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Though, there were probably countless times our manu had passed these specific areas it was 

the kaupapa of our trip that lead to unintentional yet welcoming conceptualisations of our ancestral 

space. We were able to notice and discuss different aspects as they spontaneously popped up. What 

we found was that every new encounter and observation made had the possibility to create 

additional narratives embedded within the landscape. When we refer back to the highest land point 

of our rohe, Rakautapu is not a peak that stands alone rather stands amongst many forming the 

strong ridgeline that surrounds and nests the rohe of Ngai Tupoto/Ngati Here.  

In the songs sung in the rohe of Te Mahurehure our Kaiaiń recited that though linked there 

are two main ridgelines that nest the Waima valley; Waoku a high plateau to the south-west and 

Reflection 1. Rakautapu, yes, our maunga has a mohawk:  

Before we stopped at point 6 roughly to the left of point 7 (refer to Appendix A) we began 

to drive along this cliff side not knowing that it was this very cliff side that was the 

Northeast facing side of Rakautapu maunga. It was quite dense bush in this area until we 

came to a clearing point (6) where we decided to stop and identify our maunga. There was 

a house at the step of the peak where Te Tirairaka mentioned a realisation of how close 

the house was to the maunga. We noticed that pine trees were planted on the summit, 

nobody in the waka was aware of this. I wasnõt too sure if this plantation was allowed or if 

there had been consultation with the hapƝ, but I did feel a bit saddened that our whanaunga 

werenõt aware of this especially being our ancestral maunga. Identifying the summit at first 

was quite challenging as Rakautapu is not the most projecting maunga. However, because 

of the protrusion on the pine trees on top, the peak was easier to see. In a non-disrespectful 

way whilst trying to shed light and humour, I made an observation that our maunga has a 

mohawk making it easier to spot. It was quite windy at this point, discussion about using 

our drone to take footage of our maunga was mentioned but on a more suitable day. From 

this vantage point we could see down into the catchments where our ancestral awa, 

Reflection 2. Te Tewha, Te Huahua.   

We descended the ridgeline towards point 13 where we looked in the direction of 

Rakautapu. From this angle, it was a bit more difficult to see but, in the end, finally we 

found it due to the slick mohawk on top. In jest, I could see why Rakautapu was so hard 

to spot. It was because the maunga also had sibling maunga close by, they all looked the 

same and were all the same height. It was the only explanation. Rakautapu really needed 

something to stand out so up went the mohawk. To our left was this wahi tapu known 

as Te Tewha, Te Torea mentioned that this area was where our tupapaku used to be 

hung before being taken to caves in traditional the òburialó process. This is a very sacred 

site. 
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the second as mentioned previously, Whakatere Manawa Kaiaiń which joins Waoku being a part 

of nga pae maunga in the western and most inland side of the valley. Kaiaiń further adds on the 

other sides of these ridgelines there are other whńnaunga (close kin) hapƝ or papahapƝ who 

inhabited and maintain strong relations with each other. Kaiaiń further explains that in the old 

times two eponymous ancestors of Te Mahurehure and other papahapƝ in the area were each 

residing in two pa sites at both ends of this ridgeline that enclose the Waima valley. These 

eponymous tupuna were Uewhati and Hauhaua who were siblings born from the union of Uenuku-

kuare and Kareariki. Uenuku-kuare was the first-born son in the union of Rńhiri and Ahuaiti, two 

of the eponymous ancestors of Ngńpuhi Nui Tonu. Uewhati and Hauhaua lived on this whenua 

14 generations before I. Kńhu notes an explanation as to why tupuna resided on the raised elevated 

areas for the fact that:  

òAs time went on resource were tended to and hapƝ grew many other people came to take 

those resources. At a time in our past the fighting for resources created a need to be able 

to defendó  

Tore also shares an identical perspective of why pa settlements were established observing:  

òI think in terms of their ability to defend an area the physical landscape was very much 

important to where people lived safely so that you could tell if others were coming close. 

Pa sites on hill tops that gave you a visual opportunity to see up and down the river. Areas 

that were hard to get to on several side so that you could be safe and be aware of what was 

going on around youé I suppose it was all about resources as populations grew there was 

more pressure on land and people take resources from others, history of the worldó.  

 

In context to Ngai Tupoto/Ngati Here rohe we had identified that there were four main pa 

sites that our ancestors had held over the course of history. These pa starting from west to east are 

Matawera, Motukaraka, Te Rangai and Rangiora. As we can see shown in Figure 7 all four pa sites 

are situated on the coastal boundary of the ancestral rohe. Torea explained that each pa site have a 

distinct position and perspective of the harbour and not all pa sites could see what the others were 

able. Therefore, it was essential in times of stress that manawhenua maintained eyes in each pa for 

the security of their rohe. During our trip around the rohe we were unable to visit all pa sites due to 

accessibility, safety and time constraints. However, in order to simulate the vantage points and 

unobstructed views provided by theses pa we used a set of digital elevation model data and the 

identified points on ArcMap. Here, we decided to explore the visibility each pa site held in relations 

to the harbour. The following maps individually display our findings of each pa site and the visibility 

of the surrounding areas in relation to each point. Highlighted in the green are areas visible and those 

highlighted in red are the areas unseen by the eyes of the pa. 



~ 58 ~ 
 

  

 

Figure  7 :  Identified pa of Ngai  Tupoto/Ngati Here   
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Relating to Matawera pa that is depicted in Figure 8 geographically situated the eyes of the pa 

far reach west towards the entrance of the harbour. Areas in this sight are Panguru, Motuti and 

Whirinaki, turning towards the east Matawera is able to see up Omanaia River, Motukaraka Pa, 

Rangai Pa and the western ridge side of Rawene. Turning to Figure 8 that depicts Motukaraka Pa, 

the lowest lying pa we can see up the Tapuwae River, Matawera Pa, Rangi Pa and also the western 

ridge side of Rawene. Moving to the two eastern Pa sites depicted in Figure 9 and Figure 10, Te 

Rangai Pa, the highest pa in our rohe peers over to Matawera. The western bank of Omanaia river, 

Wairupe River. The Eastern side of Rawene and up the Waima River. The most eastern pa Rangiora 

also sits high up observing Waima River, but also peers North towards Kohukohu, Mangamuka River 

and Motukiore.  

  

 However, as mentioned before the important message here is that while each pa oversees 

a particular area, the most significant aspect is how each pa create a network of eyes that surveys 

the surrounding areas. Piecing together each individual pa site eye viewas depicted in Figure 12 


