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Foreword
        

        

by the Rt. Hon. 
P. Fraser 
C.H., 
P.C.. 
M.P. 
Minister of Maori Affairs and Chairman of the Maori Purposes Fund Board

        

The 
Coming of the Maori 
embodies the life-long research, study, considered opinions and conclusions of the greatest authority not only upon the Maori people and their history, traditions, customs, culture, social organization, and economic life, but on the whole of Polynesia and the Polynesians.

        

Sir Peter Buck is recognized throughout the world of science as an ethnologist of the highest standing. He is one of New Zealand's greatest sons. He stands as high in his own field as did Lord Rutherford in physics, Dr Cockayne in botany, or 
Sir Truby King in the promotion of the health of mothers and children. Sir Peter was a member of parliament for six years, a minister of the Crown for a short period, he graduated at the University of Otago Medical School, he was Director of Maori Hygiene in the Health Department, and was second-in-command of the Maori Battalion in the first world war. He is the Director of the 
Bishop Museum in Honolulu and President of the Board of Trustees of that important institution. In addition to occupying these very responsible positions, he was a full professor at Yale University. For the greater part of his life he participated actively in New Zealand affairs generally, particularly in matters affecting the Maori people. During his association with the 
Bishop Museum, his opportunities for research in the wide expanses of Polynesia have been greatly extended. This book is the product of his keen and accurate observations and deductions over the full range of the islands of the Pacific.

        

The Coming of the Maori was originally the title of a lecture given by Sir Peter in 1925 under the auspices of the Cawthron Institute of Nelson, New Zealand, and published by that body. The lecture dealt with the history of the peopling of New Zealand by the Maori ancestors. It is the result of the author's researches into the many Hawaikis of the ancient Maori seafarers, the story of whom is so vividly told in his 
Vikings of 


the Sunrise. The publication of the lecture proved so popular that it was reprinted a few years later by the Board of Maori Ethnological Research, with the permission of the Cawthron Institute. Just before the second world war, the Maori Purposes Fund Board, which incorporated the old Board of Maori Ethnological Research, offered to bring out a new edition of the publication. When Sir Peter was approached he decided that further research had brought to light so much more information that the work should be completely rewritten.

        
His research work led him away from New Zealand to the centre from which the Polynesian seafarers branched out to the far corners of the Pacific. It enabled him to reconstruct the story of the Maori people on scientific lines. The present book is much more than a new edition of the old one. It is a summary of the work to which 
Sir Peter Buck has devoted his life. As a narrative of the bold navigators who, without compass or chart, were sailing the vast spaces of the Pacific a hundred and fifty years before Columbus ventured across the Atlantic, it is and will remain unsurpassed. As a text book on Maori ethnology it will replace all existing works, and will be hailed by students of anthropology throughout the world. It will still further enhance the author's high reputation as a world authority on Polynesian and especially on Maori history in all its geographical, economic and sociological manifestations. In this work, he stands forth as a painstaking, brilliant, and thoroughly scientific and honest research worker—indeed, a master of research. He is at once a sincere student and an architect of the past conscientiously and skilfully using the material he has discovered and proved to be authentic, accepting with gratitude much of the work of previous writers while being forced to discard some of their conclusions.

        
Sir Peter has infused into his writing much of his own compelling and charming personality and his quick, incisive humour. Many readers will wonder which they more appreciate—the ever interesting, indeed fascinating subject-matter of the volume, or the captivating and delightful style in which it is written.

        

          
            
              Wellington



            
          
          6 
July 1949
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Introduction
            

            

Much water has flowed under the proverbial bridge since I delivered the Cawthron lecture in 1925 and tried to summarize some phases of Maori history and culture under the title of 
The Coming of the Maori. The paper was published by the Cawthron Institute and reprinted later by the Board of Maori Ethnological Research. Years later, the Maori Purposes Fund Board proposed to reprint it again as it was being used as reading matter in the subjects of Maori and Anthropology for the B. A. degree of the 
University of New Zealand. The Board wrote to me asking if I had any alterations or additions to suggest. So much work had been done in the intervening years that it was not possible to cover the ground in a short paper. In an optimistic mood, I offered to write a book in place of the original lecture. The offer was accepted but the war years and various other responsibilities delayed the fulfilment of my promise until now. The seedling planted in 1925 has grown somewhat in twenty odd years but it retains its old title of 
The Coming of the Maori.

            
The ancestors of the Maori people entered New Zealand, mostly if not altogether, from central Polynesia at different times. Each group of settlers brought with them the culture in vogue in the tropical islands at the time they left. Certain adjustment had to be made in a colder climate particularly in the crafts as the raw material of the tropics was not present and new material had to be substituted. Thus the Maori culture which was functioning at the time of European contact was not brought in its entirety from Polynesia, neither was it developed wholly in New Zealand. Some elements were introduced and others were developed locally. Hence in historical reconstruction, the Polynesian background must be considered. Among the people themselves, no Maori was regarded as a scholar unless he was well versed in the myths, legends, and traditions referring to the land from which his colonizing ancestors came.

            


            
Much space has been devoted in this work to material culture. The teaching of anthropology in the University of Otago and the appointment of ethnologists to the staffs of our leading museums have resulted in more detailed studies of our museum material and in organized projects to obtain more artifacts by excavating on suitable sites. In reconstructing the history of the past, the best evidence is provided by the material objects which people of past generations have made with their hands; for the immaterial things handed down by word of mouth have undergone change from their original oral text. Thus a skeleton in its original resting place surrounded by adzes, ornaments, and a blown moa egg speaks with more truth concerning the past than the living graduates of an accredited house of learning. To recognize changes and developments, attention must be paid to the details of technique and such details cannot be understood unless they are illustrated with the line drawings. In this work, the line drawings of technical details were made by me but for the larger number of illustrations of artifacts drawn from photographs and illustrations in other works, I am indebted to Amy Suehiro of the 
Bishop Museum staff.

            
The original Cawthron lecture has been further expanded by including sections on social organization and religion. In social organization, many topics need more investigation; and more studies on post-European changes would provide valuable information for coping with the social problems of to-day. This work was planned to supply a background of native culture against which such changes could be more readily recognized and evaluated. A general work, however, has its weakness in that it is a compilation of material gathered from various parts of the country and it is not always clear whether some of the customs described were of general application to the Maori people as a whole or were confined to one or a few neighbouring tribes. Hence the need for the study of individual tribes extending to canoe areas as advocated by Beaglehole (9a) and culture areas as described by Skinner (69a). In culture, physical characters, and language, New Zealand resembles a Polynesian archipelago in that the various districts occupied by descendants from different ancestral canoes may differ as much as the individual islands in a Polynesian group.

            
In religion, some attention has been devoted to distinguishing between the common exoteric and the exclusive esoteric versions of the creations and to examining the validity of Io as a supreme creator. All myths have been made up at some time or other but comparisons with Polynesian mythology reveal that the common popular version is old whereas the so-called superior version was composed later in New Zealand. My criticism of some Maori sources of information may appear severe at times but it is necessary to stress a warning against accepting later 

literary compositions as old and authentic. The richness of Maori culture is lessened and not enhanced by post-European rationalization alleged to be old and criticism coming from me cannot be said to be tinged with racial intolerance.

            
In conclusion, I have endeavoured throughout to supply the Polynesian background to Maori culture. This background is the result of twenty years of Polynesian research with the 
Bishop Museum and the study of the reports of other workers in Polynesia as published by the 
Bishop Museum. Various members of the Museum staff have assisted in the preparation of this work; in typing, drawing, reading, and checking. Many thanks are due to them and to the Trustees of 
Bishop Museum in allowing much of the work to be done in Museum time at Museum expense. The release of the completed manuscript for publication in my home land is a gesture from the 
Bishop Museum to New Zealand towards cooperation in the study of the Polynesian people.

            

              


Te Rangi Hiroa


(

Peter H. Buck)

              
                
                  

Bishop Museum, Honolulu, Hawaii
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1 — The Discovery of New Zealand





            
1


The Discovery of New Zealand

            

              

New zealand was fished up out of the ocean depths by Maui, the youngest of a family of five brothers. Maui, the youngest, was born prematurely and, because he was wrapped up in hair from the topknot (
tikitiki) of his mother, Taranga, he was named in full Mauitikitiki a Taranga. In some Polynesian myths, Taranga was the name of the father. I have wondered why Maui's mother should have a topknot when women were supposed to have short hair, whereas the men wore their long hair tied in a knot on top of the head. It almost seems as if the mother stole her husband's topknot as well as his name.

              
Maui became a culture hero whose exploits are known throughout Polynesia. Among his miraculous feats were procuring fire from the underworld and snaring the sun to enforce what may be regarded as the earliest daylight saving enactment in the Pacific area. He played so many mischievous pranks that his brothers were afraid of him. In planning a deep sea fishing expedition, they endeavoured to keep it secret from Maui, as they did not want him to accompany them. However, Maui found out and stowed himself away in the canoe at night. The brothers embarked in the early morning chuckling to themselves at outwitting Maui. After the canoe was well out to sea, Maui emerged smiling from his concealment. In spite of opposition, he seems to have assumed command and forced his brothers to continue the course of the canoe until they evidently sailed out of Polynesia into the unknown waters of the south. They had no provisions or water for such a long voyage. But remember, this is a myth. He at last decided where they should fish. He evidently had a line but no hook and no bait. As his brother refused to give him either, he used as a hook the lower jawbone of his grandmother Murirangawhenua, which he, curiously enough, happened to have with him. Nothing daunted by lack of the usual bait, he struck himself smartly on the nose and smeared his hook with the issuing stream of blood. With such a hook 

and bait, symbolic of supernatural power, he hooked a fish that broke all records and, by means of a magic incantation, hauled it up through the seething waters to the surface. This huge fish termed Te Ika a Maui (The Fish of Maui), which became the North Island of New Zealand, raised the canoe high into the air on the peak of Mount Hikurangi. According to the myth, Maui left the fish in charge of his brothers while he returned to Hawaiki to get priests to divide the fish with the correct ritual. However, his impatient brothers cut up the fish without priestly assistance. The fish writhed and squirmed with the result that inequalities were produced that became mountains and valleys when rigor mortis set in. The Maori say that the North Island would have been perfectly level had his brothers waited for Maui's return. It is fortunate that they did not.

              
To balance the tale, some traditions state that the South Island was named originally Te Waka o Maui (The Canoe of Maui), which carries the implication that the fish was caught from that canoe. If we combine the two myths, the South Island must have fallen off the peak of Mount Hikurangi and drifted to its present position. Against such an assumption is the statement by the 
Ngati Porou tribe that Maui's canoe is still perched on Mount Hikurangi in a petrified state. Furthermore, how did Maui return to Hawaiki? However, myths are myths and, like axioms, they require no proof.

              
The Maui myth of fishing up islands is widely spread throughout Polynesia. It is probable that Maui was an early navigator and explorer who lived so far back that he formed a link between the supernatural and the natural, between the gods and man. The fishing up of islands is a Polynesian figure of speech, for the discoverer of an island did fish it up out of the ocean of the unknown. The story, combined with other Maui feats, became popular and it was spread by later voyagers to regions Maui never knew. Also, it is Polynesian story-telling technique to localize past events to gain greater effect with a local audience, and the Maori story tellers were no exception to the rule. So, Maui fished up New Zealand.


            
            

              

                
The Discovery
              

              
Most traditions, though they vary in details, award the honour of the discovery of New Zealand to Kupe. The genealogies which include the name of Kupe are confusing, for some are long and others are short. There may have been two men named Kupe, for the two names are separated by a mean of 15 generations. To fit with historical developments, Kupe, the discoverer, must have figured in the long genealogies which, according to 
Percy Smith (81 p. 53), average 39 generations setting the date at approximately the year 925 A.D.

              
The tradition related by Te Matorohanga (81, p. 53) commences with the cause of Kupe's voyage. Kupe, who lived in Hawaiki, and his people 

went out fishing in their canoes one day. All the fishermen lost the bait from their hooks without feeling a bite and when all their bait was exhausted, they returned to shore completely mystified. After a repetition of a similar baffling experience, the fishermen consulted a priest. The priest recited a charm over their hooks and lines before they set out the next morning. The charm proved successful, for it revealed that the bait was removed by a myriad of small octopuses. A large octopus belonging to Muturangi, an enemy of Kupe, was seen floating on the surface and evidently inciting the others to continue abstracting the bait. Kupe complained to Muturangi about the conduct of his pet octopus and demanded that he kill it. Muturangi refused because the sea was its home. Kupe thereupon had his canoe, Matahorua, fitted up and set out with other canoes to kill Muturangi's pet. On reaching the fishing ground, the men let down their lines but hauled them up again before the sinkers touched bottom. The octopuses followed the hooks up to the surface where Kupe and his men proceeded to slaughter them. The great octopus of Muturangi watched from a little distance away, but any attempt to approach it was baffled by the octopus moving out towards the open sea. Thereupon Kupe detailed his friend Ngake (or Ngahue) in the canoe Tahirirangi to watch the octopus while he returned to land to provision his ship, for he had sworn to follow it until he killed it. Kupe evidently anticipated a long chase for he embarked his wife and five children, as well as a crew of 60, on board the Matahorua. He overtook Ngake at sea and both followed in the wake of the octopus which waited for them at times and then sped on in the direction of what Kupe assumed would be some land mass. And thus the octopus of Muturangi (
te wheke a Muturangi) eventually led them to the land we now know as New Zealand.

              
The pursuit led down the east coast of the North Island and finally Kupe caught up with the octopus in 
Cook Strait. The canoes of Kupe and Ngake separated to allow the approaching octopus to pass between them, when men on both canoes thrust spears into its body. The octopus threw out its powerful tentacles and almost capsized Ngake's canoe. At the same time, it grappled Kupe's canoe, but Kupe kept severing the ends of the tentacles against the gunwale of the canoe with his adze named Rakatuwhenua. As the octopus kept grappling afresh, Kupe ordered a bunch of calabashes to be thrown at the head of the octopus. The monster, evidently thinking that the calabashes were human heads, let go the canoes and clasped the calabashes with its shortened tentacles. Kupe drew close and struck the octopus between the eyes with his adze. Thus, Kupe redeemed his oath and killed the Wheke a Muturangi.

              
Kupe made a short stay in what is now Wellington Harbour, and the two islands now known as Somes and Ward Islands were named after his daughters Matiu and Makaro. He was the first to sail through the 

strait which separates the two islands and which was later named Raukawa and later still, 
Cook Strait. He sailed up the west coast of the North Island between the islands of Mana and Kapiti and the Coast. Hence the old song which refers to these two islands by name and to the northern part of the South Island as Aropawa is figuratively correct:

              

                
I will sing, I will sing of my ancestor Kupe!


                
He it was who severed the land.


                
So that Kapiti, Mana and Aropawa


                
Were divided off and stood apart.

              
              
He finally departed for the homeland from an inlet on the North Auckland peninsula which from the event was named Hokianga nui a Kupe (Great returning place of Kupe) and Hokianga it remains to this day.

              
Kupe reached Hawaiki safely and was credited with giving information to the home people about the great land with the high mists which he had discovered in the southern sea named Tiritiri o te moana. When asked if it was inhabited, he said that all he saw was a 
weka (wood hen) whisding in the gullies, a 
kokako (bell bird) tolling on the ridges, and a 
tiwaiwaka (fantail) flitting about before his face. This reply is a typical example of the Polynesian form of indirect answer which is more poetic than the abrupt answer "No." The soil smelt good and food abounded in the streams, sea, and margin of the ocean. The sailing directions he is reputed to have given were that the canoe must be steered to the right of the setting sun, or the moon, or Venus on the Orongonui (28th) of Tatau-uruora (November). Some traditions say that the correct sailing directions were to the left of the setting sun and others toward the rising sun. Whatever they were originally, later voyagers found their way to New Zealand in spite of them. When asked if he would return, Kupe replied, 
"E hoki Kupe?" (Will Kupe return?). To this day, Kupe's reply is quoted as an indirect but definite refusal.

              
Te Matorohanga's version includes the exploration of the South Island, which I doubt, and the naming of a number of places around the coast to commemorate events that occurred there. 
Percy Smith (79, p. 40) lists no less than 27 names associated with Kupe. The places that were credited with having been named in 925 A.D. have been so accurately located centuries later that I believe most of them were given by the later inhabitants of those parts to serve as local memorials to a celebrated ancestor. Confusion has resulted from the shorter lineages of the second Kupe and the traditions of the Aotea tribes that Kupe gave the sailing directions in person to Turi, who came with the Fleet. When Turi arrived in New Zealand, the country was occupied by a fairly large population which does not fit in with Kupe's statement that he saw only birds. I believe that the Aotea story is due to a short circuit in the lineage and perhaps 

a tendency to use direct conversation between widely separated ancestors as a narrative style in conveying information from the past to the present. In associating the introduction of the 
karaka with Kupe, Te Matorohanga has anticipated by four centuries what has usually been credited to Turi.
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New zealand was fished up out of the ocean depths by Maui, the youngest of a family of five brothers. Maui, the youngest, was born prematurely and, because he was wrapped up in hair from the topknot (
tikitiki) of his mother, Taranga, he was named in full Mauitikitiki a Taranga. In some Polynesian myths, Taranga was the name of the father. I have wondered why Maui's mother should have a topknot when women were supposed to have short hair, whereas the men wore their long hair tied in a knot on top of the head. It almost seems as if the mother stole her husband's topknot as well as his name.

              
Maui became a culture hero whose exploits are known throughout Polynesia. Among his miraculous feats were procuring fire from the underworld and snaring the sun to enforce what may be regarded as the earliest daylight saving enactment in the Pacific area. He played so many mischievous pranks that his brothers were afraid of him. In planning a deep sea fishing expedition, they endeavoured to keep it secret from Maui, as they did not want him to accompany them. However, Maui found out and stowed himself away in the canoe at night. The brothers embarked in the early morning chuckling to themselves at outwitting Maui. After the canoe was well out to sea, Maui emerged smiling from his concealment. In spite of opposition, he seems to have assumed command and forced his brothers to continue the course of the canoe until they evidently sailed out of Polynesia into the unknown waters of the south. They had no provisions or water for such a long voyage. But remember, this is a myth. He at last decided where they should fish. He evidently had a line but no hook and no bait. As his brother refused to give him either, he used as a hook the lower jawbone of his grandmother Murirangawhenua, which he, curiously enough, happened to have with him. Nothing daunted by lack of the usual bait, he struck himself smartly on the nose and smeared his hook with the issuing stream of blood. With such a hook 

and bait, symbolic of supernatural power, he hooked a fish that broke all records and, by means of a magic incantation, hauled it up through the seething waters to the surface. This huge fish termed Te Ika a Maui (The Fish of Maui), which became the North Island of New Zealand, raised the canoe high into the air on the peak of Mount Hikurangi. According to the myth, Maui left the fish in charge of his brothers while he returned to Hawaiki to get priests to divide the fish with the correct ritual. However, his impatient brothers cut up the fish without priestly assistance. The fish writhed and squirmed with the result that inequalities were produced that became mountains and valleys when rigor mortis set in. The Maori say that the North Island would have been perfectly level had his brothers waited for Maui's return. It is fortunate that they did not.

              
To balance the tale, some traditions state that the South Island was named originally Te Waka o Maui (The Canoe of Maui), which carries the implication that the fish was caught from that canoe. If we combine the two myths, the South Island must have fallen off the peak of Mount Hikurangi and drifted to its present position. Against such an assumption is the statement by the 
Ngati Porou tribe that Maui's canoe is still perched on Mount Hikurangi in a petrified state. Furthermore, how did Maui return to Hawaiki? However, myths are myths and, like axioms, they require no proof.

              
The Maui myth of fishing up islands is widely spread throughout Polynesia. It is probable that Maui was an early navigator and explorer who lived so far back that he formed a link between the supernatural and the natural, between the gods and man. The fishing up of islands is a Polynesian figure of speech, for the discoverer of an island did fish it up out of the ocean of the unknown. The story, combined with other Maui feats, became popular and it was spread by later voyagers to regions Maui never knew. Also, it is Polynesian story-telling technique to localize past events to gain greater effect with a local audience, and the Maori story tellers were no exception to the rule. So, Maui fished up New Zealand.
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The Discovery
              

              
Most traditions, though they vary in details, award the honour of the discovery of New Zealand to Kupe. The genealogies which include the name of Kupe are confusing, for some are long and others are short. There may have been two men named Kupe, for the two names are separated by a mean of 15 generations. To fit with historical developments, Kupe, the discoverer, must have figured in the long genealogies which, according to 
Percy Smith (81 p. 53), average 39 generations setting the date at approximately the year 925 A.D.

              
The tradition related by Te Matorohanga (81, p. 53) commences with the cause of Kupe's voyage. Kupe, who lived in Hawaiki, and his people 

went out fishing in their canoes one day. All the fishermen lost the bait from their hooks without feeling a bite and when all their bait was exhausted, they returned to shore completely mystified. After a repetition of a similar baffling experience, the fishermen consulted a priest. The priest recited a charm over their hooks and lines before they set out the next morning. The charm proved successful, for it revealed that the bait was removed by a myriad of small octopuses. A large octopus belonging to Muturangi, an enemy of Kupe, was seen floating on the surface and evidently inciting the others to continue abstracting the bait. Kupe complained to Muturangi about the conduct of his pet octopus and demanded that he kill it. Muturangi refused because the sea was its home. Kupe thereupon had his canoe, Matahorua, fitted up and set out with other canoes to kill Muturangi's pet. On reaching the fishing ground, the men let down their lines but hauled them up again before the sinkers touched bottom. The octopuses followed the hooks up to the surface where Kupe and his men proceeded to slaughter them. The great octopus of Muturangi watched from a little distance away, but any attempt to approach it was baffled by the octopus moving out towards the open sea. Thereupon Kupe detailed his friend Ngake (or Ngahue) in the canoe Tahirirangi to watch the octopus while he returned to land to provision his ship, for he had sworn to follow it until he killed it. Kupe evidently anticipated a long chase for he embarked his wife and five children, as well as a crew of 60, on board the Matahorua. He overtook Ngake at sea and both followed in the wake of the octopus which waited for them at times and then sped on in the direction of what Kupe assumed would be some land mass. And thus the octopus of Muturangi (
te wheke a Muturangi) eventually led them to the land we now know as New Zealand.

              
The pursuit led down the east coast of the North Island and finally Kupe caught up with the octopus in 
Cook Strait. The canoes of Kupe and Ngake separated to allow the approaching octopus to pass between them, when men on both canoes thrust spears into its body. The octopus threw out its powerful tentacles and almost capsized Ngake's canoe. At the same time, it grappled Kupe's canoe, but Kupe kept severing the ends of the tentacles against the gunwale of the canoe with his adze named Rakatuwhenua. As the octopus kept grappling afresh, Kupe ordered a bunch of calabashes to be thrown at the head of the octopus. The monster, evidently thinking that the calabashes were human heads, let go the canoes and clasped the calabashes with its shortened tentacles. Kupe drew close and struck the octopus between the eyes with his adze. Thus, Kupe redeemed his oath and killed the Wheke a Muturangi.

              
Kupe made a short stay in what is now Wellington Harbour, and the two islands now known as Somes and Ward Islands were named after his daughters Matiu and Makaro. He was the first to sail through the 

strait which separates the two islands and which was later named Raukawa and later still, 
Cook Strait. He sailed up the west coast of the North Island between the islands of Mana and Kapiti and the Coast. Hence the old song which refers to these two islands by name and to the northern part of the South Island as Aropawa is figuratively correct:

              

                
I will sing, I will sing of my ancestor Kupe!


                
He it was who severed the land.


                
So that Kapiti, Mana and Aropawa


                
Were divided off and stood apart.

              
              
He finally departed for the homeland from an inlet on the North Auckland peninsula which from the event was named Hokianga nui a Kupe (Great returning place of Kupe) and Hokianga it remains to this day.

              
Kupe reached Hawaiki safely and was credited with giving information to the home people about the great land with the high mists which he had discovered in the southern sea named Tiritiri o te moana. When asked if it was inhabited, he said that all he saw was a 
weka (wood hen) whisding in the gullies, a 
kokako (bell bird) tolling on the ridges, and a 
tiwaiwaka (fantail) flitting about before his face. This reply is a typical example of the Polynesian form of indirect answer which is more poetic than the abrupt answer "No." The soil smelt good and food abounded in the streams, sea, and margin of the ocean. The sailing directions he is reputed to have given were that the canoe must be steered to the right of the setting sun, or the moon, or Venus on the Orongonui (28th) of Tatau-uruora (November). Some traditions say that the correct sailing directions were to the left of the setting sun and others toward the rising sun. Whatever they were originally, later voyagers found their way to New Zealand in spite of them. When asked if he would return, Kupe replied, 
"E hoki Kupe?" (Will Kupe return?). To this day, Kupe's reply is quoted as an indirect but definite refusal.

              
Te Matorohanga's version includes the exploration of the South Island, which I doubt, and the naming of a number of places around the coast to commemorate events that occurred there. 
Percy Smith (79, p. 40) lists no less than 27 names associated with Kupe. The places that were credited with having been named in 925 A.D. have been so accurately located centuries later that I believe most of them were given by the later inhabitants of those parts to serve as local memorials to a celebrated ancestor. Confusion has resulted from the shorter lineages of the second Kupe and the traditions of the Aotea tribes that Kupe gave the sailing directions in person to Turi, who came with the Fleet. When Turi arrived in New Zealand, the country was occupied by a fairly large population which does not fit in with Kupe's statement that he saw only birds. I believe that the Aotea story is due to a short circuit in the lineage and perhaps 

a tendency to use direct conversation between widely separated ancestors as a narrative style in conveying information from the past to the present. In associating the introduction of the 
karaka with Kupe, Te Matorohanga has anticipated by four centuries what has usually been credited to Turi.
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The First Settlement Period

            

              

The kupe tradition as told by te matorohanga states definitely that there were no human inhabitants in New Zealand at the time of his visit. A west coast tradition from the Tainui area, however, states that Kupe saw people in the west digging up fern root with a pointed stick. A Whanganui informant told me that the fantail Kupe saw was flitting about above a latrine and queried the absence of inhabitants by asking, "To whom did the latrine belong?" It is possible that in some parts of the country there were people whom Kupe did not see.


            
            

              

                
The Maui Nation
              

              
Judge J. A. Wilson (109, p. 126) was the first writer to draw attention to traditional evidence regarding the peopling of New Zealand before the arrival of immigrants from Hawaiki about 600 years ago. For the local advent of the people, the Maui fishing myth was quoted with the difference that Maui was accompanied by his three sons instead of his brothers. When the North Island was fished up, the canoe remained on top of Hikurangi Mountain "where it may be seen in a petrified state to this day." Wilson stated that from this "southern Ararat" the descendants of Maui peopled the North Island of New Zealand. Because of this descent, he referred to the people as the Maui nation to distinguish them from the later Hawaikians. He pointed out that their genealogies went back for 1000 years and contain double the number of generations found upon the genealogical tree of a Hawaikian subsequent to the immigration. Thus, Wilson supported a theory that Maui actually came to New Zealand and that the successive generations on the Maui lineages all lived in New Zealand. Such a theory infers that the Maui nation was in occupation before Kupe's voyage.

              
The spread of a people from the "southern Ararat" could only have 

taken place if Maui and his sons had brought their wives with them but Polynesians did not take their wives on fishing expeditions. Maui, as a culture hero and an ancestor, must have lived over 1000 years ago and lineages in various parts of Polynesia trace back to him. It was someone lower down on the lineage and not Maui himself who came to New Zealand. It is true that there were settlers here before the Hawaikians of 600 years ago, but their ancestors did not come in the way accepted by Wilson.


            
            

              

                
The Tangata Whenua
              

              
A more feasible tradition concerning the advent of the first settlers of the land (
tangata whenua) was given by Te Matorohanga (81, pp. 69, 70) and some gaps in his narrative were filled in by Turaukawa, a graduate of a Taranaki school of learning. The first settlers landed in three canoes on the Taranaki coast at Ngamotu near the present town of New Plymouth. The canoes were Kahutara, Taikoria, and Okoki, commanded respectively by Maruiwi, Ruatamore, and Taitawaro. Three other persons belonging to that period were Pananehu, Tamaki, and Pohokura, a younger brother of Taitawaro. Te Matorohanga stated that neither he nor Turaukawa knew where the canoes came from. In a later chapter (81, p. 91), he remembered that they came from Horanuiatau and Haupapanuiatau which fills out the narrative but sheds no light. The country they came from was said to be very hot and larger than the land to which they came. 
Percy Smith (81, p. 72) interpolated into his translation the statement that they were out fishing when a westerly gale sprang up and blew them out to sea. This explanation does not make sense, for the canoes had women aboard. They evidently set out with food, water, and women to reach some group but adverse weather conditions drove them to the wrong land.

              
These first settlers occupied localities along the west coast of the North Island. The family groups increased in numbers and became distinguished by the prefix Tini (myriad) before their particular ancestor. The main groups, which were descended from the three canoe commanders, were Tini o Maruiwi, Tini o Taitawaro, and Tini o Ruatamore. A fourth group claimed descent from Pananehu, the Tini o Pananehu.

              
The people (81, p. 69) were tall and upright (kokau), with large bones (
nunui nga iwi), prominent knees (
turi takoto), flat faces (
kanohi paraha), quick eyes (
mata kanae) that were side glancing (
tiro pikart), flat noses (
ihu patiki), expanded nostrils (
pongare kau parari), straight hair (
maikawe torotika) some with lank hair (
he mahora etahi) and reddish-black skins (
kiri puwhero waitutu). They were a people who hugged the fire (
he iwi kiri ahi) and they were lazy (
mangere). In a later reference (81, p. 91), it is stated that they had thin calves (
ateate rere).

              


              
The above description would have done credit to a trained physical anthropologist and it would have been remarkable as an example of transmission by memorizing over a number of centuries, if it were true. Such characteristics as flat noses with expanded nostrils, thin calves, and reddish-black skins led 
Percy Smith and 
Elsdon Best to accept the recital as confirming a theory that the first settlers were of Melanesian stock. However, the details, impressive though they seem, contain one item which destroys their value as an accurate description of racial stock. A constant character of the Melanesian people is their woolly hair and as the hair of the early settlers is definitely stated to be straight (
torotika) and lank (
mahora), their Melanesian origin cannot be accepted as being supported by the Matorohanga account. It is evident that the Matorohanga school believed that the early settlers were different from themselves and so they made them different. The sum of physical differences formed an academic type that did not exist in real life.

              
The language of the Maui nation, according to Wilson (109, p. 128) was Maori. 
Percy Smith (81, p. 72) says of the first settlers, "The language they spoke was evidently Polynesian, as the names of people and places show." The Matorohanga school was able to create physical differences but its linguistic range was not sufficient to introduce differences in language and so the Melanesian origin is also contradicted by the first settlers not only bearing Polynesian names but applying them to their canoes and the places they occupied.

              
Food plants were not introduced by the first settlers and their vegetable foods were obtained entirely from local plants (p. 73). Wilson (109, p. 127), however, stated that they introduced the gourd (
hue) which is possible but extremely doubtful. Wilson's further statement that they did not have the 
karaka is incorrect for that plant is indigenous to New Zealand. Wilson evidently knew the story of the introduction of the 
karaka by Turi in the later Fleet period and hence inferred that it was not present in New Zealand when the first settlers arrived.

              
Their clothing, as described by Turaukawa (81, p. 70), was as follows:

              

                  

                    
	
Kaore he kakahu,
                    
	They had no 
kakahu,

                  
                  

                    
	
                      
Ko nga kahu he pake—
                    
                    
	their 
kahu were 
pake—

                  
                  

                    
	
o nga wahine,
                    
	of the women,

                  
                  

                    
	
                      
o nga tane.
                    
                    
	of the men.


              
Turaukawa evidently distinguished between 
kakahu as well-made cloaks and 
kahu as an inferior form of rain cape, for the 
pake of his period was a rough rain cape made of undressed 
kiekie leaves or of flax and not a kilt, as translated by 
Percy Smith (81, p. 71). What Turaukawa meant was that the early settlers had no cloaks of dressed fibre but both sexes wore a rough rain cape of undressed material.

              


              
Their houses were in the form of 
wharau which 
Percy Smith (81, p. 71) translated as a lean-to shed.

              
Their weapons according to Turaukawa (81, p. 70) were 
huata (long spears), 
hoeroa (whalebone throwing club), and 
kurutai (short stone club). To these, he added, 
"he pere; whakawhana ai te manuka hei pere." Smith (81, p. 73) translated the statement as "the 
pere, by which 
manuka spears were thrown."

              
The Tini o Taitawaro spread over the present province of Taranaki from Oakura to the Mokau River. They had a village named Otaka near the present freezing works just north of New Plymouth. In the Urenui valley, they built a village named Pohokura after the younger brother of Taitawaro, and another named Okoki after his canoe. The names are still borne by two terraced hill forts on the north bank of the Urenui River but I believe that the original villages were on the flat and the names transferred after fortifications were developed centuries later.

              
Maruiwi died in Taranaki but the Tini o Maruiwi spread north and occupied the Tamaki area (Auckland isthmus). The Tini o Ruatamore spread further north to occupy Muriwhenua (north Auckland peninsula). Various branches spread east to Tauranga, Rotorua, Bay of Plenty, east coast areas, and the northern part of Hawkes Bay.

              
We may regard the 
tangata whenua described by Te Matorohanga and the Maui nation described by Wilson as the same people. The original groupings became further divided with the increase of population by the budding off of smaller groups or subtribes, which, in the course of time, assumed the numerical proportion of tribes. These subdivisions assumed or were given distinctive names. The people who lived at Tauranga were called Purukupenga (Full-net) because of the abundant supply of sea fish in that locality. Though 
puru sounds suspiciously like a Maorified form of "full", it is actually the Maori word meaning stuffed, full. Another group living at Rangitaiki and Matata was named Wai o hua (Waters of abundance) because of the plentiful supply of fresh-water fish (eels, white-bait) in the rivers. Others had rather poetical names derived from native plants that flourished in their districts. Such plants as the 
raupo with edible roots, tree ferns (
mauku) with edible pith, and the 
tawa with edible berries may have given rise to names like the Raupongaoheohe (Rustling-
raupo-leaves), Tururumauku (Bending-fern-tree-fronds), and Tawarauriki (Small-leaved-
tawa). On the other hand, the number of the leaves of the 
raupo and the 
tawa may have been used as figures of speech to denote the strength of the people in numbers. Some names seem to be entirely fanciful—such as Haeremarire (Proceed carefully) and Ngarutauwharewharenga (Curling waves)—but they must have had an original significance that has been forgotten.


            
            
            



              

                
The 
Moriori of the 
Chatham Islands
              

              
The 
Moriori people are included here with the first settlers because traditional and genealogical evidence points to their having left New Zealand before the arrival of the Fleet in 1350. If the Toi expedition of 1150 had arrived before they left, it is more than probable that it had no effect upon the culture of the emigrants. Hence the 
Moriori may be regarded as the pure descendants of the 
tangata whenua first settlers who from their isolation did not share in the legends, stories, and cultural changes introduced and developed in New Zealand after their departure.

              
The 
Chatham Islands lie 536 miles east of Port Lyttelton in latitude 43 degrees south. The first European visitor was 
Captain Broughton on the armed tender Chatham in 1790. He named the largest island, about 31 miles long, after his ship. The native name of the large island was Rekohu but the Maori invaders of 1835-36 gave it the name of Wharekauri which Shand (65, p. 152) pointed out was due to the following mistake. Two Maori named Ropata Tamaihengia and Pakiwhara visited the island on a whaling ship and Ropata stayed at a village named Wharekauri which name, owing to his misunderstanding of the 
Moriori dialect, he took to be that of the island. On their return to Wellington, Pakiwhara told the Ngati Mutunga and Ngati Tama tribes there about the rich supply of fish, shell fish, and preserved birds on the island of Wharekauri. Influenced by the rich food supplies, these tribes invaded the island and naturally called it Wharekauri. The Maori name replaced the original 
Moriori name of Rekohu but the change definitely took place after 1835.

              
The native flora included the braken fern (
eruhe, Pterisaquilina), native flax (
Phormium tenax), tree fern (
mamaku, Cyathea medullaris), and 
karaka (
Corynocarpus laevigata), all of which were present in New Zealand and used for the same purposes. The native trees were small, the largest being the 
karaka, the wood of which was unsuitable for making canoes. Owing to the absence of suitable timber, the people resorted to making rafts of the dry flower stalks (
korari) of the native flax. The loss of the craft of canoe building was not due to degeneration but to the lack of suitable raw material.

              
The waters of a large lagoon and the surrounding sea provided a rich supply of fish. The shores yielded quantities of shell fish which included the 
paua (
Haliotis sp.). The neighbouring islets were utilized as rookeries by the albatross (
toroa) and other sea birds. The 
Moriori made risky voyages in their flax-stalk rafts to obtain young albatross in the breeding season, and these were preserved in their own fat.

              
The 
Moriori people were estimated by Broughton to number 1,600 at the time of his visit. The Maori invaders of 1835-36 killed a number and took many of their women as wives. Introduced diseases and intermarriage 

reduced the number of full-blooded 
Moriori. Bishop Selwyn, in 1848, estimated their number at 268, and Skinner, in 1920, found that there were only two full-blooded 
Moriori living on the island. I later discovered a full-blooded male living at Dargaville in New Zealand. All three have since died and the 
Moriori became extinct as a separate people, but their blood is present in some mixed Maori families.

              
Traditional history has been recorded by Shand (66) who obtained his information from a 
Moriori named Hirawanu Tapu. Baucke (73, p. 384), who was born in the 
Chatham Islands, held that Hirawanu knew his own 
Moriori dialect imperfectly, asked informants leading questions, made suggestions to fill in gaps, and used Maori parallels. The information was written out first in Maori, which had become the current speech of the 
Moriori, and then translated by Hirawanu and Shand to provide a 
Moriori text. Baucke also blamed Shand for his uncritical adoption of doubtful parts of the stories. Te Matorohanga (81, p. 149) also recorded traditional history concerning the 
Moriori but though some of it may have been composed within the walls of the house of learning, there are strong indications that much was added after the walls of the academy had fallen into decay.

              
The earliest inhabitants of the 
Chatham Islands, according to Shand (66, p. 100), were sprung from the soil (
no ro whenua ake), being descendants of Te Aomarama and Rongomaiwhenua. Te Aomarama (World of light) probably personifies space and light and Rongomaiwhenua may personify the earth (
whenua) and the two may be a local form of the Sky-father and the Earth-mother. Such an origin does not need ocean transport and the theory of divine ancestry is a convenient substitute for forgotten history. Those who came later, however, had to be provided with canoes.

              
The first canoe to arrive in local tradition was the Tane, commanded by Kahu. One version states that he landed at Kaingaroa and another, at Tuku. Kahu brought his god (
kikokiko) also named Kahu and fern root (
eruhe) and sweet potato (
kumara). The introduced fern root had more starch and less fibre than the local variety and it was given the honorific name of Kahu's vine (Te aka a Kahu). The sweet potato was planted and the following are the opening lines of the ritual chant to promote growth:

              

                  

                    
	
                      
Kumara no Aropawa i ko
                    
                    
	Sweet potato from distant Aropawa,

                  
                  

                    
	
Kumara na rau toro,
                    
	Sweet potato spread out your leaves,

                  
                  

                    
	
Tinaku…
                    
	Grow…


              
In spite of the chant, the sweet potato refused to grow so Kahu left the island declaring that it was a wet land (
whenua rei). In a chant to speed his departing canoe, mention is made of Aropawa, Aotea, and Hawaiki.

              


              
Shand (66, p. 101) states that the 
kumara chant was old and thus infers that it was known to the 
Moriori before the Maori invasion of 1835. The reference to Aropawa and Aotea indicates that Kahu came from New Zealand and if he really did bring the sweet potato, he must have come after the arrival of the Fleet which introduced the sweet potato to New Zealand. However, the canoes which came after Kahu predate the arrival of the Fleet and hence Kahu could not possibly have brought the sweet potato and the chant with him. It seems as if Shand's informant Hirawanu had added these items to the original Kahu tradition.

              
Troubles in Hawaiki such as the war of Manai (Manaia), the burning of the house named Te Uruomanono, and the slaying of Rakei, led to the coming of two ancestral canoes (66, p. 103). The two first incidents are well known in Maori tradition as occurring in Hawaiki long before the coming of the Fleet and this forms further evidence against Kahu's introduction of the sweet potato. The troubles in Hawaiki reached a climax in the war of the Wheteina tribe, under Tumoana, against the Rauru tribe led by Pohokura. The Wheteina tribe was defeated and the survivors left Hawaiki in a number of canoes. Apparently only two, the Rangimata and the Rangihoua, reached the 
Chatham Islands.

              
The Rangihoua was commanded by Te Rakiroa and his priest Te Honeke brought the symbol of his god Rongomaiwhiti. The Rangimata was commanded by Mihiti who evidently had no priest. A number of chants recorded in the text indicate that adverse winds, storms, shortage of water, and other hardships were encountered on the voyage. Land was made at 
Chatham Island but in attempting to land, the Rangihoua was wrecked and most of the crew, including the commander and the priest, perished. The Rangimata, without a priest or a god, made a safe landing without loss of life.

              
The crew of the Rangimata landed on the north coast. They are said to have planted the 
karaka and the 
marautara, a member of the convolvulus family which is now extinct. No mention is made of the sweet potato. The members of the two canoes settled down and lived peaceably with the local inhabitants. One of the local chiefs living at the time was Rongopapa. Shand (66, p. 115), from a lineage of 28 generations from Rongopapa to modern times, estimated that the Rangimata canoe arrived at the Chathams 700 years ago or roughly about 1200 A.D.

              
The Oropuke (66, p. 115) arrived some years later under the command of Moe, the grandson of Pohokura, chief of the Rauru tribe. The newcomers of the Rauru tribe came in contact with their hereditary enemies and after a period of peace, war broke out between them. A local chief named Nunukuwhenua was able to establish peace between the warring tribes. He established a law prohibiting the use of any weapon except a quarter staff for settling quarrels. If blood was drawn, the wounded one 

had to call out, "I bleed" (
Ka toto au) and fighting had to cease immethately. The law of Nunuku was strictly observed until the Maori invasion of 1835 broke the long period of peace.

              
The Matorohanga account is exasperating in its copious details which make one wonder how anyone in New Zealand could possibly know more about the people on a distant island than the people themselves. The account (81, pp. 75, 149) commences by stating that a party of the early Tini o Taitawaro tribe, after suffering defeats in Taranaki, crossed to Aropawa, the northern part of the South Island. There they were attacked by Tamaahua and his men who were seeking greenstone in the South Island. After two defeats, the Tini o Taitawaro fled in six canoes. They were seen going south and were assumed to have reached the 
Chatham Islands. Tamaahua was stated to have come to New Zealand with Whatonga in the Kurahaupo canoe. This would place the date as somewhere about 1175 A.D. which would probably fit in with the arrival of the Rangihoua and Rangimata canoes in 
Chatham Islands. However, the story of where the remnants of the Tini o Taitawaro went is pure conjecture on the part of the Maori historians. The 
Moriori have no record of the name Taitawaro.

              
The Matorohanga version of the Kahu tradition (81, p. 150) is an extraordinary compilation of so many details that nothing is left for doubt except its authenticity. Some further details are added to Toi's voyage (81, p. 150) for after leaving Rarotonga, he is stated to have visited other islands including Pangopango, Hamoa (Samoa) from whence he sailed for New Zealand. He missed his objective and, getting too far to the east, sighted a small island but did not land. He evidently reshaped his course and landed at Tamaki. The report of the island was spread later and reached Kahu who was living at Whakatane.

              
Kahu with 27 persons migrated to the west coast to a place named Te Houhou on the banks of the Rangitikei River. After much building material had been cut, Kahu's son Tamauri dreamt that the timber had been floated away to an island out in the ocean. Kahu took the dream as a favourable omen and determined to seek the island. He moved to the mouth of the Rangitikei River and proceeded to build a seagoing canoe. His daughter, Hinetewaiwai, found a 
kauri log stranded on the beach and this was split to form beams, sprits, and masts for the canoe. Akaaroroa, an expert canoe builder, opportunely arrived from Whanganui and completed the building of the canoe. Three varieties of fern root and some seed 
kumara and 
taro were placed aboard. The canoe named Tanewai sailed and in due course landed at a bay on the north coast of the island they sought.

              
The bay where they landed was named Kaingaroa in remembrance of the New Zealand plain near Kahu's temporary home at Taupo. The 


kauri timber on the canoe was used to build a house and hence the island was named Wharekauri (house of 
kauri). The fern roots were planted and the spot named Tongariro after the mountain in New Zealand. The sweet potato and 
taro were planted but did not grow. Hence Kahu determined to return to Arapaoa in New Zealand. The expert canoe builder, Akaaroroa, and others who had married local women refused to leave the island. Kahu, his daughter, and some of his people embarked on the Tanewai canoe and disappeared from mortal ken.

              
An analysis of the Kahu story, as told in detail in the native text of Te Matorohanga, indicates strongly that it has been elaborated around the simpler 
Moriori story by adding details as to personal and place names and rationalizing some of the events. Thus Toi was deflected out of his course so as to report an island to the east of New Zealand. Kahu was located at Whakatane in order to hear the report. He was moved to Rangitikei as the best place for departure, and the names of various places at which he stayed are included to give that detail which carries conviction to the Maori mind. It is absolutely certain that the compilers of the story had heard that the island was named Wharekauri. This information could only have come from some Taranaki source after the year 1835. It is on record that Te Matorohanga exchanged information with some Taranaki chiefs in 1841 (81, p. 154) and with Whanganui chiefs in 1855 or 1856 (81, p. 154). Thus he was able to provide for the naming of the island by including some 
kauri spars on Kahu's canoe. However, there were no 
kauri trees in the Rangitikei district so a 
kauri log was conveniently floated down from its natural habitat in the north and cast ashore near the canoe builders. On landing on the island, the 
kauri spars were used to build the house in order to account for the name of Wharekauri. In the 
Moriori account, Kahu introduced one new variety of fern root and the sweet potato only but Te Matorohanga introduced three varieties of fern root and the 
taro in addition to the sweet potato. The addition of the 
taro does not strengthen the story for we know that neither the 
taro nor the sweet potato were in New Zealand until about two centuries after the advent of Toi.

              
The manner in which the Kahu story was brought back to New Zealand was told to Te Matorohanga by the two Whanganui chiefs whom he visited in 1854 or 1855. They stated that Akaaroroa had descendants in the 
Chatham Islands and of these, Te Hautehoro in the fourth generation from Akaaroroa, returned to Whanganui, where he and his descendants remained. Though sea-going canoes could be made in New Zealand to voyage to the 
Chatham Islands, there was no material in the 
Chatham Islands to make a seaworthy canoe for the return of Te Hautehoro to the land of his ancestors. It is hardly likely that he could have covered the 536 miles of rough sea in a raft made of the flower stalks of 

the native flax. Thus the explanation imposes another burden on our credulity.

              
The Matorohanga narrative is lengthened by further references to events in Hawaiki and the sailing of the Rangihoua and Rangimatawai canoes but as 
Percy Smith (81, p. 155) explains that this part was probably added by Te Whatahoro, the scribe, it may be ignored. It is interesting to note, however, that Te Whatahoro's literary method included increasing numbers such as three varieties of fern root instead of one, adding extra place and personal names, and lengthening or altering the 
Moriori names. Thus the 
Moriori names Rangimata, Rongomaiwhiti, Kauanga, and Tarere become Rangimatawai, Rongomaiwhitiki, Maruakauanga, and Tareremoana in the Whatahoro version. The 
Moriori names Kirika and Te Rakiroa were changed to Arikikakahu and Rakeiroau. Such changes may have been due to lapses of memory but they are so consistent that they seem to indicate a deliberate plan of conjuring up extra details.

              

                  

                    

Moriori Genealogical Dates
                  
                  

                    
	
                      
Ancestor
                    
                    
	
Number of generations

to 1900 
A D.
                    
	
                      

                        
Total years
                      
                    
                    
	
                      

                        
Date
                      
                    

                  
                  

                    
	Toi
                    
	167
                    
	4,175
                    
	2275 B.C.

                  
                  

                    
	Rongomaiwhenua
                    
	137 (129)
                    
	3,175
                    
	1275 B.C.

                  
                  

                    
	Kahuti (con. of Kahu)
                    
	101 (101)
                    
	2,525
                    
	625 B.C.

                  
                  

                    
	Rongopapa (con. of Rangimata canoe)
                    
	28 (31)
                    
	700
                    
	1200 A.D.


              
Two 
Moriori lineages recorded by Shand (66, p. 52) are extremely interesting. One of 183 generations supplied by Tamahiwai in 1868 commences with Tu, Rongo, Tane, and Tangaroa, passes through Toi, Rauru, and Whatonga, through Rongomaiwhenua (the first inhabitant), and ends with Tamahiwai himself. The first four are major Polynesian gods and they supply genealogical evidence that the 
Moriori ancestors came originally from central Polynesia. The group of Toi, Rauru, and Whatonga is important for if it was not added to the lineage after Maori contact in 1835, it proves that the 
Moriori ancestors were in New Zealand after the arrival of Toi and Whatonga. Such a lineage could not have come direct from central Polynesia. On this line, the contemporaries at the visits of Kahu and the Rangimata canoe were Kahuti and Rongopapa respectively. The other lineage of 129 generations was given by Maikoua. It commences with Te Aomarama and Rongomaiwhenua and includes contemporaries of Kahu and the Rangimata canoe. By adding two generations to bring the lineages down to 1900 A.D. and giving each generation a value of 25 years, amazing results are obtained as regards the dating of Toi, Rongomaiwhenua, and Kahu. The foregoing table is 

compiled from the Tamahiwai lineage and the corresponding number of generations in the Maikoua lineage is shown in parentheses.

              
The dates obtained for Toi, Rongomaiwhenua, and Kahu are utterly fantastic and show that these lineages, like others, have been built up to acquire the prestige of length. Though we cannot accept them as a measure of time, we can admire the two 
Moriori genealogists for committing such long lists to memory. But though lineages may be unreliable in the part dealing with remote ancestors, the latter part covering more recent ancestors may still have some value in dating events. Thus the date of 1200 A.D. for the Rangimata canoe with its unfortunate sister ship, the Rangihoua, may be approximately correct.


            
            

              

                
The Moa Hunters
              

              
The traditional accounts of early settlement have received convincing support from archaeological research in the South Island from which the extinct moa supplied the key to unlock the past. The large wingless moa must have formed a wonderful source of food supply to the early settlers and yet the fact that they were extinct and that there was a paucity of traditional references concerning them, created a doubt as to whether the ancestors of the Maori had ever seen a living moa. However, the very fact that a few references did mention the name moa could not be disregarded.

              
The name moa was applied to the domestic fowl throughout Polynesia. It was brought into central Polynesia with the pig and the dog and the moa was carried to the Hawaiian Islands in the north and to Easter Island in the far east. Of the three Polynesian introduced animals, only the dog reached New Zealand. From the presence of the word moa in even a few Maori references, it seemed evident that the first settlers, having no introduced moa, applied the spare name to a local bird which appealed to them as furnishing an even better supply of food than the domesticated fowl which they knew in the homeland. Thus the paucity of references to the moa applied to the traditions of the Fleet ancestors who arrived after the moa had been exterminated by the earlier settlers.

              
The discovery of moa bones associated with Maori middens in the sandhills of the North Island seemed to indicate that the two were contemporaneous but Archey (8, p. 99), after a study of the sites, explained the matter as follows:

              
"Certain associations or occurrences together, of moa bones and Maori midden material are secondary, and have resulted from the erosion of younger overlying sandhills and the consequent mingling of their midden material with much older moa remains."

              
However, the South Island furnished better evidence. The association of moa bones with human artifacts was described by Hutton and others 

and excited interest at the time. Skinner, Teviotdale and others conducted more extensive excavations on sites in Otago and Canterbury which were regarded as moa hunters' camps. Teviotdale (100, p. 117) in summing up his work pointed out that the stone adzes and fishhooks found associated with moa bones were definitely Polynesian in type. Further excavations by Eyles and Duff (30) at Wairau in Marlborough uncovered graves in which skeletons were associated with adzes, ornaments, and blown moa eggs. The adzes again were of Polynesian type. (Plate I.) Thus the early settlers were definitely proved to have hunted the moa and to have been of Polynesian stock.

              
Further light on the problem was shed by studies in ornithology. The discovery of large numbers of moa skeletons closely packed together in swamps had aroused suspicion that the early moa hunters had been guilty of wholesale slaughter. One of the few Maori references alludes to the moa having been driven into swamps by the fire (
ahi) of Tamatea. However, Archey (8, p. 99) cleared up the situation by stating that the destruction of the moa in considerable numbers occurred in a pluvial period following the Pleistocene glaciation. He adds:

              
"The pluvial conditions themselves and the accompanying extension of forest areas in this period may separately or conjointly have been to the disadvantage of the moa, but they did not prevent its survival until the advent of man a thousand years or more ago."

              
The earliest human occupants quickly exterminated the moa, first in the North Island and later in the South, and it happened before the great fleet migration of 1350 A.D. brought to these shores the ancestors of the present Maori tribes, whose legends have preserved vague accounts from the earlier Polynesian folk believed to have already been in occupation of the land for some generations.

              
The advent of man a thousand years or more ago fits in with the traditional coming of the first settlers referred to by Wilson as the Maui nation and by Best as the Maruiwi.

              
The voluntary settlement of parts of the South Island before the advent of the Fleet had heretofore created a problem. The North Island was naturally held to be more attractive to people of Polynesian stock because of its warmer climate which was also conducive to the growth of tropical food plants, such as the sweet potato, 
taro, and yam. However, the earliest settlers had not brought any cultivable food plants with them and hence the better agricultural possibilities of the North Island meant nothing to them. They were perforce hunters and not tillers of the soil. Thus when the supply of moa ran short in the North Island, the people moved south in search of better hunting grounds. Duff (30, p. 23) has shown that certain artifacts associated with the moa hunters have a "normal 
Cook Strait concentration". It may be assumed that there was a 

period of closer settlement on the northern shores of 
Cook Strait before exploration across the strait led to settlement on its southern shores at D'Urville Island and Marlborough. A strong attraction must have existed to induce people to cross 
Cook Strait and spread to various localities along the east coast of the South Island as far as Murihiku. The evidence produced by the excavations in camp and settlement sites and the cemetery at Wairau proves that the attraction was the greater abundance of moa for food supply. Hence in the hunting period before cultivable food plants were introduced by the Fleet, the South Island was more attractive to hunters than the North Island.

              
During the first settlement period, probably, the moa was exterminated in the South Island but the moa hunters and their descendants had become acclimatized in their southern homes and they continued to find ample supplies of food in other birds, fish, shell fish and indigenous native plants. It may be that the early tribes of the south referred to as the Rapuwai and the Waitaha were the unmixed descendants of the southern moa hunters. Both these tribal names follow the descriptive terminology applied to the North Island tribes descended from Maruiwi and his contemporaries. After centuries of isolation, the South Island was invaded by the Ngati Mamoe and later again by the Ngaitahu, both names conforming to the later form adopted after the arrival of the Fleet. The Ngaitahu pushed the Ngati Mamoe further south into the Murihiku area. The Rapuwai and Waitaha were absorbed mostly into the Ngati Mamoe but some elements of the early Polynesian culture of their moa-hunting ancestors have survived in the local culture of the extended Murihiku area. Some of the tools, hooks, and ornaments of the early Polynesian culture have been preserved intact by Mother Earth and the moa remains associated with them have conclusively proved that they predate the various stages of intermixture which resulted in what we now know as Maori culture.
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The kupe tradition as told by te matorohanga states definitely that there were no human inhabitants in New Zealand at the time of his visit. A west coast tradition from the Tainui area, however, states that Kupe saw people in the west digging up fern root with a pointed stick. A Whanganui informant told me that the fantail Kupe saw was flitting about above a latrine and queried the absence of inhabitants by asking, "To whom did the latrine belong?" It is possible that in some parts of the country there were people whom Kupe did not see.
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The Maui Nation
              

              
Judge J. A. Wilson (109, p. 126) was the first writer to draw attention to traditional evidence regarding the peopling of New Zealand before the arrival of immigrants from Hawaiki about 600 years ago. For the local advent of the people, the Maui fishing myth was quoted with the difference that Maui was accompanied by his three sons instead of his brothers. When the North Island was fished up, the canoe remained on top of Hikurangi Mountain "where it may be seen in a petrified state to this day." Wilson stated that from this "southern Ararat" the descendants of Maui peopled the North Island of New Zealand. Because of this descent, he referred to the people as the Maui nation to distinguish them from the later Hawaikians. He pointed out that their genealogies went back for 1000 years and contain double the number of generations found upon the genealogical tree of a Hawaikian subsequent to the immigration. Thus, Wilson supported a theory that Maui actually came to New Zealand and that the successive generations on the Maui lineages all lived in New Zealand. Such a theory infers that the Maui nation was in occupation before Kupe's voyage.

              
The spread of a people from the "southern Ararat" could only have 

taken place if Maui and his sons had brought their wives with them but Polynesians did not take their wives on fishing expeditions. Maui, as a culture hero and an ancestor, must have lived over 1000 years ago and lineages in various parts of Polynesia trace back to him. It was someone lower down on the lineage and not Maui himself who came to New Zealand. It is true that there were settlers here before the Hawaikians of 600 years ago, but their ancestors did not come in the way accepted by Wilson.
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The Tangata Whenua
              

              
A more feasible tradition concerning the advent of the first settlers of the land (
tangata whenua) was given by Te Matorohanga (81, pp. 69, 70) and some gaps in his narrative were filled in by Turaukawa, a graduate of a Taranaki school of learning. The first settlers landed in three canoes on the Taranaki coast at Ngamotu near the present town of New Plymouth. The canoes were Kahutara, Taikoria, and Okoki, commanded respectively by Maruiwi, Ruatamore, and Taitawaro. Three other persons belonging to that period were Pananehu, Tamaki, and Pohokura, a younger brother of Taitawaro. Te Matorohanga stated that neither he nor Turaukawa knew where the canoes came from. In a later chapter (81, p. 91), he remembered that they came from Horanuiatau and Haupapanuiatau which fills out the narrative but sheds no light. The country they came from was said to be very hot and larger than the land to which they came. 
Percy Smith (81, p. 72) interpolated into his translation the statement that they were out fishing when a westerly gale sprang up and blew them out to sea. This explanation does not make sense, for the canoes had women aboard. They evidently set out with food, water, and women to reach some group but adverse weather conditions drove them to the wrong land.

              
These first settlers occupied localities along the west coast of the North Island. The family groups increased in numbers and became distinguished by the prefix Tini (myriad) before their particular ancestor. The main groups, which were descended from the three canoe commanders, were Tini o Maruiwi, Tini o Taitawaro, and Tini o Ruatamore. A fourth group claimed descent from Pananehu, the Tini o Pananehu.

              
The people (81, p. 69) were tall and upright (kokau), with large bones (
nunui nga iwi), prominent knees (
turi takoto), flat faces (
kanohi paraha), quick eyes (
mata kanae) that were side glancing (
tiro pikart), flat noses (
ihu patiki), expanded nostrils (
pongare kau parari), straight hair (
maikawe torotika) some with lank hair (
he mahora etahi) and reddish-black skins (
kiri puwhero waitutu). They were a people who hugged the fire (
he iwi kiri ahi) and they were lazy (
mangere). In a later reference (81, p. 91), it is stated that they had thin calves (
ateate rere).

              


              
The above description would have done credit to a trained physical anthropologist and it would have been remarkable as an example of transmission by memorizing over a number of centuries, if it were true. Such characteristics as flat noses with expanded nostrils, thin calves, and reddish-black skins led 
Percy Smith and 
Elsdon Best to accept the recital as confirming a theory that the first settlers were of Melanesian stock. However, the details, impressive though they seem, contain one item which destroys their value as an accurate description of racial stock. A constant character of the Melanesian people is their woolly hair and as the hair of the early settlers is definitely stated to be straight (
torotika) and lank (
mahora), their Melanesian origin cannot be accepted as being supported by the Matorohanga account. It is evident that the Matorohanga school believed that the early settlers were different from themselves and so they made them different. The sum of physical differences formed an academic type that did not exist in real life.

              
The language of the Maui nation, according to Wilson (109, p. 128) was Maori. 
Percy Smith (81, p. 72) says of the first settlers, "The language they spoke was evidently Polynesian, as the names of people and places show." The Matorohanga school was able to create physical differences but its linguistic range was not sufficient to introduce differences in language and so the Melanesian origin is also contradicted by the first settlers not only bearing Polynesian names but applying them to their canoes and the places they occupied.

              
Food plants were not introduced by the first settlers and their vegetable foods were obtained entirely from local plants (p. 73). Wilson (109, p. 127), however, stated that they introduced the gourd (
hue) which is possible but extremely doubtful. Wilson's further statement that they did not have the 
karaka is incorrect for that plant is indigenous to New Zealand. Wilson evidently knew the story of the introduction of the 
karaka by Turi in the later Fleet period and hence inferred that it was not present in New Zealand when the first settlers arrived.

              
Their clothing, as described by Turaukawa (81, p. 70), was as follows:

              

                  

                    
	
Kaore he kakahu,
                    
	They had no 
kakahu,

                  
                  

                    
	
                      
Ko nga kahu he pake—
                    
                    
	their 
kahu were 
pake—

                  
                  

                    
	
o nga wahine,
                    
	of the women,

                  
                  

                    
	
                      
o nga tane.
                    
                    
	of the men.


              
Turaukawa evidently distinguished between 
kakahu as well-made cloaks and 
kahu as an inferior form of rain cape, for the 
pake of his period was a rough rain cape made of undressed 
kiekie leaves or of flax and not a kilt, as translated by 
Percy Smith (81, p. 71). What Turaukawa meant was that the early settlers had no cloaks of dressed fibre but both sexes wore a rough rain cape of undressed material.

              


              
Their houses were in the form of 
wharau which 
Percy Smith (81, p. 71) translated as a lean-to shed.

              
Their weapons according to Turaukawa (81, p. 70) were 
huata (long spears), 
hoeroa (whalebone throwing club), and 
kurutai (short stone club). To these, he added, 
"he pere; whakawhana ai te manuka hei pere." Smith (81, p. 73) translated the statement as "the 
pere, by which 
manuka spears were thrown."

              
The Tini o Taitawaro spread over the present province of Taranaki from Oakura to the Mokau River. They had a village named Otaka near the present freezing works just north of New Plymouth. In the Urenui valley, they built a village named Pohokura after the younger brother of Taitawaro, and another named Okoki after his canoe. The names are still borne by two terraced hill forts on the north bank of the Urenui River but I believe that the original villages were on the flat and the names transferred after fortifications were developed centuries later.

              
Maruiwi died in Taranaki but the Tini o Maruiwi spread north and occupied the Tamaki area (Auckland isthmus). The Tini o Ruatamore spread further north to occupy Muriwhenua (north Auckland peninsula). Various branches spread east to Tauranga, Rotorua, Bay of Plenty, east coast areas, and the northern part of Hawkes Bay.

              
We may regard the 
tangata whenua described by Te Matorohanga and the Maui nation described by Wilson as the same people. The original groupings became further divided with the increase of population by the budding off of smaller groups or subtribes, which, in the course of time, assumed the numerical proportion of tribes. These subdivisions assumed or were given distinctive names. The people who lived at Tauranga were called Purukupenga (Full-net) because of the abundant supply of sea fish in that locality. Though 
puru sounds suspiciously like a Maorified form of "full", it is actually the Maori word meaning stuffed, full. Another group living at Rangitaiki and Matata was named Wai o hua (Waters of abundance) because of the plentiful supply of fresh-water fish (eels, white-bait) in the rivers. Others had rather poetical names derived from native plants that flourished in their districts. Such plants as the 
raupo with edible roots, tree ferns (
mauku) with edible pith, and the 
tawa with edible berries may have given rise to names like the Raupongaoheohe (Rustling-
raupo-leaves), Tururumauku (Bending-fern-tree-fronds), and Tawarauriki (Small-leaved-
tawa). On the other hand, the number of the leaves of the 
raupo and the 
tawa may have been used as figures of speech to denote the strength of the people in numbers. Some names seem to be entirely fanciful—such as Haeremarire (Proceed carefully) and Ngarutauwharewharenga (Curling waves)—but they must have had an original significance that has been forgotten.
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The 
Moriori of the 
Chatham Islands
              

              
The 
Moriori people are included here with the first settlers because traditional and genealogical evidence points to their having left New Zealand before the arrival of the Fleet in 1350. If the Toi expedition of 1150 had arrived before they left, it is more than probable that it had no effect upon the culture of the emigrants. Hence the 
Moriori may be regarded as the pure descendants of the 
tangata whenua first settlers who from their isolation did not share in the legends, stories, and cultural changes introduced and developed in New Zealand after their departure.

              
The 
Chatham Islands lie 536 miles east of Port Lyttelton in latitude 43 degrees south. The first European visitor was 
Captain Broughton on the armed tender Chatham in 1790. He named the largest island, about 31 miles long, after his ship. The native name of the large island was Rekohu but the Maori invaders of 1835-36 gave it the name of Wharekauri which Shand (65, p. 152) pointed out was due to the following mistake. Two Maori named Ropata Tamaihengia and Pakiwhara visited the island on a whaling ship and Ropata stayed at a village named Wharekauri which name, owing to his misunderstanding of the 
Moriori dialect, he took to be that of the island. On their return to Wellington, Pakiwhara told the Ngati Mutunga and Ngati Tama tribes there about the rich supply of fish, shell fish, and preserved birds on the island of Wharekauri. Influenced by the rich food supplies, these tribes invaded the island and naturally called it Wharekauri. The Maori name replaced the original 
Moriori name of Rekohu but the change definitely took place after 1835.

              
The native flora included the braken fern (
eruhe, Pterisaquilina), native flax (
Phormium tenax), tree fern (
mamaku, Cyathea medullaris), and 
karaka (
Corynocarpus laevigata), all of which were present in New Zealand and used for the same purposes. The native trees were small, the largest being the 
karaka, the wood of which was unsuitable for making canoes. Owing to the absence of suitable timber, the people resorted to making rafts of the dry flower stalks (
korari) of the native flax. The loss of the craft of canoe building was not due to degeneration but to the lack of suitable raw material.

              
The waters of a large lagoon and the surrounding sea provided a rich supply of fish. The shores yielded quantities of shell fish which included the 
paua (
Haliotis sp.). The neighbouring islets were utilized as rookeries by the albatross (
toroa) and other sea birds. The 
Moriori made risky voyages in their flax-stalk rafts to obtain young albatross in the breeding season, and these were preserved in their own fat.

              
The 
Moriori people were estimated by Broughton to number 1,600 at the time of his visit. The Maori invaders of 1835-36 killed a number and took many of their women as wives. Introduced diseases and intermarriage 

reduced the number of full-blooded 
Moriori. Bishop Selwyn, in 1848, estimated their number at 268, and Skinner, in 1920, found that there were only two full-blooded 
Moriori living on the island. I later discovered a full-blooded male living at Dargaville in New Zealand. All three have since died and the 
Moriori became extinct as a separate people, but their blood is present in some mixed Maori families.

              
Traditional history has been recorded by Shand (66) who obtained his information from a 
Moriori named Hirawanu Tapu. Baucke (73, p. 384), who was born in the 
Chatham Islands, held that Hirawanu knew his own 
Moriori dialect imperfectly, asked informants leading questions, made suggestions to fill in gaps, and used Maori parallels. The information was written out first in Maori, which had become the current speech of the 
Moriori, and then translated by Hirawanu and Shand to provide a 
Moriori text. Baucke also blamed Shand for his uncritical adoption of doubtful parts of the stories. Te Matorohanga (81, p. 149) also recorded traditional history concerning the 
Moriori but though some of it may have been composed within the walls of the house of learning, there are strong indications that much was added after the walls of the academy had fallen into decay.

              
The earliest inhabitants of the 
Chatham Islands, according to Shand (66, p. 100), were sprung from the soil (
no ro whenua ake), being descendants of Te Aomarama and Rongomaiwhenua. Te Aomarama (World of light) probably personifies space and light and Rongomaiwhenua may personify the earth (
whenua) and the two may be a local form of the Sky-father and the Earth-mother. Such an origin does not need ocean transport and the theory of divine ancestry is a convenient substitute for forgotten history. Those who came later, however, had to be provided with canoes.

              
The first canoe to arrive in local tradition was the Tane, commanded by Kahu. One version states that he landed at Kaingaroa and another, at Tuku. Kahu brought his god (
kikokiko) also named Kahu and fern root (
eruhe) and sweet potato (
kumara). The introduced fern root had more starch and less fibre than the local variety and it was given the honorific name of Kahu's vine (Te aka a Kahu). The sweet potato was planted and the following are the opening lines of the ritual chant to promote growth:

              

                  

                    
	
                      
Kumara no Aropawa i ko
                    
                    
	Sweet potato from distant Aropawa,

                  
                  

                    
	
Kumara na rau toro,
                    
	Sweet potato spread out your leaves,

                  
                  

                    
	
Tinaku…
                    
	Grow…


              
In spite of the chant, the sweet potato refused to grow so Kahu left the island declaring that it was a wet land (
whenua rei). In a chant to speed his departing canoe, mention is made of Aropawa, Aotea, and Hawaiki.

              


              
Shand (66, p. 101) states that the 
kumara chant was old and thus infers that it was known to the 
Moriori before the Maori invasion of 1835. The reference to Aropawa and Aotea indicates that Kahu came from New Zealand and if he really did bring the sweet potato, he must have come after the arrival of the Fleet which introduced the sweet potato to New Zealand. However, the canoes which came after Kahu predate the arrival of the Fleet and hence Kahu could not possibly have brought the sweet potato and the chant with him. It seems as if Shand's informant Hirawanu had added these items to the original Kahu tradition.

              
Troubles in Hawaiki such as the war of Manai (Manaia), the burning of the house named Te Uruomanono, and the slaying of Rakei, led to the coming of two ancestral canoes (66, p. 103). The two first incidents are well known in Maori tradition as occurring in Hawaiki long before the coming of the Fleet and this forms further evidence against Kahu's introduction of the sweet potato. The troubles in Hawaiki reached a climax in the war of the Wheteina tribe, under Tumoana, against the Rauru tribe led by Pohokura. The Wheteina tribe was defeated and the survivors left Hawaiki in a number of canoes. Apparently only two, the Rangimata and the Rangihoua, reached the 
Chatham Islands.

              
The Rangihoua was commanded by Te Rakiroa and his priest Te Honeke brought the symbol of his god Rongomaiwhiti. The Rangimata was commanded by Mihiti who evidently had no priest. A number of chants recorded in the text indicate that adverse winds, storms, shortage of water, and other hardships were encountered on the voyage. Land was made at 
Chatham Island but in attempting to land, the Rangihoua was wrecked and most of the crew, including the commander and the priest, perished. The Rangimata, without a priest or a god, made a safe landing without loss of life.

              
The crew of the Rangimata landed on the north coast. They are said to have planted the 
karaka and the 
marautara, a member of the convolvulus family which is now extinct. No mention is made of the sweet potato. The members of the two canoes settled down and lived peaceably with the local inhabitants. One of the local chiefs living at the time was Rongopapa. Shand (66, p. 115), from a lineage of 28 generations from Rongopapa to modern times, estimated that the Rangimata canoe arrived at the Chathams 700 years ago or roughly about 1200 A.D.

              
The Oropuke (66, p. 115) arrived some years later under the command of Moe, the grandson of Pohokura, chief of the Rauru tribe. The newcomers of the Rauru tribe came in contact with their hereditary enemies and after a period of peace, war broke out between them. A local chief named Nunukuwhenua was able to establish peace between the warring tribes. He established a law prohibiting the use of any weapon except a quarter staff for settling quarrels. If blood was drawn, the wounded one 

had to call out, "I bleed" (
Ka toto au) and fighting had to cease immethately. The law of Nunuku was strictly observed until the Maori invasion of 1835 broke the long period of peace.

              
The Matorohanga account is exasperating in its copious details which make one wonder how anyone in New Zealand could possibly know more about the people on a distant island than the people themselves. The account (81, pp. 75, 149) commences by stating that a party of the early Tini o Taitawaro tribe, after suffering defeats in Taranaki, crossed to Aropawa, the northern part of the South Island. There they were attacked by Tamaahua and his men who were seeking greenstone in the South Island. After two defeats, the Tini o Taitawaro fled in six canoes. They were seen going south and were assumed to have reached the 
Chatham Islands. Tamaahua was stated to have come to New Zealand with Whatonga in the Kurahaupo canoe. This would place the date as somewhere about 1175 A.D. which would probably fit in with the arrival of the Rangihoua and Rangimata canoes in 
Chatham Islands. However, the story of where the remnants of the Tini o Taitawaro went is pure conjecture on the part of the Maori historians. The 
Moriori have no record of the name Taitawaro.

              
The Matorohanga version of the Kahu tradition (81, p. 150) is an extraordinary compilation of so many details that nothing is left for doubt except its authenticity. Some further details are added to Toi's voyage (81, p. 150) for after leaving Rarotonga, he is stated to have visited other islands including Pangopango, Hamoa (Samoa) from whence he sailed for New Zealand. He missed his objective and, getting too far to the east, sighted a small island but did not land. He evidently reshaped his course and landed at Tamaki. The report of the island was spread later and reached Kahu who was living at Whakatane.

              
Kahu with 27 persons migrated to the west coast to a place named Te Houhou on the banks of the Rangitikei River. After much building material had been cut, Kahu's son Tamauri dreamt that the timber had been floated away to an island out in the ocean. Kahu took the dream as a favourable omen and determined to seek the island. He moved to the mouth of the Rangitikei River and proceeded to build a seagoing canoe. His daughter, Hinetewaiwai, found a 
kauri log stranded on the beach and this was split to form beams, sprits, and masts for the canoe. Akaaroroa, an expert canoe builder, opportunely arrived from Whanganui and completed the building of the canoe. Three varieties of fern root and some seed 
kumara and 
taro were placed aboard. The canoe named Tanewai sailed and in due course landed at a bay on the north coast of the island they sought.

              
The bay where they landed was named Kaingaroa in remembrance of the New Zealand plain near Kahu's temporary home at Taupo. The 


kauri timber on the canoe was used to build a house and hence the island was named Wharekauri (house of 
kauri). The fern roots were planted and the spot named Tongariro after the mountain in New Zealand. The sweet potato and 
taro were planted but did not grow. Hence Kahu determined to return to Arapaoa in New Zealand. The expert canoe builder, Akaaroroa, and others who had married local women refused to leave the island. Kahu, his daughter, and some of his people embarked on the Tanewai canoe and disappeared from mortal ken.

              
An analysis of the Kahu story, as told in detail in the native text of Te Matorohanga, indicates strongly that it has been elaborated around the simpler 
Moriori story by adding details as to personal and place names and rationalizing some of the events. Thus Toi was deflected out of his course so as to report an island to the east of New Zealand. Kahu was located at Whakatane in order to hear the report. He was moved to Rangitikei as the best place for departure, and the names of various places at which he stayed are included to give that detail which carries conviction to the Maori mind. It is absolutely certain that the compilers of the story had heard that the island was named Wharekauri. This information could only have come from some Taranaki source after the year 1835. It is on record that Te Matorohanga exchanged information with some Taranaki chiefs in 1841 (81, p. 154) and with Whanganui chiefs in 1855 or 1856 (81, p. 154). Thus he was able to provide for the naming of the island by including some 
kauri spars on Kahu's canoe. However, there were no 
kauri trees in the Rangitikei district so a 
kauri log was conveniently floated down from its natural habitat in the north and cast ashore near the canoe builders. On landing on the island, the 
kauri spars were used to build the house in order to account for the name of Wharekauri. In the 
Moriori account, Kahu introduced one new variety of fern root and the sweet potato only but Te Matorohanga introduced three varieties of fern root and the 
taro in addition to the sweet potato. The addition of the 
taro does not strengthen the story for we know that neither the 
taro nor the sweet potato were in New Zealand until about two centuries after the advent of Toi.

              
The manner in which the Kahu story was brought back to New Zealand was told to Te Matorohanga by the two Whanganui chiefs whom he visited in 1854 or 1855. They stated that Akaaroroa had descendants in the 
Chatham Islands and of these, Te Hautehoro in the fourth generation from Akaaroroa, returned to Whanganui, where he and his descendants remained. Though sea-going canoes could be made in New Zealand to voyage to the 
Chatham Islands, there was no material in the 
Chatham Islands to make a seaworthy canoe for the return of Te Hautehoro to the land of his ancestors. It is hardly likely that he could have covered the 536 miles of rough sea in a raft made of the flower stalks of 

the native flax. Thus the explanation imposes another burden on our credulity.

              
The Matorohanga narrative is lengthened by further references to events in Hawaiki and the sailing of the Rangihoua and Rangimatawai canoes but as 
Percy Smith (81, p. 155) explains that this part was probably added by Te Whatahoro, the scribe, it may be ignored. It is interesting to note, however, that Te Whatahoro's literary method included increasing numbers such as three varieties of fern root instead of one, adding extra place and personal names, and lengthening or altering the 
Moriori names. Thus the 
Moriori names Rangimata, Rongomaiwhiti, Kauanga, and Tarere become Rangimatawai, Rongomaiwhitiki, Maruakauanga, and Tareremoana in the Whatahoro version. The 
Moriori names Kirika and Te Rakiroa were changed to Arikikakahu and Rakeiroau. Such changes may have been due to lapses of memory but they are so consistent that they seem to indicate a deliberate plan of conjuring up extra details.

              

                  

                    

Moriori Genealogical Dates
                  
                  

                    
	
                      
Ancestor
                    
                    
	
Number of generations

to 1900 
A D.
                    
	
                      

                        
Total years
                      
                    
                    
	
                      

                        
Date
                      
                    

                  
                  

                    
	Toi
                    
	167
                    
	4,175
                    
	2275 B.C.

                  
                  

                    
	Rongomaiwhenua
                    
	137 (129)
                    
	3,175
                    
	1275 B.C.

                  
                  

                    
	Kahuti (con. of Kahu)
                    
	101 (101)
                    
	2,525
                    
	625 B.C.

                  
                  

                    
	Rongopapa (con. of Rangimata canoe)
                    
	28 (31)
                    
	700
                    
	1200 A.D.


              
Two 
Moriori lineages recorded by Shand (66, p. 52) are extremely interesting. One of 183 generations supplied by Tamahiwai in 1868 commences with Tu, Rongo, Tane, and Tangaroa, passes through Toi, Rauru, and Whatonga, through Rongomaiwhenua (the first inhabitant), and ends with Tamahiwai himself. The first four are major Polynesian gods and they supply genealogical evidence that the 
Moriori ancestors came originally from central Polynesia. The group of Toi, Rauru, and Whatonga is important for if it was not added to the lineage after Maori contact in 1835, it proves that the 
Moriori ancestors were in New Zealand after the arrival of Toi and Whatonga. Such a lineage could not have come direct from central Polynesia. On this line, the contemporaries at the visits of Kahu and the Rangimata canoe were Kahuti and Rongopapa respectively. The other lineage of 129 generations was given by Maikoua. It commences with Te Aomarama and Rongomaiwhenua and includes contemporaries of Kahu and the Rangimata canoe. By adding two generations to bring the lineages down to 1900 A.D. and giving each generation a value of 25 years, amazing results are obtained as regards the dating of Toi, Rongomaiwhenua, and Kahu. The foregoing table is 

compiled from the Tamahiwai lineage and the corresponding number of generations in the Maikoua lineage is shown in parentheses.

              
The dates obtained for Toi, Rongomaiwhenua, and Kahu are utterly fantastic and show that these lineages, like others, have been built up to acquire the prestige of length. Though we cannot accept them as a measure of time, we can admire the two 
Moriori genealogists for committing such long lists to memory. But though lineages may be unreliable in the part dealing with remote ancestors, the latter part covering more recent ancestors may still have some value in dating events. Thus the date of 1200 A.D. for the Rangimata canoe with its unfortunate sister ship, the Rangihoua, may be approximately correct.
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The Moa Hunters
              

              
The traditional accounts of early settlement have received convincing support from archaeological research in the South Island from which the extinct moa supplied the key to unlock the past. The large wingless moa must have formed a wonderful source of food supply to the early settlers and yet the fact that they were extinct and that there was a paucity of traditional references concerning them, created a doubt as to whether the ancestors of the Maori had ever seen a living moa. However, the very fact that a few references did mention the name moa could not be disregarded.

              
The name moa was applied to the domestic fowl throughout Polynesia. It was brought into central Polynesia with the pig and the dog and the moa was carried to the Hawaiian Islands in the north and to Easter Island in the far east. Of the three Polynesian introduced animals, only the dog reached New Zealand. From the presence of the word moa in even a few Maori references, it seemed evident that the first settlers, having no introduced moa, applied the spare name to a local bird which appealed to them as furnishing an even better supply of food than the domesticated fowl which they knew in the homeland. Thus the paucity of references to the moa applied to the traditions of the Fleet ancestors who arrived after the moa had been exterminated by the earlier settlers.

              
The discovery of moa bones associated with Maori middens in the sandhills of the North Island seemed to indicate that the two were contemporaneous but Archey (8, p. 99), after a study of the sites, explained the matter as follows:

              
"Certain associations or occurrences together, of moa bones and Maori midden material are secondary, and have resulted from the erosion of younger overlying sandhills and the consequent mingling of their midden material with much older moa remains."

              
However, the South Island furnished better evidence. The association of moa bones with human artifacts was described by Hutton and others 

and excited interest at the time. Skinner, Teviotdale and others conducted more extensive excavations on sites in Otago and Canterbury which were regarded as moa hunters' camps. Teviotdale (100, p. 117) in summing up his work pointed out that the stone adzes and fishhooks found associated with moa bones were definitely Polynesian in type. Further excavations by Eyles and Duff (30) at Wairau in Marlborough uncovered graves in which skeletons were associated with adzes, ornaments, and blown moa eggs. The adzes again were of Polynesian type. (Plate I.) Thus the early settlers were definitely proved to have hunted the moa and to have been of Polynesian stock.

              
Further light on the problem was shed by studies in ornithology. The discovery of large numbers of moa skeletons closely packed together in swamps had aroused suspicion that the early moa hunters had been guilty of wholesale slaughter. One of the few Maori references alludes to the moa having been driven into swamps by the fire (
ahi) of Tamatea. However, Archey (8, p. 99) cleared up the situation by stating that the destruction of the moa in considerable numbers occurred in a pluvial period following the Pleistocene glaciation. He adds:

              
"The pluvial conditions themselves and the accompanying extension of forest areas in this period may separately or conjointly have been to the disadvantage of the moa, but they did not prevent its survival until the advent of man a thousand years or more ago."

              
The earliest human occupants quickly exterminated the moa, first in the North Island and later in the South, and it happened before the great fleet migration of 1350 A.D. brought to these shores the ancestors of the present Maori tribes, whose legends have preserved vague accounts from the earlier Polynesian folk believed to have already been in occupation of the land for some generations.

              
The advent of man a thousand years or more ago fits in with the traditional coming of the first settlers referred to by Wilson as the Maui nation and by Best as the Maruiwi.

              
The voluntary settlement of parts of the South Island before the advent of the Fleet had heretofore created a problem. The North Island was naturally held to be more attractive to people of Polynesian stock because of its warmer climate which was also conducive to the growth of tropical food plants, such as the sweet potato, 
taro, and yam. However, the earliest settlers had not brought any cultivable food plants with them and hence the better agricultural possibilities of the North Island meant nothing to them. They were perforce hunters and not tillers of the soil. Thus when the supply of moa ran short in the North Island, the people moved south in search of better hunting grounds. Duff (30, p. 23) has shown that certain artifacts associated with the moa hunters have a "normal 
Cook Strait concentration". It may be assumed that there was a 

period of closer settlement on the northern shores of 
Cook Strait before exploration across the strait led to settlement on its southern shores at D'Urville Island and Marlborough. A strong attraction must have existed to induce people to cross 
Cook Strait and spread to various localities along the east coast of the South Island as far as Murihiku. The evidence produced by the excavations in camp and settlement sites and the cemetery at Wairau proves that the attraction was the greater abundance of moa for food supply. Hence in the hunting period before cultivable food plants were introduced by the Fleet, the South Island was more attractive to hunters than the North Island.

              
During the first settlement period, probably, the moa was exterminated in the South Island but the moa hunters and their descendants had become acclimatized in their southern homes and they continued to find ample supplies of food in other birds, fish, shell fish and indigenous native plants. It may be that the early tribes of the south referred to as the Rapuwai and the Waitaha were the unmixed descendants of the southern moa hunters. Both these tribal names follow the descriptive terminology applied to the North Island tribes descended from Maruiwi and his contemporaries. After centuries of isolation, the South Island was invaded by the Ngati Mamoe and later again by the Ngaitahu, both names conforming to the later form adopted after the arrival of the Fleet. The Ngaitahu pushed the Ngati Mamoe further south into the Murihiku area. The Rapuwai and Waitaha were absorbed mostly into the Ngati Mamoe but some elements of the early Polynesian culture of their moa-hunting ancestors have survived in the local culture of the extended Murihiku area. Some of the tools, hooks, and ornaments of the early Polynesian culture have been preserved intact by Mother Earth and the moa remains associated with them have conclusively proved that they predate the various stages of intermixture which resulted in what we now know as Maori culture.
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The Second Settlement Period

            

              

The second influx of settlers to nw zealand is associated primarily with Toi, one of the most widely known names in early Maori history. An average for a number of genealogies places him eight generations before the advent of the Fleet from Hawaiki and thus approximately in the middle of the twelfth century. Some east coast tribes who claimed descent from the first settlers maintained that Toi was born there. The fullest account of his history was given by Te Matorohanga (81, p. 97) and, as it contains some statements that should not be allowed to pass unchallenged, it is quoted in the following account.

              
Toi was a chief who lived in Hawaiki, where he was known as Toitehuatahi because he was a first-born. A number of chiefs from islands named Ahu and Tuhua visited Hawaiki and boasted that the men of Hawaiki could not equal them in canoe racing. [
Percy Smith (81, p. 97) believed that Ahu was Oahu in the Hawaiian islands, but Tuhua was the old name of the nearby island of Me'etia.] The challenge was accepted and the date set for a regatta in the waters of Pikopikoiwhiti. Whatonga and Turahui, grandsons of Toi, entered their canoe Te Wao for the race. On the day of the competition, all the neighbouring tribes gathered on the shore of Pikopikoiwhiki. After it had been agreed that the course should extend far out to sea before turning back, Toi and the other spectators ascended the hill of Pukehapopo which formed a natural grandstand for viewing the race. The paddles of 60 canoes churned the waters of Pikopikoiwhiti as the race started. They shot out and headed seaward to the distant turning point. However, a strong wind arose which became a gale. The canoes disappeared over the horizon and did not return.

              
An unsuccessful search was made along the coasts for the missing canoes. The priests were consulted but there were so many conflicting replies from the gods (
ka ahua raruraru nga korero a nga atua nei) that 

Toi determined to set out himself to search for his grandsons. He set sail with a crew of 60 men. He reached Rarotonga but found no trace of his grandsons. He then said, "I will go on to the land discovered by Kupe in the expanse known as Tiritiri o te moana, the land that is shrouded by the high mists. I may reach land, but if I do not, I will rest forever in the bosom of the Ocean Maid." The secretary who reported Te Matorohanga's lectures stated that he was subsequently told that Toi visited other islands before he sailed to New Zealand. Among them was Pangopango which 
Percy Smith accepted as evidence that Toi reached one of the Samoan islands, sailing from there to New Zealand. I do not share the same confidence in the interpolations in the original text.

              
Toi made his landfall off Tamaki (Auckland Isthmus), where fires were seen on shore. He landed and found the country occupied by the Tini o Maruiwi and others. The people were numerous and were likened to ants because of their numbers. He dwelt with them for some time, and some of his crew married local women. Toi decided to move on and view the country. He went on to Aotea (Great Barrier Island) where he stayed for a time. Then he went down the coast to an island which he named Tuhua (Mayor Island) after the island of Tuhua (Me'etia) near Hawaiki. From Tuhua, he went on to Whakatane where he established his home at Kaputerangi above the present town of Whakatane. Information regarding the native food supplies was obtained from Raru, one of the Tamaki women who had married one of his crew. It was because they had to subsist on the local foods of the forest that Toi assumed the name of Toikairakau (Toi the wood eater) in place of his original name of Toitehuatahi.

              
Some of Toi's men visited Maketu, where they made themselves objectionable by marking out land for possession and by forcibly taking some of the women for wives. The descendants of Pananehu, who occupied the land, became angry and killed four of the intruders. The fugitives from the fight returned to Whakatane and informed Toi of the disaster. Toi sent a punitive expedition which returned with 200 men and women as prisoners. The captured people remained with Toi who was kind to them.

              
A man named Poi, with his wives, went from Whakatane to Tauranga to visit relatives of his wives. The local people, who were descendants of Ruatamore, killed Po. The Ngati Awa and the Koautaranga tribes, who were evidently affiliated with Toi at Whakatane, raised a war party of 400 and attacked the Ruatamore people to exact revenge. The Ruatamore tribe was defeated at Mangakino on the east side of Mokau on the west coast. One hundred young men and 500 young women of marriageable age were captured and brought back to Whakatane. Among the women prisoners was Piopio, a daughter of Pohokura who lived at Okoki in the 

Urenui district of Taranaki. On learning of his daughter's capture, Pohokura travelled to Whakatane and begged Toi to return Piopio to him. Toi consented and said, "When you get home let her name be Kairakau." This was a high compliment, as it was part of Toi's own name of Toikairakau. Pohokura, appreciating the magnanimity and the honour, replied, "Since you have named her, let her remain as your wife, for I know you will look after my child." Toi replied, "I consent but she shall be a wife for my grandson, Te Atakore." Pohokura, having consented in his turn, returned to his people in the west.

              
The Ngati Awa, who were named after Toi's grandson Awanuiarangi, took their female prisoners to wife and added the male prisoners to their military strength. They thus increased in numbers, and the name of Te Tini o Awa was applied to them in place of Ngati Awa. Through the marriage of Piopio, many of them went to Taranaki to dwell with Pohokura. This, according to Te Matorohanga, was the origin of the Awa people of Taranaki who now call themselves Te Atiawa. The Atiawa people on the other band hold that though they descended from Awanuiarangi, they originated in Taranaki and that the Ngati Awa of Whakatane separated from them and went east to the Bay of Plenty. As my own tribe of Ngati Mutunga belongs to the Atiawa confederation of Taranaki, I will not venture an opinion as to which is right.

              
In the Matorohanga account, there are a number of inconsistencies. Ancestors who lived at different periods of time are brought together to converse with each other. An example has been given already of Kupe, who lived in 950, giving sailing directions in the first person to Turi, who lived in 1350. In the above story Pohokura, the younger brother of Taitawaro, who came in the Okoki canoe visits and speaks to Toi, who arrived in New Zealand after the descendants of Pohokura and his contemporaries had increased to such an extent that they occupied a large part of the North Island. The Ngati Awa, descended from Awanuiarangi, the grandson of Toi, muster a war party for a punitive expedition and capture the daughter of Pohokura who interviews Toi. Such statements, if accepted literally, do not make sense, and their inconsistency must have been as obvious to the Maori scholars of the past as they are to the students of today. The fact that they are repeated would seem to indicate that the Maori historians indulged at times in a literary style that used the first person or 
oratio recta between noted ancestors in describing events which occurred long after the period of one or both ancestors.


            
            

              

                
The Whatonga Expedition
              

              
Whatonga and Turahui had forged well ahead of the other contestants in the canoe race at Pikopikoiwhiti and were about to turn when the heavy squall came off the land and drove the vessel away to the deep 

ocean. Night came on and during it and the next day, they ran before the wind. At night a fog closed down and direction was lost. Happily, when the fog lifted the next day, they saw an island ahead. They were hospitably received when they landed and Rangiatea, the 
ariki of the island, gave his daughter in marriage to Turahui. He also provided Whatonga and the members of the crew with wives. And so they settled down for a time at least. In a further reference, the name of the island was also given as Rangiatea. The inhabitants of Rangiatea (81, p. 105) were described as forming three types and the physical characters of each type were enumerated in detail with the same facility that characterized the description of the impossible first settlers.

              
A highly imaginative episode now follows. After the departure of Toi, the mother of Turahui further consulted the priests for news of her son. The priests decided to send Turahui's pet bird, a green-breasted cuckoo (
wharauroa) named Te Kawa, to search for its owner. A string knotted to convey a message (
tau ponapona) was tied around the bird's neck and it was sent on its way with a blessing. It reached Rangiatea and alighted on the roof of a house. Seeing its master below, it called down, "Are you Turahui?" Receiving an affirmative reply, the gifted bird alighted on Turahui's shoulder. Turahui removed the knotted cord and read the message, which ran as follows (81, pp. 84,105):

              

                

                  

                    
Kei te ora koutou? Kei tewhea motu koutou?
                  


                  
Are you alive? At what island are you?

                
              

              
Another knotted cord was sent back with the bird with the following message, "We are all alive at Rangiatea." The bird flew off towards the east and the direction was noted.

              
Whatonga, Turahui and their men with their wives and families set out in six canoes on the course indicated by the bird. They were met by the bird with another knotted message asking if they would return. The canoes finally arrived back at Hawaiki where they were welcomed with all the detail characteristic of Maori receptions. Whatonga asked the priests to create a solar halo (
kura-hau-awatea) and a lunar halo (
kura-hau-po) to inform the people of Rangiatea that they had arrived safely.

              
In this story, it would appear that if Rangiatea was the present Ra'iatea, the Hawaiki from which Whatonga set out and to which he returned, was Tahiti. In the Tahitian legends, Hawaiki was the old name of Ra'iatea. As Ra'iatea is little over 100 miles from Tahiti, and Whatonga made it on the second day after the race, this part of the story may have some grain of fact. However, it is curious that Toi did not search the islands of the Society group before he set out for New Zealand. The selection of a cuckoo to perform the functions of a carrier pigeon may have been induced by a knowledge of the migratory habits of that bird.

              


              
The use of a knotted cord to convey messages is somewhat startling. The Marquesans used a mnemonic device (
ta'
o mata) of sennit with a knot for each generation in a lineage much as the Maoris used a genealogical stick (
rakau whakapapa) with knobs to represent the generations. The Hawaiian tax collectors kept a tally of the taxes to be paid in dogs, hogs, and other commodities by tying loops, knots, and tufts of various sizes and colours to lines of cordage. These three devices, however, were for numerical counts and could not convey any other form of message. The scribe (81, p. 104) who explained the technique of the knotted cord to 
Percy Smith, stated that knots spaced from the tip of the finger to the first joint, the second joint, the knuckle joint, and the wrist joint, conveyed four different messages. The only message he could remember was that the spacing from the finger tip to the first joint meant, "How are you all getting on?". This rather conveniently explains the first part of the message from Hawaiki but the scribe could not explain how to send such a message as "We are at Rangiatea". The whole story appears to be pure fiction and one wonders if the scribe had included it in the tradition after hearing about the Peruvian 
quipu.

              
Whatonga fitted out a voyaging canoe named Te Hawai to search in turn for his grandfather Toi. The canoe hull had three blunt joins (
haumi tuporo), 26 thwarts (
taumanu), two bailing places (
puna wai), and two anchors. Wash boards (
pairi) were added to the bow and it was painted with red ochre (
kokowai whenua) mixed with shark oil. A crew of 66 experienced men were given appointed places in the canoe. The canoe name was changed to Kurahaupo in memory of the lunar sign which had been given to Rangiatea. The vessel was launched after the appropriate religious ritual.

              
Whatonga and his younger cousin Mahutonga occupied the place of honour in the stern. Mahutonga was the priest of the canoe and had charge of the gods, Maru, Tunuiateika, and Ruamano. The gods were evidently in the form of material symbols and, though the tradition does not state their form, 
Percy Smith (81, p. 110) inferred that they were images. Various chiefs are mentioned, among them being Tamaahua and his wives, Ruatea and his wife, Hatauira, Maungaroa, Taramanga, Tokaroa, and Popoto. Popoto had charge of the bow anchor and the bow uplifting paddle (
hoe-whakaara).

              
The Kurahaupo reached Rarotonga, where Whatonga was informed that Toi had gone on to the land of the high mists. Ruatea decided to remain in Rarotonga, but Whatonga decided to follow in the wake of Toi. Land was finally sighted at Muriwhenua (North Cape) and after catching some fish, the Kurahaupo sailed down the west coast as far as Tongaporutu. Here Whatonga went ashore to make inquiries from the local settlers. A woman of the Tini o Pananehu people informed him that 

Toi was living on the east side of the island and that it would not take long to reach that part if he travelled overland. However, Whatonga decided to sail round the northern end of the island and complete his quest by canoe. Thereupon Maungaroa, Hatauira, Korehewa, Moko, Pou, Te Auaha and some others decided to remain at Tongaporutu. Having rounded the North Cape, Whatonga and his men went ashore at a place they named Otuako after one of their crew who had died.

              
Sufficient food having been gathered, the Kurahaupo moved down the east coast and arrived at Moharuru (Maketu), where they saw smoke arising ashore. They landed and were hospitably received by the settlers of Pananehu and Taitawaro stock. The local chief, Matakana, gave 50 girls in marriage to Whatonga's party, who were men selected for their fine physique and strength and were greatly desired as husbands by the local women. On inquiring about Toi, the people pointed east to the headland of Kōhi, saying that there was a river (Whakatane) there and on the high ground on its far bank was the home of Toi. Thereupon, Whatonga passed along the coast to Kaputerangi, where grandfather and grandson were reunited and the long search happily ended.

              
By this time, Toi's own people had waxed numerous, because his men had taken two and three wives each from the local people. The young men captured in a previous battle had been incorporated into Toi's tribe which adopted the name of the Tini o Awanuiarangi from one of Toi's grandsons as shown in the following genealogy:

              

                

[image: ]
                
              

              
The Tini o Awanuiarangi tribe subsequently split into two divisions. One division remained at Whakatane with Toi and became the present Ngati Awa of that district. The other division moved off through Hawkes Bay and finally settled in Taranaki where they became the Atiawa of the present day. This is an east coast version which is not held by the Atiawa.

              
Whatonga also decided to move owing to overcrowding in the Whakatane district. The Kurahaupo canoe was launched and voyaged south to Turanga (Poverty Bay) where Mahutonga and Popoto settled.

              
Whatonga had three wives and one named Hotuwaipara gave birth to a son whom she named Tara because she had pricked her finger with a fish spine (
tara) shortly before he was born. Through another wife named Reretua, Whatonga had a grandson named Rangitane. Tara and 

Rangitane with their forces defeated the Tini o Ruatamore in Hawkes Bay. Tara and his people, evidently accompanied by his father and mother, moved on to the area around the present Wellington Harbour which was given the name of Whanganui a Tara (Great harbour of Tara). His tribe took the name of Ngaitara and it also occupied Porirua and the islands of Kapiti and Mana. Tara, Whatonga, and Hotuwaipara are said to have been buried in a cave named Wharekohu on Kapiti Island.

              
The descendants of Rangitane under the tribal name of Rangitane occupied country in Hawkes Bay, Manawatu, Horowhenua, Otaki, and Paekakariki. This is the Matorohanga version of the origin of the Rangitane as descended from Whatonga, the commander of the Kurahaupo canoe which came to New Zealand in the time of Toi. A different account states that the Rangitane claim descent from ancestors who came in the Kurahaupo two centuries later with the Fleet.

              
Confusion has arisen through two canoes bearing the name of Kurahaupo. 
Percy Smith (79, p. 162) states that Te Moungaroa was the chief and priest of the Kurahaupo canoe which formed one of the Fleet. Associated with Te Moungaroa is the charming story of Wharematangi, son of Ngarue, and his magic dart. According to a Taranaki lineage (79, p. 103), Ngarue was a son of Te Moungaroa and the lineage numbers only 17 generations back from 1900 A.D. Ngarue lived at Waitara in Taranaki and on a visit to Awakino further north, he married Urutekakara, said to be a daughter of Raumati who set fire to the Arawa canoe. While living in a temporary shelter on a cultivation, the local people made disparaging remarks about Ngarue living on other people's land. Ngarue, deeply offended, decided to return to Waitara. Before leaving, he told Urutekakara, who was pregnant, the name to give to the son or daughter when it was born. A son was born and named Wharematangi (House open to the wind) after the shelter on the cultivation. To cut a long story short, Wharematangi, by means of repeatedly casting a magic dart, was guided to his father's home at Waitara and acknowledged.

              
There seems little doubt that Te Moungaroa and the magic dart story links up with the Kurahaupo canoe which came with the Fleet in about 1350 A.D. However, Te Matorohanga (81, p. 119) states that Maungaroa was one of the crew of the Kurahaupo commanded by Whatonga in about 1150 A.D. and that he was disembarked at Tongaporutu on the west coast where he married a local woman named Torohanga. They had a son named Ngarue who married Urutekakara and their son named Wharematangi found his father Ngarue at Waitara by means of a magic dart. The version given by 
Percy Smith is the Taranaki one and as the Waitara people claim descent from Ngarue and had a large meeting house named Ngarue, it is more likely to be correct.

              
Te Matorohanga also included Te Hatauira as a member of the crew 

of the first Kurahaupo but the Taranaki tribe claim him as an ancestor who came in the second Kurahaupo which is supported by a genealogy (79, p. 105) of only 20 generations.

              
It is thus evident that the Matorohanga school in order to add detail to their narrative of Whatonga have transferred some well-known Taranaki ancestors from the Kurahaupo of the Fleet to the Kurahaupo of Whatonga. Knowing that Te Maungaroa and Te Hatauira were west coast ancestors, Whatonga's canoe was deflected to Tongaporutu to unload them and men Whatonga had to sail round the North Cape to reach the Bay of Plenty area with which Maori tradition associated him.


            
            

              

                
The Story of Manaia
              

              
Numerous quarrels took place in Hawaiki before the coming of the Fleet and one of them is associated with Manaia. The story of Manaia has been told in three versions from the 
Chatham Islands, west coast, and east coast respectively. The major incidents which occurred in Hawaiki were the manufacture of spears, an offence against Manaia's wife, and Manaia's revenge. The fighting which followed led to a migration to New Zealand.

              
The 
Chatham Islands' version recorded by Shand (66, p. 31) states that Manaii was married to Niwa and they had a large family. Manaii directed his family to make spears from an 
akepiri tree and 80 spears were made from it. The heart wood of the tree proved too difficult to work and was discarded. Niwa instructed her youngest son named Kahukaka, how to make the discarded heart wood into the finest spear of all and he accomplished the task secretly. When the people wondered who the craftsman was, Niwa, unable to contain her pride, spoke to her son saying, "You are my Kahukaka begotten of me in the Astelia wastes and now you have come forth a man and become great." From her saying, Manaii concluded that his wife had committed adultery. He found out that her lover was Porohiti and he waged war against him and his people. The story ends with the statement that it was due to such wars that people subsequently migrated but there is no reference to Manaii himself leaving Hawaiki.

              
The west coast version recorded by Grey (44, p. 221) states that Manaia invited a working party (
ohu) under the chief Tupenu to make spears for him. While Manaia and his people were out fishing to obtain food for their guests, the working party assaulted Rongotiki, the wife of Manaia. Manaia, while fishing, hooked a fish by the tail and knew from the omen what had happened to his wife. On his return Rongotiki confirmed his fears. Manaia, with an armed force, secretly surrounded the working party and urged his son, Tu-urenui, to take the honour of opening the attack. While Tu-urenui hesitated, a young man dashed 

forward and killed one of the workers, shouting, "I, Kahukakanui, son of Manaia, have slain the first fish." Manaia knew from the young man's cry that he was his son, born out of wedlock. In the battle which ensued, the workers were put to flight and Manaia slew their leader, Tupenu. Other battles followed and the losses began to pile up against Manaia. He accordingly left the country in a voyaging canoe named Tokomaru. According to Grey's version, the Tokomaru arrived at New Zealand but the subsequent details show that it has been identified with the Tokomaru which formed one of the Fleet. Though the 
Moriori and the west coast versions of Manaia differ as regards the names of his wife and the leader of the opposing party, they are identical in the making of spears and distinction having been acquired by the illegitimate son Kahukakanui. However, as the 
Moriori had left New Zealand before the arrival of the Fleet and as their version does not mention the Tokomaru, it is evident that Grey's informants added the later Tokomaru story to a much older narrative of events which took place in Hawaiki. In the story (44, p. 223), it states that Rongotiki roasted fern root for her husband's meal. This is a New Zealand addition to the story, for fern root was not used as food in Hawaiki.

              
The east coast version given by Te Matorohanga (81, p. 129) shows a remarkable growth of details. Manaia's wife was Warea and they lived at Whaingaroa in Hawaiki in a house named Nukuahurangi. Manaia employed a number of craftsmen under the chief Tomowhare not only to make spears (
tokotoko) but also halberts (
maipi), paddles (
hoe) and canoe end sections (
haumi). While in the forest with his people to procure birds as food for his working party, two mating birds fell at Manaia's feet. This was an omen similar in meaning to the fish omen in the west coast version. Manaia returned secretly at night and found his wife sleeping beside Tomowhare under the window opening (
matapihi) of the guest house. Without waking them, he marked his wife's legs and the lower border of Tomowhare's tapa garment with a piece of blue clay (
pukepoto). He met his party returning from the forest with their supply of birds. They marched to the space before the guest house and Manaia led the 
tau chant appropriate in announcing a catch of birds. It was early morning and the workers aroused by the chant, poured out of the guest house, Warea among them. Warea and Tomowhare were convicted by the evidence of the blue clay. Manaia challenged Tomowhare to single combat and the characteristic technique of adding detail in the Matorohanga accounts is here evident in the statement that the two opponents fought first with short spears (
tokotoko), then with long spears (
huata), and as neither could overcome the other, they took to short clubs (
rakau poto). In the close fighting, Manaia slew his rival. Fearing the vengeance of Tomowhare's powerful kinsmen, Manaia fled to Aotearoa in a canoe 

named Tokomaru with Te Aowhaingaroa as his priest or navigating officer.

              
The preceding part of the story is a variation of the happenings in Hawaiki but there are four interpolations taken from the culture which developed at a later period in New Zealand. These are the procuring of forest birds in sufficient quantity to feed a working party, the characteristic 
tau chants used in bringing in preserved birds, the 
matapihi window in the guest house, and the use of 
pukepoto clay for marking.

              
The second part of the story introduces a new character not present in the west coast version. After Manaia had left, Nukutamaroro, stated to be the elder brother of the deceased Tomowhare, attacked those of Manaia's tribe who had not gone with him. When he learned that his enemy had fled, he exclaimed, "What! He has left this pool of blood behind him and fled for refuge to a distant land? He has left you to cover the nakedness of his wife Warea."

              
Nuku sailed in pursuit of Manaia with three canoes; Tangiapakura and Waimate were double canoes (
waka unua) and Houama, a single canoe with an outrigger (
waka marohi). He reached New Zealand and sighted Manaia's canoe near Mana Island off the west coast of what is now the Wellington Province. The fast-sailing outrigger canoe headed off Manaia and the two double canoes caught up. A sea battle was fought and the casualties are given as 200 on Nuku's side and 100 on the Tokomaru. An armistice was made, Manaia landing and Nuku remaining afloat with the promise of renewing the battle ashore on the next day. In the evening, Te Aowhaingaroa, the priest of Tokomaru, raised a violent storm by means of magic spells and Nuku's fleet was driven ashore with further loss of life. When day dawned, Manaia found Nuku lying on the beach with two wounds in his thigh. After a passage of words, they made peace. Nuku and the survivors of his crews repaired their canoes but the double canoes were converted to single outriggers to make them light for returning to their land. And so, Nukutamaroro returned to Hawaiki.

              
The story proceeded with the further movements of Manaia and the Tokomaru canoe but unlike the west coast version, the tale is hitched onto the period of Toi. Manaia sailed north along the west coast and at Whaingaroa (Raglan), he met Maungaroa and Hatauira who had come with Whatonga in the Kurahaupo. He sailed round the North Cape and reached Whakatane, where he learned that the Kurahaupo had just left for the south. He overtook the Kurahaupo at Mataahu and the two canoes sailed on together to a bay further south which was named Tokomaru after the Tokomaru canoe. Manaia subsequently returned to Whaingaroa on the west coast and the story ends.

              
Here again we have confusion over the period of a historic canoe. As 

with the Kurahaupo canoe, the west coast version links the Tokomaru with the Fleet period and the east coast version with the Toi period, a difference in time of 200 years.

              
In an Arawa story recorded by Grey (44, p. 162), a series of battles occur between Manaia of Hawaiki and Ngatoroirangi, the priest of the Arawa canoe. Manaia was married to Ngatoroirangi's sister and after the Arawa canoe left Hawaiki, Manaia had occasion to upbraid his wife because her oven of food was uncooked when it was opened. The wrathful husband said, "Is the firewood the bones of your brother that you are so sparing in its use?" This was a dreadful curse and the wife by miraculous means sent her daughter to New Zealand where she told her uncle of what had happened. Ngatoroirangi embarked for Hawaiki with a war party and defeated Manaia at the battle of Ihumotomotokia. He returned to New Zealand and while living at the island of Motiti in the Bay of Plenty, Manaia arrived with a fleet to obtain revenge. The fleet came in close below the cliff where Ngatoroirangi's home was situated and Manaia challenged his enemy to fight. Ngatoroirangi from the cliff replied that it was too late in the day and asked Manaia to postpone the battle until the next morning when they would have the full day to decide their quarrel. The fleet thereupon lay off the shore for the night. During the night, Ngatoroirangi by means of his magic powers drew all the winds into a calabash according to an old lament. He then broke the calabash with a spear and the winds issuing forth raised a terrific storm which wrecked the entire fleet and drowned its crews including Manaia. The corpses strewed along the shore had their finger nails bleached by the salt water and hence the battle with the elements was named Maikukutea (White finger nails).

              
Though the Arawa story has a different background of events to that of the Matorohanga version, it is significant that the two stories record a punitive expedition from Hawaiki to New Zealand, the postponement of a battle until the next day, and the wrecking of the visiting fleet during the night by a violent storm conjured up by magical means. I believe that the Matorohanga school borrowed these elements from the Arawa story and inserted them in the tale of a different Manaia.

              
The problem of the name of Manaia's canoe is solved by a Ngati Ruanui lament for Tonga Awhikau (51, vol V p,. 114) which, however, is badly translated in parts. One of the verses refers to the crime against Rongotiki, the death of Tupenu, and the brand of illegitimacy (
tohi raukena) of Kahukaka, son of Manaia. The first two lines of the verse are as follows:

              

                

                  
E iri e Papa i runga o Tahatuna,
                


                

                  
Te waka o Manaia.
                


                
Recline O Sir on Tahatuna,


                
The canoe of Manaia.

              
              


              
The context proves that the verse refers to the Manaia of the west coast version but instead of associating him with the Tokomaru canoe, the lament definitely states that his canoe was the Tahatuna. Old laments which were transmitted by memorizing the exact words are more reliable than prose accounts which have been composed at a later period. Hence Manaia's canoe was the Tahatuna and not the Tokomaru.


            
            

              

                
Return Voyages to Hawaiki
              

              
A voyage back to Hawaiki during the second settlement period was recorded by Best (11, p. 130), the purpose being to obtain the sweet potato. While Tamakihikurangi, a descendant of Toi, was living at Kaputerangi, Whakatane, two castaways from a wrecked canoe were discovered by his daughter, Kurawhakaata. They were two brothers named Taukata and Hoaki, sons of Rongoatau of Hawaiki. They stated that their canoe, Nga Taiakupe, was a 
waka pungapunga (a canoe of pumice), which sounds somewhat evasive. They were taken to the village and treated hospitably. On placing the local foods, before them, Taukata expressed dissatisfaction with the menu. He asked for a bowl and some water. Taking some dried, cooked sweet potato (
kao) from a double belt he wore around his waist, he proceeded to mash the 
kao with his hands in the water in the bowl to produce a thick gruel. He offered the bowl to his hosts to taste the gruel, and relishing its sweetness, they asked what it was. They were told that it was the sweet potato (
kumara) which grew in Hawaiki at Parinuitera and Ngaruru-kaiwhatiwhati. When asked how it could be obtained, Taukata replied that they must build a seagoing canoe and voyage to Hawaiki to obtain the seed. A 
totara log opportunely drifted up on the beach, and from it, a canoe named Te Aratawhao was built under the direction of the castaways. Under the leadership of Tamakihikurangi, a crew was selected and the names of 20 of them are given in the story. Hoaki was included as the pilot but Taukata was left with the home people. The canoe duly reached Hawaiki, and Hoaki obtained the required seed potatoes from Marutairangaranga. The chants used on the voyage are given in full in the native words. They consisted of four types: the 
roti for calming the wind, the 
tata for bailing the canoe, the 
awa for facilitating the course, and the 
ruruku to keep the lashings firm and the canoe seaworthy. Such details would carry conviction were it not that the Maori repertoire contains a wealth of chants and songs which can be readily deflected to illustrate any subject.

              
The continuation of the narrative is not so impressive for Te Aratawhao never returned with the desired freight. Her crew, however, are said to have found their way back to New Zealand as passengers on the Matatua, which formed one of the Fleet of 1350. The sweet potato, therefore, arrived by the Matatua, the seed tubers were duly planted, and the 

crop was harvested. The potatoes were carefully handled to prevent bruising, and were stored to be kept warm. A tragic event added some continuity to a disconnected story when Taukata was killed and his blood sprinkled on the door of the storehouse to prevent the living principle of the sweet potato from returning to the sunnier clime of Hawaiki.

              
The story is interesting, for it confirms the statement that the people of the Toi migration and the early 
tangata whenua did not have the sweet potato and that it was not introduced until the period of the Fleet which brought the third wave of settlers to New Zealand.

              
Another tradition of a voyage back to Hawaiki for the sweet potato is associated with the Horouta canoe. The story was dictated by an old 
tohunga of the 
Ngati Porou, named Pita Kapiti, to Mohi Turei (55, p. 152) at Waiapu. It resembles the preceding story, in that two men from Hawaiki arrived in New Zealand by unorthodox transport. The two men were Kahukura and Rongoiamo, who crossed over on a human dorsal arch formed by a number of people whose feet were imbedded in Hawaiki with their hands touching the North Island, evidently in the vicinity of Whakatane. The event was post dated by the statement that the two visitors were received at the home of Toi where local foods of 
Cordyline roots (
ti), tree fern pith (
mamaku), and fern root (
aruhe) were placed before them. Like Taukata, Kahukura did not relish the food and he asked for some bowls with water. Rongoiamo emptied part of the contents of his belt into the bowls, which were stated to be 70 in number. When the mixing was completed, Toi was instructed to dip his forefinger in the bowl and taste. As he licked his finger an incantation was recited. He was then allowed to use all his fingers and "the sweetness of the food tickled his throat." On being told that the delicious food was the 
kumara which could be obtained in Hawaiki, an expedition was planned immediately. The Horouta canoe belonging to Toi was lying in its shed and it was launched next morning with a crew of 70, Rangituroua being the priest.

              
After appropriate chants of which the full Maori texts are given, the Horouta arrived in Hawaiki. The 
kumara crop had already been dug up and stored in the 
rua (store pits) in the village named Huiakama, and a sentry in the village kept reciting a watch alarm. Evidently interpreting this to mean that the people might prove hostile, Kahukura ordered the canoe to be poled to the side of a cliff where the sweet potato grew in abundance. Kahukura struck the side of the cliff with a digging stick (
ko) named Penu and recited an incantation. The sweet potatoes poured down the cliff and filled the hold of the canoe. Kahukura recited another incantation and removed the digging stick to stay the inundation. Some rats and swamp hens (
pakura) fell into the hold with the sweet potatoes and thus added variety to the freight of the Horouta. As the canoe 

returned during the period of the Fleet, its return voyage will be described with the canoes of that period.

              
Apart from the supernatural bridge and the exaggerated 70 bowls filled from part of the contents of a body belt, this story is very similar to the preceding one in its plot. They are probably different tribal versions of the same tradition with local details varying as regards the names of the canoes and the two visitors from Hawaiki. Toi was probably meant for a descendant of Toi whose name had been forgotten. The 
rua store pits and the sentry's watch alarm are local interpolations, for both these cultural elements were developed in New Zealand later than the period of the story. The two stories support the Maori belief that the dried, cooked k
umara (
kao) was used as provisions on long sea voyages. I am not sure that 
kao was prepared in Polynesia, but perhaps this detail was used to provide a theme for the stories. The acceptance of the two stories, however, does not bring the sweet potato to New Zealand before the period of the Fleet.
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The second influx of settlers to nw zealand is associated primarily with Toi, one of the most widely known names in early Maori history. An average for a number of genealogies places him eight generations before the advent of the Fleet from Hawaiki and thus approximately in the middle of the twelfth century. Some east coast tribes who claimed descent from the first settlers maintained that Toi was born there. The fullest account of his history was given by Te Matorohanga (81, p. 97) and, as it contains some statements that should not be allowed to pass unchallenged, it is quoted in the following account.

              
Toi was a chief who lived in Hawaiki, where he was known as Toitehuatahi because he was a first-born. A number of chiefs from islands named Ahu and Tuhua visited Hawaiki and boasted that the men of Hawaiki could not equal them in canoe racing. [
Percy Smith (81, p. 97) believed that Ahu was Oahu in the Hawaiian islands, but Tuhua was the old name of the nearby island of Me'etia.] The challenge was accepted and the date set for a regatta in the waters of Pikopikoiwhiti. Whatonga and Turahui, grandsons of Toi, entered their canoe Te Wao for the race. On the day of the competition, all the neighbouring tribes gathered on the shore of Pikopikoiwhiki. After it had been agreed that the course should extend far out to sea before turning back, Toi and the other spectators ascended the hill of Pukehapopo which formed a natural grandstand for viewing the race. The paddles of 60 canoes churned the waters of Pikopikoiwhiti as the race started. They shot out and headed seaward to the distant turning point. However, a strong wind arose which became a gale. The canoes disappeared over the horizon and did not return.

              
An unsuccessful search was made along the coasts for the missing canoes. The priests were consulted but there were so many conflicting replies from the gods (
ka ahua raruraru nga korero a nga atua nei) that 

Toi determined to set out himself to search for his grandsons. He set sail with a crew of 60 men. He reached Rarotonga but found no trace of his grandsons. He then said, "I will go on to the land discovered by Kupe in the expanse known as Tiritiri o te moana, the land that is shrouded by the high mists. I may reach land, but if I do not, I will rest forever in the bosom of the Ocean Maid." The secretary who reported Te Matorohanga's lectures stated that he was subsequently told that Toi visited other islands before he sailed to New Zealand. Among them was Pangopango which 
Percy Smith accepted as evidence that Toi reached one of the Samoan islands, sailing from there to New Zealand. I do not share the same confidence in the interpolations in the original text.

              
Toi made his landfall off Tamaki (Auckland Isthmus), where fires were seen on shore. He landed and found the country occupied by the Tini o Maruiwi and others. The people were numerous and were likened to ants because of their numbers. He dwelt with them for some time, and some of his crew married local women. Toi decided to move on and view the country. He went on to Aotea (Great Barrier Island) where he stayed for a time. Then he went down the coast to an island which he named Tuhua (Mayor Island) after the island of Tuhua (Me'etia) near Hawaiki. From Tuhua, he went on to Whakatane where he established his home at Kaputerangi above the present town of Whakatane. Information regarding the native food supplies was obtained from Raru, one of the Tamaki women who had married one of his crew. It was because they had to subsist on the local foods of the forest that Toi assumed the name of Toikairakau (Toi the wood eater) in place of his original name of Toitehuatahi.

              
Some of Toi's men visited Maketu, where they made themselves objectionable by marking out land for possession and by forcibly taking some of the women for wives. The descendants of Pananehu, who occupied the land, became angry and killed four of the intruders. The fugitives from the fight returned to Whakatane and informed Toi of the disaster. Toi sent a punitive expedition which returned with 200 men and women as prisoners. The captured people remained with Toi who was kind to them.

              
A man named Poi, with his wives, went from Whakatane to Tauranga to visit relatives of his wives. The local people, who were descendants of Ruatamore, killed Po. The Ngati Awa and the Koautaranga tribes, who were evidently affiliated with Toi at Whakatane, raised a war party of 400 and attacked the Ruatamore people to exact revenge. The Ruatamore tribe was defeated at Mangakino on the east side of Mokau on the west coast. One hundred young men and 500 young women of marriageable age were captured and brought back to Whakatane. Among the women prisoners was Piopio, a daughter of Pohokura who lived at Okoki in the 

Urenui district of Taranaki. On learning of his daughter's capture, Pohokura travelled to Whakatane and begged Toi to return Piopio to him. Toi consented and said, "When you get home let her name be Kairakau." This was a high compliment, as it was part of Toi's own name of Toikairakau. Pohokura, appreciating the magnanimity and the honour, replied, "Since you have named her, let her remain as your wife, for I know you will look after my child." Toi replied, "I consent but she shall be a wife for my grandson, Te Atakore." Pohokura, having consented in his turn, returned to his people in the west.

              
The Ngati Awa, who were named after Toi's grandson Awanuiarangi, took their female prisoners to wife and added the male prisoners to their military strength. They thus increased in numbers, and the name of Te Tini o Awa was applied to them in place of Ngati Awa. Through the marriage of Piopio, many of them went to Taranaki to dwell with Pohokura. This, according to Te Matorohanga, was the origin of the Awa people of Taranaki who now call themselves Te Atiawa. The Atiawa people on the other band hold that though they descended from Awanuiarangi, they originated in Taranaki and that the Ngati Awa of Whakatane separated from them and went east to the Bay of Plenty. As my own tribe of Ngati Mutunga belongs to the Atiawa confederation of Taranaki, I will not venture an opinion as to which is right.

              
In the Matorohanga account, there are a number of inconsistencies. Ancestors who lived at different periods of time are brought together to converse with each other. An example has been given already of Kupe, who lived in 950, giving sailing directions in the first person to Turi, who lived in 1350. In the above story Pohokura, the younger brother of Taitawaro, who came in the Okoki canoe visits and speaks to Toi, who arrived in New Zealand after the descendants of Pohokura and his contemporaries had increased to such an extent that they occupied a large part of the North Island. The Ngati Awa, descended from Awanuiarangi, the grandson of Toi, muster a war party for a punitive expedition and capture the daughter of Pohokura who interviews Toi. Such statements, if accepted literally, do not make sense, and their inconsistency must have been as obvious to the Maori scholars of the past as they are to the students of today. The fact that they are repeated would seem to indicate that the Maori historians indulged at times in a literary style that used the first person or 
oratio recta between noted ancestors in describing events which occurred long after the period of one or both ancestors.
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The Whatonga Expedition
              

              
Whatonga and Turahui had forged well ahead of the other contestants in the canoe race at Pikopikoiwhiti and were about to turn when the heavy squall came off the land and drove the vessel away to the deep 

ocean. Night came on and during it and the next day, they ran before the wind. At night a fog closed down and direction was lost. Happily, when the fog lifted the next day, they saw an island ahead. They were hospitably received when they landed and Rangiatea, the 
ariki of the island, gave his daughter in marriage to Turahui. He also provided Whatonga and the members of the crew with wives. And so they settled down for a time at least. In a further reference, the name of the island was also given as Rangiatea. The inhabitants of Rangiatea (81, p. 105) were described as forming three types and the physical characters of each type were enumerated in detail with the same facility that characterized the description of the impossible first settlers.

              
A highly imaginative episode now follows. After the departure of Toi, the mother of Turahui further consulted the priests for news of her son. The priests decided to send Turahui's pet bird, a green-breasted cuckoo (
wharauroa) named Te Kawa, to search for its owner. A string knotted to convey a message (
tau ponapona) was tied around the bird's neck and it was sent on its way with a blessing. It reached Rangiatea and alighted on the roof of a house. Seeing its master below, it called down, "Are you Turahui?" Receiving an affirmative reply, the gifted bird alighted on Turahui's shoulder. Turahui removed the knotted cord and read the message, which ran as follows (81, pp. 84,105):

              

                

                  

                    
Kei te ora koutou? Kei tewhea motu koutou?
                  


                  
Are you alive? At what island are you?

                
              

              
Another knotted cord was sent back with the bird with the following message, "We are all alive at Rangiatea." The bird flew off towards the east and the direction was noted.

              
Whatonga, Turahui and their men with their wives and families set out in six canoes on the course indicated by the bird. They were met by the bird with another knotted message asking if they would return. The canoes finally arrived back at Hawaiki where they were welcomed with all the detail characteristic of Maori receptions. Whatonga asked the priests to create a solar halo (
kura-hau-awatea) and a lunar halo (
kura-hau-po) to inform the people of Rangiatea that they had arrived safely.

              
In this story, it would appear that if Rangiatea was the present Ra'iatea, the Hawaiki from which Whatonga set out and to which he returned, was Tahiti. In the Tahitian legends, Hawaiki was the old name of Ra'iatea. As Ra'iatea is little over 100 miles from Tahiti, and Whatonga made it on the second day after the race, this part of the story may have some grain of fact. However, it is curious that Toi did not search the islands of the Society group before he set out for New Zealand. The selection of a cuckoo to perform the functions of a carrier pigeon may have been induced by a knowledge of the migratory habits of that bird.

              


              
The use of a knotted cord to convey messages is somewhat startling. The Marquesans used a mnemonic device (
ta'
o mata) of sennit with a knot for each generation in a lineage much as the Maoris used a genealogical stick (
rakau whakapapa) with knobs to represent the generations. The Hawaiian tax collectors kept a tally of the taxes to be paid in dogs, hogs, and other commodities by tying loops, knots, and tufts of various sizes and colours to lines of cordage. These three devices, however, were for numerical counts and could not convey any other form of message. The scribe (81, p. 104) who explained the technique of the knotted cord to 
Percy Smith, stated that knots spaced from the tip of the finger to the first joint, the second joint, the knuckle joint, and the wrist joint, conveyed four different messages. The only message he could remember was that the spacing from the finger tip to the first joint meant, "How are you all getting on?". This rather conveniently explains the first part of the message from Hawaiki but the scribe could not explain how to send such a message as "We are at Rangiatea". The whole story appears to be pure fiction and one wonders if the scribe had included it in the tradition after hearing about the Peruvian 
quipu.

              
Whatonga fitted out a voyaging canoe named Te Hawai to search in turn for his grandfather Toi. The canoe hull had three blunt joins (
haumi tuporo), 26 thwarts (
taumanu), two bailing places (
puna wai), and two anchors. Wash boards (
pairi) were added to the bow and it was painted with red ochre (
kokowai whenua) mixed with shark oil. A crew of 66 experienced men were given appointed places in the canoe. The canoe name was changed to Kurahaupo in memory of the lunar sign which had been given to Rangiatea. The vessel was launched after the appropriate religious ritual.

              
Whatonga and his younger cousin Mahutonga occupied the place of honour in the stern. Mahutonga was the priest of the canoe and had charge of the gods, Maru, Tunuiateika, and Ruamano. The gods were evidently in the form of material symbols and, though the tradition does not state their form, 
Percy Smith (81, p. 110) inferred that they were images. Various chiefs are mentioned, among them being Tamaahua and his wives, Ruatea and his wife, Hatauira, Maungaroa, Taramanga, Tokaroa, and Popoto. Popoto had charge of the bow anchor and the bow uplifting paddle (
hoe-whakaara).

              
The Kurahaupo reached Rarotonga, where Whatonga was informed that Toi had gone on to the land of the high mists. Ruatea decided to remain in Rarotonga, but Whatonga decided to follow in the wake of Toi. Land was finally sighted at Muriwhenua (North Cape) and after catching some fish, the Kurahaupo sailed down the west coast as far as Tongaporutu. Here Whatonga went ashore to make inquiries from the local settlers. A woman of the Tini o Pananehu people informed him that 

Toi was living on the east side of the island and that it would not take long to reach that part if he travelled overland. However, Whatonga decided to sail round the northern end of the island and complete his quest by canoe. Thereupon Maungaroa, Hatauira, Korehewa, Moko, Pou, Te Auaha and some others decided to remain at Tongaporutu. Having rounded the North Cape, Whatonga and his men went ashore at a place they named Otuako after one of their crew who had died.

              
Sufficient food having been gathered, the Kurahaupo moved down the east coast and arrived at Moharuru (Maketu), where they saw smoke arising ashore. They landed and were hospitably received by the settlers of Pananehu and Taitawaro stock. The local chief, Matakana, gave 50 girls in marriage to Whatonga's party, who were men selected for their fine physique and strength and were greatly desired as husbands by the local women. On inquiring about Toi, the people pointed east to the headland of Kōhi, saying that there was a river (Whakatane) there and on the high ground on its far bank was the home of Toi. Thereupon, Whatonga passed along the coast to Kaputerangi, where grandfather and grandson were reunited and the long search happily ended.

              
By this time, Toi's own people had waxed numerous, because his men had taken two and three wives each from the local people. The young men captured in a previous battle had been incorporated into Toi's tribe which adopted the name of the Tini o Awanuiarangi from one of Toi's grandsons as shown in the following genealogy:

              

                

[image: ]
                
              

              
The Tini o Awanuiarangi tribe subsequently split into two divisions. One division remained at Whakatane with Toi and became the present Ngati Awa of that district. The other division moved off through Hawkes Bay and finally settled in Taranaki where they became the Atiawa of the present day. This is an east coast version which is not held by the Atiawa.

              
Whatonga also decided to move owing to overcrowding in the Whakatane district. The Kurahaupo canoe was launched and voyaged south to Turanga (Poverty Bay) where Mahutonga and Popoto settled.

              
Whatonga had three wives and one named Hotuwaipara gave birth to a son whom she named Tara because she had pricked her finger with a fish spine (
tara) shortly before he was born. Through another wife named Reretua, Whatonga had a grandson named Rangitane. Tara and 

Rangitane with their forces defeated the Tini o Ruatamore in Hawkes Bay. Tara and his people, evidently accompanied by his father and mother, moved on to the area around the present Wellington Harbour which was given the name of Whanganui a Tara (Great harbour of Tara). His tribe took the name of Ngaitara and it also occupied Porirua and the islands of Kapiti and Mana. Tara, Whatonga, and Hotuwaipara are said to have been buried in a cave named Wharekohu on Kapiti Island.

              
The descendants of Rangitane under the tribal name of Rangitane occupied country in Hawkes Bay, Manawatu, Horowhenua, Otaki, and Paekakariki. This is the Matorohanga version of the origin of the Rangitane as descended from Whatonga, the commander of the Kurahaupo canoe which came to New Zealand in the time of Toi. A different account states that the Rangitane claim descent from ancestors who came in the Kurahaupo two centuries later with the Fleet.

              
Confusion has arisen through two canoes bearing the name of Kurahaupo. 
Percy Smith (79, p. 162) states that Te Moungaroa was the chief and priest of the Kurahaupo canoe which formed one of the Fleet. Associated with Te Moungaroa is the charming story of Wharematangi, son of Ngarue, and his magic dart. According to a Taranaki lineage (79, p. 103), Ngarue was a son of Te Moungaroa and the lineage numbers only 17 generations back from 1900 A.D. Ngarue lived at Waitara in Taranaki and on a visit to Awakino further north, he married Urutekakara, said to be a daughter of Raumati who set fire to the Arawa canoe. While living in a temporary shelter on a cultivation, the local people made disparaging remarks about Ngarue living on other people's land. Ngarue, deeply offended, decided to return to Waitara. Before leaving, he told Urutekakara, who was pregnant, the name to give to the son or daughter when it was born. A son was born and named Wharematangi (House open to the wind) after the shelter on the cultivation. To cut a long story short, Wharematangi, by means of repeatedly casting a magic dart, was guided to his father's home at Waitara and acknowledged.

              
There seems little doubt that Te Moungaroa and the magic dart story links up with the Kurahaupo canoe which came with the Fleet in about 1350 A.D. However, Te Matorohanga (81, p. 119) states that Maungaroa was one of the crew of the Kurahaupo commanded by Whatonga in about 1150 A.D. and that he was disembarked at Tongaporutu on the west coast where he married a local woman named Torohanga. They had a son named Ngarue who married Urutekakara and their son named Wharematangi found his father Ngarue at Waitara by means of a magic dart. The version given by 
Percy Smith is the Taranaki one and as the Waitara people claim descent from Ngarue and had a large meeting house named Ngarue, it is more likely to be correct.

              
Te Matorohanga also included Te Hatauira as a member of the crew 

of the first Kurahaupo but the Taranaki tribe claim him as an ancestor who came in the second Kurahaupo which is supported by a genealogy (79, p. 105) of only 20 generations.

              
It is thus evident that the Matorohanga school in order to add detail to their narrative of Whatonga have transferred some well-known Taranaki ancestors from the Kurahaupo of the Fleet to the Kurahaupo of Whatonga. Knowing that Te Maungaroa and Te Hatauira were west coast ancestors, Whatonga's canoe was deflected to Tongaporutu to unload them and men Whatonga had to sail round the North Cape to reach the Bay of Plenty area with which Maori tradition associated him.
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The Story of Manaia
              

              
Numerous quarrels took place in Hawaiki before the coming of the Fleet and one of them is associated with Manaia. The story of Manaia has been told in three versions from the 
Chatham Islands, west coast, and east coast respectively. The major incidents which occurred in Hawaiki were the manufacture of spears, an offence against Manaia's wife, and Manaia's revenge. The fighting which followed led to a migration to New Zealand.

              
The 
Chatham Islands' version recorded by Shand (66, p. 31) states that Manaii was married to Niwa and they had a large family. Manaii directed his family to make spears from an 
akepiri tree and 80 spears were made from it. The heart wood of the tree proved too difficult to work and was discarded. Niwa instructed her youngest son named Kahukaka, how to make the discarded heart wood into the finest spear of all and he accomplished the task secretly. When the people wondered who the craftsman was, Niwa, unable to contain her pride, spoke to her son saying, "You are my Kahukaka begotten of me in the Astelia wastes and now you have come forth a man and become great." From her saying, Manaii concluded that his wife had committed adultery. He found out that her lover was Porohiti and he waged war against him and his people. The story ends with the statement that it was due to such wars that people subsequently migrated but there is no reference to Manaii himself leaving Hawaiki.

              
The west coast version recorded by Grey (44, p. 221) states that Manaia invited a working party (
ohu) under the chief Tupenu to make spears for him. While Manaia and his people were out fishing to obtain food for their guests, the working party assaulted Rongotiki, the wife of Manaia. Manaia, while fishing, hooked a fish by the tail and knew from the omen what had happened to his wife. On his return Rongotiki confirmed his fears. Manaia, with an armed force, secretly surrounded the working party and urged his son, Tu-urenui, to take the honour of opening the attack. While Tu-urenui hesitated, a young man dashed 

forward and killed one of the workers, shouting, "I, Kahukakanui, son of Manaia, have slain the first fish." Manaia knew from the young man's cry that he was his son, born out of wedlock. In the battle which ensued, the workers were put to flight and Manaia slew their leader, Tupenu. Other battles followed and the losses began to pile up against Manaia. He accordingly left the country in a voyaging canoe named Tokomaru. According to Grey's version, the Tokomaru arrived at New Zealand but the subsequent details show that it has been identified with the Tokomaru which formed one of the Fleet. Though the 
Moriori and the west coast versions of Manaia differ as regards the names of his wife and the leader of the opposing party, they are identical in the making of spears and distinction having been acquired by the illegitimate son Kahukakanui. However, as the 
Moriori had left New Zealand before the arrival of the Fleet and as their version does not mention the Tokomaru, it is evident that Grey's informants added the later Tokomaru story to a much older narrative of events which took place in Hawaiki. In the story (44, p. 223), it states that Rongotiki roasted fern root for her husband's meal. This is a New Zealand addition to the story, for fern root was not used as food in Hawaiki.

              
The east coast version given by Te Matorohanga (81, p. 129) shows a remarkable growth of details. Manaia's wife was Warea and they lived at Whaingaroa in Hawaiki in a house named Nukuahurangi. Manaia employed a number of craftsmen under the chief Tomowhare not only to make spears (
tokotoko) but also halberts (
maipi), paddles (
hoe) and canoe end sections (
haumi). While in the forest with his people to procure birds as food for his working party, two mating birds fell at Manaia's feet. This was an omen similar in meaning to the fish omen in the west coast version. Manaia returned secretly at night and found his wife sleeping beside Tomowhare under the window opening (
matapihi) of the guest house. Without waking them, he marked his wife's legs and the lower border of Tomowhare's tapa garment with a piece of blue clay (
pukepoto). He met his party returning from the forest with their supply of birds. They marched to the space before the guest house and Manaia led the 
tau chant appropriate in announcing a catch of birds. It was early morning and the workers aroused by the chant, poured out of the guest house, Warea among them. Warea and Tomowhare were convicted by the evidence of the blue clay. Manaia challenged Tomowhare to single combat and the characteristic technique of adding detail in the Matorohanga accounts is here evident in the statement that the two opponents fought first with short spears (
tokotoko), then with long spears (
huata), and as neither could overcome the other, they took to short clubs (
rakau poto). In the close fighting, Manaia slew his rival. Fearing the vengeance of Tomowhare's powerful kinsmen, Manaia fled to Aotearoa in a canoe 

named Tokomaru with Te Aowhaingaroa as his priest or navigating officer.

              
The preceding part of the story is a variation of the happenings in Hawaiki but there are four interpolations taken from the culture which developed at a later period in New Zealand. These are the procuring of forest birds in sufficient quantity to feed a working party, the characteristic 
tau chants used in bringing in preserved birds, the 
matapihi window in the guest house, and the use of 
pukepoto clay for marking.

              
The second part of the story introduces a new character not present in the west coast version. After Manaia had left, Nukutamaroro, stated to be the elder brother of the deceased Tomowhare, attacked those of Manaia's tribe who had not gone with him. When he learned that his enemy had fled, he exclaimed, "What! He has left this pool of blood behind him and fled for refuge to a distant land? He has left you to cover the nakedness of his wife Warea."

              
Nuku sailed in pursuit of Manaia with three canoes; Tangiapakura and Waimate were double canoes (
waka unua) and Houama, a single canoe with an outrigger (
waka marohi). He reached New Zealand and sighted Manaia's canoe near Mana Island off the west coast of what is now the Wellington Province. The fast-sailing outrigger canoe headed off Manaia and the two double canoes caught up. A sea battle was fought and the casualties are given as 200 on Nuku's side and 100 on the Tokomaru. An armistice was made, Manaia landing and Nuku remaining afloat with the promise of renewing the battle ashore on the next day. In the evening, Te Aowhaingaroa, the priest of Tokomaru, raised a violent storm by means of magic spells and Nuku's fleet was driven ashore with further loss of life. When day dawned, Manaia found Nuku lying on the beach with two wounds in his thigh. After a passage of words, they made peace. Nuku and the survivors of his crews repaired their canoes but the double canoes were converted to single outriggers to make them light for returning to their land. And so, Nukutamaroro returned to Hawaiki.

              
The story proceeded with the further movements of Manaia and the Tokomaru canoe but unlike the west coast version, the tale is hitched onto the period of Toi. Manaia sailed north along the west coast and at Whaingaroa (Raglan), he met Maungaroa and Hatauira who had come with Whatonga in the Kurahaupo. He sailed round the North Cape and reached Whakatane, where he learned that the Kurahaupo had just left for the south. He overtook the Kurahaupo at Mataahu and the two canoes sailed on together to a bay further south which was named Tokomaru after the Tokomaru canoe. Manaia subsequently returned to Whaingaroa on the west coast and the story ends.

              
Here again we have confusion over the period of a historic canoe. As 

with the Kurahaupo canoe, the west coast version links the Tokomaru with the Fleet period and the east coast version with the Toi period, a difference in time of 200 years.

              
In an Arawa story recorded by Grey (44, p. 162), a series of battles occur between Manaia of Hawaiki and Ngatoroirangi, the priest of the Arawa canoe. Manaia was married to Ngatoroirangi's sister and after the Arawa canoe left Hawaiki, Manaia had occasion to upbraid his wife because her oven of food was uncooked when it was opened. The wrathful husband said, "Is the firewood the bones of your brother that you are so sparing in its use?" This was a dreadful curse and the wife by miraculous means sent her daughter to New Zealand where she told her uncle of what had happened. Ngatoroirangi embarked for Hawaiki with a war party and defeated Manaia at the battle of Ihumotomotokia. He returned to New Zealand and while living at the island of Motiti in the Bay of Plenty, Manaia arrived with a fleet to obtain revenge. The fleet came in close below the cliff where Ngatoroirangi's home was situated and Manaia challenged his enemy to fight. Ngatoroirangi from the cliff replied that it was too late in the day and asked Manaia to postpone the battle until the next morning when they would have the full day to decide their quarrel. The fleet thereupon lay off the shore for the night. During the night, Ngatoroirangi by means of his magic powers drew all the winds into a calabash according to an old lament. He then broke the calabash with a spear and the winds issuing forth raised a terrific storm which wrecked the entire fleet and drowned its crews including Manaia. The corpses strewed along the shore had their finger nails bleached by the salt water and hence the battle with the elements was named Maikukutea (White finger nails).

              
Though the Arawa story has a different background of events to that of the Matorohanga version, it is significant that the two stories record a punitive expedition from Hawaiki to New Zealand, the postponement of a battle until the next day, and the wrecking of the visiting fleet during the night by a violent storm conjured up by magical means. I believe that the Matorohanga school borrowed these elements from the Arawa story and inserted them in the tale of a different Manaia.

              
The problem of the name of Manaia's canoe is solved by a Ngati Ruanui lament for Tonga Awhikau (51, vol V p,. 114) which, however, is badly translated in parts. One of the verses refers to the crime against Rongotiki, the death of Tupenu, and the brand of illegitimacy (
tohi raukena) of Kahukaka, son of Manaia. The first two lines of the verse are as follows:

              

                

                  
E iri e Papa i runga o Tahatuna,
                


                

                  
Te waka o Manaia.
                


                
Recline O Sir on Tahatuna,


                
The canoe of Manaia.

              
              


              
The context proves that the verse refers to the Manaia of the west coast version but instead of associating him with the Tokomaru canoe, the lament definitely states that his canoe was the Tahatuna. Old laments which were transmitted by memorizing the exact words are more reliable than prose accounts which have been composed at a later period. Hence Manaia's canoe was the Tahatuna and not the Tokomaru.
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Return Voyages to Hawaiki
              

              
A voyage back to Hawaiki during the second settlement period was recorded by Best (11, p. 130), the purpose being to obtain the sweet potato. While Tamakihikurangi, a descendant of Toi, was living at Kaputerangi, Whakatane, two castaways from a wrecked canoe were discovered by his daughter, Kurawhakaata. They were two brothers named Taukata and Hoaki, sons of Rongoatau of Hawaiki. They stated that their canoe, Nga Taiakupe, was a 
waka pungapunga (a canoe of pumice), which sounds somewhat evasive. They were taken to the village and treated hospitably. On placing the local foods, before them, Taukata expressed dissatisfaction with the menu. He asked for a bowl and some water. Taking some dried, cooked sweet potato (
kao) from a double belt he wore around his waist, he proceeded to mash the 
kao with his hands in the water in the bowl to produce a thick gruel. He offered the bowl to his hosts to taste the gruel, and relishing its sweetness, they asked what it was. They were told that it was the sweet potato (
kumara) which grew in Hawaiki at Parinuitera and Ngaruru-kaiwhatiwhati. When asked how it could be obtained, Taukata replied that they must build a seagoing canoe and voyage to Hawaiki to obtain the seed. A 
totara log opportunely drifted up on the beach, and from it, a canoe named Te Aratawhao was built under the direction of the castaways. Under the leadership of Tamakihikurangi, a crew was selected and the names of 20 of them are given in the story. Hoaki was included as the pilot but Taukata was left with the home people. The canoe duly reached Hawaiki, and Hoaki obtained the required seed potatoes from Marutairangaranga. The chants used on the voyage are given in full in the native words. They consisted of four types: the 
roti for calming the wind, the 
tata for bailing the canoe, the 
awa for facilitating the course, and the 
ruruku to keep the lashings firm and the canoe seaworthy. Such details would carry conviction were it not that the Maori repertoire contains a wealth of chants and songs which can be readily deflected to illustrate any subject.

              
The continuation of the narrative is not so impressive for Te Aratawhao never returned with the desired freight. Her crew, however, are said to have found their way back to New Zealand as passengers on the Matatua, which formed one of the Fleet of 1350. The sweet potato, therefore, arrived by the Matatua, the seed tubers were duly planted, and the 

crop was harvested. The potatoes were carefully handled to prevent bruising, and were stored to be kept warm. A tragic event added some continuity to a disconnected story when Taukata was killed and his blood sprinkled on the door of the storehouse to prevent the living principle of the sweet potato from returning to the sunnier clime of Hawaiki.

              
The story is interesting, for it confirms the statement that the people of the Toi migration and the early 
tangata whenua did not have the sweet potato and that it was not introduced until the period of the Fleet which brought the third wave of settlers to New Zealand.

              
Another tradition of a voyage back to Hawaiki for the sweet potato is associated with the Horouta canoe. The story was dictated by an old 
tohunga of the 
Ngati Porou, named Pita Kapiti, to Mohi Turei (55, p. 152) at Waiapu. It resembles the preceding story, in that two men from Hawaiki arrived in New Zealand by unorthodox transport. The two men were Kahukura and Rongoiamo, who crossed over on a human dorsal arch formed by a number of people whose feet were imbedded in Hawaiki with their hands touching the North Island, evidently in the vicinity of Whakatane. The event was post dated by the statement that the two visitors were received at the home of Toi where local foods of 
Cordyline roots (
ti), tree fern pith (
mamaku), and fern root (
aruhe) were placed before them. Like Taukata, Kahukura did not relish the food and he asked for some bowls with water. Rongoiamo emptied part of the contents of his belt into the bowls, which were stated to be 70 in number. When the mixing was completed, Toi was instructed to dip his forefinger in the bowl and taste. As he licked his finger an incantation was recited. He was then allowed to use all his fingers and "the sweetness of the food tickled his throat." On being told that the delicious food was the 
kumara which could be obtained in Hawaiki, an expedition was planned immediately. The Horouta canoe belonging to Toi was lying in its shed and it was launched next morning with a crew of 70, Rangituroua being the priest.

              
After appropriate chants of which the full Maori texts are given, the Horouta arrived in Hawaiki. The 
kumara crop had already been dug up and stored in the 
rua (store pits) in the village named Huiakama, and a sentry in the village kept reciting a watch alarm. Evidently interpreting this to mean that the people might prove hostile, Kahukura ordered the canoe to be poled to the side of a cliff where the sweet potato grew in abundance. Kahukura struck the side of the cliff with a digging stick (
ko) named Penu and recited an incantation. The sweet potatoes poured down the cliff and filled the hold of the canoe. Kahukura recited another incantation and removed the digging stick to stay the inundation. Some rats and swamp hens (
pakura) fell into the hold with the sweet potatoes and thus added variety to the freight of the Horouta. As the canoe 

returned during the period of the Fleet, its return voyage will be described with the canoes of that period.

              
Apart from the supernatural bridge and the exaggerated 70 bowls filled from part of the contents of a body belt, this story is very similar to the preceding one in its plot. They are probably different tribal versions of the same tradition with local details varying as regards the names of the canoes and the two visitors from Hawaiki. Toi was probably meant for a descendant of Toi whose name had been forgotten. The 
rua store pits and the sentry's watch alarm are local interpolations, for both these cultural elements were developed in New Zealand later than the period of the story. The two stories support the Maori belief that the dried, cooked k
umara (
kao) was used as provisions on long sea voyages. I am not sure that 
kao was prepared in Polynesia, but perhaps this detail was used to provide a theme for the stories. The acceptance of the two stories, however, does not bring the sweet potato to New Zealand before the period of the Fleet.
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The great migration (
heke) 
from hawaiki is the most famous event in Maori history, because all the tribes trace their aristocratic lineages back to the chiefs of the voyaging canoes which took part in conveying the third and last wave of settlers to New Zealand. It ranks in historical and social importance with the Norman Conquest of English history. A large number of lineages were available for study and they varied in the number of generations from the advent of the canoes to the date line of 1900 A.D. Percy Smith, who was the first to make an extensive study of genealogies to arrive at European dates, decided upon an average of 22 generations and applied an arbitrary generation value of 25 years to arrive at the approximate date of 1350 A.D. This date has been generally accepted as indicating the middle of the fourteenth century, for some canoes may have arrived a little earlier or a little later. It was not until 142 years later that Columbus, with the aid of the compass, groped his way across the Atlantic on a western route to far Cathay and found his course interrupted by the West Indies, the outposts of the undreamed of continent of North America.
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Hawaiki
              

              
The ancestral canoes came from Hawaiki, which was referred to in Maori tradition as Hawaiki nui, Hawaiki roa, Hawaiki pamamao (Great Hawaiki, Long Hawaiki, Far-distant Hawaiki). In attempts to locate Hawaiki, the similarity of names drew attention to Hawaii in the Hawaiian Islands. The Hawaiian dialect has a glottal stop which represents the dropped 
k so that Hawaii should be written as Hawai'i, and when the 
k is restored for comparison with the Maori dialect, Hawai'i becomes Hawaiki. This identity in names has led many to assert that the Maoris came from the Hawaiian Islands. However, the Samoan dialect also has a glottal stop, which represents a dropped 
k; and 
s 

represents the 
h of other Polynesian dialects. If Savaii in Western Samoa is subjected to a similar course of conversion to the Maori dialect, it becomes progressively Savai'i, Savaiki, Havaiki, and finally Hawaiki. Thus Savaii has as much linguistic claim as Hawaii to the honour of being the Hawaiki of the Maori.

              
Continuing the linguistic search, however, we find that the Cook Islanders have traditions that their ancestors came from 'Avaiki. In the Cook Islands dialect, a glottal stop represents the dropped 
h, and 
v takes the place of the Maori 
w. Thus the Cook Islands ancestors also came from a Hawaiki, which the local genealogies and traditional history definitely locate as the Society Islands. As to the Society Islands, the local traditions show that most of the names given originally to the islands in the group were changed in the course of time to the names now recorded on the maps. The present Raiatea was originally named Havai'i, in which the glottal stop represents the dropped 
k; and, as 
v also corresponds to the Maori 
w, the ancient name in Maori would be Hawaiki. Raiatea has the second glottal stop in the Tahitian dialect which represents the dropped 
ng sound, hence Ra'iatea would be Rangiatea in Maori. The change from Hawaiki to Rangiatea was evidently taking place when the 
Aotea canoe left that area, for the Ngati Ruanui tribe of Taranaki, whose ancestors came in the Aotea, have the following tribal saying:

              

                

                  
E kore au e ngaro; te kakano i ruia mat i Rangiatea.
                


                
I shall never be lost; the seed which was sown from Raiatea.

              
              
The name of Tahiti underwent no local change, though it was known as Tahiti manahune (Plebeian Tahiti) when occupied by its first Manahune settlers, and later, when it reached greater fame under the invaders from Raiatea, it was termed Tahiti marearea (Tahiti, the Golden). The Maori form of Tawhiti, though meaning "distant", probably refers also to Tahiti in the phrases "Tawhitinui, Tawhitiroa, Tawhiti pamamao, Te Honoiwairua", in which Tawhiti is substituted for Hawaiki. The additional phrase of Te Honoiwairua is a poetic concept of the joining (
hono) of spirits (
wairua) in the far away land of the past. In the Matorohanga narratives, Rangiatea is maintained throughout for Raiatea and the name Hawaiki has been transferred to Tahiti. Though Hawaiki and Tawhiti originally indicated specific islands, the names were used sometimes in a more general way by the Maoris to indicate some place in the central Pacific from which their ancestral canoe came. It is due to post-European study, that these names have been located in the Society Islands. Though 
Percy Smith has shown that the Rarotongan traditions have references to some of the canoes of the Fleet as having called in at Rarotonga, none of the Maori traditions, except those of Te Matorohanga, make any definite mention of Rarotonga. Hence, it is possible that 

Rarotonga was also included under the name of Hawaiki in some canoe traditions. Te Matorohanga's accounts, in his distinctions between Rangiatea, Hawaiki, Rarotonga, and Samoa, indicate a too detailed knowledge of geography to be accepted as having been derived from pre-European sources.
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Causes of Migration
              

              
Migrations of people were caused by a push from behind or an attractive prospect in front or, in some instances probably, by a combination of both. Practically all the canoe traditions give accounts of the bitter fighting that took place before their departure. Usually our Maori ancestors had the best of it at first, but eventually they had to leave to avoid extermination at the hands of superior forces. In some accounts, the 
ariki, or high chief, Uenuku, was a dominant figure on the opposing side. There is little doubt that in the fourteenth century the population in Hawaiki had increased to such an extent that frequent hostilities occurred through family jealousies with regard to the prestige of ruling over districts and in regard to land and food supplies. In Polynesia, the higher chiefs leased parts of their territory to lesser chiefs, who paid rent (
atinga) for the use of the land with part of its produce. The quarrels over food are illustrated by the causes which led to the departure of the Aotea and Te Arawa canoes.

              
The Aotea canoe left as a result of the shortage of material for rent paid to the overlord. The chief Turi, after getting in his crop, sent his son with his food tribute to the high chief Uenuku. Uenuku regarded the contribution as so inadequate that he butchered Turi's son Potikiroroa to augment the supply. Reprisals followed in which Turi killed Uenuku's son Awepotiki. After this, Turi found that Uenuku was assembling a large force against him. His wife, Rongorongo, in trying to soothe her crying daughter at night wandered near Uenuku's packed house where she heard a death dealing chant being recited to exterminate Turi's tribe in the impending battle. On hearing the tale from his alarmed wife, Turi realized that he could not hold out against the temporal and supernatural power of Uenuku. Turi's father-in-law, Toto, who was a master builder, had just completed building a voyaging canoe named Aotea. Turi procured the vessel, provisioned it, and sailed forth with his family group and supporters to seek the traditional land in the south that had been discovered by Kupe.

              
The Arawa canoe left as the result of food stealing. The story goes that Tamatekapua and his brother stole fruit from a tree that sheltered the house of the great chief Uenuku. They went on stilts at night to avoid making footprints. They were discovered and finally fled the 

country in the canoe named Te Arawa. In the popular story the tree is referred to as "te poporo whakamarumaru o Uenuku" (the sheltering 
poporo of Uenuku). In New Zealand, the 
poporo occurs as the name of the 
Solanum aviculare, a leafy, soft-wooded shrub which bears a long, yellowish berry. The berry is eaten by children, but it is not important as a food. As the plants termed 
poroporo in central Polynesia are even smaller members of the Solanaceae, the theft of fruit from such plants seems a childish reason for grown men to become embroiled with a chief possessing the power of Uenuku. Fortunately the following quotation from an Arawa lament sheds light on the problem:

              

                  

                    
	
                      
Rakau tapu o Hawaiki
                    
                    
	Sacred tree of Hawaiki

                  
                  

                    
	
No tera taha o Tawhitinui,
                    
	On the other side of Great Tahiti,

                  
                  

                    
	
                      
Ko te kuru whakamarumaru o te whare o Uenuku.
                    
                    
	It is the 
kuru that sheltered the house of Uenuku.


              
In the lament, 
kuru occurs instead of 
poporo and immediately the story changes from a childish tale to an important historical event. Throughout central, western, and northern Polynesia, 
kuru with its dialectal variations is the name of the breadfruit, one of the most important Polynesian foods. If brought to New Zealand with other tropical food plants, it did not survive the climate, and narrators in telling the story of Tamatekapua must have found it increasingly difficult to answer queries regarding the nature of the 
kuru. There was nothing in the New Zealand flora to which it could be compared and thereby satisfy inquisitive grandchildren, so grandparents substituted the 
poporo that they knew for the 
kuru that they could no longer describe. The 
poporo displaced the 
kuru in popular versions of the story, and 
kuru became an archaic word fortunately preserved in a classic lament.

              
The Takitimu left as the result of a quarrel that broke out over the ownership of two cultivations, named Tawarua a raro and Tawarua a rangi.

              
Other groups of people had their troubles over land and women and left for other parts of Polynesia. Here we are concerned with those who made the long voyage south to a land that had been previously discovered.
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The Canoes of the Fleet
              

              
The names of the voyaging canoes have been rendered famous in song and story by Maori poets and orators. Their fame was so great that it was supposed to penetrate even to the realms of the dead. Thus the poet Peau, of the Ngati Raukawa tribe, pictured the soul of Te Tahuri arriving at the Spirit-land and being questioned as to his lineage. He advises in his lament as to how the soul may receive a favourable reception.

              


              

                
If thou art asked in the Spirit-land


                
To recite thy genealogy,


                
Thou shalt reply,


                
"I am but a child,


                
A child of little knowledge;


                
Yet this have I heard,


                
Tainui, Te Arawa, Matatua,


                
Kurahaupo and Tokomaru;


                
These were the canoes of my ancestors


                
In which they paddled


                
Across the Great Ocean of Kiwa


                
Which lay stretched before them."

              
              
Such a recital, so the poet deemed, would open the way to the Elysian Fields of the Maori aristocracy. Another lament adds the Takitimu and the Aotea canoes to the five named by Peau and refers to the seven as follows:

              

                
These are the canoes of Uenuku,


                
Their fame resounds unto the heavens.

              
              
The Tainui, Te Arawa, Matatua, Kurahaupo, Tokomaru, Aotea, and Takitimu are all so well known that there is little doubt about them, their commanders, or the tribes descended from them. Another outstanding canoe is the Horouta, commanded by Pawa, claimed by the 
Ngati Porou, who also claim the Nukutere as the canoe of their ancestor Porourangi. The tribes of the north Auckland peninsula have traditions of the Mahuhu, Mamari, and Te Mamaru canoes as landing in their territory. The Ngaitahu of the South Island claim descent from the Takitimu, but they also have a tradition of the Araiteuru canoe which was wrecked in the South Island. The round boulders on the Moeraki beach in North Otago are said to be the petrified calabashes from that canoe.

              
The Ngati Ruanui, Ngarauru, Atiawa, and Ngati Hau (Whanganui) tribes of the west coast have some old laments which mention canoes associated with ancestors who lived in the period before the Fleet. Some were supposed to have visited New Zealand. The following seven are practically unknown to other tribes.

              

                  

                    
	
                      
Canoe
                    
                    
	
                      
Commander
                    

                  
                  

                    
	Motumotuahi
                    
	Puatautahi

                  
                  

                    
	Pangatoru
                    
	Rakewanangaora

                  
                  

                    
	Wakaringaringa
                    
	Mawakeroa

                  
                  

                    
	Ringauamutu
                    
	Tamatearokai

                  
                  

                    
	Tahatuna
                    
	Manaia

                  
                  

                    
	Tairea
                    
	——

                  
                  

                    
	Arikimaitai
                    
	——


              


              
The people living at Patea on the arrival of Turi were said to have come by the Arikimaitai. Other tribes have references to less well-known canoes which remained in obscurity through lack of attention from tribal bards and historians.

              
The five canoes mentioned in Peau's lament have been generally regarded as having sailed at about the same time, though their association together may have been rendered stronger by a poet's fancy. However, there are a number of incidents mentioned in the traditions that indicate that some of them met during the voyage and on landing. The Kurahaupo, in one tradition, was wrecked at Rangitahua (Kermadec Islands) and its crew and freight transhipped to the Aotea, whereas another tradition states that part of the crew was transhipped to the Matatua. The Aotea and Te Ririno had an argument at sea about the course to be steered to reach New Zealand. The Aratawhao is said to have sailed from New Zealand to Hawaiki, her crew returning in the Matatua. The Tainui and Te Arawa had an argument about a stranded whale after they landed at Whangaparaoa. Thus, there are sufficient traditional rumours to indicate that some of the principal canoes were at sea at the same time. Though all may not have travelled together, it is convenient to celebrate such a historical event by alluding to them collectively as the Fleet.

              
The accounts concerning individual canoes vary a great deal in details, and it is natural that the second-hand accounts which have diffused to other tribes should differ. The Ngati Ruanui tribe of south Taranaki held that the captain of the Matatua canoe of the Bay of Plenty area was Ruauru. The Ngaitahu of the South Island have listed a canoe named Toroa instead of Matatua. The Ngati Awa and other tribes of the Bay of Plenty have genealogies showing direct descent from Toroa, the commander of the Matatua. Thus, when various versions are confused and contradictory, the version of the tribe which can show direct descent from a particular canoe should be given preference.
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Canoe Structure
              

              
Canoe traditions give little detail as to the structure and size of the canoes, with the exception of the Takitimu as described by Te Matorohanga (81, p. 205). The tree trunk (
puwhenua) after being roughly shaped in the forest was buried in a prepared ditch to season the wood and prevent it from splitting. Two extra end lengths (
haumi) for the hull, six wash strakes (
pairi or 
rauawa), two masts (
toko), seats (
taumanu), sprits (
tokowhiti), beams for the deck (
hua-pae), the deck (
karaho), and the bow-piece (
tauihu) were also buried in the ditch to season, the requisite time being six to 12 months. The timber was exhumed and laid on a platform for exposure to the air and rain. The hull and parts were then dragged down to the shore, often with great difficulty in rough country, 

but incantations and hauling chants lightened labour. At the shore, the hull and parts were left under a high canoe shed (
wharerangi) to thoroughly dry. When ready, the various parts were trimmed and lashed in position on the completed hull after the two end pieces (
haumi) had been lashed to the bow and stern ends with straight transverse joins (
haumi tuporo). A coating of tree gum (
ware pia rekau) was applied to the hull, which was afterwards painted with red ochre (
horu or 
kokowai) obtained usually from haematite earth and mixed with shark oil. The canoe was then floated in the water to test its balance, and a kind of wash-board (
korewa moana or 
popoki) 18 inches wide was fastened along each side to the top of the gunwale (
niao) and inclined at an outward angle to fend off (
paewai) the breaking sea. The construction of an awning is thus described in the native text:

              

                  

                    
	
                      
Ka poua nga tokowhiti
                    
                    
	
                      
The lower ends of arched rods were fixed
                    

                  
                  

                    
	… 
he whariki, he aute,
                    
	… mats, and bark cloth,

                  
                  

                    
	
                      
nga uhi o nga whiti.
                    
                    
	formed the covers of the arches.


              
This awning or shelter over the hold of the canoe was termed a 
mahau.

              
In the above description, there is no clear indication as to whether Takitimu was a double canoe or a single outrigger canoe, the two types of voyaging canoes used in Polynesia. The description of only one tree trunk (
pu whenua) implies that Takitimu had only one hull. The use of terms such as beams (
huapae) for the deck and deck (
karaho), however, This awning or shelter over the hold of the canoe was termed a 
mahau. In the above description, there is no clear indication as to whether might be regarded as evidence of a Polynesian deck built on the connecting booms between two canoes, but 
karaho is the name of the deck grating in the hold of the Maori single canoes and 
huapae could be applied to the beams supporting the grating. The reference to an awning or shelter (
mahau) also brings up the possibility of a house, built on a deck between two canoes. However, the description of arched rods (
tokowhiti) with a cover (
uhi) of mats and tapa seems to indicate that the shelter was built over the hold of a canoe hull. It is probable that the Takitimu was a single canoe with an outrigger. The evidence for an outrigger rests on the interpretation of three terms: 
korewa, huapae, and 
korere. Best (17, p. 288) regarded 
korewa as meaning outrigger float which is supported by Williams's dictionary. He interpreted 
huapae as meaning the poles or booms connecting the outrigger float with the hull. However, Te Matorohanga also described the 
korewa moana or 
popoki as a wash-board attached to the edge of the gunwale and 
huapae as supports of the sails. The term 
korere occurs in the statement that two 
korere were fixed, one on each side of the hull. Best regarded 
korere as a name for the outrigger as a whole and therefore inferred that the Matorohanga description, if correct, meant that the Takitimu was a double outrigger canoe. However, there is no true evidence that the double outrigger canoe 

was ever used by the Polynesians and the evidence that the Takitimu was a double outrigger canoe is too flimsy for acceptance. In Polynesia, there was no one term for the outrigger as a whole, and if 
korere was used as an inclusive term for the outrigger float and the connecting booms, it was a 
post hoc term coined in New Zealand. It is peculiar that a school of learning which professed to remember so many details, should have forgotten such widely spread Polynesian terms as 
ama for the outrigger float and 
kiato for the connecting booms. On the evidence, the Matorohanga description of the Takitimu canoe, in spite of its detail, is confused and unreliable.

              
In marked distinction to the lack of memory of the ancient names of the parts of the outrigger is the extraordinary retention of the proper names applied to the two sails, the two braces and the yard of the aft sail, one brace and the yard of the bow sail, the anchor and two cables, making ten proper names in all. Even more surprising is the fact that the 26 thwarts of the canoe all received proper names and, starting from the first thwart aft, the names of 22 in their respective order were remembered together with the names of 21 men allocated to particular thwarts. No other traditional canoe has such a pretentious list of proper names as that retained by Te Matorohanga's school for some of the accessories of the Takitimu. The school either found it easier to remember proper names than technical terms or easier to improvise them.

              
Before the Takitimu sailed, the various duties were assigned to the men who should take charge of the steering paddles, the bow paddles, the bailers, the sails, and the anchors. The canoe was then hauled up beside the latrines (
turuma) at Titirangi to render it tapu in order that Kahukura and other gods could be embarked. The canoe which had been described as the Puwhenua was dedicated by the priests with the appropriate incantation to receive its later official name of Takitimu. It was then launched, and men, women, and children went aboard. Raw food was loaded for the voyage, because cooked food could not be carried on a vessel that had been rendered tapu. According to the scribe Te Whatahoro, the food was largely dried fish and the water was carried in sea-weed bags which were towed overboard during the night to keep the water cool. And so Takitimu sailed on her eventful voyage.

              
In the preceding paragraph, two local interpolations are introduced. The latrine (
turuma) as a sacred shrine was a local development in New Zealand and the tapu ceremonies connected with it were unknown in Polynesia. Sea-weed large enough to make water bags, while present in New Zealand, did not grow in the tropical waters of central Polynesia. The water containers on the Takitimu were gourds, coconut shells, or hollow lengths of bamboo but they could not possibly have been made of sea-weed. The statement that dried fish formed part of the provisions 

is more than doubtful for outside of New Zealand such a method of preserving fish has been reported only from Hawaii.

              
The fact that double voyaging canoes may have been used for the voyage as well as single outrigger canoes receives some support from the traditional account of the Arawa canoe as recorded by Grey (45, p. 60). Tamatekapua, the commander of that vessel not only kidnapped Ngatoroirangi to serve as priest and navigating officer but he also abducted Whakaotirangi, the wife of Ruaeo, by sending her husband ashore on a pretext and sailing without him. Ruaeo used magical powers in the evening to change the appearance of the stars and confuse the navigator of the Arawa and delay its passage. Ngatoroirangi, who had unwillingly assumed the position of the navigator, realized that the canoe was being delayed, and he said to himself (45, p. 61):

              

                  

                    
	
                      
Tena ka piki atu au
                    
                    
	Now I will climb

                  
                  

                    
	
                      
ki runga i te tuanui
                    
                    
	up on to the roof

                  
                  

                    
	
o te whare nei, e,
                    
	of this house, so,

                  
                  

                    
	
                      
kia kite koa au i
                    
                    
	that I may see

                  
                  

                    
	
te tuapae o uta,
                    
	the outline of the shore,

                  
                  

                    
	
                      
i te tatanga, i te hoitanga.
                    
                    
	its nearness, or its distance.


              
He accordingly climbed up (
piki atu ana). Knowing the amorous disposition of Tamatekapua, he first tied a long cord to his wife's hair and carried the other end with him. In his absence, Tamatekapua unfastened the cord, tied it to a 
kiato of the canoe, and ravished Ngatoroirangi's wife. (The word 
kiato has been translated as 
thwart but the original meaning in Polynesia is the cross-boom of an outrigger canoe or the booms connecting the two hulls of a double canoe.) On his return, Ngatoroirangi found out what had happened and he determined to punish Tamatekapua by loosing the elements against him. The native text continues:

              

                  

                    
	
                      
Katahi ka puta ki runga
                    
                    
	Then he went out and up

                  
                  

                    
	
                      
o te tuanui o te whare
                    
                    
	on to the roof of the house

                  
                  

                    
	
                      
tu ai.
                    
                    
	where he stood.


              
From this position, he called up the adverse winds, which drove the canoe into a whirlpool named the Throat of the Parata (
Te Korokoro o te Parata). However, his heart was softened by the supplications of the people, and he extracted the canoe by another powerful chant.

              
The type of roof that would bear the weight of a man must have been that of a properly constructed house with a strong framework and totally different from the awning type described in the Takitimu tradition. It is possible that the house was built on a deck constructed on 
kiato booms between two canoes and on this possibility rests the evidence that Te Arawa was a double canoe.

              


              
Grey's English translation of the Aotea tradition states definitely that the Aotea was a double canoe but the original Maori text contains no such information as may be seen from the following comparison of two texts to which I have added my own literal translation in parentheses:

              

                  

                    
	
Maori Text (45, p. 93)
                    
	
Grey's Translation (44, p. 212)

                  
                  

                    
	
Na, ka mānu te waka, (When the canoe floated off)
                    
	At last away floated the canoe whilst it was yet night.

                  
                  

                    
	
ka noho a Tuau ki te kei, (Tuau sat in the stern)
                    
	and Tuau sat at the stern,

                  
                  

                    
	
ka mau ki te hoe, (and began paddling)
                    
	gently paddling

                  
                  

                    
	
a ka puta ki waho, (until they were outside)
                    
	as they dropped out from the harbour; but when they got to its mouth,

                  
                  

                    
	
ka mea atu a Turi ki a Tuau, (Turi said to Tuau,)
                    
	Turi called out to his brother-in-law,

                  
                  

                    
	"
Nau mai hoki koe, (You come)
                    
	"Tuau, you come and sit for a little

                  
                  

                    
	
ki waenganui nei, (to the middle here)
                    
	at the house amidships, on the floor of the double canoe,

                  
                  

                    
	
kia whanatu hoki au (that I may come)
                    
	and let me take the paddle

                  
                  

                    
	
kia whakamatau hoe" (to try paddling.)
                    
	and pull till I warm myself."


              
The translation of a Maori text should be as literal as possible in order to retain the correct meaning, but some allowance must be made for the different grammatical style of the two languages. The Maori word 
waenganui means the middle or amidships as applied to a canoe but to translate that one word as "the house amidships on the floor of a double canoe" is a literary atrocity for which there is no excuse. The Aotea may have been a double canoe but there is absolutely no evidence of it in the Maori text.

              
The length of the voyaging canoes was probably 60 to 100 feet. Some Polynesian canoes seen after European contact measured 100 feet and more. The only Maori information was recorded by Best (17, p. 282) as follows:

              

                  

                    
	
                      
Ko Tainui waka
                    
                    
	The Tainui canoe,

                  
                  

                    
	
                      
e kiia ana te roa
                    
                    
	it was said that the length

                  
                  

                    
	
                      
tekau ma rua takoto
                    
                    
	was twelve prone lengths

                  
                  

                    
	
                      
o nga tangata roroa.
                    
                    
	of tall men.


              
The 
takoto measure was the prone length of a man with the arms stretched forward. For a tall man this would be about 7.5 feet thus 

making the length of Tainui about 90 feet, according to this tradition. However, the Tainui canoe, when her adventures were over, was drawn up into a grove of 
manuka on the side of a low hill below the sacred shrine (
tuahu) of Ahurei, near Maketu on the shores of Kawhia Harbour. A stone was erected at each end to mark her length. The stones are still there and the ground between them is bare of shrubs. When I had the chance of visiting the spot, I took a chain tape with me to make an accurate measurement of the reputed length of Tainui. It was 70 feet, which goes to prove how inaccurate traditional accounts may be on occasion. However, 70 feet is a good average length for a voyaging canoe.
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The Voyage
              

              
The circumstances connected with the voyage of the third set of settlers differed materially from those which affected their predecessors. The first settlers arrived in New Zealand by lucky chance after being diverted from their original course to an unknown land by adverse winds. The second settlers, under Toi and Whatonga, set out for a land of which they had heard and to which they had sailing directions, but, as they had no original intentions of settling down, they brought neither women nor food plants. The third settlers knew the sailing directions and planned to escape persecution by settling down in a far-away land. Therefore, they brought their wives and children and plants to grow in their new home. The fact that they arrived with dogs and with tubers of the sweet potato, taro, and yam proves that they suffered from no food shortage on the voyage.

              
Both Polynesian and Maori traditions are lacking in detail as to what occurred at sea during long sea voyages. Probably, once the navigators had set their courses, there was little to record in the daily monotony unless a storm or some other danger was encountered. The Aotea and the Ririno did have an argument as to the course after some time at sea. Potoru, commander of the Ririno, maintained that they should sail towards the setting sun (
te ra to), but Turi of the Aotea insisted that the sailing directions laid down by Kupe were that the bow of the canoe should be kept directed towards the rising sun (
te ra ahuru). The canoes separated and, according to the Aotea tradition, Potoru was lost through his obstinancy. Hence the saying applied to a wayward person:

              

                  

                    
	
                      
E tohe i nga tohe a Potoru.
                    
                    
	Persist in the obstinacy of Potoru.


              
However, Potoru was a good seaman and evidently changed his course, for another tradition states that he eventually landed at the Boulder Bank on the Nelson coast. The Aotea called in at Rangitahua, an island in the Kermadecs, and there the top strakes of the canoe were relashed and an offering of dogs made to the gods. It was probably here that Turi obtained 

the berries of the 
karaka, which he is credited with having planted in New Zealand.

              
The Arawa was driven into the whirlpool known as the Throat of the Parata by adverse winds conjured up by the priest Ngatoroirangi to punish Tamatekapua, for interfering with his matrimonial affairs. However, Ngatoroirangi hearkened to the supplications of the people and, by a powerful incantation, lifted the canoe out of the threatening abyss. To this day the descendants of that canoe use the words of the chant to round off speeches of welcome and the concluding words, raised in a thundering chorus, symbolize that all will be well with the tribe and its guests:

              

                  

                    
	
                      
Eke, eke,
                    
                    
	She lifts, she ascends,

                  
                  

                    
	
                      
Eke panuku!
                    
                    
	She glides into safety!

                  
                  

                    
	
Hui e —
                    
	O unity —

                  
                  

                    
	
Taiki e —.
                    
	O victory —.


              
An incident in the sailing of the Tainui illustrates the fearlessness of those early seafarers. The date set for sailing was the Orongonui (28th) night or morning of Tatau-uruora, the lunar month corresponding to the overlapping in the European calendar months of November and December. This was said to conform to the time given by Kupe as the most favourable season of the year for the voyage. The Maori calendar consisted of a sequence of lunar months in which each night was named from the first night of the new moon to the last night before the next new moon. The three or four nights at the end of the first quarter of the moon were named Tamatea with qualifying terms. The end of the first quarter was regarded as being marked by rough weather at sea. When the Tainui was ready to sail, the old seafaring experts advised Hoturoa, the commander of Tainui, to put off sailing until the Tamatea had blown over. Hoturoa replied, "I will sail on the Orongonui and fight the Tamatea on the open sea." And so Tainui, nothing daunted by the perils that lay before, sailed on the Orongonui and passed through the Tamatea to victory.

              
The Aotea canoe had two steering paddles, named Te Rokuowhiti and Kautu ki te rangi. A deep sea chanty of the Ngati Ruanui tribe has been jusdy termed by Cowan "the Epic of the Paddle". The first stanza deals with Te Rokuowhiti, and the pride the old-time mariners must have felt in plying the paddle is expressed as follows:

              

                
Ah, the outward lift and the dashing,


                
The quick thrust in and the backward sweep,


                
The swishing, the swirling eddies, the foaming white wake,


                
And the spray which flies from my paddle.

              
              
The second stanza, dealing with Kautu ki te rangi, refers particularly to the unknown horizon towards which the paddle was steering them. In 

the phrases "Tane-matohe-nuku" and "Tane-matohe-rangi," I have interpreted Tane, the god of trees, as referring to the canoe and its struggles (
matohe) against the elements below (
nuku) and the forces above (
rangi). The following is an attempt at a free interpretation:

              

                
Fiercely plies the shaft of this my paddle,


                
Named Kautu ki te rangi.


                
To the heavens raise it, to the skies uplift it.


                
It guides to the distant horizon,


                
To the horizon that seems to draw near,


                
To the horizon that instils fear,


                
To the horizon that causes dread,


                
The horizon of unknown power,


                
Bounded by sacred restrictions.


                
Along this unknown course,


                
Our ship must brave the waves below,


                
Our ship must fight the storms above.


                
This course must be followed,


                
By chief and priest and crew,


                
But place our trust in Rehua


                
And through him we'll reach the land of Light.


                
O Rongo-and-Tane, we raise our offerings.

              
              
The voyage of the Takitimu was clothed in myth by the versatile school of Te Matorohanga (81, p. 223). When she left the haven of Pikopikoiwhiti, a school of whales appeared, to escort the vessel and to propel her to the land to which she was bound. Ruamano, the leader of the escort, assumed a position under the bow, others bearing the name of Hine supported the sides, and Araiteuru took the place of a stern propeller. To make assurance doubly sure, the gods Kahukura and Hinekorako, who had been brought on board by the priests, were utilized as guides. In the morning, Kahukura was sent ahead and he assumed the form of a rainbow on the horizon in the direction of the land they were seeking. When night fell, he returned to the canoe in what I assume was a more compact form, and Hinekorako was sent out for the night watch. She assumed the form of a lunar rainbow which took up the correct guiding direction. This myth is either a remarkable coincidence or it is a neo-myth inspired by a knowledge of the Old Testament story in which the Israelites were guided out of Egyptian bondage by a pillar of cloud by day and a pillar of fire by night In mid-ocean, the Takitimu reached a place where the seas stood up like cliffs. However, the famous adze, Te Awhiorangi, was held up and its magic power cut a way through the waves in a manner also reminiscent of the biblical story of how the waters of the Red Sea parted for the Children of Israel when Moses 

stretched forth his hand over the sea. It would be a pity to spoil the story by accepting the Ngati Ruanui and Ngarauru contention that the famous Awhiorangi adze came in the Aotea canoe. However, the danger overcome, the novel propellers below and the supernatural compass ahead guided the Takitimu safely to New Zealand with apparently no effort on the part of her crew.

              
The unconcern with which the Maori traditions brought the Fleet to New Zealand offers a contrast to the concern expressed by European writers. The type of vessel, the distance of over 2000 miles, the lack of charts and navigating instruments, adverse winds, and the carrying of sufficient food and water, have provided problems deemed almost impossible of solution. However, the large voyaging canoes over 60 feet in length were quite capable of carrying ample provisions and water. They were equipped with sails as well as the motor power of selected men, stout of shoulder to bear the strain of the deep sea paddle. The observations of Cook, Bougainville, and other European navigators state that with a fair wind, the Polynesian canoes were easily capable of sailing seven miles an hour. At this rate, the full distance from Tahiti to New Zealand would not have taken more than a fortnight to accomplish and, if the canoes called in at Rarotonga as some maintain, the remaining stretch was further reduced. American airmen in World War II have survived for more than 30 days in the Pacific, tossing about on a rubber raft with little food and water. Thus the difficulties of surviving a few weeks' sojourn on a Polynesian voyaging canoe have been greatly exaggerated. The real difficulty is to understand 
how the navigating priests were able to guide their vessels to their destination. The fact that not one, but several vessels found their way to New Zealand for the purpose of settlement places their achievements within the category of purposive navigation. The details of the methods which brought success were not recorded in the traditional narratives.
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The Landfall
              

              
Some of the canoes of the Fleet made their landfall in the Bay of Plenty near Cape Runaway, the part termed Whangaparaoa. Grey (45, p. 63) records an incident connected with the Arawa. As the canoes had left Hawaiki at about the end of November, the 
pohutukawa trees along the coast were a mass of red blossoms. A chief named Tauninihi, who evidently wore a red feather headdress cried out, "Ah, there are more 
kura in this land than there are 
kura in Hawaiki; I will cast my 
kura into the water." The name of the 
kura is given as Taiwhakaea. When they landed, they found that the 
kura of the trees were flowers which crumbled when touched. The chiefs were greatly concerned at their 
kura having been cast away in the sea. Shortly after, the 
kura of Tauninihi 

was found at Mahiti by a man named Mahina. He refused to return it, saying it was the drift 
kura found by Mahina. Hence arose the saying, 
"te kura pae a Mahina" (the drift 
kura of Mahina) which is the equivalent of "Finding is keeping."

              
The term 
kura means red throughout Polynesia and also in New Zealand. In central Polynesia, it applied particularly to the red feathers obtained from parakeets which were valued for decorating the symbols of the gods and headdresses and belts for high chiefs. The term 
kura also came to mean anything precious. In the story, it seems probable that the 
kura of Tauninihi was a red feather headdress and improbable though it seems, the idea conveyed by the tale is that the voyagers in the canoe mistook the distant red of the 
pohutukawa for birds with red feathers. It must have been some such inference that induced a chief to cast his headdress overboard. The 
kura incident is important as showing that the 
kura headdress had become established in central Polynesia in the 14th century. It also gives botanical evidence that the canoes reached New Zealand when the 
pohutukawa were in bloom which means December.

              
A distorted version of the 
kura incident was introduced into the Aotea tradition by Grey's informant. The informant was from south Taranaki where the 
pohutukawa does not grow but where the 
rata of the same genus with similar flowers, is in abundance though not on the coast. The informant evidently mistook the unknown 
pohutukawa in the shortened form of 
hutukawa for the 
kura ornaments of the original story and thus threw the 
hutukawa into the sea when the 
rata flowers were seen on the shore. The translator made it worse when he expanded four words of the Maori text into 27 words of his own interpretation as follows:

              

                  

                    
	
Maori Text (45, p. 98)
                    
	
English Text (44, p. 217)

                  
                  

                    
	
Ka whiua te hutukawa. (the 
hutukawa was thrown away.)
                    
	They foolishly threw away the red ornaments they wore on their heads (named Pohutukawa) into the sea, these being old, dirty, and faded, from length of wear, …


              
The interpreter evidently thought that the ornaments were flowers and volunteered the additional information that the full name was 
pohutukawa, that they were worn on the head, and that they were old, dirty, and faded. Here as in other examples, the interpreter's extra details multiply the errors.

              
When the Tainui canoe landed in the Bay of Plenty, a whale was found stranded on the beach and the place was accordingly named Whangaparaoa (Spermwhale Bay). The crew tied a rope to the whale for the flesh provided food and the teeth were valuable for making ornaments. They then dispersed temporarily to view the country. The Arawa canoe arrived while the Tainui people were away, and her crew also 

tied a rope to the whale. On the return of the Tainui crew, an argument arose as to the ownership of the whale. Grey's version (45, p. 64) of the Arawa claim states that the Arawa claimants finally acknowledged that their opponents' rope appeared older and hence relinquished their claim. The Matorohanga version (81, p. 266) of the Arawa claim states that the Arawa people scorched some flax over a fire to make it appear old, plaited a rope, and tied it to the whale under the turns of the Tainui rope. When the argument subsequently followed, the Arawa rope was shown to be older in appearance and it was evidently tied first because the turns of the Tainui rope passed over it. The Tainui people gave up the whale and voyaged off towards the norm. The second version of the fish story was probably based by the Matorohanga school on the various thefts with which Tamatekapua was associated. The whale story has also been inserted in the tradition of the Tokomaru canoe (45, p. 102) but its claim may be discharged on the grounds of insufficient evidence.

              
Practically all the canoes, except the Aotea, made their landfall on the east coast of the North Island in the Bay of Plenty area. The Horouta made Ahuahu (Great Mercury Island) before proceeding to Whakatane. The Aotea appears to have landed on the west coast. She had an argument at sea as to the correct direction, and it appears that she got to the west of the more direct course followed by the other canoes. After making the land, the canoes followed the coast line to seek some suitable place to setde permanently. After the recent wars in Hawaiki they evidently had no desire to commence fresh conflict among themselves.
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Canoe Settlement
              

              

Tainui. The Tainui, under the command of Hoturoa, with Rakataura as priest, sailed from Whangaparaoa along the coast. One of the women of rank, named Marama, expressed a wish to walk along the shore, so she was landed with a slave attendant and was picked up again farther on. The canoe sailed into the Waitemata and paddled up the Tamaki arm. Seabirds were seen flying over from the other side, and investigation showed the Manukau arm of the sea evidently opening out towards the west coast. It was decided to haul the canoe across the dividing land and explore the west, but when the crew tried to haul the canoe, it would not move. Then Marama sprang forward to the bow of the canoe and recited the well known chant beginning with the words:

              

                  

                    
	
                      
Toia Tainui
                    
                    
	Haul Tainui

                  
                  

                    
	
                      
Tapatu ki te moana,
                    
                    
	To reach the sea,

                  
                  

                    
	etc.
                    
	etc.


              
In the course of the chant, Marama revealed that she had demeaned herself with her slave. Once she had confessed, the canoe slid forward 

and was portaged across into the Manukau. She was paddled out through the Manukau Heads into the western sea and turned south along the coast. Some of the crew disembarked near Whaingaroa (Raglan) and others at Kawhia and at Mokau. The Ngai Tarapounamu were the last group left on board and they beached the Tainui at Te Waiiti. Hearing that the canoe was neglected, a party from Kawhia came overland and refloated the Tainui. They called at Mokau where the anchor was left. They proceeded to Kawhia where the vessel was drawn up into a grove of 
manuka below the shrine of Ahurei and two stone uprights mark its length. The canoe was hauled up on skids which the Kawhia people state were brought from Hawaiki in the vessel. They were left on the shore and grew. The plant was named 
Nga rongo o Tainui (Skids of Tainui). However, botanists have identified the plant as 
Pomaderris tainui and they state that it is indigenous to New Zealand. Hence the skids were made locally and the Maori name perpetuates a historical event.

              
The canoe anchor with a constricted neck between two rounded parts remained in the shallow water near the north bank of the river until recent times. I saw it in company with Tamati Kingi te Wetere, the hereditary chief of the district. He expressed a wish to place the anchor in the 
Auckland Museum but on his death, his people removed it from the river and placed it on his grave in the Awakino cemetery as a memorial to him.

              
The descendants of the crew of Tainui spread over a large area extending from the Mokau River to the Manukau Harbour on the west coast and including the Waikato and King Country areas and across through Maunga tautari (Cambridge) to the Thames Valley and the Coromandel Peninsula.

              

Tokomaru. The Tokomaru canoe which formed one of the Fleet has had its traditional history beclouded by confusing its command with Manaia who has been shown to have lived at an earlier period and to have commanded a vessel named the Tahatuna. The true commander and navigators of Tokomaru are disclosed in the Atiawa lament containing the following lines:

              

                  

                    
	
                      
E iri e te hoa i runga o Tokomaru,
                    
                    
	Recline O friend on Tokomaru,

                  
                  

                    
	
                      
Te waka o Whata,
                    
                    
	The canoe of Whata,

                  
                  

                    
	
                      
Na Rakeiora na Tamaariki
                    
                    
	By Rakeiora and Tamaariki

                  
                  

                    
	
                      
I hoe mai ki uta.
                    
                    
	It was paddled to land.

                  
                  

                    
	
                      
Huaina te whare ko Maraerotuhia,
                    
                    
	The house was named Maraerotuhia,

                  
                  

                    
	
                      
I tu ki Mohakatino.
                    
                    
	It stood by the Mohakatino River.


              
When I originally wrote this song from dictation, I mistook the words "na Tamaariki" in the third line for "nga tamariki" and translated them 

as "the children" in the original Cawthron lecture. This error on my part shows how easy it is, even for those who know the language, to make mistakes from dictation.

              
Of the three names mentioned in the song, Whata appears to have been the commander or builder of the Tokomaru but I have no information about him. The old men who might have told me passed away while I was acquiring a European education. Tamaariki and Rakeiora were apparently responsible for the navigation of the canoe. Tamaariki was the eponymous ancestor of the fighting Ngati Tama tribe which at one time occupied the territory north and south of the Mohakatino River. Rakeiora was the priest and he was evidently deified after his death for his symbol was so effective in promoting the fertility of the sweet potato that it was stolen by Rangihawe, a chief of the Ngati Ruanui tribe of south Taranaki. In my youth, I have slept in the tribal meeting-house of the Ngati Tama at Pukearuhe. It bore the name of Maraerotuhia in memory of the original house on the banks of the Mohakatino. Maori tribes do not use historical names unless they are entitled to them.

              
The Tokomaru made land on the east coast in the Bay of Plenty. Grey's doubtful version (44, p. 221) introduces the incident of the stranded whale but does not say anything about Tokomaru Bay being named after the canoe. The Tokomaru sailed around the North Cape and according to Grey it landed at the Tongaporutu River where the god Rakeiora was left. The people went north to the Mokau River where the stone anchor of the canoe was left near the mouth of the river near its north side. The people then worked south as far as the Waitara River where they fought and defeated the local people at Rohutu. In enumerating the places encountered on the way south, Grey's informant came to the Onaero River before reaching the Urenui River and thus adds to the errors of his story. The anchor located in the Mokau River was that of Tainui and not of Tokomaru. The Tokomaru anchor was kept for centuries on a ridge near the south bank of the Mohakatino. It disappeared in later times but was ploughed up by a cousin of mine in a hollow below the ridge where it had been kept. It had evidently been rolled down and covered over by the old people to save it from curio hunters. The anchor is fairly large with a bored hole for the anchor rope. Whether or not it came from Hawaiki, it has historic value and 
Sir Maui Pomare and I persuaded our tribes of Ngati Mutunga and Ngati Tama to deposit it in the New Plymouth Museum in safe keeping for posterity.

              
The errors of Grey's informant commenced with giving the command of the Tokomaru of the Fleet to Manaia. He borrowed the stranded whale and the anchor site in the Mokau River from the Tainui tradition. He landed the canoe at the wrong river and his local geography was inaccurate. The few lines of the lament I have quoted are worth more 

than the whole text of his published account and I say this for the guidance of students.

              
The descendants of the crew of Tokomaru spread north to the Mokau River which formed the boundary with Tainui. They spread south and the Atiawa carried the boundary to Onukutaipari, south of New Plymouth, where they junctioned with the Taranaki tribe who claim descent from the Kurahaupo of the Fleet.

              

Kurahaupo. The Kurahaupo has a debatable history. If Kurahaupo was the name of the canoe in which Whatonga came to New Zealand in 1150, it must not be confused with the Kurahaupo canoe which came in the Fleet period of 1350. According to one tradition, the Kurahaupo was wrecked at Rangitahua in the Kermadecs and her crew was transferred to the Aotea. Another tradition held by the Aupouri and Rarawa tribes is that she was repaired and came on to New Zealand under her own manpower. A reef off the east coast of the Auckland Peninsula is supposed to be the petrified form of the canoe.

              
The distribution of tribes claiming descent from the Kurahaupo differs from that of other canoes in being broken and detached. The first group is that of the northern people off whose territory the petrified canoe lies.

              
A second group is formed by the Taranaki tribe which is wedged in between the Tokomaru people on the north and the Aotea people on the south, the northern boundary being Onukutaipari and the southern being Oeo. 
Mount Egmont is in their territory and its Maori name of Taranaki was either adopted as a tribal name or the tribal name was given to the mountain. The Taranaki tribe accepts the version that the Kurahaupo was wrecked and in their laments they refer to it as the wrecked canoe (
te waka i pakaru). It is possible that the territory they occupy in Taranaki was due to their ancestors having been transhipped to the Aotea canoe but this does not fit in with the northern version of the petrified canoe. The Taranaki tribe maintains that the commander of the Kurahaupo was Te Moungaroa and their chiefly lineages descend from him. As previously stated, the Matorohanga school claims that Maungaroa came in the Kurahaupo of Whatonga but the Taranaki lineages fit in with the Kurahaupo of the Fleet.

              
A third group is separated territorially from the Taranaki tribe by the intervening territory of the Aotea people. They occupied the area from Whangaehu to Horowhenua. The Whanganui people on their northern boundary have mixed ancestry from the Aotea on the north and from the Kurahaupo on the south. The southern group claims that their ancestor Ruatea was the commander of the Kurahaupo.

              


              

Aotea. The Aotea, commanded by Turi, landed north of Kawhia, and the harbour on which the present town of Raglan is situated was named Aotea after the canoe. The canoe was left at Aotea and the crew journeyed south on foot along the coast seeking a river facing the west as described in the Kupe tradition of discovery. They appear to have named nearly every river and stream they crossed after some incident connected with Turi. The fact that the names have been accepted and credited to Aotea by those who permanently occupied the Tokomaru territory would seem to indicate that the Aotea landed before the Tokomaru though it is difficult to understand how an incoming group would know that names had already been given by people who had passed on.

              
The principal gods brought were Maru, Te Ihingaoterangi, Kahukura, and Rongomai, and the lesser gods (
atua iti) were Rehua and Haereiti. Some symbols of a religious nature termed 
mana were Hunakiko, Kohatumua, and Kohatuteihi. Hunakiko was also referred to as a 
kura and it was unwrapped and displayed (
hurahanga) during the journey at places which were named Oakura and Maraekura. From the use of the word 
kura, it is possible that the symbol was decorated with the red parakeet feathers used to decorate religious symbols in central Polynesia. The adze named Te Awhiorangi was also stated to have been brought in the Aotea.

              
Turi's party finally reached the river facing west (
parara ki te uru) and, as his people threw down their burdens (
patea) there, it was named Patea or, in full, Pateanui a Turi. A village (
pa) was built on the south bank of the river and named Rangitawhi. Turi's house was named Matangirei. The spring which supplied fresh water was named Pararakiteuru and the village latrine was named Paepaehakehake. The 
karaka seeds alleged to have been brought were planted, and a cultivation named Hekehekeipapa was prepared for the seed sweet potatoes which Turi's wife, Rongorongo, had brought in a belt wrapped around her body.

              
Turi's daughter, Taneroroa, married Uhengapuanaki, who came in the Takitimu canoe. When she became pregnant, she desired to eat some dog's flesh and ordered her husband to kill a dog belonging to her brother Turangaimua. A quarrel resulted and Taneroroa, smarting under the accusation of theft, moved with her people to the north side of the Patea River. Her descendants became the Ngati Ruanui and they spread north as far as Oeo, the boundary with the Taranaki tribe from the Kurahaupo canoe. Turangaimua's descendants became the Ngarauru and they spread south to Waitotara and Kaiiwi where their boundary met that of the Whanganui tribes.

              

Te Arawa. Te Arawa, commanded by Tamatekapua, worked along the coast westward to Maketu where she paddled in towards the mouth 

of the Ngapuna River. As they came in, the chiefs indulged in 
tapatapa-whenua or 
taunaha which is the custom of pre-empting land by naming it after parts of their body. Thus Tamatekapua pointed to the point now known as the Maketu Heads and called out, "I name that place Te Kuraetanga o te ihu o Tamatekapua" (The projection of the nose of Tamatekapua). Tia identified the place now known as Rangiuru with the abdomen (
takapu) of his son Tapuika, and Hei named Otawa the abdomen of Waitahanui a Hei. This ceremony effectively reserved the land indicated for those whose anatomical parts had been publicly announced, for no one would subsequently dare to cultivate on Tamatekapua's nose or build a house on someone else's abdomen. The canoe entered the river and the bow and stern were made fast to a rock in the stream named Tokaparore and to an outcrop of rock on the beach named Tuterangiharuru. These rocks are referred to metaphorically as the anchors of Te Arawa.

              
The tradition states that Ruaeo, the husband of Whakaotirangi, who had been abducted by Tamatekapua when he left Hawaiki, had already arrived on a canoe named Pukateawainui. Ruaeo challenged Tamatekapua to single combat and, after defeating him, told him to keep the woman as recompense for his injuries. He then left for parts unknown. Tamatekapua subsequently explored the coast line as far as Cape Colville (Moehau) where he lived a space and died. Meanwhile other members of the crew settled at Maketu and the neighbouring country towards Tauranga. Ihenga explored inland and discovered the Rotoiti and Rotorua lakes. The Rotorua country was occupied by Marupunganui, the son of Tuarotorua, who belonged to the earlier settlers. Ihenga, however, dispossessed him by the trick of making a shrine (
tuahu) with moss covered stones and old dry leaves to simulate prior occupation.

              
Ngatoroirangi, the priest, had some marvellous adventures in keeping with his profession. Some of these have been related in the story of Manaia (p. 32). He later left Motiti Island and explored the Taupo district. During an ascent of Mount Tongariro, he nearly froze to death. He called for fire to be sent from Hawaiki and subterranean fires broke out at White Island and other parts along the route to Tongariro. After thawing out, Ngatoroirangi descended the mountain to a milder level.

              
The descendants of Tamatekapua and his contemporary chiefs occupied the country from Maketu to the Rotorua Lake area and Ngatoroirangi's progeny remained in the Taupo district. Hence it is said that the bow of the Arawa canoe rests at Maketu and its stern piece is formed by the mountain of Tongariro.

              

Matatua. The Matatua canoe under Toroa made the Bay of Plenty and paddled in towards the mouth of a river. The ground swell made 

Toroa's daughter, Wairaka, seasick (
kohi) and hence the point on the east side of the river was named Kohi. The canoe paddled into the river and was beached. The crew scattered to view the land but Wairaka remained near the canoe. As the tide came in, the canoe began to float off, so Wairaka nerved herself by saying, 
"Me whakatane au i au" (I must quit myself like a man). She managed to drag the canoe higher up on the beach and hence the river was named Whakatane. The canoe anchor is said to be in the bottom of the river but is only visible when trouble is impending.

              
Wairakewa, the mother of Toroa, who had remained in Hawaiki, received an omen (
tohu) that the ritual concerning the landing of Matatua was not being conducted properly. She took speedy passage on a 
manuka shrub she pulled up by the roots and arrived next morning in time to direct the correct ritual. The unique 
manuka shrub was planted and grew for many generations. Unfortunately it died out before botanists could identify it.

              
The descendants of Toroa remained at Whakatane but the descendants of others spread west to meet the Arawa boundary, inland to the Urewera forest country, and east along the Bay of Plenty to Cape Runaway, where their borders met those of Horouta.

              

Horouta. The Horouta canoe, according to the 
Ngati Porou authority, Pita Kapiti (55), was built in New Zealand and made a voyage to Hawaiki under the command of Kahukura to obtain the sweet potato. (See page 34.) After filling the hold of the Horouta with sweet potatoes for seed, Kahukura decided to remain in Hawaiki. He instructed the crew, however, not to allow the sweet potato to come into contact with fern root. The Horouta was commanded by Pawa on its return voyage to New Zealand with its precious freight of sweet potatoes, rats, and swamp hens. The canoe also brought the magic digging stick named Penu, a 
mapau (
Myrsine urvillei) named Ateateahenga to be used in planting ceremonies, and two 
hutukawa (
Metrosideros tomentosa) named Te Rohutumaitawhiti and Otekomaitawhiti. The Horouta made land at Ahuahu (Great Mercury Island, Bay of Plenty) where a woman passenger named Kanawa went ashore and brought some fern root on board without being noticed. The canoe sailed on but the sweet potato became so furious at the presence of the fern root that the elements sympathized by gathering into a violent storm. The priests diagnosed the cause and attempted a cure by throwing the woman overboard off Whakatane. However, the victim had a short-lived satisfaction before she drowned, for she capsized the canoe by hanging on to its bow. The Horouta drifted ashore at Whakatane evidently retaining the sweet potatoes for they were subsequently distributed at Whakatane and elsewhere.

              


              
The crew hauled the canoe up high on the shore where repairs were considered. Pawa and a party went in search of suitable timber for a topside plank for the canoe. Awapaka and another party set out to catch birds as food for the workmen repairing the vessel. Rangituroua, the priest, and others remained with the Horouta. Pawa found suitable timber by a mountain, which was given the name of Maungahaumi. As the streams were too small to float his timber, Pawa increased the volume of the streams into rivers by micturating into them. This gargantuan feat was accomplished with the aid of a magic chant. The rivers formed were the Waioeka, Waikohu, and Motu. Awapaka and his bird catchers procured a goodly supply of birds, which they cooked and preserved in fat with the chants appropriate to this industry. Being unable to connect with the canoe party, they consumed the preserved birds during their search, and this action has been recorded by the names given to the places where they left empty calabashes.

              
Rangituroua and his party repaired the canoe without waiting for Pawa. It is stated that Rongokako had been sent out to look for Pawa. The cargo was reshipped and the Horouta proceeded down the coast from Whakatane "distributing the kumaras to various places right to Waiapu, where the hold of Horouta was finally emptied." Hence is the saying which refers to the abundance of 
kumara in Waiapu:

              

                

                  
Ka mahi te tainga o te riu o Horouta.
                


                
Behold the results of bailing the hold of 
Horouta.

              
              
The bailer and the anchor of the canoe are said to be seen at Waiapu.

              
Mohi Turei (104, vol. 4, p 6.) stated that the first 
kumara were planted in a cultivation named Whakararanui and its site is indicated by a 
hutukawa tree named Otekomaitawhiti. The sacred 
mapau rod named Atiatihinga (Ateateahenga) also took root near the cultivation.

              
The descendants from Horouta developed into the 
Ngati Porou tribe, which also claims that their eponymous ancestor Porourangi was descended from an ancestor who came in the Nukutere canoe (104, vol. 3, p. 41). The people from the two canoes evidently amalgamated and spread north to Whangaparaoa to meet Matatua, and south towards 
Gisborne to the boundary with Takitimu.

              

Takitimu. The story of Takitimu as told by Te Matorohanga (81, p. 238) teems with detail much of which has been referred to. Tamatea, the commander, was accompanied by his two sons, Ranginui and Kahungunu. The priests were Ruawharo, Te Rongopatahi, and Tupai and the gods they brought were Kahukura, Tamaiwaho, Tunuiateika, Hinekorako, Rongomai, and Ruawharo. The names of the paddles, anchors, and other equipment are too numerous to retail.

              


              
The Takitimu made her landfall at Whangaparaoa and anchored off shore where Tamatea was visited by Hoturoa of the Tainui and Ngatoroirangi of the Arawa, their canoes having arrived beforehand. After discussion, the Takitimu sailed round the North Cape to Hokianga. After a while, Tamatea sailed back around the North Cape and down the east coast. At Nukutaurua (Table Cape), Ruawharo, Tupai, and others left me canoe to setde down. They took the god Kahukura wrapped up in a dogskin cloak (?) named Tawhirirangi. At Whanganui a Tara (Wellington Harbour), Tamatea met Whatonga's son, Tara, who, if there, must have been at least 150 years old. He continued south as far as the Waiau River, where the Takitimu ran onto a reef but though floated off, she had to be abandoned. A range of mountains was named Takitimu as a memorial to a gallant ship.

              
Tamatea built the Karaerae canoe, sailed up the east coast of the South Island, passed through 
Cook Strait to the west, and finally paddled into the Whanganui River. An extremely doubtful episode is introduced here in that he sent to Patea for Turi who came with his family. Uhengaariki of Tamatea's party was married to Turi's daughter Taneroa and the famous adze, Te Awhiorangi, was given to Turi's family as a wedding present.

              
Tamatea then journeyed up the Whanganui River and crossed over to Taupo to have a chat with Ngatoroirangi. He shot the Huka Falls in another canoe with just a wetting and the loss of his provisions. After various minor visits on the east coast, he returned to Hokianga in a borrowed canoe. Here ended an adventurous career which earned him the name of Tamatea Pokaiwhenua (Tamatea, the circumnavigator).

              
The Matorohanga account is too full of detail and apparent rationalization. Thus Tamatea interviews the captains of the Tainui and Aotea and the priest of Te Arawa twice. The marriage of Uhenga and Taneroroa according to the Aotea version took place at Patea but holding it at Whanganui afforded an opportunity for restoring the Awhiorangi adze to the Aotea people, in whose possession it had always been.

              
Tamatea's sons setded in Poverty Bay and Hawkes Bay and Kahungunu became the eponymous ancestor of the numerous 
Ngati Kahungunu tribe which occupied the Hawkes Bay and Wairarapa districts. Some descendants remained in Poverty Bay, others spread to the South Island. The Takitimu area began at the boundary with Horouta near 
Gisborne, extended south along the east coast to Wellington, and crossed over to the South Island.
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North Auckland Canoes
              

              
Traditions regarding the canoes which brought settlers to the north Auckland area are not so clear as those already described. 
Percy Smith 

(77, vi-1) attributes this lack of detail to the fact that missionary influence was established early in the north and the tendency was to suppress all that related to the past as interfering with the new order of things. Of a number of canoes described by 
Percy Smith (77, p. 1), the Mahuhu and the Mamari are the best known.

              
The Mahuhu, commanded by Rongomai, made its landfall at Whangaroa. After voyaging south as far as Waiapu, she turned north, rounded the North Cape, and entered the Kaipara inlet. The crew settled near the Kaipara Heads at Taporapora and built their house of learning, but the site was later washed away by the sea. An aged informant gave some interesting information in 1839 concerning the abundance of the sweet potato in the homeland named Wairota and said that clothing was made from 
aute. He also stated that the 
ni and 
uhi-kaho were brought to New Zealand but would not grow. Rongomai was drowned while out fishing and eaten by the 
araara fish, which became tapu to his descendants. The people of Kaipara and the districts farther north claim descent from the Mahuhu.

              
The Mamari canoe, under Nukutawhiti, finally landed at Hokianga Heads where Nukutawhiti, Ruanui his brother-in-law, and others settled. The canoe, however, sailed south and was wrecked on the Ripiro beach about 10 miles south of Maunganui Bluff. The unfortunate spot was commemorated by the name of Omamari. The people at the Hokianga Heads built houses for Nukutawhiti and Ruanui. Nukutawhiti's house was named Pouahi and it was built at Whanui near the Heads. Traditions state that the Mamari came from Wawau, and other place names mentioned are Rangiatea, Raropouri, Matatera, Awarua, and Otiaiti. It was also known that Hawaiki possessed the 
kumara in great abundance. The settlers spread through the Hokianga district to become the powerful Ngapuhi tribe, and Ruanui became one of the great progenitors of the Rarawa and Aupouri tribes to the north.

              
Some of the other canoes briefly mentioned are as follows:

              

                  

                    
	
                      
Canoe
                    
                    
	
                      
Leaders
                    
                    
	
                      
Landfall
                    

                  
                  

                    
	Te Ruakaramea
                    
	Te Uriparaoa, Papawi
                    
	Mangonui

                  
                  

                    
	Waipapa
                    
	Kaiwhetu, Wairere
                    
	Rangiaohia, 
Doubtless Bay

                  
                  

                    
	Te Mamaru
                    
	Pou
                    
	Rangiaohia

                  
                  

                    
	Te Riukakara
                    
	?
                    
	Whangaroa

                  
                  

                    
	Moekakara
                    
	?
                    
	near 
Whangarei

                  
                  

                    
	Te Wakatuwhenua
                    
	?
                    
	near Cape Rodney


              
The last two canoes brought leprosy (
tuwhenua), and it is possible that the two names represent the same canoe. The part played by the Kurahaupo canoe has already been mentioned.
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Fabulous Canoes
              

              
The Mangarara canoe (104, vol. 2, p. 172), under the command of Wheketoro (Crawling-octopus), brought less desirable types of settlers, who, though earlier than the earliest human settlers, were given the traditional form of transport by canoe. The crew and passengers of the Mangarara consisted of reptiles and insects. The reptiles (
ngarara) were lizards (
mokomoko) of the following species: 
tuatara, teretere, kumu-kumu, moko-parae, and 
moko-kakariki, all under the chieftainship of Tuaheke. The insects were the 
weri (centipede), 
whe (caterpillar), 
weta (tree cricket), 
kekerengu (black beetle) and others. Somehow or other, the 
torea and 
whaioio birds and dogs of the 
mohorangi breed were included through some zoological error in classification. Captain Crawling-octopus landed his queer assortment of passengers at Whangaokena in the Bay of Plenty, and from there, they were distributed over the land.

              
The Karamurauriki was the canoe of misfortune and death (
aitua). The Tatataeore is also mentioned but it was probably an alternative name and both are usually associated together in oratory. In laments for the dead, reference is made to the sailing preparations of the canoe. The bow piece (
tauihu) was lashed on, and the raised stern piece (
taurapa) was decorated with streamers of white albatross feathers. When the calls came, the canoe of death sailed in and embarked the souls of the dead in the last voyage home to join weir illustrious ancestors in the Spirit-land of Hawaiki.
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Introduction of Plants
              

              
Plants for cultivating in the new home were brought by the Fleet. Some of them are mentioned in the canoe legends but others that the early voyagers must have known are not mentioned.

              
The sweet potato (
kumara) received the greatest number of references. Before the arrival of the Fleet, attention was drawn to the sweet potato through the dried 
kao introduced by castaways and two expeditions were made to Hawaiki to secure a supply. However, the return coincided with the coming of the Fleet. The Horouta brought a supply and the honorific name, doubtless derived from the name of a 
kumara god, was Rongomaraeroa, an alternative name of Rongo, the god of horticulture. The Aotea brought nine seed potatoes in the double belt of Rongorongo, hence the honorific name given to the 
kumara in the Aotea area was the Tatua o Rongorongo (Belt of Rongorongo). One tuber was used as a ritual offering after the birth of Turi's son, Tutawa Whanaumoana, who was born at sea. The eight remaining tubers of the kind named Kakau, were planted in the cultivation named Hekehekeipapa at Patea and from them a large yield was gathered. The Tainui brought the Anurangi variety, which the chieftainess, Whakaotirangi, kept tied in the corner of 

a small basket (
rokiroki). In the Tainui area, the 
kumara accordingly received the honorific name of the Rokiroki a Whakaotirangi (small basket of Whakaotirangi). Marama, another chieftainess of Tainui, was punished for a misdemeanour for her seed 
Kumara reverted into convolvulus (
pohue). The tradition of Te Arawa (44, p. 143) records that on landing at Whangaparaoa, sweet potatoes were planted there; "and they are still to be found growing in the cliffs at that place." The Mahuhu and the Mamari are recorded as bringing the sweet potato, and probably all the canoes which came to settle brought seed.

              
The 
taro was brought in with the sweet potato, but traditions do not mention it. The only mention of yam is in the Mahuhu canoe tradition, which states that it brought the 
uhi-kaho but that it did not grow. As 
uhi is the general Polynesian name for the yam, I assume that 
uhi-kaho refers to it. Though the yams brought in the Mahuhu are said not to have grown, others must have, for they were seen growing in 
Tolaga Bay by 
Joseph Banks, the botanist with Cook's first expedition. The gourd (
hue) was planted by Whakaotirangi of Tainui but misfortune again pursued Marama for her seeds grew into 
mawhai (
Sicyos angulata).

              
Plants that did not grow were evidently soon forgotten. The Fleet must have brought the coconut, breadfruit, and banana, just as the ancestors of the Hawaiians took them north over an even greater distance from Hawaiki. It was not distance of carriage but the climate that led to the loss of these plants in New Zealand. A clear account of the coconut occurs in the Mahuhu canoe tradition of which the native text (77, p. 4) follows:

              

                  

                    
	
                      

	
                          

                            
A mahia ai te hua o o reira rakau hei hinu, ara, he mea tahu a roto o aua hua ra, puta mat ai te hinu.
                          

                        


                      
                    
                    
	
                      

	
                          
The fruit of the trees of that place was made into oil, that is, the inside of that fruit was heated, out came the oil.

                        


                      
                    

                  
                  

                    
	
                      

	
                          

                            
He Ni te ingoa o aua hua, i penei te nui me te upoko tamaiti net; mau ai taua tu kai nei ki konei, me te uhi-kaho, a kihei noa ake i tupu, a, kua kore i enei ra.
                          

                        


                      
                    
                    
	
                      

	
                          
Ni was the name of that fruit, the size being about that of a child's head; that kind of food was brought here, with the 
uhi-kaho, but they never grew, and, they are unknown in these days.

                        


                      
                    


              

Ni, niu, and 
nu are the Polynesian names of the coconut. The country where it grew was Wairota. The details as to the part heated to make oil and the size of the fruit are almost too accurate to have been handed down without recent information, even though the informant gave it in 1839.

              


              
The paper mulberry (
aute) is included in the list of plants brought by the Tainui and successfully grown by Whakaotirangi. Marama again was punished for her plant grew into a 
whau (
Entelea arborescens), the leaves of which somewhat resemble those of the 
aute, but the bark was not suitable for making cloth. The Mahuhu canoe tradition mentions the use of the plant in Wairota but does not mention any attempt at introduction. The native text (77, p. 4) reads as follows:

              

                  

                    
	
                      

	
                          

                            
Nga kahu o to matou kainga i rere mat ai i tawahi, he aute nei, he rakau aute, tnahia ai te peha o taua rakau, a, ko te tinana o te rakau hei poito kupenga.
                          

                        


                      
                    
                    
	
                      

	
                          
The garments of our home from where we sailed from the other side, was 
aute, an 
aute tree, the bark of that tree being manufactured, whilst, the wood of the tree was used for fishing net floats.

                        


                      
                    


              
There is ample evidence that cloth was made from the bark of the 
aute in the north Auckland area, hence the above reference is not so questionable as the reference to the coconut.

              
A number of indigenous plants which could be used for food have been included in the lists of plants said to have been brought in the canoes. Chief of these is the 
karaka (
Corynocarpus laevigata), the introduction of which is generally conceded to Turi of the Aotea, though other canoes such as Tainui have slipped it into their texts probably to make a more impressive story. The 
karaka, however, is indigenous in the Kermadec Islands, New Zealand, and the 
Chatham Islands. As Turi called in at the Kermadecs (Rangitahua), it is quite possible that he brought some berries from there and planted them at Patea, as tradition states. If he did, his attention must have been drawn to the plant by ripe berries at the time of his visit. The 
karaka berries ripen in the Kermadecs in March, and, as the Aotea left Hawaiki at a moment's notice to escape Uenuku, it is quite possible if not probable that she left in February or March. Thus, Turi may have brought the 
karaka from the Kermadecs. They were certainly not brought from Hawaiki, and his introduction merely added to those already here.

              
In addition to the 
karaka, the Aotea was credited with bringing the 
para-tawhiti (
Marattia fraxinea), and 
perei (
Gastrodia Cunninghamii and 
Orthoceras strictum). The 
para-tawhiti is present in the Cook and Society Islands and could have been brought, though it was probably here already. The Tainui brought the 
paraa which probably refers to the 
para-tawhiti. Marama was equally unfortunate with this plant, for it grew into the 
korokio (
Lomaria capensis). The 
ti (
Cordyline terminalis) is held by botanists to have been introduced, but proof is not certain. The Taranaki name of 
ti-tawhiti is significant if it was applied to this species.
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Introduction of Birds and Animals
              

              
Some indigenous birds have been added traditionally to the cargoes of the Fleet canoes such as the swamp hen (
pukeko) and parakeet (
kakariki) in the Aotea and the swamp hen under the name of 
pakura in the Horouta. The domesticated fowl (
moa) was not introduced but the name 
moa was applied by the first settlers to a number of wingless birds (
Dinornis, etc.) which became extinct.

              
The pig, though present in Polynesia, is not mentioned in Maori traditions. After its introduction by Europeans, it was named 
poaka after the English name pork or porker which resembles the old Polynesian name of 
puaka but must not be confounded with it.

              
The dog (
kuri) figures a good deal in tradition. Turi is stated to have given his wife a dogskin cloak as an exchange gift to her father Toto for the Aotea voyaging canoe. Though dogskin cloaks were not made in Hawaiki, the story is rendered impressive by enumerating the names of eight dogs, the skins of which entered into the manufacture of the alleged cloak. The names of the dogs were as follows:

              


	1.
	Potakatawhiti


	2.
	Pukekowhatarangi


	3.
	Whakapapatuakura


	4.
	Matawaritehuia


	5.
	Kakarikitawhiti


	6.
	Mitimaiterangi


	7.
	Nukuteapiapi


	8.
	Mitimaiteparu


              
              
On the arrival of Aotea at Rangitahua (Kermadecs) two dogs were sacrificed to the god Maru. Grey (44, p. 214) gives their names as Whakapapatuakura, the same as number 3 in the above list, and Tangakakariki, a variation of number 5. After arrival in New Zealand, Turi's daughter, who was pregnant, induced her husband to procure dog's flesh for her by stealing two of her brother's dogs. Their names were Papatuakura, a shortened form of number 3 and Mataware, a shortened form of number 4. Ihenga of the Arawa canoe, discovered 
Lake Rotoiti by the aid of a dog named Potakatawhiti which figures as number 1 in the list. Though the names of dogs could be repeated, it seems as if later incidents were given extra detail by borrowing from older stories.

              
Dogs' bones have been found connected with moa-hunter remains and thus give evidence that dogs were also brought in by the first settlers.

              
Dogs were seen and described by 
Captain Cook. Greenhide strips were used in dogskin cloaks and tufts of white dogs' hair were used to ornament a type of cloak and the 
taiaha club. The breed became extinct after European occupation.

              
The Polynesian rat (
kiore maori) came as a stowaway in the voyaging canoes and when it became a forest dweller living on berries and roots, it formed a choice article of food, particularly when preserved in fat as 
huahua. Its value as food probably led to its being added as part of the imports in the narratives of the Fleet.
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The Maori People

            

The maori people who were in occupation of new Zealand at the time of European contact were the descendants of the intermixture of three successive groups of immigrants: the moahunters and the early 
tangata whenua who came with Maruiwi, the two crews under Toi and Whatonga, and the settlers from the Fleet of 1350. The second and third groups came from Hawaiki which has been identified as the Society Islands and hence they were recognized as people of Polynesian stock. The first settlers came from some unidentified island but, owing to the teaching of one of the Maori houses of learning, they were assumed to be of Melanesian origin. The physical traits ascribed by the school to the first settlers included a very dark skin, a flat nose with expanded nostrils, and thin calves. However, the same tradition also endowed these dark people with straight hair and thus created an imaginary type which, lacking frizzy hair, could not possibly be Melanesian.

            
The 
Moriori were regarded as a branch of the first settlers of New Zealand, who had found their way to the 
Chatham Islands before the arrival of the Fleet and thus through isolation to have retained more of the physical characters of the early settlers than the Maoris who were the result of intermixture with the later arrivals. Hence when European visitors professed to see Melanesian characteristics in the 
Moriori, such unchecked statements were accepted as confirmation of the theory that New Zealand was first settled by people of Melanesian stock.

            
Confusion arose between cultural and biological origin. The solution of the biological problem required investigation by observers brained in physical anthropology. The close study and exact measurements of a sufficient number of crania or of living subjects were necessary to provide adequate data before physical types, affinities, and racial origin could be determined. Statements and theories not based on anthropometrical measurements are of no scientific value and are usually misleading.

            


            
The earliest physical studies on the Maori were made on skulls which had been taken to Europe and, though such studies were made by eminent anthropologists, they were based on too few specimens to be conclusive. The first important study was made by Dr 
J. H. Scott, Professor of Anatomy at the 
Otago Medical School, and his paper based on 83 Maori skulls and 50 
Moriori skulls was published in 1893 (64, pp. 1-64). Scott came to the conclusion that the Maori and 
Moriori were closely related and that they were derived from a mixture of Polynesian elements with an antecedent Melanesian strain. Scott took his Melanesian type from a study of the Fijians by Flower and the characteristics which Scott regarded as Melanesian in his Maori material were a long, narrow skull, high in proportion to width, projecting jaws (prognathism), and wide nasal openings. He held that there was greater Melanesian influence in some tribes than in others and more in the North Island than in the South Island. Thus Scott's "antecedent Melanesian strain" lent support to the traditional story of the early settlement of New Zealand by Melanesians.

            
Later studies on additional skulls widened the biological horizon by finding affinity with the Australians (Tasmanians), Ainu, and Fuegians. These affinities were based on statistical methods which set up arbitrary types as a result of mathematics without regard to the biological possibilities of intermixture.

            
The study of the living had lagged behind for obvious reasons. The crania collected for European museums were available for study by anthropologists in the older countries but in a young country such as New Zealand, there was no course at the University Colleges, until recently, that would qualify students to take up the project of measuring the living Maoris. In 1919, when I was detailed as a medical officer to the troopship bringing back the Maori Pioneer Battalion from World War I, I saw an opportunity of making a contribution in a neglected field. Before leaving England, I consulted 
Sir Arthur Keith at the Royal College of Surgeons and Professor Karl Pearson at University College, London. Equipped with the necessary instruments, I measured, during the voyage home, 814 men of whom 424 were full Maori so far as I could check. Failing the help of a mathematician, I worked out the main measurements without the coefficient of variation and other formulae and the incomplete study was published in 1922-1923 (88). Some of the averages on the full Maoris were as follows:

            

                

                  
	Weight, 163.91b.
                  
	Face width, 145.7 mm.

                
                

                  
	Height, 1706 mm. (67.3 in.)
                  
	Facial index, 85.1

                
                

                  
	Head length, 1965 mm.
                  
	Nose height, 52.8 mm.

                
                

                  
	Head width, 152.8 mm.
                  
	Nose width, 40.1 mm.



                
                
                

                  
	Cephalic index, 77.7
                  
	Nasal index, 75.9

                
                

                  
	Face height, 124.0 mm.
                  
	


            
The average cephalic index for the series is mesaticephalic or mediumheaded but there is a higher percentage of long-heads than broad-heads, as follows:

            

                

                  
	Dolichocephalic
                  
	39.1 per cent

                
                

                  
	Mesaticephalic
                  
	51.3 per cent

                
                

                  
	Brachyocephalic
                  
	9.2 per cent


            
There was considerable tribal variation in the percentage of long-heads and broad-heads (94, p. 37) which conforms with Scott's observations on crania.

            
At the time I worked up my material, Professor 
Roland Dixon's 
Racial History of Man had been recently published. As Shapiro (67, p. 8) points out, I subjected my material to a "Dixonian analysis" by plotting the combinations of cephalic and nasal indices and obtained four extreme types out of a possible nine combinations (94, p. 34). As Dixon's method of analysis has not been subsequently accepted and has been deemed unbiological, my Dixonian analysis recorded in the Cawthron lecture may be entirely disregarded. Similarly my attempt to align the types defined by Dixon's method with the basic Polynesian elements isolated by Sullivan (84) may also be shelved. New methods are devised by specialists from time to time, but when more extensive material and their study leads to a revision of former theories, we must also change our opinions to conform to the weight of scientific evidence.

            
Organized study of the physical characters of the living was taken up by the 
Bishop Museum of Honolulu, which inaugurated its regional survey of Polynesia in 1920. American graduates in anthropology were sent to Tonga, Marquesas, and 
Austral Islands to make surveys of native culture and take measurements of sufficient numbers of the native population. The research workers were supplied with the requisite instruments and special forms for filling in the anthropometrical data. The records made by the field workers were submitted to Dr 
L. R. Sullivan who worked up the material for publication by the 
Bishop Museum. On the death of Dr Sullivan, the task of correlating the anthropometrical material was delegated to Dr 
H. L. Shapiro of the American Museum of Natural History who also shared in the field work in Polynesia. The survey has practically covered the whole of Polynesia and so for the first time in history provided adequate data for the physical study of the Polynesian people. Though the 
Bishop Museum survey did not include New Zealand, it made it possible to compare Scott's work and mine with the racial stock to which the Maoris belonged.

            


            
From the anthropometric data on the living and, therefore, contemporaneous Polynesian populations, Shapiro (67, p. 12) concluded that "the Polynesians despite common traits also revealed a local differentiation which could be correlated with geographical distribution." The common traits were grouped by Shapiro (69, p. 6) as stature, bizygomatic diameter, fronto-parietal index, and zygo-frontal index. In these particular traits, all the Polynesian groups from Hawaii to New Zealand and from Samoa to Easter Island closely resemble each other. "Such a uniformity implies that the earliest and latest immigrants shared a basic physical community, whatever additional variations they may have acquired in their history."

            
The more variable traits that showed a well-defined pattern in geographical distribution embraced head length, head width, cephalic index, and possibly minimum frontal diameter. A central area of marked brachycephaly was formed by the Society Islands, northwestern Tuamotu, Australs, and the high islands of the Cook group (excepting Mangaia), with a northward extension to Hawaii. Encircling this broad-headed centre, Samoa, Tonga, Marquesas, central Tuamotus, Mangaia, Manihiki, and Rakahanga show a drop in the cephalic index ranging from 81 to 79. Still further out from the centre, the southeastern Tuamotus, Mangareva and New Zealand drop further to below the upper limit of dolichocephaly. Finally, Shapiro (69, p. 6) points out that in the most remote eastern outposts of Polynesia, Napuka and Easter Island, the cephalic index reaches the lowest level for the entire area—74.27 and 74.61 respectively.

            
The third group of traits comprising the lower jaw diameter and nose and face heights with their indices is widely fluctuating but they indicate local differentiation rather than migration and diffusion.

            
Shapiro was of opinion that the geographic pattern of cephalic deviations cannot be attributed to chance but indicates that central Polynesia (Society Islands) was a centre of migration. Though the present population of the Society Islands is broad-headed, a study by Wagner on Polynesian crania showed that those from Tahiti were dolichocephalic. Most of the crania were regarded by Shapiro (67, p. 13) as dating from prehistoric times and thus the cranial evidence indicates that the Society Islands had an earlier population of long-headed people. It is evidently branches of these long-headed people who moved out early to the marginal areas but left traces in Mangaia, Manihiki, and Rakahanga.

            
Traditional accounts of early Polynesian settlement and voyages may be correlated to some extent with the anthropometric findings. Traditions from various islands indicate that the Society Islands was an ancestral home. Tahitian history states that the earliest settlers of the group were the Manahune who were conquered and driven back into the upper valleys and mountains by invading armies from Raiatea. It may be that the Manahune were the long-headed people whose crania were described 

by Wagner and that the invaders from Raiatea were the broad-headed people who absorbed the Manahune and transmitted their cranial traits to the present population. The earliest movements to other islands took place before the Raiatean invasion of Tahiti. Hawaiian traditions credit the Menehune as being the first settlers of the Hawaiian Islands and the name is obviously a dialectal form of the Tahitian Manahune. Rarotongan traditions state mat a group named Mana'une accompanied one of their early ancestors from Tahiti. In Mangaia, one of the dominant tribes at the time of European contact was the Ngati Mana'une and though it had a local origin from an ancestor named Mana'une, the use of the name implies past ancestral descent. The earliest settlers of New Zealand, termed 
tangata whenua, were probably a branch of the Tahitian long-headed Manahune.

            
The later human waves which spread out from the Society Islands may be correlated with the broad-headed Raiatean stock for the Manahune had been absorbed or reduced to vassalage and were not in the position to organize long sea voyages. Thus the later settlers to Hawaii, led by Moikeha and others from Kahiki (Tahiti) were probably broadheads who ultimately absorbed the Menehune without leaving any physical evidence of their having existed and transmitted the broad-headed traits which characterize the present population. The settlers who accompanied Tangiia to Rarotonga were evidently broad-headed and the same applied to the settlers of 
Aitutaki, Atiu, and Mauke. Thus the present populations of these islands of the Cook group are markedly broadheaded. My interpretation of the Mangaian traditions and anthropometric data is that people of Manahune stock, who had come to Rarotonga in the train of the Rarotongan ancestors, crossed over to Mangaia which is only 116 miles distant. Later arrivals from Tahiti referred to as worshippers of the god Tane probably supplied the broad-headed element and the intermixture resulted in the cephalic index of the present Mangaian population being much lower than that of the inhabitants of the other islands of the Cook group.

            
In the Cawthron lecture (94, p. 35), I followed Professor Dixon's theory mat a broad-headed wave had preceded a long-headed migration from Eastern (Central) Polynesia to New Zealand but the non-acceptance of Dixon's method as well as the more recent work summarized by Shapiro have led me to accept a reversal of the order. There seems little doubt from the chronological order of events in the Society Islands that the first wave of 
tangata whenua settlers belonged to the long-headed people I have associated with the Manahune. These first settlers had developed into a large population which had spread into the South Island before the extinction of the moa and probably before the arrival of fresh immigrants from central Polynesia. The second arrival of two male crews 

under Toi and Whatonga probably had little effect on the physical characters of the population as a whole. The third wave of members of the Fleet in 1350, however, was important from their numbers and the dominance which their descendants acquired. It has been accepted that the Fleet came from the Society Islands and comparative genealogical tables show that it left at least a century later than the broad-headed emigrants who absorbed the Menehune of Hawaii. Hence the Fleet personnel should have been derived from the broad-headed stock which developed into the central Polynesian type both in the Society Islands and Hawaii. If so, the long-headed character of the earlier population remained dominant in the mixed population which developed as shown by the average cephalic index of 77.7 of the Maori of the present day. It is possible, however, that at a period of over 500 years ago, the broad-headed traits may not have been so highly developed in the districts of the Society Islands from which the crews and passengers of the Fleet came. Granting, however, that a broad-headed element was introduced by the Fleet, the great variation in the Maori tribes may be due to a varying amount of intermarriage and selection between the later and the earlier immigrants. A more comprehensive survey of the physical characters of the different Maori tribes is needed to shed light on the problem.

            
The theory that the earliest inhabitants of New Zealand were of Melanesian stock may now be discarded. Scott's conclusion was based on the belief that dolichocephaly was characteristic of the Melanesians. However, subsequent studies have shown that the inhabitants of 
Melanesia are composed of a variety of types which are yet ill-known. Furthermore, dolichocephaly in Polynesia is not confined to the Maori but has been shown to be widely spread throughout marginal Polynesia. Again, had the 
tangata whenua been of some Melanesian type, we would expect to find some accompanying traits such as frizzy hair, deeply pigmented skin, and forward projecting jaws more common in New Zealand than in Polynesia but, as Shapiro (67, p. 14) points out, "they are no more frequent among the Maori than in Polynesia generally." This also applies to the 
Moriori. Thus any elements in the Maori and 
Moriori regarded as Melanesian are shared by other Polynesians and if such elements are truly of Melanesian origin, the intermixture did not take place in New Zealand but in the west long before the migrations took place within Polynesia.

            
In summing up the anthropometric evidence, Shapiro (69, p. 7) came to the following conclusions. The Polynesian population possesses a fundamental unity in physical type and the successive settlers of the various islands were derived from a common people. The common people, however, were of mixed origin and variation is particularly noticeable in the head dimensions and the cephalic index. The opinion that Polynesia 

was settled by a number of distinct migrations, each characterized by a distinct physical type, rests mainly on the differences in head form between island groups but neglects the broad and consistent similarities which could never have arisen by mixture within Polynesia. Hence the composition of diverse elements such as long-heads and broad-heads occurred before the people entered Polynesia. Somewhere outside of Polynesia, the ancestors of the Polynesians became welded into a distinct population which served as a source from which immigrants streamed into Polynesia. The present differences in particular cephalic dimensions may have been the result of gradual and progressive modification of the fundamental type over the long period of settlement in Polynesia.

            
Many theories have been evolved regarding the land of origin of the Polynesian people. 
Percy Smith, in his remarkable work 
Hawaiki (78), adopted the theory that they originated in the Ganges valley in 
India and had come into contact with Aryan invaders. Tregear supported the origin in 
India on linguistic evidence of an affinity between the Polynesian language and Sanskrit. Fornander and others saw a Semitic origin in similar customs and placed the land of origin farther west in ancient Saba of southeast Arabia. 
Percy Smith supported his origin in 
India with an interpretation of Rarotongan legends and genealogies. The earliest legendary character was Tuterangimarama who ruled in the land of 
Atia te varinganui in 450 B.C. The word 
vari was identified later with the Indian word 
padi meaning rice and hence the land 
Atia te varinganui (Atia-where-rice-was-abundant) was 
India. A Maori legend emanating from the Matorohanga school stated that the original homeland was named Irihia and this has been taken by 
Percy Smith to be another name for 
India. The same legend also speaks of the neighbouring land of 
Uru and though some see a connection with ancient Ur of the Chaldees, 
Percy Smith regarded the name as that of a neighbouring people who came into conflict with the people of Irihia. The Irihia tradition further states that the canoes which came away from that land had sun-dried 
kumara (sweet potato) among their provisions. At that period, the sweet potato had not crossed the Pacific from its habitat in South America.

            
In dealing with the oral traditions of a people without a written language, it should be realized that no matter how the memory may be cultivated, it has human limitations. If events which happened within Polynesia 500 years ago have not been accurately memorized, how can reliance be placed on traditions of what happened over 2000 years ago in a land alleged to be thousands of miles away? We know that later events have been interpolated into more ancient stories but if some of the details are really old, they must have occurred in 
Indonesia, along the route to Polynesia, or within Polynesia itself.

            
Returning to the biological problem, we must seek a land in the west 

where intermixture between long-headed and broad-headed peoples could produce the hybrid ancestors of the Polynesians. In the light of other studies, 
Indonesia appears to be the most likely area. A study of the peoples of 
Malaysia by Fay-Cooper Cole (24) provides a reasonable summary of what may have happened. Leaving the fossil discoveries of early man in 
Java for further investigation, we start with the evidence that the Negrito Pygmies and a Vedda-like people formed the early inhabitants of 
Malaysia. A new physical type began to filter into 
Malaysia by way of some of the river courses of southeast Asia. They were like the Malayans but had longer heads, broader noses, heavier features, and a more stocky build. Among them were individuals who showed Caucasoid mixture. In the Malay Peninsula and the adjacent islands, they met and partially absorbed the sparse Negroid and Vedda-like aborigines and pushed east and north. This early mixture, Cole termed the proto-Malayans because of evident relationship with Malayans and their predating the Malays. The next invaders were the broad-headed Southern Mongoloids who occupied 
Indonesia by a steady infiltration and quickly amalgamated with the proto-Malayans. The proto-Malayan invaders probably spoke a dialect of the language we now call Malayo-Polynesian and as they were joined by small but continuing waves of Southern Mongoloids, they impressed their speech on the newcomers. Some isolated proto-Malayans were left along the trail they had travelled and are still in evidence in the Naga Hills of Assam, the Karen Hills of 
Burma, and the remote Tibetan borders.

            
We now come to the parting of the ways. The proto-Malayans who remained in 
Indonesia were subjected to more and more intermixture with the Southern Mongoloids and became the broad-headed Malays. Other branches of the proto-Malayans moved out with less Mongoloid mixture. Some moved north and are represented to-day by the Igorot and Ifugao of northern Luzon. Another branch moved east; and from proto-Malayan, we may now change their name to proto-Polynesian. If we regard their passage through the Micronesian route as a steady infiltration, we may assume that the vanguard escaped with little Mongoloid intermixture, whereas the rearguard which lingered longer in 
Indonesia, became more mixed with the Mongoloid broad-heads. Thus the longheaded vanguard represented by the Manahune broke first into Polynesia, took up their headquarters in Tahiti, and spread to the outer margins. The broader-headed rearguard followed to Raiatea and later conquered Tahiti and sent out expeditions which led to further intermixture within the same racial stock.

            
An interesting problem is raised by the distribution of blood groups in the Pacific area. Of the four groups, O, A, B, and AB, Shapiro (68) has shown that the Polynesians have O and A in varying percentages 

but B is entirely absent in 
Tuamotu, Australs, Mangareva, and Easter Island. In Hawaii, Tahiti, and New Zealand, there is a very low percentage of B but this may be attributed to intermixture with foreign white blood. In Samoa, however, the results of three studies involving 589 persons show that the percentage of B ranges from 13.7 to 263. The B group is present in 
Melanesia and 
Micronesia with an increasingly higher percentage towards the west. The Samoan percentage, however, is higher than the Fijian percentage of 9.4 and it seems that Samoa may have had additional later intermixture with Micronesians. It is evident that the Polynesians had no B blood when they entered Polynesia. It is known that 
Melanesia was populated at a much earlier date than Polynesia. Had the Polynesians moved east through the southern Melanesian route, they would have acquired some B blood through the inevitable intermixture with Melanesians. The fact that they have no B blood is further evidence that they did not come that way.

            
With regard to the northern route, there is no such definite evidence that 
Micronesia was inhabited at the time that the ancestors of the Polynesians worked their way through to Polynesia. Again, had the ancestors of the present Micronesians been in occupation, the Polynesians would have received some B blood from them unless they avoided inhabited islands which does not seem feasible. On the present data, it would appear that the Polynesians passed along the Micronesian chain when there were no inhabitants with B blood in occupation which would mean that the ancestors of the present Micronesians moved in behind the Polynesians. However as Shapiro (68, p. 415) points out, "The present data is by no means conclusive and least of all for the various hypotheses designed to account for the origin and spread of blood groups."
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Maori Speech

            

              

Maori speech is a dialect of the language spokern throughout Polynesia and hence conveniently called the Polynesian language. The language, however, spreads beyond the geographical bounds of Polynesia for it is spoken in a number of islands along the outskirts of 
Melanesia which are inhabited by a lighter-skinned people who do not have the woolly hair of their darker-skinned Melanesian neighbours. The language appears again in distant Nukuoro and Kapinga-marangi, south of the Carolines, where the people are of taller stature than the neighbouring Micronesians.

              
Polynesian has been included with Micronesian, Melanesian, and Indonesian to form the Malayo-Polynesian group of languages. Some linguistic authorities have extended the grouping to include the language spoken by peoples ranging from the Himalayas, through Further India, 
Indonesia, 
Australia and out into the Pacific under the term of the Austric family of speech. In spite of comparisons that have been made between selected words from Polynesian and the speech of some American groups, the linguistic evidence points to the spread of the Polynesian language from the direction of Asia and not from America.


            
            

              

                
The Alphabet
              

              
The unwritten Polynesian language was reduced to writing by early missionaries in various island groups in the first half of the nineteenth century, with the Polynesian sounds represented by English letters. The vowels were readily identified as five and written as 
a, e, i, o, and 
u to represent the Polynesian sounds of 
ah, eh, ee, awe, and 
oo. The correct determination of the consonants proved a more difficult task. In New Zealand, the difficulties were satisfactorily overcome, for the 
wh sound as distinct from 
f was represented by the double letter 
wh and the 
ng sound by the other double letter 
ng. In French Oceania and western 

Polynesia, the 
ng sound was represented by the single letter 
g to free the letter 
n for its own use and to utilize an otherwise useless 
g. In those early days, the type founts were limited, and the missionary printers are to be excused for trying to make their meagre stock go as far as possible. This economic device, however, has resulted in mistakes in pronunciation by those who do not know the arbitrary use of the letter 
g. Thus the naval station of Pago Pago in American Samoa has been pronounced as Pay-go-pay-go, Pag-go-pag-go, or anything except Pangopango.

              
In Hawaii, the missionary committee set up to draft the Hawaiian alphabet found difficulty in deciding between three pairs of consonant sounds; 
l and 
r, w and 
v, and 
k and 
t. Unconsciously perhaps, the committee attempted to reduce the sounds to as few symbols as possible. Finally 
l, w, and 
k were voted into the alphabet and 
r, v, and 
t, in spite of their claims to inclusion, were arbitrarily rejected. As the Hawaiians came from the Society Islands where 
r, v, and 
t are present, it is possible that the wrong members were elected by the vote. The difficulty in distinguishing between 
l and 
r, and 
w and 
v was probably due to the Polynesian sounds being intermediate between the pairs represented by the English letters. Hence to the Polynesian, the letters represent the sounds which he makes in speaking, whereas to the foreigner, they represent the sounds which he thinks he should hear.


            
            

              

                
Pronunciation
              

              
The pronunciation of Maori words is easy as compared with English. The vowels offer no difficulty once it is understood that the letter 
i represents the 
ee sound of English and the letter 
e has the 
eh sound as in French. The main difficulty is to know whether they are long or short and the use of diacritical marks involves too much expense in printing to become a routine procedure in recording native texts. The consonants offer some initial difficulty in mastering the double consonants 
wh and 
ng. Thus 
wh is distinct from the Polynesian 
f which is like the English 
f in touching the lower lip with the front teeth. It is pronounced like 
wh in 
what and 
where. The use of the English 
f sound for 
wh such as 
fafai for 
whawhai (to fight) is a post-European development adopted by some tribes. The 
ng sound is usually pronounced erroneously as 
n by foreigners. In pronouncing 
n both in Maori and in English, the tongue touches the roof of the mouth but in the Maori 
ng the tongue must be kept down. The Maori 
t is slightly different to the English 
t in which the tongue touches the palate back from the teeth whereas in the Maori 
t, the tongue goes forward to touch the back of the front teeth.

              
Each consonant must be followed by a vowel to form a syllable and hence no syllable or word can end on a consonant nor can two consonants come together except of course 
wh and 
ng which represent single 
con-

sonants. A common error in English attempts to pronounce Maori words is to end a syllable on an intermediate consonant and so divorce it from the following vowel as 
tam-a instead of 
ta-ma. Errors of pronunciation are particularly noticeable in words with the consonant 
ng which is often split into 
ng and 
g, the 
ng ending the preceding syllable and 
g starting off the next syllable. Thus the place name Whangaehu is correctly split into four syllables as Wha-nga-e-hu. By following the rule such atrocities as Wong-gae(gy)-hoo would be avoided.


            
            

              

                
The Glottal Closure
              

              
In compiling the alphabets, a serious omission was made through the failure to realize the importance of what has been termed the glottal closure. The glottal closure, which is present in most dialects, is a slight catch in the spoken word and represents a consonant sound which has been dropped. Again, the early compilers may be excused, because the fact that the glottal closure represented definite consonants in each dialect was not ascertained until material for comparative study had been made available. The process of finding out what consonant a glottal closure represents may be illustrated by comparing the words for canoe in different dialects. The written word for canoe in Maori is 
waka; in Rarotongan, 
vaka; in Hawaiian, 
waa; and in Samoan, 
vaa. In the spoken word, however, Hawaiian and Samoan have the glottal closure between the two vowels. As Maori and Rarotongan have no glottal closure in 
waka and 
vaka, it is obvious that, for this particular word, the glottal closure in Hawaiian and Samoan represents a dropped 
k. Further comparisons prove that the 
k in all Maori and Rarotongan words is invariably represented by the glottal closure in Hawaiian and Samoan speech and, furthermore, that the glottal closure in these two dialects is not used for any other consonant In Tahitian, as representative of the Society Islands dialect, the position is more complicated. The name for canoe is 
vaa with a glottal closure between the vowels, hence it represents a dropped 
k, as in Hawaiian and Samoan. However, the Tahitian word 
rai (sky) with a glottal between the two vowels corresponds to the Maori and Rarotongan word 
rangi (sky). On testing further with Maori and Rarotongan words containing the 
ng sound, the corresponding words in Tahitian are found to have the glottal closure instead of the 
ng sound. Thus the Tahitian glottal closure represents the two dropped consonants 
k and 
ng, but, as there is no difference in the sound of the glottal closure, the distinction between 
k and 
ng can be determined only by comparison with similar words in dialects in which the 
k and 
ng are retained. Whether the glottal represents a 
k or an 
ng does not bother the Tahitian but linguistic students experience more difficulty when the glottal represents more than one consonant. The dialect of the 
Austral Islands is still 

more curious because it followed the Society Islands in using the glottal closure for 
k and 
ng and the Cook Islands in using it for 
h.

              
The consonants represented by the glottal closure in various areas are as follows:

              


	
                  
k:
                
	Society Islands, Australs, Hawaii, and Samoa.


	
                  
ng:
                
	Society Islands, Australs.


	
                  
h:
                
	Cook Islands, Australs, Mangareva, and some Maori tribes of the west coast.


	
                  
r:
                
	Marquesas (some islands).


              
              
It is evident that the Polynesian dialects cannot be adequately written without some symbol to represent the glottal closure. Instead of restoring the symbols of the consonants which are not sounded in speech, the linguists adopted the inverted comma superior to the position in the written word that would have been occupied by the consonant it represents. Thus the written word for canoe in Hawaiian and Samoan would be 
wa'a and 
va'a instead of 
waa and 
vaa. This symbol is termed the hamza. The need for the hamza is illustrated by the Cook Islands word 
ua, which as written represents four different words that cannot be distinguished from each other without the use of the hamza.

              

                  

                    
	
                      
As written
                    
                    
	
                      
With hamza
                    
                    
	
With h 
inserted
                    
	
                      
Meaning
                    

                  
                  

                    
	ua
                    
	ua
                    
	ua
                    
	rain, neck

                  
                  

                    
	ua
                    
	'ua
                    
	hua
                    
	fruit, egg

                  
                  

                    
	ua
                    
	u'a
                    
	uha
                    
	female (of animal)

                  
                  

                    
	ua
                    
	'u'a
                    
	huha
                    
	thigh



            
            

              

                
Letter Changes
              

              
The letter changes in the different dialects are constant and thus form a kind of Grimm's Law. The consonants of nine leading dialects are shown in the table below. The first column gives all the possible consonants in the language. In the other columns, the letters established in the dialects are shown in capitals, and the letters used to represent letters not in the alphabet are shown in lower case. The hamza is shown in its proper place as a consonant, but when it is used to represent letters not present, it is placed in brackets. The French missionaries included the letter 
h in the Mangarevan alphabet, but in the table I have represented it more correctly by the hamza for comparative purposes. The five vowels (
a, e, i, o, u) are not included because they are the same in all dialects. Though the Hawaiian 
K has taken the place of 
t, it is pronounced as 
k. It must also be considered that there may be subdialectal changes in districts or islands within the same group.

              


              
The table can be used to convert the words of one dialect into any other dialect.

              

                  

                    
Table of Consonants in Different Dialects
                  
                  

                    
	All consonants
                    
	New Zealand
                    
	Cook Is.
                    
	Society Is.
                    
	Marquesas
                    
	Mangareva
                    
	Easter Is.
                    
	Hawaii
                    
	Samoa
                    
	Tonga

                  
                  

                    
	H
                    
	H
                    
	'
                    
	H
                    
	H
                    
	'
                    
	H
                    
	H
                    
	(s or f)
                    
	H

                  
                  

                    
	K
                    
	K
                    
	K
                    
	'
                    
	K
                    
	K
                    
	K
                    
	'
                    
	'
                    
	K

                  
                  

                    
	L
                    
	r
                    
	r
                    
	r
                    
	(')
                    
	r
                    
	r
                    
	L
                    
	L
                    
	L

                  
                  

                    
	R
                    
	R
                    
	R
                    
	R
                    
	'
                    
	R
                    
	R
                    
	l
                    
	l
                    
	l

                  
                  

                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M

                  
                  

                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N

                  
                  

                    
	Ng
                    
	Ng
                    
	Ng
                    
	'
                    
	G
                    
	G
                    
	Ng
                    
	n
                    
	G
                    
	G

                  
                  

                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P

                  
                  

                    
	S
                    
	h
                    
	(')
                    
	h
                    
	h
                    
	h
                    
	h
                    
	h
                    
	S
                    
	h S

                  
                  

                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	K
                    
	T
                    
	T

                  
                  

                    
	v
                    
	w
                    
	V
                    
	V
                    
	V
                    
	V
                    
	V
                    
	w
                    
	V
                    
	V

                  
                  

                    
	W
                    
	W
                    
	V
                    
	V
                    
	V
                    
	V
                    
	V
                    
	W
                    
	V
                    
	V

                  
                  

                    
	Wh
                    
	Wh
                    
	(')
                    
	f
                    
	f
                    
	(')
                    
	h
                    
	h
                    
	f
                    
	f

                  
                  

                    
	F
                    
	wh
                    
	(')
                    
	F
                    
	F
                    
	(')
                    
	h
                    
	h
                    
	F
                    
	F

                  
                  

                    
	14
                    
	10
                    
	8
                    
	8
                    
	9
                    
	8
                    
	9
                    
	8
                    
	9
                    
	10


              
The dialectal changes in the consonants are illustrated by the following list of selected words:

              

                  

                    
	Locality
                    
	Canoe
                    
	House
                    
	Sky
                    
	Bowl
                    
	Below

                  
                  

                    
	New Zealand
                    
	
                      
waka
                    
                    
	
                      
whare
                    
                    
	
                      
rangi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Cook Islands
                    
	
                      
vaka
                    
                    
	
                      
'are
                    
                    
	
                      
rangi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Society Islands
                    
	
                      
va'a
                    
                    
	
                      
fare
                    
                    
	
                      
ra'i
                    
                    
	
                      
'umete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Marquesas
                    
	
                      
vaka
                    
                    
	
                      
fare
                    
                    
	
                      
ragi
                    
                    
	
                      
kumete
                    
                    
	
                      
'a'o
                    

                  
                  

                    
	Mangareva
                    
	
                      
vaka
                    
                    
	
                      
'are
                    
                    
	
                      
ragi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Hawaii
                    
	
                      
wa'a
                    
                    
	
                      
hale
                    
                    
	
                      
lani
                    
                    
	
                      
'umeke
                    
                    
	
                      
lalo
                    

                  
                  

                    
	Samoa
                    
	
                      
va'a
                    
                    
	
                      
fale
                    
                    
	
                      
lagi
                    
                    
	
                      
'umete
                    
                    
	
                      
lalo
                    

                  
                  

                    
	Tonga
                    
	
                      
vaka
                    
                    
	
                      
fale
                    
                    
	
                      
lagi
                    
                    
	
                      
kumete
                    
                    
	
                      
lalo
                    


              
The total number of consonants for all dialects is 14 but in the interchangeable two pairs, 
l, 
r, and 
v, w, each dialect has been restricted by the alphabet compilers to one of each pair, though some dialects originally 

may have had some words that inclined towards 
l and 
v and other words that inclined towards 
r and 
w. The Maori 
wh and the 
f of other dialects, though distinct, also form a pair of which any one dialect could have but one. The true 
S sound in Samoan is evidently a late transition in that dialect from 
h and thus the full number of consonants for any one dialect is ten. Some linguists, however, maintain that 
s was originally present in 
Indonesia and that a change from 
s to 
h took place in Polynesia. Maori and Tongan lead with the complement of ten written consonants because they have no glottal closures.

              
The written 
g in Mangareva, Samoa, and Tonga is pronounced as the 
ng sound. Tonga though having affinity with Samoa does not have the glottal for 
k.


            
            

              

                
Subdialects
              

              
A few letter changes occur among Maori tribes, who are usually descended from the same ancestral canoes, and tribal differences may be regarded as forming subdialects. The Bay of Plenty tribes descended from the Matatua canoe use the current 
n instead of 
ng as 
rani for 
rangi (sky). The Ngaitahu tribe of the South Island also have no 
ng but use the current 
k instead, as in 
kaika for 
kainga (village). The Rarawa tribe of North Auckland has a peculiar usage, inserting the vowel 
e after 
h before the following vowel, as Heongi for Hongi. Their pronunciation gives a somewhat sibilant sound to the 
h and may have been responsible for some of the early European writers referring to the celebrated northern chief, Hongi, as Shunghie. The tribes of the west coast of the North Island, claiming descent from the Tokomaru, Aotea, and Kurahaupo canoes, have the glottal closure for 
h, like the Cook Islanders and Mangarevans. The glottal closure even affects the 
h in the double consonant 
wh, leading early European writers to write 
ware for 
whare (house).

              
Tribal differences are recognized in the vocative form of address. The general term in Maori is 
E hoa (Oh friend or Oh Sir) but the east coast tribes say 
E hika, the northern tribes use 
E mora, and the Waikato people greet with 
E kare. Many of these tribal differences have been rounded off into a more standardized common speech and the late Bishop 
H. W. Williams held that it was too late to collect subdialectal differences of sufficient value to form a guide to affinities with islands in Polynesia.


            
            

              

                
Grammar
              

              
The subject of grammar is too lengthy for discussion here. There is one point, however, that is often overlooked by Europeans who use a smattering of Maori to their own satisfaction. Maori and all the Polynesian dialects have three numbers for the pronouns; singular, dual, and plural. The usual Maori greeting of 
Tena hoe applies to one person, 
Tena korua 

applies to two, and 
Tena koutou to more than two. Hence, it is just as ungrammatical to apply the plural 
Tena koutou to two persons as it is to one.


            
            

              

                
Language Affinities
              

              

Elsdon Best (14, pp. 437, 438) collected 11 words that were attributed by Maori traditions to the pre-Toi people, but he recognized the fact that any distinctive sounds would naturally be "Maorified" and any significance as to Melanesian relationship would be destroyed. Williams (107, p. 420) could locate only one of these Maruiwi words, with a slight modification of meaning, in the 
Moriori dialect.

              
As the 
Moriori traditionally were held to have left New Zealand for the 
Chatham Islands before the settlers from Hawaiki arrived in 1350, a study of their speech offered another avenue of search for Melanesian relationship. Williams (107) after a study of the vocabulary collected by Shand, concluded that 
Moriori could not be described correctly as a subdialect of Maori but that "It has as much right to be considered independent as any of the known dialects of the Polynesian language." He disposed of the sibilant sound in the dialect by showing that it was by tongue and breath control over vowels following the established consonants 
h, k, and 
t and that it was not a true 
s or 
ch sound. As similar developments have occurred in other Polynesian dialects, these sounds may be disregarded as evidence of Melanesian relationship. Though Williams enunciated no theory of 
Moriori origin, his study showed that the 
Moriori dialect has more affinity with the dialects of eastern Polynesia than with the west of recorded tradition. With regard to the Maori dialect, my own practical experience in the field is that it has greater affinity with the dialects of Manihiki-Rakahanga, the 
Tuamotu, and Mangareva than with those of the Cook and Society Islands and that it has still less affinity with Samoan and Tongan.


            
            

              

                
Current Speech
              

              
A language increases its vocabulary with the growth of the culture to which it belongs. New words, phrases, and idioms are coined to give vocal expression to new inventions, social elaboration, and more complete religious ritual. When oratory flourishes, richer forms of expression in metaphor, simile, and poetic phrases are composed to please the ears of listening audiences and to add to the orator's reputation as a scholar.

              
Changes within the culture may result not only in the addition of new words but also in the disuse and subsequent loss of old words. Thus the change in New Zealand from the outrigger canoe to the canoe without an outrigger led to the disuse and loss of the terms denoting the outrigger booms (
kiato) and float (
ama). When the Matorohanga school attempted 

to describe the building of their ancestral canoe, Takitimu, new terms were coined for those which had been forgotten but the new words could not accurately describe the details of construction which had also been forgotten.

              
The Maori dialect has an extensive vocabulary which was adequate to express anything connected with Maori culture at its highest development. However, the impact with western civilization led to the gradual abandonment of many arts and crafts, customs, and rituals. When words ceased to function in current speech they became archaic and their exact meanings were forgotten. Thus archaic words in laments and chants were in current use when they were used in the compositions but their meanings have passed away with the people who used them. Hence the task of even a first-class licensed interpreter is somewhat difficult at times when archaic words dealing with the past are involved.

              
A Maori chief giving evidence before the 
Native Land Court described how his ancestor obtained the right to a certain block of land by conquest. His ancestor killed the opposing chief in battle and, continued the chief, 
"Ka tapahia e ia te upoko, ka pakipakia." The court interpreter translated the statement as "He cut off his head and 
patted it." The action of patting the decapitated head seemed rather curious but there were enough old men present to explain that 
pakipaki was also the term applied to the technique of preserving heads by partly cooking them in an earth oven and then smoke drying them. The chief's ancestor had cut off his enemy's head and preserved it as a trophy of his prowess. 
Elsdon Best fully realized the difficulty of translating many of the archaic words in laments and chants so he recorded the native text and wisely left the translation for further study. 
Sir Apirana Ngata in his two volumes of Maori songs (57) corrected errors and annotated the text in Maori as a contribution to Maori literature but he left the English translation for such time as he could devote to the more intensive study of obscure parts of the text.

              
The acceptance of various phases of English culture by the Maori people speeded the process of change and loss, which increased with each generation of contact. English words were adapted to Maori pronunciation to designate new articles which came into native use such as 
oumu (oven), 
tikera (tea-kettle), 
pāta (pot), 
paraoa (flour), 
naihi (knife), 
paoka (fork), 
pureti (plate) and a host of others. The change in authority appeared in such words as 
kuini (queen), 
kingi (king), 
tiriti (treaty), 
kawana (governor), 
kawanatanga (government), 
tiati (judge), 
kooti (court), 
pirihimana (policeman), and the change in religion in 
paipera (Bible), 
himene (hymn), 
minita (minister), 
pihopa (bishop), and 
hahi (church, as an organization). The coining of hybrid words was necessitated by English words which had no equivalent in Maori and they 

were readily adopted in order that the people could express themselves in the current speech of their day.

              
Change in grammar is illustrated by the incorrect use of the passive verb ending -
ngia in place of the variety of correct euphonious endings in 
-a, -ia, -hia, -kia, -mia, -ngia, -ria, and -tia. However, what was wrong in the classical language of yesterday will become correct through usage in the current speech of tomorrow. The language in everyday use is diverging more and more from the classical speech of pre-European times and it is little wonder that the younger generation finds difficulty in understanding the public orations of their elders. Old Maori like Old English and Anglo-Saxon will become a classical subject for academic study through the printed literature but Modern Maori will continue as the current speech of a racial minority until the Maori homes use English as their common medium of speech.
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Maori speech is a dialect of the language spokern throughout Polynesia and hence conveniently called the Polynesian language. The language, however, spreads beyond the geographical bounds of Polynesia for it is spoken in a number of islands along the outskirts of 
Melanesia which are inhabited by a lighter-skinned people who do not have the woolly hair of their darker-skinned Melanesian neighbours. The language appears again in distant Nukuoro and Kapinga-marangi, south of the Carolines, where the people are of taller stature than the neighbouring Micronesians.

              
Polynesian has been included with Micronesian, Melanesian, and Indonesian to form the Malayo-Polynesian group of languages. Some linguistic authorities have extended the grouping to include the language spoken by peoples ranging from the Himalayas, through Further India, 
Indonesia, 
Australia and out into the Pacific under the term of the Austric family of speech. In spite of comparisons that have been made between selected words from Polynesian and the speech of some American groups, the linguistic evidence points to the spread of the Polynesian language from the direction of Asia and not from America.
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The Alphabet
              

              
The unwritten Polynesian language was reduced to writing by early missionaries in various island groups in the first half of the nineteenth century, with the Polynesian sounds represented by English letters. The vowels were readily identified as five and written as 
a, e, i, o, and 
u to represent the Polynesian sounds of 
ah, eh, ee, awe, and 
oo. The correct determination of the consonants proved a more difficult task. In New Zealand, the difficulties were satisfactorily overcome, for the 
wh sound as distinct from 
f was represented by the double letter 
wh and the 
ng sound by the other double letter 
ng. In French Oceania and western 

Polynesia, the 
ng sound was represented by the single letter 
g to free the letter 
n for its own use and to utilize an otherwise useless 
g. In those early days, the type founts were limited, and the missionary printers are to be excused for trying to make their meagre stock go as far as possible. This economic device, however, has resulted in mistakes in pronunciation by those who do not know the arbitrary use of the letter 
g. Thus the naval station of Pago Pago in American Samoa has been pronounced as Pay-go-pay-go, Pag-go-pag-go, or anything except Pangopango.

              
In Hawaii, the missionary committee set up to draft the Hawaiian alphabet found difficulty in deciding between three pairs of consonant sounds; 
l and 
r, w and 
v, and 
k and 
t. Unconsciously perhaps, the committee attempted to reduce the sounds to as few symbols as possible. Finally 
l, w, and 
k were voted into the alphabet and 
r, v, and 
t, in spite of their claims to inclusion, were arbitrarily rejected. As the Hawaiians came from the Society Islands where 
r, v, and 
t are present, it is possible that the wrong members were elected by the vote. The difficulty in distinguishing between 
l and 
r, and 
w and 
v was probably due to the Polynesian sounds being intermediate between the pairs represented by the English letters. Hence to the Polynesian, the letters represent the sounds which he makes in speaking, whereas to the foreigner, they represent the sounds which he thinks he should hear.
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Pronunciation
              

              
The pronunciation of Maori words is easy as compared with English. The vowels offer no difficulty once it is understood that the letter 
i represents the 
ee sound of English and the letter 
e has the 
eh sound as in French. The main difficulty is to know whether they are long or short and the use of diacritical marks involves too much expense in printing to become a routine procedure in recording native texts. The consonants offer some initial difficulty in mastering the double consonants 
wh and 
ng. Thus 
wh is distinct from the Polynesian 
f which is like the English 
f in touching the lower lip with the front teeth. It is pronounced like 
wh in 
what and 
where. The use of the English 
f sound for 
wh such as 
fafai for 
whawhai (to fight) is a post-European development adopted by some tribes. The 
ng sound is usually pronounced erroneously as 
n by foreigners. In pronouncing 
n both in Maori and in English, the tongue touches the roof of the mouth but in the Maori 
ng the tongue must be kept down. The Maori 
t is slightly different to the English 
t in which the tongue touches the palate back from the teeth whereas in the Maori 
t, the tongue goes forward to touch the back of the front teeth.

              
Each consonant must be followed by a vowel to form a syllable and hence no syllable or word can end on a consonant nor can two consonants come together except of course 
wh and 
ng which represent single 
con-

sonants. A common error in English attempts to pronounce Maori words is to end a syllable on an intermediate consonant and so divorce it from the following vowel as 
tam-a instead of 
ta-ma. Errors of pronunciation are particularly noticeable in words with the consonant 
ng which is often split into 
ng and 
g, the 
ng ending the preceding syllable and 
g starting off the next syllable. Thus the place name Whangaehu is correctly split into four syllables as Wha-nga-e-hu. By following the rule such atrocities as Wong-gae(gy)-hoo would be avoided.
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The Glottal Closure
              

              
In compiling the alphabets, a serious omission was made through the failure to realize the importance of what has been termed the glottal closure. The glottal closure, which is present in most dialects, is a slight catch in the spoken word and represents a consonant sound which has been dropped. Again, the early compilers may be excused, because the fact that the glottal closure represented definite consonants in each dialect was not ascertained until material for comparative study had been made available. The process of finding out what consonant a glottal closure represents may be illustrated by comparing the words for canoe in different dialects. The written word for canoe in Maori is 
waka; in Rarotongan, 
vaka; in Hawaiian, 
waa; and in Samoan, 
vaa. In the spoken word, however, Hawaiian and Samoan have the glottal closure between the two vowels. As Maori and Rarotongan have no glottal closure in 
waka and 
vaka, it is obvious that, for this particular word, the glottal closure in Hawaiian and Samoan represents a dropped 
k. Further comparisons prove that the 
k in all Maori and Rarotongan words is invariably represented by the glottal closure in Hawaiian and Samoan speech and, furthermore, that the glottal closure in these two dialects is not used for any other consonant In Tahitian, as representative of the Society Islands dialect, the position is more complicated. The name for canoe is 
vaa with a glottal closure between the vowels, hence it represents a dropped 
k, as in Hawaiian and Samoan. However, the Tahitian word 
rai (sky) with a glottal between the two vowels corresponds to the Maori and Rarotongan word 
rangi (sky). On testing further with Maori and Rarotongan words containing the 
ng sound, the corresponding words in Tahitian are found to have the glottal closure instead of the 
ng sound. Thus the Tahitian glottal closure represents the two dropped consonants 
k and 
ng, but, as there is no difference in the sound of the glottal closure, the distinction between 
k and 
ng can be determined only by comparison with similar words in dialects in which the 
k and 
ng are retained. Whether the glottal represents a 
k or an 
ng does not bother the Tahitian but linguistic students experience more difficulty when the glottal represents more than one consonant. The dialect of the 
Austral Islands is still 

more curious because it followed the Society Islands in using the glottal closure for 
k and 
ng and the Cook Islands in using it for 
h.

              
The consonants represented by the glottal closure in various areas are as follows:

              


	
                  
k:
                
	Society Islands, Australs, Hawaii, and Samoa.


	
                  
ng:
                
	Society Islands, Australs.


	
                  
h:
                
	Cook Islands, Australs, Mangareva, and some Maori tribes of the west coast.


	
                  
r:
                
	Marquesas (some islands).


              
              
It is evident that the Polynesian dialects cannot be adequately written without some symbol to represent the glottal closure. Instead of restoring the symbols of the consonants which are not sounded in speech, the linguists adopted the inverted comma superior to the position in the written word that would have been occupied by the consonant it represents. Thus the written word for canoe in Hawaiian and Samoan would be 
wa'a and 
va'a instead of 
waa and 
vaa. This symbol is termed the hamza. The need for the hamza is illustrated by the Cook Islands word 
ua, which as written represents four different words that cannot be distinguished from each other without the use of the hamza.

              

                  

                    
	
                      
As written
                    
                    
	
                      
With hamza
                    
                    
	
With h 
inserted
                    
	
                      
Meaning
                    

                  
                  

                    
	ua
                    
	ua
                    
	ua
                    
	rain, neck

                  
                  

                    
	ua
                    
	'ua
                    
	hua
                    
	fruit, egg

                  
                  

                    
	ua
                    
	u'a
                    
	uha
                    
	female (of animal)

                  
                  

                    
	ua
                    
	'u'a
                    
	huha
                    
	thigh
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Letter Changes
              

              
The letter changes in the different dialects are constant and thus form a kind of Grimm's Law. The consonants of nine leading dialects are shown in the table below. The first column gives all the possible consonants in the language. In the other columns, the letters established in the dialects are shown in capitals, and the letters used to represent letters not in the alphabet are shown in lower case. The hamza is shown in its proper place as a consonant, but when it is used to represent letters not present, it is placed in brackets. The French missionaries included the letter 
h in the Mangarevan alphabet, but in the table I have represented it more correctly by the hamza for comparative purposes. The five vowels (
a, e, i, o, u) are not included because they are the same in all dialects. Though the Hawaiian 
K has taken the place of 
t, it is pronounced as 
k. It must also be considered that there may be subdialectal changes in districts or islands within the same group.

              


              
The table can be used to convert the words of one dialect into any other dialect.

              

                  

                    
Table of Consonants in Different Dialects
                  
                  

                    
	All consonants
                    
	New Zealand
                    
	Cook Is.
                    
	Society Is.
                    
	Marquesas
                    
	Mangareva
                    
	Easter Is.
                    
	Hawaii
                    
	Samoa
                    
	Tonga

                  
                  

                    
	H
                    
	H
                    
	'
                    
	H
                    
	H
                    
	'
                    
	H
                    
	H
                    
	(s or f)
                    
	H

                  
                  

                    
	K
                    
	K
                    
	K
                    
	'
                    
	K
                    
	K
                    
	K
                    
	'
                    
	'
                    
	K

                  
                  

                    
	L
                    
	r
                    
	r
                    
	r
                    
	(')
                    
	r
                    
	r
                    
	L
                    
	L
                    
	L

                  
                  

                    
	R
                    
	R
                    
	R
                    
	R
                    
	'
                    
	R
                    
	R
                    
	l
                    
	l
                    
	l

                  
                  

                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M
                    
	M

                  
                  

                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N
                    
	N

                  
                  

                    
	Ng
                    
	Ng
                    
	Ng
                    
	'
                    
	G
                    
	G
                    
	Ng
                    
	n
                    
	G
                    
	G

                  
                  

                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P
                    
	P

                  
                  

                    
	S
                    
	h
                    
	(')
                    
	h
                    
	h
                    
	h
                    
	h
                    
	h
                    
	S
                    
	h S

                  
                  

                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	T
                    
	K
                    
	T
                    
	T

                  
                  

                    
	v
                    
	w
                    
	V
                    
	V
                    
	V
                    
	V
                    
	V
                    
	w
                    
	V
                    
	V

                  
                  

                    
	W
                    
	W
                    
	V
                    
	V
                    
	V
                    
	V
                    
	V
                    
	W
                    
	V
                    
	V

                  
                  

                    
	Wh
                    
	Wh
                    
	(')
                    
	f
                    
	f
                    
	(')
                    
	h
                    
	h
                    
	f
                    
	f

                  
                  

                    
	F
                    
	wh
                    
	(')
                    
	F
                    
	F
                    
	(')
                    
	h
                    
	h
                    
	F
                    
	F

                  
                  

                    
	14
                    
	10
                    
	8
                    
	8
                    
	9
                    
	8
                    
	9
                    
	8
                    
	9
                    
	10


              
The dialectal changes in the consonants are illustrated by the following list of selected words:

              

                  

                    
	Locality
                    
	Canoe
                    
	House
                    
	Sky
                    
	Bowl
                    
	Below

                  
                  

                    
	New Zealand
                    
	
                      
waka
                    
                    
	
                      
whare
                    
                    
	
                      
rangi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Cook Islands
                    
	
                      
vaka
                    
                    
	
                      
'are
                    
                    
	
                      
rangi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Society Islands
                    
	
                      
va'a
                    
                    
	
                      
fare
                    
                    
	
                      
ra'i
                    
                    
	
                      
'umete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Marquesas
                    
	
                      
vaka
                    
                    
	
                      
fare
                    
                    
	
                      
ragi
                    
                    
	
                      
kumete
                    
                    
	
                      
'a'o
                    

                  
                  

                    
	Mangareva
                    
	
                      
vaka
                    
                    
	
                      
'are
                    
                    
	
                      
ragi
                    
                    
	
                      
kumete
                    
                    
	
                      
raro
                    

                  
                  

                    
	Hawaii
                    
	
                      
wa'a
                    
                    
	
                      
hale
                    
                    
	
                      
lani
                    
                    
	
                      
'umeke
                    
                    
	
                      
lalo
                    

                  
                  

                    
	Samoa
                    
	
                      
va'a
                    
                    
	
                      
fale
                    
                    
	
                      
lagi
                    
                    
	
                      
'umete
                    
                    
	
                      
lalo
                    

                  
                  

                    
	Tonga
                    
	
                      
vaka
                    
                    
	
                      
fale
                    
                    
	
                      
lagi
                    
                    
	
                      
kumete
                    
                    
	
                      
lalo
                    


              
The total number of consonants for all dialects is 14 but in the interchangeable two pairs, 
l, 
r, and 
v, w, each dialect has been restricted by the alphabet compilers to one of each pair, though some dialects originally 

may have had some words that inclined towards 
l and 
v and other words that inclined towards 
r and 
w. The Maori 
wh and the 
f of other dialects, though distinct, also form a pair of which any one dialect could have but one. The true 
S sound in Samoan is evidently a late transition in that dialect from 
h and thus the full number of consonants for any one dialect is ten. Some linguists, however, maintain that 
s was originally present in 
Indonesia and that a change from 
s to 
h took place in Polynesia. Maori and Tongan lead with the complement of ten written consonants because they have no glottal closures.

              
The written 
g in Mangareva, Samoa, and Tonga is pronounced as the 
ng sound. Tonga though having affinity with Samoa does not have the glottal for 
k.
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Subdialects
              

              
A few letter changes occur among Maori tribes, who are usually descended from the same ancestral canoes, and tribal differences may be regarded as forming subdialects. The Bay of Plenty tribes descended from the Matatua canoe use the current 
n instead of 
ng as 
rani for 
rangi (sky). The Ngaitahu tribe of the South Island also have no 
ng but use the current 
k instead, as in 
kaika for 
kainga (village). The Rarawa tribe of North Auckland has a peculiar usage, inserting the vowel 
e after 
h before the following vowel, as Heongi for Hongi. Their pronunciation gives a somewhat sibilant sound to the 
h and may have been responsible for some of the early European writers referring to the celebrated northern chief, Hongi, as Shunghie. The tribes of the west coast of the North Island, claiming descent from the Tokomaru, Aotea, and Kurahaupo canoes, have the glottal closure for 
h, like the Cook Islanders and Mangarevans. The glottal closure even affects the 
h in the double consonant 
wh, leading early European writers to write 
ware for 
whare (house).

              
Tribal differences are recognized in the vocative form of address. The general term in Maori is 
E hoa (Oh friend or Oh Sir) but the east coast tribes say 
E hika, the northern tribes use 
E mora, and the Waikato people greet with 
E kare. Many of these tribal differences have been rounded off into a more standardized common speech and the late Bishop 
H. W. Williams held that it was too late to collect subdialectal differences of sufficient value to form a guide to affinities with islands in Polynesia.
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Grammar
              

              
The subject of grammar is too lengthy for discussion here. There is one point, however, that is often overlooked by Europeans who use a smattering of Maori to their own satisfaction. Maori and all the Polynesian dialects have three numbers for the pronouns; singular, dual, and plural. The usual Maori greeting of 
Tena hoe applies to one person, 
Tena korua 

applies to two, and 
Tena koutou to more than two. Hence, it is just as ungrammatical to apply the plural 
Tena koutou to two persons as it is to one.
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Language Affinities
              

              

Elsdon Best (14, pp. 437, 438) collected 11 words that were attributed by Maori traditions to the pre-Toi people, but he recognized the fact that any distinctive sounds would naturally be "Maorified" and any significance as to Melanesian relationship would be destroyed. Williams (107, p. 420) could locate only one of these Maruiwi words, with a slight modification of meaning, in the 
Moriori dialect.

              
As the 
Moriori traditionally were held to have left New Zealand for the 
Chatham Islands before the settlers from Hawaiki arrived in 1350, a study of their speech offered another avenue of search for Melanesian relationship. Williams (107) after a study of the vocabulary collected by Shand, concluded that 
Moriori could not be described correctly as a subdialect of Maori but that "It has as much right to be considered independent as any of the known dialects of the Polynesian language." He disposed of the sibilant sound in the dialect by showing that it was by tongue and breath control over vowels following the established consonants 
h, k, and 
t and that it was not a true 
s or 
ch sound. As similar developments have occurred in other Polynesian dialects, these sounds may be disregarded as evidence of Melanesian relationship. Though Williams enunciated no theory of 
Moriori origin, his study showed that the 
Moriori dialect has more affinity with the dialects of eastern Polynesia than with the west of recorded tradition. With regard to the Maori dialect, my own practical experience in the field is that it has greater affinity with the dialects of Manihiki-Rakahanga, the 
Tuamotu, and Mangareva than with those of the Cook and Society Islands and that it has still less affinity with Samoan and Tongan.
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Current Speech
              

              
A language increases its vocabulary with the growth of the culture to which it belongs. New words, phrases, and idioms are coined to give vocal expression to new inventions, social elaboration, and more complete religious ritual. When oratory flourishes, richer forms of expression in metaphor, simile, and poetic phrases are composed to please the ears of listening audiences and to add to the orator's reputation as a scholar.

              
Changes within the culture may result not only in the addition of new words but also in the disuse and subsequent loss of old words. Thus the change in New Zealand from the outrigger canoe to the canoe without an outrigger led to the disuse and loss of the terms denoting the outrigger booms (
kiato) and float (
ama). When the Matorohanga school attempted 

to describe the building of their ancestral canoe, Takitimu, new terms were coined for those which had been forgotten but the new words could not accurately describe the details of construction which had also been forgotten.

              
The Maori dialect has an extensive vocabulary which was adequate to express anything connected with Maori culture at its highest development. However, the impact with western civilization led to the gradual abandonment of many arts and crafts, customs, and rituals. When words ceased to function in current speech they became archaic and their exact meanings were forgotten. Thus archaic words in laments and chants were in current use when they were used in the compositions but their meanings have passed away with the people who used them. Hence the task of even a first-class licensed interpreter is somewhat difficult at times when archaic words dealing with the past are involved.

              
A Maori chief giving evidence before the 
Native Land Court described how his ancestor obtained the right to a certain block of land by conquest. His ancestor killed the opposing chief in battle and, continued the chief, 
"Ka tapahia e ia te upoko, ka pakipakia." The court interpreter translated the statement as "He cut off his head and 
patted it." The action of patting the decapitated head seemed rather curious but there were enough old men present to explain that 
pakipaki was also the term applied to the technique of preserving heads by partly cooking them in an earth oven and then smoke drying them. The chief's ancestor had cut off his enemy's head and preserved it as a trophy of his prowess. 
Elsdon Best fully realized the difficulty of translating many of the archaic words in laments and chants so he recorded the native text and wisely left the translation for further study. 
Sir Apirana Ngata in his two volumes of Maori songs (57) corrected errors and annotated the text in Maori as a contribution to Maori literature but he left the English translation for such time as he could devote to the more intensive study of obscure parts of the text.

              
The acceptance of various phases of English culture by the Maori people speeded the process of change and loss, which increased with each generation of contact. English words were adapted to Maori pronunciation to designate new articles which came into native use such as 
oumu (oven), 
tikera (tea-kettle), 
pāta (pot), 
paraoa (flour), 
naihi (knife), 
paoka (fork), 
pureti (plate) and a host of others. The change in authority appeared in such words as 
kuini (queen), 
kingi (king), 
tiriti (treaty), 
kawana (governor), 
kawanatanga (government), 
tiati (judge), 
kooti (court), 
pirihimana (policeman), and the change in religion in 
paipera (Bible), 
himene (hymn), 
minita (minister), 
pihopa (bishop), and 
hahi (church, as an organization). The coining of hybrid words was necessitated by English words which had no equivalent in Maori and they 

were readily adopted in order that the people could express themselves in the current speech of their day.

              
Change in grammar is illustrated by the incorrect use of the passive verb ending -
ngia in place of the variety of correct euphonious endings in 
-a, -ia, -hia, -kia, -mia, -ngia, -ria, and -tia. However, what was wrong in the classical language of yesterday will become correct through usage in the current speech of tomorrow. The language in everyday use is diverging more and more from the classical speech of pre-European times and it is little wonder that the younger generation finds difficulty in understanding the public orations of their elders. Old Maori like Old English and Anglo-Saxon will become a classical subject for academic study through the printed literature but Modern Maori will continue as the current speech of a racial minority until the Maori homes use English as their common medium of speech.
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Introduction
            

            

The material culture of new zealand is so rich and extensive that it would require a large volume or volumes to do justice to its varied details. So much work has been done and so many discoveries made since the publication of Hamilton's classic work on Maori Art that the results recorded in valuable papers scattered through various publications need to be brought together in one comprehensive work. In the following section, I can only touch upon the fringe of a vast subject in the hope that some indication is given of the local development which took place between the coming of the first Polynesian settlers and the arrival from Europe of the bearers of a totally different culture. The Maori arts and crafts which were in vogue at the coming of the pakeha were the end product of from 900 to 1000 years of development by people of Polynesian stock whose ancestors did not all arrive at the same time. It is interesting, therefore, to speculate on what the first Polynesian settlers brought in about a thousand years ago.

            
One source of information is the traditional account concerning the first settlers supplied by the Matorohanga school (81, p. 71). Such evidence is interesting from a literary standpoint but must be used with reservation because there is so much interpolation and rationalization. Similarly, references in old songs and traditions to the use of certain artifacts in the homeland of Hawaiki are unreliable because songs were composed and details added in New Zealand to enhance the stories of a remote and hazy past.

            
Much information regarding social organization and religion may be transmitted orally and carried along through generations of disuse by conversation and references in speeches on social occasions. As regards material culture, however, words by themselves are inadequate because oral description must be supported by practical demonstration. When a craft ceases to function and its products are no longer made, the technique 

may be reconstructed if a specimen has been preserved to serve as a pattern. If no specimen is available, the craft cannot be revived from the oral description of a native informant who purports to remember what he never saw. The last Mangaian maker of ceremonial adzes could not reproduce the intricate lashing of his craft because all adzes with the correct lashing had long ago been disposed of and he had no pattern to follow. I reconstructed the original technique because the 
Bishop Museum had adzes with the old pattern that I could study and copy but I could not describe that technique in print without line drawings to explain the words. Thus when technique is described to establish the old and prove the new, line drawings should illustrate the text.

            
A method of arriving at some of the things which the earlier settlers brought is by a comparative study of distribution particularly in the area from which the first settlers came. However, it must be remembered that changes took place in the old home as well as the new. Even so, it has been accepted as a working hypothesis that elements which occur in marginal areas were most likely carried from a common distributing centre even if the particular forms are not present in the centre owing to developments in other directions. Here again, the possibility of independent evolution in marginal areas must be borne in mind, particularly if local conditions supply a satisfactory sequence of steps which would lead to similar results. In comparing composite articles, similarity in appearance must be supported by a similar technique before affinity can be accepted.

            
Invaluable information on the age and origin of artifacts has been provided by studies on the 
Chatham Islands, the southern half of the South Island termed Murihiku by Skinner, and excavations of moahunter camps and burials. Both 
Chatham Islands and Murihiku are marginal areas to the later centre of development in the North Island and their cultures contain survivals from the early period in the history of New Zealand. Blown moa eggs and ornaments made from the bones of recently killed moas prove that the artifacts associated with the moa hunters were made before the moa became extinct. The swamps of the north Auckland area have preserved specimens of wood carving which, from the motifs used, appear to predate the art which was flourishing at the time of European contact. It is intriguing to think that the north Auckland area was also marginal to a centre or centres of later development further south in the North Island and hence retained techniques to a late enough period for their preservation to last to the present period. Thus the swamps of the North and the sands of the South have each preserved broken records of an early Polynesian culture which preceded that which was developed after the coming of the Fleet.
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[Plant Foods]





              

The first settlers brought no cultivable food plants or domesticated animals and, therefore, had to depend entirely on what the sea, rivers, land, and forests could supply. The Toi settlers also brought no cultivable food plants but they had the advantage that the local food resources had been thoroughly investigated by their predecessors. The native foods enumerated to Toi by Raru, a Tamaki woman of the first settlers, were as follows (81, pp. 82, 101):

              

	
lka moana (sea fish)

	
Ika wai whenua (fresh water fish)

	
Pipi moana (sea water shell fish)

	
Pipi wai whenua (land water shell fish)

	
Manu (birds)


              
              
The vegetable foods including roots, pith, leaves, fruit and berries form an impressive list. Even so Raru left a few out which I have included with an asterisk before them.

              
All the plants in the table are widely distributed. Their value as food varied considerably. The most important was the 
aruhe or rhizome of the bracken fern usually alluded to in English writings as fern root. It was widely spread except in dense forest areas and it was available all the year round. The rhizomes were dug up with a pointed stick and stacked in short lengths on end to dry before being removed to the storehouse where they were hung from the roof in bundles. They were cooked over the coals but never in the earth oven. They were beaten to remove the outer hard skin, chewed end on, and the fibrous material ejected as it collected in the mouth. The necessity for beating required a flat waterworn stone as an anvil and a wooden beater as part of the kitchen equipment. The beaters were termed descriptively 
patu-aruhe and specifically 
paoi. They were well made from a hard wood, round in section 

with a rounded end, and with the handle rounded to a lesser diameter to fit the grip (Fig. 1). As a better preparation for chiefs, the pounded fern root was worked with the hands in water in a wooden bowl to extract the starchy material and the water decanted after the starch had settled at the bottom of the bowl. The starch was then made into cakes



Indigenous Food Plants

	
Edible Past
	
Maori and Popular Names
	
Scientific Name of Plant


	Roots
	
Aruhe-para (fern root)
	
Pteris aquilina var. esculenta


	Roots
	
Aruhe-papawai (fern root)
	
Pteris aquilina var. esculenta


	Roots
	
Aruhe-whatiwhati (fern root)
	
Pleris aquilina var. esculenta


	Roots
	
Aruhe-paranui (fern root)
	
Pteris aquilina var. esculenta


	Roots
	Ti 
whanake (cabbage tree)
	
Cordyline australis


	Roots
	
∗Raupo (bulrush)
	
Typha angustifolia


	Roots
	
∗Para-tawhiti (horse-shoe fern)
	
Marattia fraxinea


	Pith
	
Mamaku (tree fern)
	
Cyathea medullaris


	Young shoots
	
Pikopiko (bush fern)
	
Polystichum richardi


	Inner leaf shoots
	
Kouka (cabbage tree)
	
Cordyline australis


	Leaves
	
Koran (wild swede)
	
Brassica campeslris


	Leaves
	
Poniu (wild cress)
	
Nasturtium palestre


	Leaves
	
Puwha (sow-thistle)
	
Sonchus oleraceus


	Flower and fruit
	
∗Kiekie and wheki
	
Freycinetia banksii


	Berries
	
∗Karaka
	
Corynocarpus laevigata


	Berries
	
∗Hinau
	
Elaeocarpus dentatus


	Berries
	
∗Tawa
	
Beilschmiedia tawa


	Berries
	
∗Para hua kareao (supple jack)
	
Rhipogonum scandens


	Berries
	
Matai
	
Podocarpus spicatus


	Berries
	
Kahika (white pine)
	
Podocarpus dacrydioides


	Berries
	
Tutu
	
Coriaria ruscifolia


	Berries
	
Konini (wild fuchsia)
	
Fuchsia excorticata


	Berries
	
Poroporo
	
Solanum aviculare


	Berries
	
Patotara
	
Leucopogon fraseri


	Berries
	
∗Titoki
	
Alectryon excelsum


	Pollen
	
Raupo
	
Typha angustifolia


	Heart of leaf base
	
∗Nikau (N.Z. palm)
	
Rhopalostylis sapida


which were free of fibre. The fern root was the richest source of carbohydrates and it took the place of the cultivated tubers of other areas. The rhizomes evidently varied as to the amount of fibre present and hence led to the naming of the four varieties in the list.

              
The term 
ti is applied specifically to the 
Cordyline terminalis throughout Polynesia, where the underground stem was cooked for its saccharine contents. The Maori list gives the 
ti whanake (
Cordyline australis) 
as being used for a similar purpose. The 
Cordyline australis is a tall branching tree and the centres of the leaf heads (
kouka) were picked out for cooking as a green which probably save rise to the popular English name 

of "cabbage tree". The plant had the two names of 
ti whanake and 
ti kouka or 
kauka. There were four other species of 
Cordyline in New Zealand, one of which was cultivated in the north Auckland area under the name of 
ti pore. The 
ti pore was held by botanists to be the 
Cordyline terminalis which was probably brought by the Maoris from central Polynesia as a food plant. Unfortunately, it appears to have become extinct.

              

                

[image: Fig. 1. Fern root beaters (after Best, 16, vol. 1, p. 428).]
Fig. 1. Fern root beaters (after Best, 16, vol. 1, p. 428).


                
              

              
The 
raupo grows extensively in swamps and the roots were eaten, as was also the pollen on some of the flower heads. The 
para-tawhiti fern has large edible corms which were usually cooked on the coals. The presence of another species of this plant in the Society and Cook Islands probably led to the name of 
tawhiti being applied to it and then to its inclusion in the cargo of some of the later canoes. It had a restricted distribution but was very useful as a food in the forest areas in which it grew.

              
The pith of the tree fern was used in other parts of Polynesia where the tree fern was available. The pith part was at the top of the trunk under the leaf spread. The tree was cut down and the pith cooked in sections in the earth oven. This food was prepared down to fairly recent times to give local colour to feasts. The middle part of the top of the trunk of the 
nikau palm, just under the leaf spread, was eaten raw. Similar food is provided by the coconut palms in Polynesia but as coconut trees are too valuable to cut down, the material was usually obtained from trees cut down for other purposes or that had been blown down by gales. It is now popularly referred to as a "million dollar salad."

              
The curling shoots of the 
pikopiko were available at all times practically and were cooked as a green. The 
korau and 
poniu greens, I know 

nothing about In the 
kiekie flowers, the spadices are surrounded by white fleshy bracts termed 
tawhara which are sweet and sugary with an aromatic flavour. The ripe fruit termed 
ureure or 
wheki was also eaten.

              
The berries of the various plants, 
kareao, matai, kahika, konini, poroporo, titoki and 
patotara, are transient and were not important as food. The 
tutu has long, luscious drupes, from which a sweet juice was obtained but the seeds had to be carefully discarded as they were poisonous.

              
The important berry-bearing trees were the 
karaka, hinau, and 
tawa. The 
karaka has a prolific crop of berries about the size of a plum. The outer fleshy part has an agreeable taste when ripe but the important food part consists of the inside kernels. The kernels are poisonous if eaten raw but cooking destroys the ferment which acts on an alkaloid termed 
karakine and releases prussic acid. The ripe berries mat had fallen from the tree were collected in baskets and trodden with the bare feet in water to work off the outer fleshy part. The berries were cooked in a large earth oven for over 24 hours and then placed in fenced enclosures in still water where they were left for use as required. This method laid up a reserve supply of food as the water enclosures also served the purpose of storehouses. The gathering and cooking of the berries in one common earth oven was a community effort but each family had its own water enclosure. The 
Moriori (66, p. 7) of 
Chatham Islands prepared the 
karaka berries in the same way and hence the discovery of the method of cooking and soaking in water may safely be said to have been originated in New Zealand before the arrival of the Fleet.

              
The 
hinau berries were pounded in a bowl to separate the pulp from the hard seeds which were ejected. A stone was used as a pestle (
tuki) but it does not seem to have developed into a standard implement. The pulp was made into cakes and cooked in the earth oven. Though this form of food was available for a limited period it was regarded highly enough to be deemed worthy of a special saying:

              

                

                  
Kia whakaoho koe i taku moe,
                


                

                  
Ko te whatu-turei a Rua.
                


                
If you arouse me from my sleep,


                
Let it be for the 
hinau preparation of Rua.

              
              
Modern Maoris have expressed surprise that a food that was unimportant in their opinion should have been held in such high opinion in the past I believe that the saying or the sentiment preceded the coming of the Fleet when the 
hinau preparation deserved a high regard.

              
The 
tawa berries have a non-poisonous kernel. I understand that they were cooked on the coals or hot ashes much like popcorn. The berries which are abundant could be stored probably for some time. The 
tawa is a forest tree in distinction to the 
karaka which grows on the coast and 

not far inland. Hence it was an important food for part of the year to forest tribes and they have originated sayings as to its superiority over the 
karaka.

              
The 
Moriori had no cultivations. Their vegetable foods consisted of fern root (
eruhe), preserved 
karaka kernels, and the heart (
rito) of the 
nikau palm, as in New Zealand. Shand (66, p. 7) states that they also used the roots of rushes (
wi) and 
kakaha (
Astelia banksii) as food and the roots of 
toetoe as medicine.

              
The coming of the Fleet in 1350 ushered in a new era by the introduction of cultivated food plants from central Polynesia. The food plants that survived the climate and became established were the following:

              

                  

                    
	
Kumara (sweet potato)
                    
	
                      
Ipomoea batatas
                    

                  
                  

                    
	
                      
Taro
                    
                    
	
                      
Colocasia antiquorum
                    

                  
                  

                    
	
Uhi, uwhi (yam)
                    
	
Dioscorea sp.

                  
                  

                    
	
Hue (gourd)
                    
	
                      
Laginaria vulgaris
                    


              
The sweet potato was the most important and it spread as far as the northern part of the South Island. Its cultivation required more attention than in Polynesia and as a result a ritual with chants was developed for use when planting to ensure the aid of specific 
kumara gods to counteract any inimical effects of climate and weather and thus promote a prolific crop. The cultivations were carefully prepared, weeds and brushwood being cleared, burned, and the ashes restored to the soil. As the 
kumara grows better in gravelly soil, pits were often dug near the cultivation and the fine gravel obtained in the subsoil below the layer of humus was spread over the cultivated area and mixed with the soil. The large pits that can be seen near the railway line between Ngaruawahia and Hamilton are held to have been made for the purpose of obtaining subsoil gravel. The investigations made by the Cawthron Institute on the old Maori cultivations at Waimea in Nelson reveal a similar technique and soil analysis proved that as a result of burning and restoring the ashes to the ground, the soil of the old Maori cultivation was richer in phosphoric acid than the adjoining soil outside the garden. The soil was loosened to form rows of spaced mounds by men working in unison often to the accompaniment of chants. Women assisted by further preparing the soil and heaping it into mounds (
ahu). The seed tubers were provided by the female head of the household for each family patch (
māra) of prepared ground. One tuber was planted in each mound with the long axis in a north and south direction so that the morning and afternoon sun would give equal warmth to the two sides of the seed tuber. In modern times, seed tubers were allowed to shoot and the shoots were planted in the mounds instead of tubers.

              


              
A variety of gardening implements is shown in Figure 2. An improvement was made on the ordinary pointed stick (
ko) used in Polynesia by trimming the pointed end into a somewhat flatter blade and lashing a step to it but the improved implement retained the name of 
ko (a). Some steps were plain (
b) and others carved (
c). In many digging sticks the upper end of the shaft was finished with a crescent or with open


[image: Fig. 2. Gardening implements (after Best, 19).a, ko; b, ko step, plain; c, ko step, carved; d, ko, carved end of shaft; e, kaheru, long; f, kaheru, short; g, kaheru, narrow blade; h, paddle-shaped; weeder; i, timo grubber.]
Fig. 2. Gardening implements (after Best, 19).


a, ko; b, ko step, plain; 
c, ko step, carved; 
d, ko, carved end of shaft; 
e, kaheru, long; 
f, kaheru, short; 
g, kaheru, narrow blade; 
h, paddle-shaped; weeder; 
i, timo grubber.


carving (
d). Special implements were made for heaping the mounds and weeding before the vines spread. Old specimens have been found in swamps adjoining the cultivations. A form with a rectangular blade and long handle (
e) resembles the European spade in appearance but the form was evidently old for they were found in swamps in Taranaki and were termed 
kaheru. A specimen with a rectangular blade and a short 

handle (
f) was found in a Waikato swamp. Others had a long and narrow blade (
g). A common type found in the north Auckland area was shaped like a small paddle (
h) and a bent stick implement (
timo), like a primitive short-handled grubber (
i), was used in breaking up lumps and heaping the mounds. The great variety in the shapes of garden implements is figured by Best (19).

              
In Polynesia, the sweet potato was not regarded as highly as the 
taro or breadfruit and there was an absence of the religious ritual in planting that prevailed in New Zealand. The digging implement was an ordinary pointed stick and the step was never used with it though carved steps were used on Marquesan stilts that in shape and lashing somewhat resembled the steps of the Maori digging implements. The stepped digging implement and the mounding or weeding implements were local Maori developments.

              
The 
taro was more limited in distribution than the sweet potato and it required more care and attention. Sandy soil was more suitable for its growth and in some cultivations, sea sand had been carried some distance to mix with the soil. The plants were planted on the flat without raised mounds and the irrigation terraces made in central Polynesia have not been observed. The digging stick and the accessory implements used with the sweet potato were also used in planting and weeding the 
taro patches. The 
taro crops were never extensive enough to produce a continuous supply for the year and 
taro was more in the nature of an extra choice food. Women in olden times counted their guests before they went to draw a like number of 
taro from the store pit and hence 
taro was referred to as 
"Nga kai tatau a Whaitiri" (the counted food of Whaitiri). It was due to the limited quantity that the people were content to eat them without pounding or mashing and hence the stone food pounders so characteristic of central Polynesia were not made in New Zealand. In the Cook Islands, a thick stake with a rounded lower end and the upper end trimmed to a grip was used for making the holes in which the 
taro was planted.

              
The yam had the smallest distribution of all and were it not for Cook's reference to it, its presence in New Zealand might have been doubtful. Cook (25, vol. 2, p. 322) saw it in 
Tolaga Bay and he (25, vol. 3, p. 422) further stated that "Of the yams and potatoes [
kumara] there are plantations consisting of many acres …".

              
The gourd (
hue) was grown principally to provide containers for water and for preserved birds. For water containers (
taha), the mature gourds were pierced with a round hole on the neck or narrow part near the stalk end. In Polynesia, water or sea water was poured into the gourd and after the flesh had rotted, the seeds and liquified flesh were shaken out through the hole. A similar procedure was probably followed in New 

Zealand. The hard rind formed an efficient water bottle. The gourd food containers are described on page 99.

              
Calabash water containers were common throughout the high islands of Polynesia and they were often enclosed in a coarse net of sennit for suspension. The Hawaiians had varieties of gourds of different shapes which were used for many purposes besides water containers. Some were decorated with geometrical designs characteristic of their art.

              
The problem of food storage led to different solutions in Polynesia and New Zealand. In Polynesia, the tropical climate produced a rotation of food crops throughout the year. When the mature 
taro was dug up, the trimmed head was planted to produce another crop. The sweet potato produces more than one crop a year. The breadfruit yields three or four crops annually and the coconut bears fruit throughout the year. Thus the sequence of yields did not necessitate storing food in large quantities—with two exceptions. The yam, which was prolific in western Polynesia, was stored in yam houses and the breadfruit throughout Polynesia, except in Hawaii, was stored in pits lined with leaves and covered over to allow the fruit to ferment. The breadfruit in some crops yielded more than could be eaten at the time and hence the surplus fruit was pitted to prevent waste. Fermented breadfruit, however, proved a good reserve food when other crops failed and, furthermore, it formed a change of food that was relished so much that it became the staple food in the Marquesas and Mangareva. In New Zealand, the cold climate allowed of but one crop a year and hence enough 
taro and sweet potato had to be planted to furnish a year's supply. The storage of the year's supply was met in different ways. On the west coast of the North Island and some other districts, the tubers were carefully stored in fern-covered bins in domeshaped, underground chambers (
rua kumara) with an overhead wooden trap door. On the east coast, small houses with a pitched roof were partly built into the side of a hill and the exposed part of the roof thickly covered over with earth. Thus the difference in climate led to further adjustments in Maori culture and the necessity for storing the one annual crop led to the invention of the storage-pit and the earth-covered storehouse.

              
But though the introduction of cultivated food plants led to many local inventions, the supply produced was never sufficient to feed the entire population the whole year round. In many parts, particularly in the South Island, the introductions did not benefit the inhabitants because the plants would not grow. Thus the indigenous foods remained important and the fern root, even in the 
kumara and 
taro growing districts, still remained a never failing source of starchy food. Weather conditions, insect pests, and rats had no effect in diminishing the supply of fern root. It was always available and hence the appreciative saying 

applied to fern root, 
"Te tutanga te unuhia" (the staple which can never fail). Every household had its wooden fern-root beaters (
paoi) at the time of European settlement and it was the introduction of the Irish (American) potato and flour which led to the abandonment of fern root as food. The other indigenous foods remained in current use to add variety to the diet but as the diet became more and more Europeanized, the old Maori foods were gradually dropped.
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Birds
              

              
The extensive forests of New Zealand teemed with bird life and methods of procuring forest birds for food were developed that were unknown in Polynesia. The principal forest birds sought for food were the wood pigeon (
kereru, kukupa, kuku), parrots (
kaka), parson bird (
tui, koko), parakeet (
kakariki), bell bird (
kokomako), wood hen (
weka), and 
kiwi. A number of smaller birds were caught for food but any bird that came the way of the fowler was grist to his mill.

              
The methods of catching birds were based on a knowledge of their feeding habits on various trees when in flower and in berry. A rich fund of information has been provided by Ranapiri (60), Downes (29), and above all by 
Elsdon Best whose work on Forest Lore (23) was published eleven years after his death. The details of methods and the names of the parts of the snares, traps, and other devices, varied with the different tribes. Incantations and ritual were employed in each stage of the operations and the reader is referred to Best's exhaustive monograph to gain some idea of the part they played in the Maori mind to promote success. Three of the mechanical contrivances will be referred to here: the noose snare, the perch snare, and the bird spear.

              
The noose snare (
mahanga) was made of a narrow strip from the side of a leaflet midrib of the 
ti kouka (
Cordyline australis) which is stiffer and stronger than flax. A running noose was formed with one end of the strip (Fig. 3
a). The snares were set in a variety of ways according to the site selected. A common method was to set them beside pools or streams (
wai taeke) for pigeons, which are very fat and thirsty after feeding on the 
miro. Upright stakes (
turuturu) were erected by the edge or in the water and a perch (
pae) was lashed to them just above water level. A line (
tāhu, ridgepole) was stretched between the uprights about eight or nine inches above the perch and the snares were attached to the line, close together so as to overlap slightly (Fig. 3
b). The pigeons coming to drink were attracted by the perch and on settling had to pass their heads through a noose to drink and so were caught. The parts of a stream not occupied by snares were covered over with branches. It is said that at one stream in the Hokianga as many as 4,500 to 5,000 were caught in one season. An eye witness stated that he saw a catch of 300 to 400 snared in one day in a few hundred yards of stream.

              


              
Noose snares were also set in trees, the perch and line being attached to the outer ends of branches which had been cleared of foliage to make the perch stand out invitingly.

              
An ingenious method was to place wooden troughs containing water in trees and set snares on each side. The trough (
waka waituhi) was


[image: Fig. 3. Noose snares (after Best, 23).a, noose technique; b, snares above water; c-e, trough snares.]
Fig. 3. Noose snares (after Best, 23).


a, noose technique; 
b, snares above water; 
c-e, trough snares.




about four or five feet long and about eight or nine inches wide. It was hollowed out for a width of four or five inches and a depth of four inches. Projections at each end of the trough were lashed to convenient branches and a cross bar if necessary. The nooses were attached to elevated lines on each side, as in the water perches (Fig. 3c
), or horizontally to side perches (Fig. 3d
), or to a median bar over the trough (Fig. 3b
). Sometimes, the troughs were erected on posts set in the ground. As the troughs were placed on the ridges where the berry-bearing trees grew, the water was carried up in gourds from the valleys below. Some tribes state that they never used the trough method so it was evidently a fairly late development derived from the method of setting snares by pools and streams.

              
The perch snare (
mutu, tuke, tumu, etc.) consisted of a perch (
pae) set at an angle with a vertical shank which usually projected a short length above the junction with the perch to form a head (
mahunga). An appropriate branch with a secondary branch at the required angle was selected from a variety of trees and whittled down to the required size. Some perches formed a right angle with the shank and others formed a more obtuse angle. The perch usually had a knob (
toretore) at its outer end. The perch knob and head were usually carved. The shank was lashed to an extension rod (
tiahaere) six or more feet in length. A stick was included at the lashing to form a downward projection as a hook (
korera) to hang the snare to an upper branch or bar attached to the branches and termed a 
hiwi. In some snares, the lower end of the shank projected outward from the lashing to form the hook and sometimes a branch (
pekapeka) was retained on the extension rod to form the hook. A cord with a running noose was looped to hang down on either side of the perch and the end passed through a hole in the head and down to the end of the rod. Small sticks (
ngingita) were set in oblique holes on either side of the perch near the perch knob and the noose was tucked in under them to keep it in position. A similar arrangement was sometimes present near the head. The arrangement is shown in Figure 4
a.

              
A simpler form of perch snare termed a 
pewa was used to catch 
tui usually on the 
poroporo (
Solanum aviculare) when the berries were ripe. A branch for the shank was selected with two side branches, one directly below the other. The upper branch formed the perch (
pae) and the lower one (
peuraro) was bent upwards to meet the perch at its outer end, where they were lashed together. The outer end of the perch and head and shaft were covered with lichen or moss to make the perch appear old (Fig. 4
b).

              
The noose snare acted automatically but the perch snare required the presence of the fowler to pull the string when a bird alighted on the perch. Thus to employ the perch snare, a rough platform with a conceal-

ment
 shelter had to be built in the tree selected. Best (23) describes three forms of ladders by which the trees were ascended. Material for building a platform (
papanui, kahupapa) was hauled up by rope. The fowler, having fixed his platform in a suitable place, then selected branches or attached short cross bars (
hiwi) to outer branches upon which to hook his perch snares so that they would project above the foliage and so attract birds to alight on them. Perches with right angles were set directly overhead while others were set at various slants to keep the perch part of the snare horizontal. The fowler watched his snares; and when a bird


[image: Fig. 4. Perch snares (after Best, 23).a, mutu; b, pewa.]
Fig. 4. Perch snares (after Best, 23).


a, mutu; b, pewa.


alighted on the perch, he pulled the string so that the loop caught the bird around the legs and imprisoned them against the upright head of the shank. Some snares without a head (
mutu porepore) had the hole bored obliquely through the top of the shank. The fowler unhooked the snare, lifted it down, took out the catch, reset the loop snare, and hooked his apparatus back in position.

              
The bird spear (
here) was made with a bone point (
tara, makoi), with a series of barbs on one side (Fig. 5
a) and a wooden shaft 20 to 30 feet long and 1¼ inches thick, usually made of 
tawa which splits with a perfectly parallel grain. The spear was used in berry-bearing trees such as the 
miro and white pine for wood pigeons and parrots and also in 
kowhai trees in bloom when parrots were feeding on the nectar of the flowers. The tall trees necessitated a platform for the fowler who rested the point of his spear against the upper branches. When a bird lit nearby, the spear was slowly advanced towards it and when close, given a sudden thrust to impale the bird. They were also speared when feeding on the ripe berries of the cabbage tree (
ti whanake) and other plants.

              


              
The two forms of snare and the spear were used primarily for pigeons, but parrots were also caught with the perch snare and other birds were welcome. In snaring parrots, a tame decoy parrot (
timori) was set on a special perch (
turuturu) with a netted bag (
kori) of food beside it. A ring (
porta) made of bone or greenstone (Fig. 5
b) was slipped over the foot of the decoy and a cord attached to it was held by the fowler. The decoy was trained to screech when the cord was pulled and the screeching attracted wild parrots which alighted on the inviting perch snares. When a trained decoy was not available, the first wild parrot caught was kept alive to do the screeching. Elaborately carved home perches with a hollow cup for food were made for the tame parrots and many of these are to be found in collections (Fig. 5
c).

              

                

[image: Fig. 5. a, bone spear point; b, parrot ring; c, tame parrot perch. (Oldman coll. no. 138).]
Fig. 5. 
a, bone spear point; 
b, parrot ring; 
c, tame parrot perch. (Oldman coll. no. 138).


                
              

              
The 
taki was an alternative method of catching parrots. A concealment bower was made of tree-fern leaves or other branches in a clear forest space. A pole, 25 feet long and two inches thick, was stuck in the ground in a slanting direction crosswise before the bower. A decoy parrot with a long cord was allowed to play on the ground in front of the hut. The fowler pulled the cord, the decoy screeched, and wild parrots alighted on the upper end of the slanting pole. As a parrot worked down the pole to investigate the decoy more closely, it came opposite an opening in the bower and the fowler swiftly seized it by hand.

              
The 
tui was caught in noose snares set in large numbers in 
kowhai trees in bloom and 
kahikatea, kohe, and other trees in berry. The perch snare, particularly the 
pewa, was used and a bait (
poa) of flowers or fruit was attached to the perch knob. The 
patu or striking method consisted of setting a horizontal rod as a perch (
pae koko) beside a concealment bower in a tree and attracting birds by imitating their notes with a call leaf (
pepe) from a 
patete or other suitable plant placed on the tongue. The concealed fowler had a striking rod (
hauhau) with which he swept 

along the perch when the birds alighted on it. The call procedure was not used when berries were plentiful for the birds would not respond to it when well fed. Spearing (
wero) was used when the 
tui was feeding on the berries of lower shrubs but windy and rainy days were selected so that the birds would not hear the approach of the fowler. In the winter, the birds were caught by hand (
hopu) in the early frosty mornings at their roosting places for the cold prevented them from letting go their perches. A torch was used to light the way.

              
A variation of the set noose was to attach the slip noose to the end of a stick and slip it over the heads of parakeets, wood hens, and the 
huia by attracting them in different ways. Birds were also taken by the 
puaka trap consisting of an oblong enclosure with entrance places on the groundline, at each of which a noose snare was set. Some bait within the enclosure attracted the birds.

              

                

[image: Fig. 6. a, Korapa trap (after Best, 23); b, Albatross hook (after Hamilton, 46a, fig. 31).]
Fig. 6. 
a, Korapa trap (after Best, 23); 
b, Albatross hook (after Hamilton, 46a, fig. 31).


                
              

              
The 
korapa trap described by Best (23, p. 381) was formed of a piece of supplejack bent into a U with a cross stick lashed to close the two ends (Fig. 6
a). The frame was filled in with interlacing pieces of flax. The trap was set vertically with the straight piece fastened to the ground with pegs. A line was tied to the upper part, led through a small supplejack hoop stuck in the ground a short distance in front of the trap, and on to where the fowler was concealed. Bait was placed in front of the vertical frame and when birds were attracted, the fowler pulled the cord, which caused the trap to fall on the birds and imprison them. The trap was used to catch robins which were also attracted to the vicinity by the fowler repeatedly tapping on a wooden block with a club. Other small birds were also caught.

              


              
Ducks were plentiful and they were caught with set nooses attached to cords stretched between uprights across rivers, lagoons, and shoal lakes. This resembled the set noose method for pigeons except that the perch was unnecessary. Some of the canals in the swamps of the North Auckland area were probably constructed for the set noose method of trapping ducks. Godwits were also caught on the northern sea beaches by a variation of the set noose technique.

              
The wingless 
kiwi was hunted with dogs, which shows that the dog had other uses besides being bred for meat and skins.

              
Sea birds were obtained for food, principally the young, on rookeries during the breeding season. In the islets off the southern coast of the South Island, the young of the sooty petrel were obtained in the breeding burrows. Adult petrels (mutton birds) were caught during their migration periods by upright nets set near coastal cliffs on misty nights with fires burning behind them to attract the birds by light. Adult albatross were also caught at sea by a special form of hook which was baited (Fig. 6
b).

              
Birds, such as the wild pigeon, that were caught in quantity by the set noose method beside streams or troughs were preserved for reserve stores. The annual expeditions to the forest were important events in the tribal system of economics. The work was divided into its various phases. Some attended to the snares, setting, collecting the catch each morning, resetting the snares, attending to keeping the troughs supplied with water, and bringing the catch into the camp. Others plucked the birds, deboned them, and attended to the cooking. Poles were set upright before a clear fire (
ahi matiti) and the prepared birds spitted on straight rods were secured horizontally to notches in the vertical uprights. A wooden trough was placed below the grill (
arawhata huahua) to receive the fat from tie cooking birds and the melted fat was run into a wooden bowl or gourd at one end of the trough.

              
Receptacles for the cooked birds consisted of two kinds: containers made of 
totara bark, termed 
patua, and gourds. The 
patua were made of the inner bark which was usually steamed to make the bark pliable enough to shape into form (Fig. 7
a). The technique of constructing the 
patua is described in detail by Downes (29, p. 10). The gourd containers (
taha huahua) were made of large gourds, the stalk end being cut off to form an opening large enough to admit the cooked birds. Some gourds were enclosed with braid for suspension (Fig. 7
b). Others had a carved wooden mouthpiece (
tuki) lashed through holes surrounding the opening and the container was enclosed in a closely fitting flaxen basket, strengthened with vine hoops, mounted on wooden legs, and decorated with bunches of pigeon feathers (Fig. 7
c). If other birds such as the 
tui and parrot were potted, bunches of their feathers were used not only to 

decorate but to label the contents. Some gourds were cut longitudinally through the stalk end to form open vessels for serving preserved birds to chiefly guests. Some of these open vessels were decorated with a scroll motif (Fig. 7
d).

              

                

[image: Fig. 7. Preserved-bird containers.a, totara bark (after Best, 16, vol. 1, p. 423); b, gourd (Bishop Mus., no. 1516); c, mounted gourd (Bishop Mus., no. 1483); d, gourd dish (Bishop Mus., no. 1471); e, seaweed poha (Best, 16, vol. 1, p. 422).]
Fig. 7. Preserved-bird containers.


a, totara bark (after Best, 16, vol. 1, p. 423); 
b, gourd (Bishop Mus., no. 1516); 
c, mounted gourd (Bishop Mus., no. 1483); 
d, gourd dish (Bishop Mus., no. 1471); 
e, seaweed 
poha (Best, 16, vol. 1, p. 422).


                
              

              
The cooked birds (
huahua) were packed in layers in the receptacle and melted bird fat was poured in to fill the spaces. If the fat had solidified in the bowls, hot stones were added to melt the fat. It is probable that some bowls with a grooved spout were used for this purpose. The season's catch was carried into the village with much ceremony and appropriate chants. The filled receptacles were stored in the storehouses on piles and formed part of both the economic and social wealth of the tribe.

              
In the South Island, the young of the sooty petrel (
titi) were preserved in fat. The receptacles were made of the large leaves of a species of seaweed which were split down through the porous layer between the outer skins. The bottom end of the filled bag was inserted in a flax basket and the sides of the bag protected by an outer layer of 
totara bark (Fig. 7
e). The bag and its contents were termed a 
poha titi.

              
The preservation of birds in fat was unknown in Polynesia. The 
Moriori, however, used the method in preserving young albatrosses 

(
hopo) and, as they termed the preserved birds 
huahua, it appears that the technique was developed in New Zealand before the advent of the Fleet.

              
The moa, as revealed by archaeological research in the South Island, was hunted for food by the first settlers of New Zealand. These large wingless birds evidently were regarded as a substitute for the domestic fowl and were given the Polynesian name for the fowl, which was moa. Investigations by ornithologists show that the moa was more plentiful in the eastern plains of the South Island and the better game supply was evidently the reason why the early moa-hunters left the more congenial climate of the North Island for the colder regions of the south.

              
The Maori fowling complex forms an interesting example of local development. The noose snare was known in Polynesia but its use in New Zealand developed into a diversity of methods which were adapted to the greater variety of birds and their habits with regard to habitat, food, and water. The setting of multiple snares for pigeons and ducks beside natural water was the result of study but the use of water troughs in trees was a distinct invention, though based on previous knowledge. The perch snare is not recorded for Polynesia and its use in New Zealand was a distinct local growth. Its use, however, led to other inventions such as the forms of ladder for scaling the high trees, the tree platforms, and the provision of rests (
hiwi) upon which to hook the snares. The method of fixing the perch snares to rods which could be lowered to remove the catch was also new. The use of decoy parrots and the leaf call to attract certain other species were also local aids. The decoy parrot again led to the making of parrot rings in bone and jade which from their attractive form led to their use as ear ornaments.

              
The Samoans were acquainted with the pigeon's habit of flying to the nearest streams for water but they utilized their knowledge in a totally different way. They set a perch over the water, but they shot at the birds with bow and arrows from a concealment bower close at hand. Development took the form of making different types of arrows, some with two and three points for a clear shot at a bird on the perch and single pointed arrows for those that remained in the branches of a nearby tree. The Samoans also used a decoy but it was a tame pigeon. They built stone platforms on forest ridges with concealment shelters. They flew the decoys on a long cord that allowed them to hover above the tree tops and so attract wild pigeons. When wild pigeons approached, the decoy was drawn down with the cord and as the others followed down, the fowler caught them with a sweep of a special form of net with a long handle. Here again specialization went in the direction of a form of net. These methods were also used by the Tongans, but with both people, the operations were more in the nature of a chiefly sport among competitors who 

vied to catch the first bird and then to secure the greatest number. The Samoan methods are not recorded for central Polynesia and the apparent affinities with New Zealand in platforms, concealment shelters, decoys, and the perch over water were independent developments which, when analysed as to detail, belong to entirely different complexes.

              
The bird spears with a bone point and the extremely long shafts were also local Maori developments, in spite of mythical references to their use in Polynesia.

              
The Maori methods of fowling resulted in such large catches that a means of preserving the extra supply had to be sought, for no means of preserving birds were present in the land from which the Maori ancestors came. The problem was solved by preserving the cooked birds in their own fat but the solution also created the problem of providing receptacles. This was met by using gourds, 
totara bark, and giant kelp leaves to form the required containers. When we reflect on the various stages in the growth of invention which resulted in the taking of great numbers of birds, we are appalled by the statement of the Wilkes Expedition that the Maoris could not secure birds as food because they had no projectile weapons.
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Human flesh was eaten when procurable. Some writers have advanced the theory that the practice developed through feelings of revenge rather than hunger and others that the consumer might acquire the 
mana of the consumed. However, human flesh was eaten for its food value in the Cook Islands, the Marquesas, eastern Tuamotu, Mangareva, and Easter Island and it is therefore probable that some, at least, of the Maori ancestors brought the taste with them to New Zealand. The absence of pigs and the limited supply of dog's flesh may have been additional factors in inducing the Maoris to satisfy their hunger for meat with human flesh. Sometimes slaves or other persons were killed and baked on special occasions such as the tattooing of a high chief's daughter, a chiefly marriage, or the funeral of a high chief. The frequent battles provided a supply and after the war-god received his offering of a portion of the first slain, the victors shared the rest. Most tribes, however, prohibited women from eating human flesh.
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Mammals
              

              
In contrast to bird life, New Zealand had no indigenous land mammals beyond two species of bats (
pekapeka) which were unimportant as a source of food supply. The Polynesian rat (
kiore, Mus exulans) arrived in the voyaging canoes but though they were included in the traditional passenger lists, they were probably stowaways. The Polynesian dog (
kuri) 

was imported by the Fleet but the Polynesian pig (
puaka) was omitted by some strange mischance.

              
The rat was a forest dweller and increased greatly on the rich supplies of berries and roots in the forests but instead of becoming a pest like the Norway, or grey rat (
Mus decumanus), it became a useful addition to the larder. They were caught on the rat runs along the forest ridges by two methods, the pit and the spring trap.

              
The rat pits (
rua kiore) were dug on the rat runs about four feet deep with sides sloping downwards and outwards from the pit opening to prevent the rats from climbing out. In the Whanganui district the pits were dome-shaped like 
kumara pits (28, p. 229). Sticks or slats were balanced on the brink of some pits with a bait of berries on the inner end so that they tilted when a rat advanced along them to reach the bait. The outer end was attached to a peg with sufficient slack in the string to allow the stick to tilt and then to fall back after the weight of the rat dropped off. Some pits had the baits stuck in the wall of the pit in such a position as to attract the rats out onto the sticks.

              
The spring traps (
tawhiti) were composed of a spring stick (
whana, whiti), a cord loop (
tohe), a catch stick (
taratara), a trip stick (
kurupae, rango) and accessory parts. Best (23, p. 437) describes three varieties, unbaked, baited, and portable.

              
The unbaked trap (
tawhiti) was made by bending a piece of supplejack across a rat run into an arch (
rupe, pewa) about six inches high with the ends firmly imbedded in the ground. A similar arch was placed behind the first, and upright sticks (
turuturu) were filled in between the arches to narrow the middle opening for the passage of the rat. Another length of supplejack to form the spring was stuck upright in the ground a little distance away, either behind or to the side, and the free end was bent down until it was over the arches. A fixed cord loop was attached to the free end and a separate cord was tied to the catch stick near its upper end. Holding the spring down with one hand, the loop was spread out between the arches to surround the opening and with the lower end just above the ground. The catch stick on its cord was brought over the front of the first arch and its short upper end above the tie was caught behind the arch. The trip stick or trigger was placed horizontally behind the inner uprights a little above the ground and the lower end of the vertical catch stick was caught behind it. The spring stick was eased gradually and the strain on the catch stick kept the trip stick in position and so set the trap (Fig. 8
a). A rat passing through the opening on its way down the rat run, pressed down the trip stick, released the catch, and was caught around the body by the rising loop which held it securely against the top of the arches.

              
The baited spring trap (
pokipoki) was made as a variation for it was 

held that some rats would not pass over the obstruction formed by the horizontal trip stick in the unbaked traps. It could also be used outside of rat runs. The spring stick and noose were similar but there was a different arrangement of the catch and the trigger. As shown in figure 8b
, the noose string formed a short upper loop (2) and a large lower loop (3). A separate string (4) was tied by its outer ends to either side of the supplejack arches so as to form a free loop. A free catch stick (5) had its front end inserted 
under the free loop (4) and then in the upper loop (2) and it was held horizontally. The spring had an upper pull on the front end of the catch stick (5) which, acting against the fulcrum


[image: Fig. 8. Rat traps (after Best, 23).a, unbaited; b, baited; c, d, portable.]
Fig. 8. Rat traps (after Best, 23).


a, unbaited; 
b, baited; 
c, d, portable.


formed by the free loop (4), forced the back end of the catch downwards. However, a vertical stick (6) supported the back end of the catch stick and so kept the trap set. A bait was tied to the lower end of the vertical stick which acted as a trigger, for when a rat with its body in the entrance nibbled at the bait, it moved the trigger and the back end of the catch was released so that the spring stick rose with the noose (3) and caught up the body of the rat against the top of the arches. In this trap, the 
turuturu uprights were of longer pieces of supplejack which were arched over to form a house framework, which was covered with large leaves of the 
wharangi and then earth except for the entrance. The house so formed was about eight inches long.

              
The portable trap (
tawhiti makamaka) was made from a length of supplejack, one end of which was split and formed into a funnel by a series of graduated hoops with the two outer ones close together like the 

arches of the preceding traps forming a narrow opening just sufficient for the entrance of a rat. Light strips of bark were attached longitudinally to the frame to complete the funnel. The bait was placed well back in the narrow end of the funnel (Fig. 8
c, 
d). The unsplit end of the supplejack was bent over with its end above the funnel opening to form the spring. A short cord attached to the spring was passed down through the middle of the funnel just behind the two front hoops and tied to the lower split supplejack. The spring was thus fastened down by a cord which replaced the catch and trigger sticks of the other traps. A fixed noose attached to the end of the spring was passed through the funnel between the two front hoops and arranged against the walls of the funnel. A rat attracted by the bait entered the trap but finding its further progress stopped by the cord down the middle, it nibbled through it and so released the spring and the loop effectually held it against the upper segments of the two front hoops.

              
The rats became very fat in the berry-bearing season and they were trapped in sufficient numbers to be plucked, grilled, and preserved in their fat as 
huahua like the pigeons. As pointed out by Best (23, p. 417), a good deal of confusion has arisen over the term Maori rat because the European rat (
Mus rattus) was introduced by European ships and, being more of a field rat than a city scavenger, it spread to the forests and came to be regarded as the original Maori rat. The Maoris added to the confusion by potting them in the early days when they entered their traps. However, the grey Norway rat (
Mus decumanus) appeared on the scene later and ousted its two predecessors but its scavenging habits as well as a richer meat supply prevented it from being accepted for human consumption.

              
Throughout Polynesia, with the exception of Mangaia, the people deny that their ancestors ate rats. The Mangaians, who have the courage of their convictions, had a number of ways of catching rats (99, p. 247) but they do not include the pit or the spring trap. However, the spring trap has been recorded in 
Aitutaki (93, p. 318) for catching wild fowls and in Samoa for wild pigs and rats. The 
Aitutaki trap and the Samoan pig trap (95, p. 525) both used the vertical catch and the horizontal trip stick but the loop was a running noose which was spread over some sticks resting on the ground with one end resting on the trip stick. The trap was surrounded by a stake fence with an opening so placed that the game had to pass over the noose and the sticks on which it rested in order to reach a bait on the other side. The sticks when trodden upon pressed down the trip stick which released the spring. In the pig trap, the spring stick was very strong and the noose was formed with a rope.

              
The Samoan rat trap (95, p. 524) was portable but the Samoans had an advantage in obtaining a natural tube from a length of bamboo instead 

of having to make an artificial funnel as the Maoris had to. In the method of setting the spring, however, the Samoan trap used a similar technique to that of the Maori baited trap in having a horizontal catch suck tied at one end above the snare loop and passing back through a loop attached to the tube. The pull of the spring stick thus forced the other end of the catch downward but this was rested on a vertical stick passing down through a hole in the tube and with a bait tied to its lower end within the tube. Thus the mechanism of freeing the spring was exactly similar to the second Maori method. Bamboo rat traps similar to the Samoan type were used in 
Micronesia. From the distribution, it is evident that the technique of the Maori spring traps was introduced from central Polynesia.
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Fish and Shell Fish
              

              
Fish from the sea (
ika moana) and from the rivers, lakes, and streams (
ika wai whenua) provided a rich food supply and local developments in the means of procuring them will be dealt with later under "Fishing". An interesting item of local development is that fish were preserved by drying. Thus sea fish and eels were cleaned, split open to the backbone, and hung up to dry on a vertical scaffold (
whata) of poles. Sharks, mainly of the dogfish species, had the heads removed, and were hung up without splitting. To this day, dried shark is greatly appreciated by the older Maoris who take no notice of its clinging odour though they object to the ripe smell of rich cheese such as Gorgonzola and Stilton. Small fish from the fresh water were also dried and packed away in baskets for future use. Small fry like white bait (
Galaxias attenuatus) were cooked in leaf packages, dried in the sun, and stored. The fresh water crayfish that abound in 
Lake Rotorua were cooked, the fleshy part detached from the shell, and dried in quantity for reserve food. Shellfish such as the Haliotis (
paua), sea mussels (kuku), and clams (
pipi) were cooked, detached from their shells, threaded on long strips of flax, and dried also as reserve food. The drying in all cases was by the sun and not by smoke. In Polynesia, the drying technique was not used except in Hawaii probably on account of mould. In Mangaia, however, fish were cooked in leaf wrappers and kept for some days to provide a sufficient supply for a feast. If mould appeared on the packages, they were recooked and so carried over to the day of the feast. Thus, though Polynesia had a richer and more continuous supply of vegetable foods, the Maoris were able to preserve birds, fish, and shell fish and so build up a reserve that would carry them over to the next season. In order to store the preserved food, special storehouses (
pataka) had to be built.
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Cooking
              

              
The earth oven with heated stones and an earth cover was so widely known that it must have been known to the early settlers. In Polynesia, however, large leaves from the wild hibiscus (
hau), breadfruit, and banana were used as a cover over the food before the earth was heaped over to effectively seal the oven. Green leaves or shredded banana trunk were usually placed over the hot stones to prevent the food being scorched. In New Zealand, trees with large leaves were not so conveniently placed near the cooking houses and hence plaited flax mats (
tapora) were used to cover the food before the earth was applied. On coral atolls where trees with large leaves were also scarce, oven covers were plaited from coconut leaflets. Instead of putting leaves over the hot stones, the Maoris sprinkled the stones with water and after the food was placed on them, the food was also sprinkled before being covered with the mats. Hence in New Zealand, the food was steamed, a technique which differs slightly from the dry heat of Polynesia.

              
Fire was produced by friction with the fire plough method as in Polynesia and the terms 
kaurima for the upper rubbing stick and 
kaunoti for the lower grooved stick were the same.
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Kitchen Equipment
              

              
The kitchen utensils were a little more varied in central Polynesia than in New Zealand owing to the use of coconut cream and pounded 
taro for puddings. Thus the four-legged coconut grater, strainers, stone 
taro pounders, and four-legged pounding tables were absent in the Maori cooking houses but the local use of fern root required wooden fern-root beaters and perhaps a water-worn flat rock as an anvil. The other equipment comprised oven stones, plaited oven covers, plaited bands for the rim of the earth oven, shell scrapers, gourd water containers, flax platters or containers for serving food, and wooden bowls.
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Wooden Bowls
              

              
The different Polynesian groups developed characteristic types of bowls which varied in the shape of the rim opening and the presence or absence of handles, legs, covers, and carving. The rim openings could be rectangular, elliptical oval or circular. By elliptical is meant that in bowls which are not circular, the rounded ends have the same curve or the same angle if the ends are pointed. In oval or egg-shaped openings, the curve of one end is greater than that of the other and in the so-called beaker type of central Polynesia, the smaller end is brought to a point. Circular openings rarely formed a perfect circle as they were judged by eye in construction but they were more nearly circular than elliptical.

              


              
Handles, lugs, or projections were either horizontal to the ends of the rim as in Samoa and Manihiki or vertical to the rim as in the Society, Cook, and 
Austral Islands where single projections at the broad end of the beaker openings were ornamental instead of utilitarian. In Manihiki, one of the two horizontal projections was sometimes grooved to form a pouring spout. The beaker type of bowl was suited to pouring but in some of them, the lip of the pointed end was also grooved.

              
In bowls with rounded outer surfaces, the bottom was either flattened or provided with legs to maintain a level stand. In the Cook and Society Islands, both methods were used but four short legs, round in section, and made in one piece with the bowl were more characteristic. In Samoa, the flat bottom was used for food bowls (
'umete) and legs of kava bowls (
tanoa). In Hawaii, the circular bowls continued the curve on the bottom and thick coils of pandanus leaf were sometimes used as stands. Some elliptical bowls, however, were provided with two lateral supports like sleigh runners, made in one piece with the bowl. Lids were uncommon but they were made for some Marquesan and Hawaiian bowls.

              
Ornamental carving in the form of geometric motifs on the outer surface of the bowls was present in Mangaia, Raivavae, and Marquesas. In Raivavae, the vertical lug was carved for ornamentation and a unique bowl from Rurutu has small human figures in relief along the outer sides. In the Marquesas, an end lug was carved into a human head. In Hawaii, a number of elliptical dishes were flanked at each end by human figures clasping the bowl with outstretched arms and with the legs forming lower supports for the bowl. The two faces look inwards, outwards, or both ways. In Manihiki, ornamentation took the form of inlaying with discs of pearl shell and in western Polynesia, ornamentation was absent.

              
Wooden bowls are still in common use in most parts of Polynesia but I have seen only one bowl in use in New Zealand and that was for a bark infusion for dyeing flax fibre. A valuable study on Maori bowls (
kumete) was made by Stevenson (82) on specimens in the 
Auckland Museum and a few other sources. He divided his material roughly into five series, with some extras, and left the designation of types for further study on additional material. Some of his figures are reproduced to illustrate this section.

              
The first series comprised long trough-like bowls, roughly made, with rectangular rim openings, rounded ends with two horizontal lugs, straight interior sides and ends slanting inwards, and a flat bottom (Fig. 9
a). A variation was formed by rounding the ends of the rim opening to form an elliptical shape and one of the end lugs was grooved for pouring (Fig. 9
b).

              


              
The other four series cover smaller and better-made bowls with curved inner sides and with rim openings ranging from broadly oblong with rounded corners through elliptical to circular. The oblong bowl (Fig. 9
c) has one horizontal lug perforated from above down and projecting from a little below the rim. A circular bowl (Fig. 9
d) has two horizontal lugs also projecting from below the rim. Two well-made circular bowls from Taranaki have two horizontal lugs level with the rim and carved with human faces, one having a body which curved over to form a handle (Fig. 9
e).

              

                

[image: Fig. 9. Wooden bowls.a-h, after Stevenson (82); i, after Best (16, vol. 1, p. 420).]
Fig. 9. Wooden bowls.


a-h, after Stevenson (82); 
i, after Best (16, vol. 1, p. 420).


                
              

              
A characteristic of the Maori bowls is the presence of one or two horizontal lugs, many being a little distance below the rim. The horizontal lug resembles the technique used in Manihiki, Marquesas, and Samoa and differs from that of central Polynesia. It is probable that the horizontal lug was the older technique and that the vertical lug of central Polynesia was a later development after dispersal took place. Another feature is the grooving of some lugs to form an open spout. In Manihiki, the grooved lugs were level with the rim and this technique was present in one of the trough-like bowls (Fig. 9
b) and in a circular bowl (82, pl. 44, no. 7). However in two bowls, the grooved lugs, 60 and 90 mm. long, were 30 and 40 mm. respectively below the level of the rim and consequently holes 

were made through the sides of the bowls to connect with the grooved spouts. This remarkable feature appears to be peculiar to New Zealand.

              
In a collection of smaller utensils which Stevenson (82, p. 208) designates as pouring utensils and platters, there are two of the beaker shape characteristic of central Polynesia and one has a well-formed groove at its pointed end (Fig. 9
f).

              
Bowls with spouts were used for pouring melted fat into the receptacles containing grilled pigeons (
huahua) and a bowl used for that purpose is figured by Hamilton (46, p. 405). They may also have been used in the process of working pounded fern root in water to separate the starchy matter from the rhizome fibres which were thrown out After settling, the water was poured off to leave the starch as a sediment at the bottom of the bowl. There were probably other uses particularly for the shallow beakers but they are not known to me.

              
A flat bottom was the usual technique for supporting the bowls but an unfinished bowl (Fig. 9
g) has four legs in one piece with the bowl as in the technique of the Cook and Society Islands and yet another (Fig. 9
h) has pierced runners on each side, a technique which occurs in some Hawaiian meat dishes. Another form of support was provided by a full human figure at each end with the enlarged feet resting on the ground and the two faces looking inwards (Fig. 9
i). A bowl in the 
Bishop Museum (No. 1532) with similar carving has one face looking inwards and the other outward. Curiously enough this form of support and ornamentation by two human figures is also present in Hawaii. In both the Maori bowls, the rim openings are elliptical and the Hawaiian carved bowls or dishes are usually elliptical.

              
Lids were not made for the ordinary food bowls but they occur in the elaborately carved bowls which are said to have been used for serving preserved birds to people of rank. These bowls which have elliptical or circular rim openings are also flanked usually by carved human figures but as so many of them have been carved with steel tools for sale, it is doubtful how far back the type goes in time. As remarked by Stevenson (82, p. 209), the Maori in general appeared to look upon his bowls from the point of view of utility rather than of beauty, hence, with few exceptions, they were devoid of ornamentation.
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The introduction of cattle, sheep, and pigs by Europeans enriched the meat supply and less difficulty was experienced in providing the meat complement, or 
kinaki, to go with the vegetable foods. The pig, which had been left behind in central Polynesia, was happily restored by another breed. In coining a Maori name for the forgotten animal, the English word "pork" was accepted and converted into the Maori form of 
poaka, 

which came very close to the original Polynesian name of 
puaka. Pigs were reared extensively by the Maoris for food and for sale, cattle less so, and sheep not at all until the development of the Maori sheep stations on the East Coast for wool. Human flesh and dog's flesh ceased to be a source of meat supply and the native dog became extinct.

              
Fish and shell-fish still retain their favoured place in the Maori diet, though fish are now more often bought than caught. The tribes which have shell-fish beds or mussel-bearing reefs on their coast line have sources of supply which form rich assets to the tribal economy.

              
The introduction of the Irish potato also effected marked changes. The potato was prolific, grew practically everywhere, and was less trouble to cultivate than the sweet potato, 
taro, and yam. The yam disappeared but the 
taro has survived in some localities. Even the sweet potato is less cultivated than formerly though some districts, such as Waiapu, adhere to it because the form of soil gives better crop results with the sweet potato than with the Irish potato. Being a new introduction, the Irish potato was given a Maori name by various tribes, but as the name potato did not find favour, a number of different names were coined such as 
taewa, parareka, kapana, and 
mahetau. These were general names, but the various varieties received distinctive names such as 
raramu, uhi, huakaroro, and others. The general use of the Irish potato and flour led to the abandonment of fern root as food.

              
Of other introduced vegetables, the pumpkin (
paukena) and squash (
kamokamo) were accepted early as was also maize, or Indian corn, which received the name of 
kanga, the Maori form of the word corn. Corn was raised for the market, but a unique method of utilizing it as food was evolved probably from the established method of treating 
karaka berries. The unhusked cobs were placed in fenced enclosures in still water where the grain became soft. When required, the cobs were husked, the grain rubbed off the cob by hand, and cooked in a pot to form a thick porridge. The food was termed 
kanga wai (corn steeped in water) and, sweetened with sugar, it was very palatable though the odour was somewhat distracting. It is probably the odour and 
pakeha criticism that have led the younger generations to abandon the method of steeping corn in the water enclosures.

              
The introduction of green vegetables such as cabbages did not interest the Maoris. They preferred the native sow-thistle (
puwha) or the introduced wild water-cress for boiling. Root crops such as carrots, parsnips, turnips, and onions did not arouse any enthusiasm and neither did peas and beans. Thus out of the great variety of introduced vegetables, the Maori people in general cultivated only the Irish potato, maize, pumpkins, and squash. Of introduced fruits, the peach, cherry, and water-melon were the most popular.

              


              
A marked addition to cooking technique took place through the introduction of metal pots. Formerly, boiling was restricted to heating the water in wooden bowls by adding heated stones from an earth oven. This technique was rarely used but the process of cooking in heated water was termed 
kohua in distinction to cooking in an earth oven which was termed 
tao. The early trade goods included three-legged iron pots which from their function were also termed 
kohua. Boiling became popular for ordinary family cooking because it was easier and more rapid than earth-oven cooking and hence the earth oven (
umu) was reserved for cooking in quantity for feasts and funerals. The later adoption of large cooking ranges in connection with community kitchens is relegating the earth oven still further into the background and in the course of time, it will perhaps be used only by boy scouts in camp demonstrations. The bucket and tin pannikin superseded the gourd water bottle and the change of beverage from water to tea has completed the neglect in cultivating the gourd which is now probably extinct. The adoption of English ways of serving food with crockery and knives and forks has led to a lapse in the making of flax serving platters (
kono). Such changes were inevitable and yet they were slow in coming for in my childhood I have drunk water from a calabash and eaten food with my fingers from a plaited flax container. The change in cooking and in serving has not improved the taste of the food.
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Maori houses, like those of polynesia, had but one room under each roof and hence the number of functions discharged by a multi-roomed house in another culture required a separate building for each function. A European house with kitchen, pantry, dining room, bedroom, and drawing room under one roof required no less than four separate Maori buildings, namely cooking house, storehouse, sleeping house, and meeting house. Food was eaten in the open or in the porch of sleeping houses in wet weather for persons of rank could not eat in cooking houses and food was not allowed in sleeping houses. There were different types of storehouses and sleeping houses and the houses of commoners retained old techniques whereas those of chiefly families exhibited the later developments in the craft. The somewhat disparaging remarks made by early writers concerning the small size of the Maori houses were based on a comparison with their own multi-roomed houses. The Maori houses described were for sleeping and comparisons, to be just, should have been made with the bedrooms of the common houses of England and Europe.

              
The difference in climate between central Polynesia and New Zealand was responsible for some changes in construction. Polynesian houses allowed the cool air to circulate through chinks in the walls whereas the Maori houses were built to keep out the cold. The local development in carving, painting, and reed work also led to significant changes in the construction of the superior types of houses. Attention will be drawn to some of the details of construction in Polynesia in order that the local changes may be distinguished and appreciated.
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Lean-to Shelters
              

              
The houses made by the first settlers, according to Te Matorohanga (81, p. 69), were 
wharau and he states that the later people from Hawaiki 

learned how to make similar houses but they varied the name to 
tawharau. The structure of the 
wharau is not given in the native text but 
Percy Smith (81, p. 71) translates the term as "lean-to sheds". The term 
wharau continued in use as applied to temporary sheds or booths made of branches of trees and it is possible that some of these were of the lean-to type (Fig. 10
a). The lean-to type of shelter was made by the 
Moriori of the 
Chatham Islands according to Welch who saw them. He is quoted by Skinner (71, p. 74) as follows: "Dwelling places consisting of two poles stuck in the ground, and a crosspiece from one to the other, against which a few branches of trees were placed on a sloping position, with some flax leaves to form a shelter." However, these lean-to structures were temporary shelters, for Welch after saying that these were their only dwelling places, goes on to say that they were used for a day or two as they wandered from place to place, wherever food was most abundant.

              
The later arrivals in New Zealand would require no instruction from the first settlers to make a type of 
wharau but it is probable that they did obtain information as to thatching material if they made them as temporary shelters immediately after arrival.
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Houses without Walls
              

              
The term 
wharau was also applied to better-made canoe sheds and in Polynesia, the dialectal forms of 
wharau are still in use as the name for canoe sheds. The structure of the Polynesian canoe sheds consisted of two median ridgeposts supporting a ridgepole and rafters on each side with their lower ends embedded in the ground. When thatched with coconut leaves, the roof reached directly to the ground and there were no separate side walls. Some sheds had curved rafter poles to give greater clearance at the sides and others had the ridgepole supported entirely by the rafters to eliminate the median ridgeposts and so give greater clearance to the entrance of outrigger canoes. Similar buildings were constructed as dwelling houses for the hurricane season because their lower height and the absence of eaves gave less obstruction to the wind and thus less chance of the roof being blown off.

              
It is probable that houses without raised walls were used extensively in New Zealand in early times but they did not become the general type of dwelling house. A simple type, however, survived in the 
Chatham Islands. Shand (66, p. 4) states that the 
Moriori dwelling huts "were oblong and 
[
unclear: -shaped] without walls, and the better class were carved and ornamented to a certain extent." They were thatched with 
toetoe (
Arundo conspicua) and rushes and frequently lined with the bark of the 
akeake (
Olearia traversii) for warmth. Skinner (71, p. 75) figured the front elevation of a rectangular 
Moriori house (Fig. 10
b) which shows the lower ends of the rafters resting on the ground and the floor sunk 

below the ground level. The sunken floor as a constant feature is amply proved by the rectangular depressions which indicate old house sites.

              
The pattern also persisted in New Zealand in the roofed storing pits for sweet potatoes. A rectangular pit was excavated on sloping ground or a terrace. For the roof framework, a median ridgepost was erected in the back wall but as the doorway was made in the middle of the front wall, a front median ridgepost was rendered impossible. The doorway, however, was defined by two side posts with a cross piece set on their upper ends. The problem of ridgepole support was met very simply by erecting a short piece, or king post, on the middle of the door cross piece


[image: Fig. 10. House frameworka, lean-to shed; b, Moriori, adapted from Skinner (71, fig. 11); c, Maori roofed store pit; d, e, central Polynesia.]
Fig. 10. House framework


a, lean-to shed; 
b, 
Moriori, adapted from Skinner (71, fig. 11); 
c, Maori roofed store pit; 
d, e, central Polynesia.

 to form the front support of the ridgepole (Fig. 10c
). The ridgepole was placed in position and wooden slabs termed 
oka were laid obliquely with their upper ends against the ridgepole and the lower ends resting on the ground a short distance away from the side edges of the pit. In some store pits, a long batten was supported on either side of the ridgepole to give additional support to the 
oka slabs. The 
oka slabs were covered with tree-fern slabs, bark, rushes and lastly earth.

              
Pit dwellings excavated to three or four feet and roofed over like the store pits were used occasionally in some districts and Best (16, Vol. 2, p. 578) records that two very old women were seen living in such a pit dwelling in the Wairarapa in 1849. The local name for the pit dwelling was 
whare manuka probably because 
manuka bark was used for the roofing material 

Such houses required less timber in their construction, which was probably one of the reasons why they persisted in the 
Chatham Islands. Their practical use as 
kumara storehouses perpetuated the pattern in New Zealand. Probably some of the so-called pit dwellings were disused store pits which were used by neglected old people. The sunken floor may have been made originally to give more height at the sides for the technique amounted to excavating low side walls in place of building them upwards with extra timber. As the roof came down to the ground at the sides, the only suitable place for the doorway was at one end.

              
The use of the king post in the roofed store pit is interesting for the king post and tie beam for supporting the ridgepole was a common form of architecture in western Polynesia. In the Maori storehouses, however, it was an expedient determined by the middle position of the door in a fairly narrow front wall and it was never adopted in dwelling houses.

              
The sunken floor in dwelling houses was a local development. It not only does not exist in Polynesia but the opposite technique prevails in that houses are usually built on platforms formed of stone and earth that were raised above the level of the ground. The sunken floor became an integral part of all Maori dwelling houses and its presence in the 
Chatham Islands in connection with houses without walls indicates not only that it originated in New Zealand before the 
Moriori ancestors left but that it may have originated in connection with the early type of house without walls. The credit of the invention may therefore be given to the first settlers; and it may well be that the house without walls and with a sunken floor was the type of 
wharau which the later arrivals from Hawaiki learned from their predecessors.
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Walled Houses
              

              
The walled houses were originally designed to give greater height so that people could move about in the erect position. This was accomplished by making side walls consisting of wall posts which supported a horizontal wall plate at their upper ends. The extra height of the walls had to be added to the length of the two median ridgeposts which supported the ridgepole. The lower ends of the rafters, instead of resting on the ground, were supported by the elevated wall plates and thus the extra height was secured.

              
In central Polynesia, the rectangular walled house was the type in general use. The upper ends of the rafters (
oka) were crossed in pairs over the primary ridgepole to provide a crotch for a second ridgepole rendered necessary by the technique of pinning on the ridge thatch. The lower ends of the rafters projected beyond the wall plates to form eaves. Horizontal poles or battens (purlins) were spaced on the rafters and lashed to them with sennit braid to steady the roof framework (Fig. 

10
d, e). The lashings around the rafters were made in patterns to add decoration to utility.

              
No detailed description of the technique of the framework of the common Maori houses, including cooking houses, is available to me and my memory cannot supply details which were never noted in spite of frequent contact with them. However, it may be assumed that the early settlers brought the knowledge of walled houses with them from whatever part of Polynesia they came. This assumption is supported by the terms used for some of the principal elements in the framework of the houses. In both New Zealand and the Cook Islands, the name for the ridgepole is 
tahuhu (Cook Is., 
ta'u'u) and for the ridgeposts 
pou tahuhu (Cook Is., 
pou ta'u'u). The Cook Islands' dialect resembles that of the Taranaki and Whanganui tribes in using the glottal stop for the 
h sound. The wall posts in Maori are 
poupou and in Rarotongan, 
pou-turuturu. The principal rafters are termed 
oka throughout Polynesia and the use of the term 
oka for the slabs which represent rafters in roofed store pits indicates that 
oka was also the term for rafters in common houses until the elaborate development in superior houses led to the rafters being termed 
heke. The term 
kaho was used in both areas for the wooden elements to which the thatch was tied. The surviving terms indicate that the common walled houses of New Zealand were based on the central Polynesian pattern.

              
The thatch material used in New Zealand led to marked differences from the technique now prevailing in central Polynesia. There, the thatch consisted of split coconut leaves plaited in lengths of a few feet or of pandanus leaves formed into sheets by doubling the butt ends over a rod and pinning the doubled parts together with dry coconut leaflet midribs.

              
The foundation for the thatch was formed by placing a second light ridgepole in the crotch formed by the upper crossings of the main rafters, laying long rods termed 
Kaho (Rarotonga, 
ka'o; Tahiti, 'aho) on the second ridgepole and the purlins, and tying an eaves-batten to the lower ends of the 
kaho which projected beyond the wall plate to form eaves. The 
kaho rods were spaced a few inches apart and, as they ran parallel with the principal rafters and were for the purpose of attaching the thatch, I have termed them "thatch rafters" (Fig. 10
e). The thatch sheets were laid horizontally on the thatch rafters with their stiff edges above and they were lashed (
ato) in two places with sennit passing around the stiff element of the upper edge and the appropriate thatch rafter beneath. Successive sheets were overlapped from the eaves to the ridgepole and sections one sheet wide were added from below upwards until the roof was covered (Fig. 11
a). Special thatch sheets were doubled over the ridge and kept in position by long wooden pins passed through between the two ridgepoles (Fig. 11
b).

              


              
In New Zealand, the leaves of the 
nikau palm closely resemble coconut leaves and they were probably used for thatch during the early period of settlement. Their use was continued in temporary bush shelters and sometimes in lining cooking houses. The pandanus did not grow in New Zealand. The local thatch material which became established was one or more species of grass or plant with serrated edges generally termed 
toetoe. The easiest technique with 
toetoe was to tie it on in bunches and, as the direction of the Polynesian thatch rafters did not suit this method of


[image: Fig. 11. Roof thatcha, thatch sheets, Cook Is.; b, ridge sheets, Cook Is.; c, thatch bundles, Maori; d, ridge thatch, Maori.]
Fig. 11. Roof thatch


a, thatch sheets, Cook Is.; 
b, ridge sheets, Cook Is.; 
c, thatch bundles, Maori; 
d, ridge thatch, Maori.

 application, the thatch rods were attached to the roof framework in a horizontal position and so became purlins. As the main purlins in modern houses are termed 
kaho, it is evident that the name was derived from the thatch purlins of early houses. The 
toetoe bunches were tied to the thatch purlins with the butt ends uppermost and worked from left to right in horizontal rows that extended the full length of the roof. The roof was then covered in successive horizontal rows from below upwards, each row overlapping the row of thatch below (Fig. 11c
). The bark of 
totara and 
manuka was used in some districts as thatch material. Thatch or 

bark was doubled over the ridge and kept down by a longitudinal batten on each side (Fig. 11d
).

              
The Hawaiians used a similar technique with 
pili grass and, though pandanus grew abundantly, thatch sheets were not made with its leaves as in central Polynesia. The horizontal rods to which bunches of 
pili grass were attached in horizontal rows were termed 
'aho, the equivalent of the Maori 
kaho. It is evident that 
kaho in its dialectal forms was applied to the wooden rods to which thatch was tied, whether their direction was obliquely upwards like rafters or horizontal like purlins. I once thought that the use of thatch purlins in New Zealand was due to the absence of pandanus, but the use of the same method in Hawaii where bunches of pandanus or 
ti leaves were sometimes used with the 
pili technique, dispels that theory. In Rapa, the thatching also consists of bunches of pandanus leaves tied to horizontal rods. The use of thatch purlins in the marginal areas of Hawaii, Rapa, and New Zealand indicates that the method is old and may have been present in central Polynesia before dispersal took place. However the use of thatch rafters with thatch sheets is so widely spread throughout the Pacific that both methods must have been known at an early period.

              
The framework of the side walls consisted of spaced wall posts with a wall plate lashed to their upper ends. The wall plate supported the lower ends of the main rafters. In central Polynesia, the wall spaces were usually filled with vertical stakes which allowed air to circulate through the interstices. In Samoa, the walls were formed by plaited coconut sheets strung together like Venetian blinds. In Hawaii and Rapa, the walls were matched in the same way as the roof. In New Zealand, the walls were thickly thatched to keep out the cold air.
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Common Houses
              

              
The houses described by Cook (25, Vol. 3, p. 457) were seldom more than 18 to 20 feet long, 8 to 10 feet broad, and 5 to 6 feet high from the ground to the ridgepole. The framing was generally slender sticks and both walls and roof were covered with dried grass very tightly put together. The door at one end was just high enough to admit a man creeping on his hands and knees and near the door was a square hole serving the double office of window and chimney. The sidewalk and roof projected about two feet beyond the walls "at each end to form a porch, in which there are benches for the accommodation of the family." A fireplace was enclosed in a square by partitions of wood or stone and in the middle a fire was kindled. The floor along the inside of the walls was thickly covered with straw for the family to sleep on. Cook evidently made a mistake in saying that the roof projected about two feet "at each end" for there is no supporting evidence that there was ever more than one porch.

              


              
Other early writers noted the remarkably small door and the inside height of 5 to 6 feet. Best (16, Vol. 2, p. 577) states that the small doors were about 30 inches high and 18 inches wide. However, the houses were made solely to sleep in or to take refuge from the cold and as the occupants crawled in to assume the recumbent position, there was no need for larger doors or greater height inside. Standing room to enable orators to make speeches or discharge other social functions was provided by the large meeting houses.

              
The common houses had sunken floors a foot or so below ground level and earth was heaped up against the outer side of the low side walls to give further protection against cold. The framework was made of poles and Best (16, Vol. 2, p. 565) states that in the common huts, the battens to support the roof [purlins] were lashed to the rafters. It is exasperating that no one has described the construction of the common houses in detail for it is in the common buildings that old techniques are likely to survive. The lashing of the purlins (
kaho) directly to the rafters is the Polynesian technique and with it should go the use of a wall plate but so far no one has put this important detail on record.

              
Houses with the door in the side instead of the end were termed 
wharau in Taranaki. In such houses, the side walls were higher than those of the houses with an end door. If constructed as a permanent sleeping house, the floor was sunk and the eaves on the front door side were prolonged at a more obtuse angle to form a veranda. Some that were made in my own village during the walking pilgrimages (
whanganga) of the Ngari Ruanui chief, Titokowaru, were temporary structures to accommodate the large influx of visitors. They were very long, probably over a hundred feet, and they were without the veranda or the sunken floor.

              
Cooking houses (
whare umu, kauta) were built to protect the earth oven (
umu) and it was not necessary to sink the floor. In some, the walls were formed of upright slabs of tree fern. Cut firewood was often stacked against the inside of the walls and kept in position by upright stakes. Details of the framework of the roof and the thatch have not been recorded.

              
Round huts, according to Best (16, Vol. 2, p. 578), were roughly made for cooking sheds in the Whanganui district and Skinner (71, p. 74) states that early discoverers and Travers mention circular huts as occurring in the 
Chatham Islands. Had the architectural problem of constructing a circular framework been satisfactorily solved in New Zealand, one would have expected that circular huts would have persisted as an alternative form of house construction. The fact that information regarding round huts is so scanty indicates that such as were made were makeshift structures of little importance.









Victoria University of Wellington Library




The Coming of the Maori

Superior Houses





              

                
Superior Houses
              

              
Houses of superior build were made as permanent sleeping houses for families and guests. For these, dressed timber was used for the various parts of the framework and some drastic changes in technique indicate the rise in craftsmanship which was devoted to the construction of buildings of greater social importance. The common houses made of poles and undressed timber were readily built by ordinary labour but the superior houses required expert craftsmen (
tohunga whaiwhare) to dress the timber and supervise construction. The addition of carving required the skill of expert carvers termed 
tohunga whakairo.

              
The superior houses form two classes: the 
whare puni, or family sleeping houses, and the 
whare whakairo, or carved houses, which were subtribal or tribal community houses. The term 
whare whakairo is descriptive in referring to the carving (
whakairo) but a number of other terms were used to describe the functions of the house such as 
whare hut, an assembly house for the tribe and guests and 
whare runanga to denote that discussions of tribal importance took place within them.
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The Family Sleeping House
              

              
The 
whare puni varied in size. Those in the Tuhoe country described by Firth (39) were 13 and 14 feet long and 10 feet wide. The ridgepole (
tahuhu), trapezoidal in cross section, was supported by two ridgeposts (
pou tahuhu) 10 feet high, the front post being erected a few feet short of the front end of the ridgepole. The wall posts (
pou) were 3 to 4 feet high and 1 foot wide and they were spaced 2 to 3 feet apart. The rafters had the lower ends cut to a tenon which fitted into a slot on the upper ends of the wall posts, the tenons projecting outwards for some inches to form eaves. The upper ends rested on the ridgepole. End posts (
epa) were spaced in the back wall and graduated in length with the upper ends cut obliquely to coincide with the angle of the roof. Similar posts were included in the front wall which was in line with the front ridge-post. The side walls and rafters were continued to the front end of the ridgepole thus forming an open porch termed 
mahau. Small battens were placed between the wall posts and cross battens between the upper ends of the wall posts took the place of the wall plates which are present in Polynesian houses. In the Tuhoe houses, horizontal planks between the wall posts took the place of the reed ornamentation of the superior guest houses. Barge-boards (
maihi) 10 inches wide were faced along the front edge of the front rafters and supported near the lower ends by vertical boards or slabs which projected above the upper edge of the barge-boards. The upper ends of the barge-boards met in a vertical join to form the gable apex and a carved figure (
tekoteko) was usually fitted over the 

join and projected upwards. Facing outwards, the door opening was on the right of the front ridgepost and a rectangular window opening was on the left. The door and window frames were solidly made, especially the sill (
paepae) of the doorway. Both openings were provided with sliding wooden slabs. Horizontal purlins (
Kaho) were laid on the rafters about 12 to 18 inches apart. No mention is made as to how the purlins were kept in place. Layers of 
raupo were laid over the 
Kaho purlins and long strips of 
totara bark were used for the outer layer of thatch. Bark strips were doubled over the ridgepole to overlap the upper layers of thatch on each side. The bark thatch was kept down by horizontal poles a foot apart, which were lashed to the purlins.

              
The walls were backed with 
raupo or with fern-tree slabs and perpendicular slabs of wood formed the outer wall against which earth was heaped to further keep in the heat. The floor space was sunk to from a few inches to two feet before building commenced. The use of 
totara bark for thatch and wooden slabs for the outer walls was characteristic of a forest tribe in whose territory good timber was plentiful.

              
In other districts, the 
whare puni sometimes ranged from 20 to 30 feet in length with a corresponding increase in width. The longer ridgepoles required a middle ridgepost (
pou-tokomanawa). The outer layer of thatch consisted of 
toetoe leaves and the walls were thatched with thick layers of 
raupo without any outer wooden walls. The walls were sometimes lined with 
kakaho reeds but without cross stitch designs. The only carving was a 
tekoteko human figure at the front gable apex but occasionally the foot of the middle ridgepost was carved in human form.

              
A passage way was defined by wooden scantlings pegged in position. A small fireplace in the passage was defined by imbedding flat stones on edge. Between the passage and the walls, fern was spread for bedding. The fern was covered with coarse flaxen mats which were covered with finer mats (
takapau) when the house was occupied. No window opening was allowed in the back wall until recent times. With the door and window closed the house was sealed (
puni) and hence its specific name of 
whare puni.
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The Carved Meeting House
              

              
The 
whare whakairo formed the peak of Maori architectural development and, as every tribe had its expert builders, many differences occurred in technical details and in the terms applied to the various parts. The building technique, as practised by the 
Ngati Porou, has been described in detail by Williams (105) and yet Ngata (56), of the same tribe, was able to point out some significant differences or alternatives. Best (16, Vol. 2, p. 558) also contributed additional details and Phillipps (58, 59) made recent surveys of the carved houses existing in certain districts.

              


              
The carved houses were 60 feet and more in length and the wooden framework was consequently much more solid than in the smaller 
whare puni. The house named Hotunui from the Thames district and now in the 
Auckland Museum is 80 feet long, 24 feet high, 33 feet wide, and the included porch is 12 feet long. The following description of the 
Ngati Porou technique is taken mostly from Williams. See Plate II.

              
The floor space was cleared and the ground plan after being squared to the required measurements was marked with corner pegs. The back ridgepost (
pou tuarongo) and the front ridgepost (
pou tahu) were half tree trunks which were carved with human figures on the convex side. They were erected with the carved surfaces turned inwards. The ridge-pole was a massive piece of timber formed of one piece for the entire length of the house and was dressed to form a low isosceles triangle in cross section. It was laboriously raised to the tops of the ridgeposts by the help of an inclined scaffold and supporting struts. The flat base surface, sometimes two feet wide, rested on the ridgeposts and was fixed in position by wooden pegs driven from each side into the tops of the ridgeposts or sometimes lashed to eyes. The front ridgepost was slightly higher than the back one to allow smoke to pass forward to escape through an opening in the front wall under the ridgepole. The ridgepole projected some feet beyond the front ridgepost to support the roof over an open porch. The heavy ridgepole was supported in the middle by temporary struts which were later replaced by a middle ridgepost (
pou tokomanawa) or sometimes two. This ridgepost was more slender than the other two and usually squared in part. The lower end was more massive and it was carved into a human figure which represented an ancestor supporting the roof on his head.

              
The side walls (
tara, pakitara) were supported by wall posts (
poupou) of wide, thick slabs from one to three feet in width and three to nine inches in thickness. The outer surface was flat and the inner surface slightly convex and carved in human forms named after ancestors. The spaces between posts were a little wider than the posts. The lower ends were imbedded in the ground with a slight inward lean to counteract the outward thrust of the rafters. The height above the floor was usually under six feet but Williams (105, p. 147) states that they varied to make the pitch of the roof about 30 degrees. Ngata (56, p. 86) states that the posts in the middle of the wall were higher than those at the ends and it was regarded as an error if all were made of the same height. The edges of each post were rebated from behind and the upper ends were cut to form semicircular grooves (
rua-whetu) but according to Best (16, Vol. 2, p. 563) square grooves (
waha paepae) were also made. The wall posts were buttressed from the outside with split timber (
hirinaki) set in the ground and slanting upwards to be lashed to eyes near the upper 

ends of the wall posts. The wall posts were arranged at equal spaces apart to correspond with those on the opposite side and the number was odd for both the house interior and the porch.

              
Upper battens (
kaho paetara) were placed between adjoining posts and lashed to holes in the corners of the upper ends of the posts. Best (16, Vol. 2, p. 565) states that a light plank (
kaho matapu) was secured to the upper ends of the posts on the outer side. The stout wall plate of Polynesia was absent. Skirting boards (
papaka) closed in the bottom of the spaces between the wall posts. They were rebated in front at the ends so as to fit against the back rebate on the edges of the wall posts. Similar boards were placed between the 
epa uprights in the front and back walls.

              
The back wall (
tuarongo) was formed of spaced vertical slabs (
epa) resembling the wall posts but with oblique upper ends graded on each side of the rear ridgepost to coincide with the pitch of the roof. The height was fixed by a board (
heke tipi) placed on edge and extending from the top of the rear ridgepost to the top of the corner wall post. Each 
epa was lashed to the lower edge of the board and their number on each side of the ridgepost ranged from three to five according to the width of the house.

              
The front wall (
roro, apai) was formed on the line of the front ridgepole and had 
epa uprights like the rear wall but they were cut to form openings for the door and the window.

              
The rafters (
heke) were formed of dressed timber, slightly curved upwards particularly towards the lower ends which were trimmed to form a tenon (
teremu) that would fit into the grooves on the upper ends of the wall posts. The rafters were not placed in position until the wall posts had been given time to settle in the ground. The rafters were paired with opposite wall posts, the tenon of the lower ends fitted into the wall post grooves, the upper ends laid on the sloping sides of the ridgepole and lashed together over the ridgepole. Williams (105, p. 149) states that in some cases, they were lashed to a lighter beam (
tahu-iti) which lay along the main ridgepole. The term 
tahu-iti means small ridgepole to distinguish it from the main ridgepole or 
tahu. Ngata (56, p. 87) states that in many cases there were two 
tahu-iti, the principal one being put on after the rafters were lashed across the ridgepole. The other 
tahu-iti was really a thatch batten which was put on after the thatching to keep the 
toetoe thatch in position and hence it was called 
tatami (to press down). The rafters corresponding with the front wall, and the wall posts on which they rested, were split as it were by the wall so that half was in the interior and the other half in the porch. The full rafters in the interior and in the porch with their corresponding wall posts were odd in number for an even number was regarded as an ill omen that would bring disaster.

              


              
I once took Hori Pukehika, a master builder from Whanganui, to see the Hotunui house in the old 
Auckland Museum. We entered the house and I was prepared to take notes from an expert. Hori gazed upwards and I could see that he was counting the rafters. A look of supreme disgust came over his face and he walked abruptly out of the building. The number of rafters was even. I told Mr. Cheeseman, the Director, about the error and he informed me that in re-erecting the house it was found to be too long for the space available in the Museum and so the building was cut short by leaving out three rafters and their wall posts which were kept in storage. Thus Hori's poor opinion of the original builders was due to 
pakeha adaptation to available space. Had two or four rafters been omitted, the principle of odd numbers would not have been violated.

              

                

[image: Fig. 12. Frame section, Maori meeting house (after Hamilton, 46, p. 122).]
Fig. 12. Frame section, Maori meeting house (after Hamilton, 46, p. 122).


                
              

              
The section of the frame at the median ridgepost is shown in Figure 12. Horizontal battens or purlins (
kaho) were laid on the rafters in an even number on each side and evenly spaced. The highest was contiguous with the ridgepole and the lowest with the upper battens between the wall posts. These received the specific names of 
kaho patu. According to Ngata (56, p. 87), the purlins varied in thickness, the 
kaho patu being the thinnest and the middle purlins the thickest. The purlins were kept temporarily in position by cords termed 
kaumahaki passing over the ridgepole between the rafters. According to Williams (105, p. 149), these were replaced by permanent ropes termed 
tataki which were knotted around each purlin at the back of each rafter, passed over the ridgepole, and the ends made fast to the backs of the wall posts. This curious method of suspending the purlins was described with further detail by Best (16, Vol. 2, p. 565). He states that the rope was made from leaves of the 
Cordyline australis as great strength was required. It was plaited in the flat style termed 
whiri papa and was called 
tauwhenua, a synonym 

evidently of the 
Ngati Porou 
tatakt. The lower end was secured to a buttress (
pou matua, hirinaki), a double turn was made around each purlin from below upwards, the rope passed over the ridgepole, and double turns made around the purlins on the other side from above down. The rope was strained taut by a stout pole lever termed 
mimiro, which was planted with its lower end at the base of the buttress corresponding with the rafter on which the rope had descended. A short rope was tied to the lever and to the suspensory rope. Leverage was obtained by pulling on the upper end of the pole. The upper ends of the rafters had been rebated to prevent them from riding over the ridgepole when the strain was applied. The strain on the rope clamped the rafters home on the wall


[image: Fig. 13. Purlin fixation.a, Maori concealed rope suspension; b, Polynesian direct lashing;c, Maori back rafter.]
Fig. 13. Purlin fixation.


a, Maori concealed rope suspension; 
b, Polynesian direct lashing;


c, Maori back rafter.

posts and the ridgepole and the free end of the suspensory rope was made fast to the corresponding buttress. The suspensory rope was concealed from the interior of the house by the rafters behind which it ascended and descended. Compare this method of suspending the purlins (Fig. 13a
) with the Polynesian method (Fig. 13b
) of lashing them to the rafters.

              
Ngata (56, p. 87) gives a different method of fixing purlins. He states that there was a small 
heke (rafter) at the back of the regular rafters termed 
heke tuarā (
tuarā, back). It was 
above the purlins, and the reed lining and 
raupo thatch as well as the purlins were lashed to it (Fig. 13
c). He notes that in Williams' description, the 
tataki rope took the place of the 
heke tuarā. However, no mention is made of how the back rafter was fixed in position. The back rafter is probably an earlier technique than the suspensory rope.

              


              
The thatching of the roof was a complex process. It commenced with an inner lining of reeds formed of the dry flower stalks (
kakaho) of 
toetoe (
Arundo conspicua). They were of finger thickness and were lashed evenly to laths (
karapi), spaced to correspond with the intervals between the roof purlins. The screens so formed were laid on the purlins with the laths uppermost and they were tied by a strip of flax carried diagonally across the purlin, up through the reeds, and over the lath. A second and sometimes third stitch was made at intervals of two inches and the process repeated at wider intervals. The inner surface of the roof was completely covered with straw-coloured, parallel reeds which hid inequalities in the subsequent thatch and formed a smooth background for the main rafters, which were painted with coloured designs.

              
The reed lining separated the first layer of thatch from the purlins but the 
karapi laths were now available to serve as thatch purlins. The first layer of 
raupo leaves termed 
tuahuri was laid over the reeds and tied to the 
karapi laths. A second layer of bundles of 
raupo was laid over the first by the process termed 
nati which is not explained. A layer of 
toetoe termed 
ara tuparu followed and then alternate layers of 
raupo and 
toetoe until the desired thickness was attained. The last layer of 
toetoe was termed 
ara whiuwhiu and the process of laying it was termed 
tapatu. After the first 
tuahuri layer, no mention is made of how the subsequent layers were attached. The term 
tapatu was applied to the ridge thatch in central Polynesia and it is likely that the Maori term meant that thatch was doubled over the ridge and kept down by tree fern slabs on either side. Williams states that an open lattice work of 
aka vines termed 
tatami was placed across the roof to prevent damage by the wind. Ngata has been quoted as applying the term 
tatami to a second, smaller ridgepole (
tahu iti) which was laid over the thatch along the roof apex for a similar purpose. If the rafter-tenons extended some inches outside the wall posts, the thatch could be continued over them to form eaves (
peru).

              
The side walls (
pakitara) and the end walls were lined between the wall posts and between the 
epa uprights with 
kakaho reeds after the fashion of the roof. The reed panels were kept in position by battens lashed to sunken eyes in the back of the posts. The walls were finished off with thick vertical bundles of 
raupo attached to the horizontal battens on the outer side of the reed panels. The process was termed 
tupuni.

              
The front wall (
roro, apai) was lined with reeds on the outer porch side as well as on the inner side. Some of the reeds were decorated with a spiral black band obtained by twining a strip of green flax in a wide spiral around individual reeds and exposing them to smoke. The exposed part was blackened but the covered part showed white on the removal of the flax.

              
Decorative wall panels (
tukutuku) were formed by crossing the front 

surface of the reed panels with narrow battens (
kaho tarat), from one-half to an inch wide and working cross or single stitches over them. The stitching material was dyed and undyed strips of flax and 
kiekie, and yellow strips of 
pingao. The strips were passed backward and forward between the horizontal battens and the vertical reeds with a wooden needle termed 
au tuitui. The laths were usually stained black and sometimes red and alternated in groups. Sometimes dry stalks of bracken fern were used for the horizontal battens. The stitches in white, black, and yellow were arranged to form various geometrical patterns which were given distinctive names (86).

              
The doorway (
whatitoka) was made in the front wall on the immediate right of the front ridgepole looking outwards. It was usually four feet high and two feet wide and was defined by four pieces: the sill or threshold (
paepae), two side jambs (
whakawae), and an upper cross piece (
taupoki). The sill was a solid piece of timber 12 inches square in section and its length was a little over twice the width of the doorway. It had a median groove (
toanga) on its upper surface for the sliding door. The jambs had a forward flange which was carved with human figures and sometimes the flat surfaces to the outer sides of the flange were also carved, usually with spiral motifs. The jambs were morticed into the sill at their lower ends. The left jamb was close to the front ridgepost. The right jamb was in two pieces, one on either side of the sill groove to allow the slide door to pass between them. The upper cross piece rested on the jambs behind the forward flanges. After the front wall thatch was applied, a carved lintel (
korupe, pare) was rested on the upper ends of the forward flanges of the jambs and so completed a doorway that was unique in Polynesian art. The door (
tatau) was a dressed slab, four feet high, two feet wide, and two inches thick and it was either carved or painted on the front surface. It slid to the right along the sill groove into a recess formed of horizontal battens to protect the wall thatch. When closed from the outside, it was tied with rope passing through a hole near the left edge; and from the inside, it was pegged. See Plate III.

              
The window (
matapihi, mataaho, pihanga) was on the left side of the front ridgepole and was about two feet square. The window frame resembled that of the doorway, with grooved sill, carved jambs, and carved lintel. The window slab was carved or painted and slid to the left.

              
The window served for ventilation; but there is evidence that an opening, also termed 
pihanga, was made in the roof near the ridge and was covered with a small pitched roof like a louvre. It was not a constant feature but may have prevailed more in certain districts.

              
The porch (
mahau) was a forward extension of the side walls and roof to cover the length of ridgepole which projected beyond the front wall for 10 to 12 feet. It was made a little less in width than the rest of 

the house. The under surface of the ridgepole was carved whereas its course in the interior was painted. The porch opening was framed by two barge-boards, two upright supports, and a long outer threshold. The gable apex was ornamented with a carved figure.

              
The barge-boards (
maihi) were wide planks which were dubbed out with a longitudinal flange (
papawai) on the back near the lower edge. The flange rested on the front rafter and the barge-boards thus covered the front edge of the roof. The upper ends were cut obliquely so as to form a vertical join at the gable apex. They were supported near the lower ends by upright slabs termed 
amo which covered the front edges of the side walls. The barge-boards projected beyond the 
amo uprights and these parts termed 
raparapa were covered with pierced carving. The part between the 
amo uprights and the apex was carved on the lower third or half of the front surface and in some houses was completely covered with carving. Sometimes painted scroll designs were used. The 
amo upright also had a longitudinal flange near the inner edge for resting against the front wall posts. Some 
amo had the upper ends cut obliquely to fit under the barge-boards and others passed in front of the barge-boards to project upwards for a short distance. The uprights were also carved.

              
The outer threshold (
paepae-kai-awha) was a solid slab about 18 inches high and 4 inches thick with the front surface carved. It was set on the ground and extended completely across the front of the porch between the 
amo uprights. It was the long threshold (
paepae rod) as contrasted with the door threshold which was also termed the short threshold (
paepae poto).

              
A carved head (
koruru) was placed over the vertical join of the two barge-boards forming the gable apex. The head was provided with a deep vertical flange on its posterior surface which passed through an opening made for it and the part which projected behind the barge-boards was pierced with a horizontal hole for a wooden pin which kept it in position. Sometimes a complete human figure (
tekoteko) was used instead of the 
koruru type and sometimes a combination took place in which the 
tekoteko stood on the head of the 
koruru. The 
tekoteko projected above the gable apex as a finial and it was usually named after an ancestor.

              
The front end of the ridgepole was supported by a ridgepost in the Hotunui house in the 
Auckland Museum, but this extra ridgepost was not usual.

              
The house interior was provided with a fireplace set in the middle passage and the furnishings were similar to that of the 
whare puni. The place of honour was the corner next to the window and guests usually slept on that side of the house while the opposite or right side (
kopaiti) of the house was occupied by the home people who entertained their guests with speeches, song, and dance. When the house was not occupied, 

the good sleeping mats (
takapau) were rolled up and kept in a storehouse on piles.









Victoria University of Wellington Library




The Coming of the Maori

Storehouses on Piles



              

                
Storehouses on Piles
              

              
Any elevated structure for suspending or storing food was termed a 
whata. The simplest form consisted of tall uprights with horizontal poles attached to them for hanging up fish. Elevated platforms, also termed 
whata, were erected near the cultivations to accommodate the harvested crop temporarily until the crop could be carried to the village storehouses (Fig. 14). The food was covered with thatch to protect it for the time being.

              

                

[image: Fig. 14. Elevated food platform, from field photograph.]
Fig. 14. Elevated food platform, from field photograph.


                
              

              
In central Polynesia, there was more than one crop a year and, as only a few days' supply was brought in at a time, food storage houses were not made. In New Zealand, however, the one crop a year necessitated the storage of a year's supply and so underground pits and hill-side storage houses were made to house the root crop brought in from the 
whata platforms.

              
Storehouses on raised platforms came under the general name of 
whata but they received the specific name of 
pataka. They were erected near the dwelling houses for the storage of preserved foods and household equipment, such as mats, baskets, clothing, fishing gear, implements, and utensils not in immediate use. They were raised on piles to protect the contents from rats. Details of the construction of the superior carved 
pataka have been described by Best (13) and Firth (38) has described some of the less ornate forms in use in the Urewera district. The following details may be followed in Figure 15.

              
The piles (1) were stout posts, firmly embedded in the ground and with about four feet elevation. The number was usually four to 
corres-

pond with the corners but sometimes a middle post was added on each side. Two stout planks (2), fairly wide and thick and adzed to a hollow on the under surface, formed the side supports of the house. When placed on the tops of the piles, they projected a short distance at each end. In addition to support, they formed the rat guards (
papa kiore). Sometimes right-angled notches were cut in the piles as further obstruction to rats. Floor boards (3) were laid transversely across the beams and projected beyond them on either side. A longitudinal rod or batten (4) was laid on the floor boards on each side and lashed to the beams through the interstices between the floor boards. The side walls, formed of short, upright boards (5), were lashed to the outer side of the floor battens by holes drilled through the lower ends of the boards. Firth (38, p. 364)

              


[image: Fig. 15. Storehouse on piles.a, without ridgepost; b, with slab ridgepost; c, upper end of median slab; d, inner flange of wall slab.]
Fig. 15. Storehouse on piles.


a, without ridgepost; 
b, with slab ridgepost; 
c, upper end of median slab; 
d, inner flange of wall slab.

gives an alternate method in which the wall boards (
d 5) had a transverse flange (10) on the inner surface near the lower ends which caught against the outer edge of the floor platform (3). As he points out, this technique resembles that of the barge-boards in the carved meeting houses. Upper battens (6) termed 
kaho paetara or 
huapae were lashed to the inner side of the upper ends of the wall boards and, unlike the short 
kaho paetara of the carved houses, they extended in one piece for the length of the wall. They thus formed a wall plate. Sometimes the wall was formed by a long wide plank set on edge. For frame without ridgeposts, see 
a.

              
The front and rear walls were constructed like the side walls, the boards being graduated in length with oblique upper borders to conform to the gable shape of the roof. The front wall was erected a little distance back from the front edge of the flooring so as to leave space for an open porch. The middle boards (
b 9) at each end were notched at the apex (
c 9) to provide a support for the ridgepole and thus they also functioned as 

ridgeposts. The upright wall boards were perforated along each side, battens were placed externally over the cracks between the boards, and adjoining boards were lashed together by cords passing through the side holes and over the battens.

              
The ridgepole (8), of the same length as the floor platform, was placed in the notches of the middle wall boards and paired rafters (7) lashed to it. The lower ends of the rafters rested on the upper edges of the side walls and projected beyond to form eaves. Horizontal battens (
kaho) were attached to the rafters and the roof thatch applied.

              
The middle plank of the front wall (
b 9) was made sufficiently wide to allow a small rectangular opening to be cut in the lower end to allow a person to crawl through. A wooden sliding door was used and there was no window opening.

              
The roof and side walls in front of the front wall enclosed the open porch. Large barge-boards, 
amo supports, and a wide outer threshold plank (
paepae-kai-awha) finished off the front of the porch in a manner similar to the large meeting houses. A notched tree trunk provided a ladder (
arawhata) for gaining admittance. On leaving the storehouse, the ladder was removed to maintain the rat protection.

              
The best 
pataka were much more extensively carved than the meeting houses, to outward appearance. Thus in addition to the barge-boards, their 
amo supports, and the outer threshold, all the upright planks of the front wall were carved. The narrow strips of the middle plank on each side of the door opening were sometimes carved with a pattern similar to that of the door jambs of large houses and the part above the door with a full length figure with a large face ornamented with an elaborate tattooing design. The other front planks also had carved full-length figures, with elaborate tattooing patterns and with 
paua-shell eyes. The carved planks, being set close together without intervening spaces, formed a striking front wall of massed carving not present in the carved meeting houses. The upright battens between the planks were sometimes ornamented with white feathers with their quills inserted under the plank lashings. The barge-boards were very wide and fully carved throughout their length, a favourite motif being a whale (
pakake) with the head at the lower ends defined by bold spirals and the tail towards the upper ends shown with some small human figures figuratively hauling upon it. The gable apex was finished off with a carved human figure. The 
amo uprights supporting the barge-boards were also wide and a favourite design with one school of carving was a male and a female figure embracing each other. The outer threshold beam was very elaborately carved and a frequent motif was the 
manaia figure. The side wall planks of the porch were usually carved on the inner face but the outer surface of the side walls was usually plain, as was also the back wall.

              


              
However, the fine 
pataka from Maketu in the 
Auckland Museum is carved on all external surfaces. It belonged to Te Pokiha Taranui, the leading chief of the Ngati Pikiao tribe, and was built in about 1868. Te Pokiha ordered the largest and most-carved building to add to his presdge. The house according to Hamilton (46, p. 140) was about 35 feet long, 20 feet broad, and 15 feet high to the ridge. In addition to the elaborate carving of the porch, which is 5 or 6 feet deep, the side walls, back walls, piles, and extra boards along the ridge were carved, thus making it the most profusely carved 
pataka probably of all time (PL IV).

              
The carved 
pataka were complete plank houses and thus unique for Polynesia. There were other 
pataka with the front, back, and side walls thatched and no carving. These were probably more common in pre-European times for the carved 
pataka were possible only to chiefs with the prestige and wealth to employ skilled craftsmen.

              
Various forms of small 
pataka were erected on tall single posts and, probably from their high elevation, they were termed 
whata-rangi. From their small size, the flooring could be made in one piece and in some, the floor was concavely curved like the section of a canoe. Some longer ones had two supporting posts. Some were carved with plank sides and others were thatched on the sides and ends. Steps were sometimes cut in the tall, massive, single posts which might reach a height of 20 feet. For various types and details, see Best (13).

              
In central Polynesia, though food storage houses were not necessary, houses were often set aside to store equipment, such as weapons, drums, wooden gongs, fishing nets, and other material. Such houses were built on the ground with the same technique as dwelling houses. However, houses were built occasionally on raised platforms. In Mangaia, they were termed 
'are 'okiri and were built by a chief for a favourite daughter whom he wished to protect from undesirable suitors. The story of the Maori chief who confined his daughter in a high 
pataka because he disapproved of her choice for marriage is, therefore, not unique. The nearest approach to the Maori 
pataka was in the Marquesas. Here the dwelling houses were built on high stone platforms owing to the sloping nature of and terrain. Storehouses (
fata'a) were built at the back or side of the dwelling and were raised to the level of the house platforms by four or six supporting piles.
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Discussion
              

              
Attention has been drawn to the various changes in technique which developed locally. The common walled houses built of poles were based on the memory of central Polynesian construction with wall plates and purlins lashed to the rafters but the thatch rafters changed to thatch 

purlins to suit the local thatch material. The sunken floor was introduced to meet the winter cold. The sunken floor with the reduced external height of the side walls led to the door being placed at one end and the open porch was an easy addition. The close thatching of the walls led to the introduction of a window for ventilation.

              
The use of dressed timber for the superior houses was facilitated by the abundance of large trees and the consequent development of skilled craftsmen with an inexhaustable supply of good timber. The development of the carved meeting houses was stimulated by the social ambition of chiefly families and their tribes. The use of the tenon and mortice join between rafter and wall post did away with the wall plate as a support for the lower ends of the rafters. A form of join between rafter and wall post, however, occurs in Hawaii with the positions reversed, for an upright


[image: Fig. 16. Rafter decoration. a, b, Polynesian lashing; c, Maori painting.]
Fig. 16. Rafter decoration. 
a, b, Polynesian lashing; 
c, Maori painting.

tenon was made on top of the wall posts and the lower ends of the rafters were forked to rest against the wall post tenon. The long wall plate, however, was retained to maintain the upper spacing of the wall posts. In Maori construction, the wall plate was dismembered and represented in sections by the 
kaho paetara. The most extraordinary change was the abandonment of lashing the purlins to the rafters and substituting the method of slinging them with the 
tataki rope or using the subsidiary back rafter (
heke tuara) described by Ngata. Such a drastic change must have been due to some definite reason. It may be that the narrower purlins and the wide rafters did not tie well together, but it seems more feasible that in the great development of interior decoration which took place the craftsmen did away with the lashings in order to provide a clear field on the rafters for decoration by painting and thus keep up with the advances that had been made in carving and decorative reed work. The latter possibility is contradicted by the use of the same technique with the plain rafters of the 
whare punt, but this may be an instance in 

which a technique established in a superior building may have been copied in an inferior structure. The difference in the decoration of the Polynesian rafters by lashing and the Maori rafters by painting is shown in Figure 16.

              
The use of the ribbed flange on the back of barge-boards, 
amo supports, and the wall boards of some raised storehouses is worthy of note. The posterior flange provided a means of fastening boards at the back without the lashings interrupting the carving on the front surface of the boards. The elaborate carving of the 
pataka storehouses was also stimulated by the social ambition of chiefs to add to their prestige. Food was all important and the carved storehouse directed attention to the wealth of supplies supposed to be contained within.
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From Thatch to Corrugated Iron
              

              
Maori architecture survived for a considerable period after European settlement. The material did not cost money and Maori builders continued to ply their craft. The 
whare puni with its sunken earthen floor was the common dormitory in the days of my youth but material had begun to change. Sawn timber and corrugated iron had begun to intrude and fluted boards were even replacing the reed wall-panels, some being painted to represent the cross stitches of the 
tukutuku designs. The Department of Health, after 1900, began a campaign through the Maori Health Councils against the sunken floor and the windowless back walls. The meeting houses were reconditioned to meet the requirements of the heath by-laws. Holes were reluctantly pierced on either side of the rear ridgepost and glass windows inserted for ventilation. Raised floors were added in spite of the complaints of the aged against cold. Families that could afford it, built board houses in front of the 
whare puni and installed bedsteads and 
pakeha furniture. During the day, the board house impressed the law but at night, the old people stretched out snug on the earthen floor of the beloved 
whare puni at the back. In remote country villages, as pointed out by Firth (38), the 
pataka storehouses still existed though modified in form and material. However, the ties with the past weakened with each generation and the 
whare puni, cooking house, and storehouse on piles are being replaced by board houses with bedrooms, kitchen, and storeroom under one corrugated iron roof.

              
Tribal meeting houses have continued to function though their form has changed. As the carved houses fell into decay, they were replaced by barn-like structures that aroused no thrill of pride. Leaders yearned for the carved structures of old that would recall tribal prestige but skilled craftsmen survived in but few localities. However, a renaissance took place some twenty odd years ago when, due to much urging by the Maori Members of Parliament led by 
Sir Apirana Ngata, the Government 

established a School of Maori Carving at Rotorua. Later it was transferred to Ruatoria on the East Coast Students from various tribes enrolled and graduated as master craftsmen. Carved material for new meeting houses was supplied by the School on order and carved meeting houses rose up in villages which had been drab and desolate. The old gave way to new but the new retained the spirit of the past as shown by one of the new buildings in Te Kaha (plate V). The building retains the gable shape, open porch, and ornamentation in carving, painting, and modern reed work but the stone steps dividing the elaborately carved outer threshold, the raised floor, higher board walls, back windows, roofing material and other accessories mark compliance with modern requirements.

              
Function, however, remains unchanged though sleeping arrangements have followed the modern trend. The floor is still spread with plaited mats of the best quality but for each guest there is mattress, sheets, and rugs provided from the village community chest. The scattering of village life leaves some of the carved houses standing lone and dejected as if their souls had fled. But when tribal custom assembles the people under the ancestral roof, the soul returns. The guests can still recline at ease as they listen to the oratory of welcome and reply which the passing years have not dulled. To those who can feel the stirring and the throbbing of the past, the graven features of the ancestors along the walls look down and relax into a smile.
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Villages and Forts

            

An individual residence is termed a
kainga, 
derived according to Williams (106, p. 95) from 
ka, to burn, and so properly the place where a fire has burned. Any number of huts is also termed 
kainga collectively, but if they were protected by defensive works, they received the specific name of 
pa, derived from 
pa, to keep out by means of walls or fortifications. Thus 
kainga denoted an unfortified village and 
pa, a fortified village. The terms 
kainga and 
pa were distinctive, but in modern times, the term 
pa has been loosely applied to any village.

            
In central Polynesia, the houses were usually scattered because people built their dwelling houses near their plantations of coconut, breadfruit, and banana plants, not only to be near the source of food supply, but also to protect them from thieves. Though there may have been more huts in the vicinity of the dwellings of chiefs for the housing of retainers and poor relations, the accumulation of houses to constitute villages was really a post-European development due to the acceptance of Christianity. The church and the missionary's house formed the centre of newly created villages, where the people built houses to be near the place of missionary teaching and of worship. Though the term 
pa was applied to places of refuge in the hills, they were not distinguished by any form of organized defences, but rather depended on their natural features and difficulty of access for protection.

            
When 
Captain Cook visited New Zealand in 1769, the Maori were living in fortified villages which they termed 
pa. The few villages built on flat ground were defended by high stockades, but the great majority were built on hills, spurs, cliff-girt promontories, and islands in lakes or swamps, where the natural features assisted the defensive works. Hillsides and sloping ground were terraced to provide level sites for the dwelling houses. The defensive works consisted of fosses, ramparts, scarps, and 

stockades in varying combinations. The most elaborate and most numerous forts were situated on the hills and ranges bounding fertile valleys where richer food supplies supported a greater population and also attracted more frequent raids from outside tribes. The terraced hills of the Auckland Isthmus and other areas (Fig. 17) bear silent witness to the high achievements of the warriors of old.

            
The fortified 
pa could not have been introduced by any of the three waves of settlers because it did not exist in the lands from which they came. It may be assumed, therefore, that the Maori system of fortifications was evolved and developed in New Zealand owing to some local cause that arose during the long period of occupation. The obvious cause was defence against attack, but as fighting had taken place down the ages in Polynesia, there must have been an increase in the frequency and the


[image: Fig. 17. Pukearuhe fort (after Hamilton 46, p. 124).]
Fig. 17. Pukearuhe fort (after Hamilton 46, p. 124).

intensity of the attacks which forced the people to devise a system of permanent protection. This supplementary cause must have taken some time to develop.

            
The first settlers had the whole of the North Island to roam over in search of food. They selected districts in which to live and, as they had no individual ownership of cultivated fruit trees to divide them, they probably grouped their dwellings together in villages for social intercouse and cooperative activities. They may have had their quarrels, but it was easier to flee temporarily to the hills and forests than to erect permanent fortifications for last ditch stands. The second settlers formed of the male crews commanded by Toi and Whatonga were received peaceably and I given wives. Though clashes occurred in the course of time, the defeated groups preferred to retreat into unoccupied areas rather than face a siege behind defensive works. When the third wave of settlers arrived, the voyaging canoes explored the coast line to seek places of settlement where they would not clash with each other. They had left Hawaiki because of war and they had journeyed across the sea to seek peace in a new home They intermarried with the earlier settlers and the traditions of early conquests of annihilation have probably been greatly exaggerated. 
How-

ever, with the increase of population and the division of the country into canoe areas and tribal districts, frequent wars broke out between neighbouring tribes. The definite boundaries were established and maintained as the result of bitter conflicts. War became the king of sports and ambitious warriors did not always wait for a lawful excuse to attack their neighbours. The earlier settlers who had not been absorbed or amalgamated with tribes claiming descent from Fleet ancestors, were attacked, dispossessed, and hunted. Inter-tribal wars became frequent and each tribe kept a record of its victories and defeats. Tribal honour demanded that a defeat be squared by a victory and so the see-saw wars were perpetuated. The tribes became wedded to their tribal lands endeared by the growth of local history. The everlasting hills had looked down on their succession of ancestors and the sea that lapped their shore crooned its ceaseless lament for their dead whose bones rested in their sacred burial places. Love of the tribal lands grew into an absorbing passion which demanded that every effort of military efficiency and preparedness be enlisted in its defence. It was under such conditions that the genius for military fortifications was born.

            
The villages on the flats near the cultivations were moved up onto the neighbouring hills or out onto the jutting promontories of a cliff-girt coast. The unfortified 
kainga were abandoned for the fortified 
pa, and each had its name. I believe, however, that during the transition period, the names of the original villages were transferred to the forts which replaced them. It is natural that the later Maori historians, knowing that their immediate ancestors had lived in fortified villages, should refer to the villages of the early settlers as 
pa. Thus the first settlers were credited with having occupied the 
pa named Okoki and Pohokura, Toi of the second wave the 
pa of Kaputerangi, and Turi of the third wave the 
pa of Rangitawhi. I believe, as already stated, that fortified hill villages were not established until some time after the coming of the Fleet and that, therefore, the place names of Okoki, Pohokura, Kaputerangi, and Rangitawhi originally represented unfortified villages or 
kainga and not 
pa. The present fortified hills that bear these names were terraced long after the period of the ancestors associated with the original villages, but their historic names were transferred to the forts which were built adjacent to them. Thus the general use of the term 
pa in traditional history and the acceptance of transfers for originals have beclouded the solution of the origin of Maori fortifications.

            
The study made by 
Elsdon Best (20) on a large number of forts throughout the North Island reveals that they vary considerably in form from very simple types to very elaborate forms. Making all allowance for differences in natural features and the strength of the tribes, the varying types indicate that local evolution has taken place in military engineering.

            


            
That these forts originated through the more frequent wars of an increasing population is supported by the facts that they were unknown to the 
Moriori who retained an earlier phase of New Zealand culture and that they were absent in the South Island which never became so thickly populated as the North Island. The terraced hill villages of Rapa and the occasional fosses and palisades of Tonga have no traditional connection with New Zealand and they may be regarded as having been evolved independently. As a result of generations of development in a cold climate, the Maori blend of three waves of settlers became the most virile and warlike branch of the Polynesian people and their system of fortifications formed one of the developments of their military genius.

            
A remarkable feature of the fortified villages was the development of a simple system of sanitation. Cook (25, Vol. 2, p. 314) made the following observation:

            
"Every house, or every little cluster of three or four houses, was furnished with a privy, so that the ground was everywhere clean. The offals of their food, and other litter, were also piled up in regular dung-hills, which probably they made use of at a proper time for manure."

            
However, Cook's deduction that the dunghills were used for manure was incorrect for the Maoris were horrified at the European method of using such material as a fertilizer for food crops.

            
The privy as a Maori institution appears in myth and tradition under the various names of 
paepae, turuma, and 
heketua. Its mythical origin was given by Grey in the Maori version (45, p. 27) but in the English version, the translator ignored over 160 words in the native text and so avoided what he evidently considered to be a subject to be avoided. The myth runs as follows:

            
Mauimua, the eldest of the five Maui brothers, in his search for their sister Hinauri, sought information from the God Rehua who dwelt in the Tenth Sky. Hinauri had tried to drown herself because her husband Irawaru had been turned into the first dog by Maui, the youngest, who was angry because his brother-in-law had caught more than he had on a fishing expedition. Hinauri did not drown but after various adventures had been taken to wife by Tinirau who dwelt on the mystic isle of Motutapu. Mauimua was told her whereabouts by Rehua. He thereupon converted himself into a pigeon and took the name of Rupe. He flew down to Motutapu, made himself known to his sister, and carried her up to the home of Rehua.

            
Rehua's village was in a filthy condition for the people were too lazy to remove the excreta. After remonstrating with Rehua in vain, Rupe set to work and cleaned up the village. The native text which was avoided in the translation, is here recorded with my literal translation:

            


            

                

                  
	
                    

	
                        

                          
Ka hanga hoki e ia te heketua kei whakareinga mo nga tahae.
                        

                      


                    
                  
                  
	
                    

	
                        
Also made by him was the latrine for disposing of the filth (excreta).

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
Ka whakaturia hoki te pou purutanga ringaringa, ko te ingoa o taua pou ko te Pou-o-Whaitiri.
                        

                      


                    
                  
                  
	
                    

	
                        
Also erected was the post for the hand hold, the name of that post being the Post-of-Whaitiri.

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
A ka oti katoa.
                        

                      


                    
                  
                  
	
                    

	
                        
And all was finished.

                      


                    
                  


            
The native text goes on to describe the return of Kaitangata, the son of Rehua, who on seeing the latrine (
heketua) determined to try it.

            

                

                  
	
                    

	
                        

                          
A ka tae ki te taha o te paepae ra, na ka hiki atu tetahi o nga waewae ki runga ki te paepae ra, kua noho.
                        

                      


                    
                  
                  
	
                    

	
                        
When he reached the side of that cross beam, he lifted one of his feet onto that cross beam, and squatted.

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
Na katahi ka totoro atu te ringa ki te pou purutanga i huaina ra ko te Pou-o-W haitiri.
                        

                      


                    
                  
                  
	
                    

	
                        
Then he stretched out his hand to the holding post named the Post-of-Whaitiri.

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
Katahi ka hopu te ringa, ka u.
                        

                      


                    
                  
                  
	
                    

	
                        
Then he grasped with his hand, firmly.

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
Katahi ka whakamaro mai.
                        

                      


                    
                  
                  
	
                    

	
                        
Then he strained back.

                      


                    
                  

                
                

                  
	
                    

	
                        

                          
1 te whakamarotanga mai ano i te pou ra, hua noa kei te u ehara, e maranga mai ana te pou ra, ka taka te tangata ra, mate tonu atu, kaore koki i ora mai.
                        

                      


                    
                  
                  
	
                    

	
                        
When he strained back from that post, thinking vainly that it was firm, but no, that post pulled up, that man fell, was killed immediately, and did not recover.

                      


                    
                  


            
In Grey's English translation (44, p. 88), the description of the latrine was dismissed in the following words:

            
"He [Rupe] then added a building to Rehua's dwelling, but fixing one of the beams of it badly, Rehua's son, Kaitangata, was one day killed from hanging on to this beam, which giving way and springing back, he was thrown down and died."

            
The latrine was built on the edge of a cliff which accounts for Kaitangata's death through his fall and the myth ends with the statement that his blood stained the sky. A red streak in the sky was referred to as 
"Ka tuhi Kaitangata."

            
The latrine was also mentioned in traditional history associated with the Fleet. The Takitimu, according to Te Matorohanga (81, p. 219), was placed on the 
turuma (latrine) in Hawaiki to make it 
tapu before she was launched for the voyage to New Zealand. Grey's version of the Aotea 

tradition (44, p. 219) states that after Turi established his village of Rangitawhi near the Patea River, he erected a 
paepae (latrine) which was named Paepaehakehake, but 
paepae is misinterpreted as "a door-sill, or threshold".

            
The bar latrine was a regular feature of all fortified villages. It was built near the edge of a cliff or steep declivity bounding some part of the fort so that the excreta would fall clear of the occupied parts. Two short uprights supported a horizontal slab (
paepae) upon which people squatted but did not sit. A stake (
purutanga ringaringa) was firmly imbedded before the slab for holding to preserve balance. It was held that Rupe purposely put in the post loosely to punish Rehua or his people for their lack of co-operation in cleaning the village. As a result Rehua lost his son.

            
However, in spite of the mythical and traditional references which I once accepted as proof that the privy had an ancient origin, I now believe that it was not developed until fortified villages were constructed some time after the advent of the Fleet. Throughout Polynesia, there is no evidence of the bar latrine in myth, legend, or contemporary stories. There is, however, an interesting bearing in one of the Maori names of the latrines. Of the three recorded names, two are locally descriptive; 
paepae refers specifically to the cross beam of the structure and 
heketua apparently to the descent (
heke) at the back (
tua) of the fort where the privy was built. The Takitumu term of 
turuma reaches back to central Polynesia for it was applied in Tahiti to a place at the back of the houses where filth and refuse were disposed in a kind of dunghill. This corresponds to the regular piles of offal and other litter described by Cook in connection with the Maori forts. It is evident that the usage and the name 
turuma were introduced from central Polynesia and when the special Maori structure was developed, the older name of a simpler usage was applied to it by the people of Takitumu descent.

            
The Maori privy had to be protected to prevent evilly disposed persons from taking a sample of the faeces of someone they disliked for the purposes of sorcery. The privy was therefore rendered 
tapu and it was protected by supernatural guardians who would punish with death anyone interfering with the legitimate purposes of the institution. A protective 
tapu against sorcery was thus established in connection with the privy and this led up to the rite termed 
whakangau paepae in which warriors before setting out on a military campaign were inoculated by the priest with protective chants at the privy and each in turn bit (
ngau) the cross beam (
paepae) of the latrine. Thus it served also as a village shrine and had both secular and religious functions.

            
The Tahitian refuse heaps or 
turuma were also stated to be 
tapu but this was probably a 
tapu of avoidance for there is no evidence that the Tahitian 
turuma was ever used in connection with any religious ritual.

            


            
Hence the statement that the Takitumu canoe was taken on to a 
turuma in Hawaiki to render it 
tapu before she was launched for the voyage to New Zealand is another example of where a later association of ideas has been projected back in time by the compilers of history to add more detail to their literary efforts.
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Mats, Baskets and Plaiting

            

              

Floor mats, sleeping mats, baskets and other accessories formed a necessary part of the household equipment in tropical Polynesia and in temperate New Zealand. In Polynesia, the raw materials were coconut and pandanus leaves and in New Zealand, the indigenous flax formed a stronger and more durable substitute material. The various types of articles were manufactured by the technique of plaiting. Plaiting and weaving are distinct crafts though many ethnologists still use the term weaving as if it were a synonym of plaiting. The error is due to both crafts using a process of interlacing two sets of soft elements to form what may be regarded as a textile but the methods of obtaining the results are different.

              
In weaving, the elements are divided into two classes termed warps and wefts, another less-used term for weft being woof. All the warp elements, composed of yarn or threads, are set up vertically or horizontally for the full width of the proposed textile. The warps are divided at their upper or near ends into two alternating sets, alternate singles for a check pattern or alternate groups of more than one for patterns termed twill. Along the shed formed by diverging the two sets of warps, a single weft thread is passed from side to side at right angles to the warps. The two sets of warps are crossed over the weft to enclose it and to form another shed for the next turn of the weft. By successive crossings of the warps over the single turns of the weft, the textile proceeds along its full width until the required length is attained. In more primitive forms of weaving, as opposed to loom weaving, the weft may consist of two or more threads which necessitate different methods of interlacing with the warps.

              
In plaiting, all the elements needed are fixed along a commencement edge from which they are directed obliquely towards the right and towards the left so as to form crossing elements. As the weaving terms of warp and weft are not suitable, it is better to drop the term warp and 

term all the elements wefts, those inclined towards the right being dextrals and those towards the left, sinistrals. The crossings of the wefts are oblique to the commencement edge but there is a form of plaiting in which the crossings are at right angles to the commencement edge.


            
            

              

                
Plaiting Technique
              

              
The description of plaiting technique is difficult because, apart from the study involved, the text must be supplemented with line drawings in order that the technical details may be understood and differences appreciated. In Polynesia the raw material, provided by coconut and pandanus leaves imposed differences in technique owing to the nature of the material. As plaiting is a very old craft, it may be assumed that the early


[image: Fig. 18. Coconut-leaf plaiting a, half leaf; b, commencement; c, left edge; d, check technique; e, right edge; f, braid finish.]
Fig. 18. Coconut-leaf plaiting 
a, half leaf; 
b, commencement; 
c, left edge; 
d, check technique; 
e, right edge; 
f, braid finish.

 settlers of New Zealand brought with them a knowledge of plaiting as applied to coconut leaves and pandanus leaves. Lacking these two plants, the nearest substitute materials in New Zealand were the indigenous 
nikau palm and the 
Phormium tenax popularly termed flax.

              
In plaiting any object, a number of problems have to be solved beyond the mere technique of interlacing crossing elements. In the simplest object such as a mat, the first problem consists of making a start with a commencement edge. As plaiting proceeds from left to right, the commencement usually involves the formation of the left corner, part of the left edge, and the continuation of the commencement or bottom edge. In sheets made of coconut leaf, the commencement edge offers no problem, for it is formed by the leaf midrib, and the leaflets fixed to it by nature provide the wefts. In a split coconut leaf the leaflets all run in the same 

direction (in figure 18
a, they are dextrals). Crossing sinistrals are provided by bending alternate leaflets to the left, commencing usually with the third from the left (Fig. 18
b). However, the left edge has to be built up deep enough to provide an oblique working edge. The free ends of the sinistrals are bent in at right angles on the vertical line of the left edge and the bending not only defines the left edge but also converts the sinistrals into dextrals (Fig. 18
c).

              
The plaiting is continued with an oblique working edge formed by a number of working dextrals which enclose a sinistral weft. The dextrals are separated into two alternating sets by picking up some wefts with the left hand and leaving the others down. In the form of plaiting termed check, every other dextral is picked up and in twill plaiting, the dextrals are picked up in alternate twos or whatever the twill is to be. The lifting of one set of dextrals forms a shed between the up and the down wefts. The next sinistral is picked up by the right hand and placed in the shed to rest on the down set of dextrals. The raised dextrals are laid across the sinistral in the shed to become the down set and the previous down set is raised by the left hand. This completed movement not only encloses the sinistral in the shed but forms a new shed for the next sinistral (Fig. 18
d). Each movement to the right brings in a fresh dextral at the lower end of the working edge and consequently the top working dextral must be dropped to keep the number of working dextrals the same throughout, eight being a convenient number. By keeping an even number, the section of plaiting retains the same depth and the upper edge continues straight. In function, the dextral weft resembles the warp in weaving and the sinistral weft, as it is laid in the shed, resembles the weft in weaving.

              
When the working section reaches the right end of the midrib strip, tie problem is to form the right edge or border. The technique is similar to that of the left edge but in reverse. It is the free ends of the dextrals which project and as they reach the right edge, they are folded over at right angles to continue the edge and the parts turned back now function as sinistrals (Fig. 18
e).

              
In plaited sheets for roof thatch, the leaflet ends at the far edge are left free but in mats used as screens, the free ends on the far edge are plaited into a three-ply braid which forms the finishing edge of the mat (Fig. 18
f).

              
In using pandanus, the wide leaves are split into a number of single strips and the problem is thus created of providing a technique which will fix dextral and sinistral wefts in a lower commencement edge. However, as plaiting must still proceed from left to right, the left corner and a part of the left edge must also be defined before the plaiting can work towards the right. The pandanus technique is shown in figure 19.

              


              
In Figure 19
a, a dextral weft (1) is crossed at right angles by a sinistral (2). The lower end of the dextral is given two half turns to double it back over the sinistral to run parallel with the upper part of its course. The doubling back of the dextral forms the left-hand lower corner.

              
In Figure 19b
, a second sinistral (3) is placed in position, a check arrangement being observed. The upper end of the first sinistral (2) is given a half turn at right angles to pass under the second sinistral (3) to define the left edge and function as a dextral, and its lower end is bent


[image: Fig. 19. Pandanus mat technique.a, commencement; b, left corner; c, check technique; d, right corner and side edge.]
Fig. 19. Pandanus mat technique.


a, commencement; 
b, left corner; 
c, check technique; 
d, right corner and side edge.

 at right angles to pass over the second sinistral (3) to define the lower edge and function as a dextral.

              
In Figure 19
c, additional sinistrals (4-8) have been added successively. In adding each sinistral, the dextrals which are under the preceding sinistral are raised by the left hand to form a clear shed for the new sinistral. The upper ends of the sinistrals 3 and 4 are turned in at right angles to continue the upward growth of the left edge and, a working edge of eight dextrals having been provided, the upper ends of the succeeding sinistrals (5-8) are left free to be turned in with the next plaiting section. The lower ends of the sinistrals from weft 3 onwards are turned up at right angles to continue the lower commencement edge 

and provide dextrals. The oblique working edge shows sinistral 8 with dextrals 1, 3, 5, and 7 laid over it; and the alternate dextrals 1, 2, 4, and 6, which are under it, are now raised to form the shed for the next sinistral. In the Figure, the raised set of dextrals are cut off short to avoid confusion in the drawing.

              
The plaiting section with eight working dextrals is continued for the full width of the textile. The right corner is formed in reverse to the left corner as shown in Figure 19
d, in which the last sinistral (1) is given a double turn to bring it parallel with the first part of its course and so define the right corner. The dextrals (2-4) which project beyond the corner are bent back at right angles to establish the right edge and function as sinistrals.

              

                

[image: Fig. 20. Pandanus mat technique.a, join; b, end finish.]
Fig. 20. Pandanus mat technique.


a, join; 
b, end finish.


                
              

              
The first section having been completed, a new section is commenced on the left by turning in the projecting ends of the sinistrals to continue the left edge. When a working edge of eight dextrals, or whatever number is preferred, has been established, the second section is completed with the dextrals and sinistrals which have been fully provided from the commencement edge. So, by a series of plaiting sections, the mat is continued until the required length is attained.

              
For large mats, the pandanus and flax strips are not long enough to complete the full length. Hence when the end of the first lot of wefts is approached, a fresh lot is added. The Polynesian join with pandanus is made very simply by laying the butt ends of the new wefts over the tip ends of the old wefts and plaiting them as double wefts for a length of about two inches. The tip ends of the old wefts are dropped and the plaiting continued with the new wefts. The projecting ends of the old and new wefts on each side of the join are then neatly trimmed and the overlapping join is perfectly smooth on both surfaces (Fig. 20
a).

              
The finish of the far edge of a mat is carried on with the last section of plaiting. After the left edge is built up to provide the essential working edge, the top dextral is turned down at right angles to lie on the sinistral which has been placed in the shed. The plaiting proceeds in the usual way 

but every time a sinistral is laid in the shed, the top dextral is turned down to rest upon it and be enclosed by the working dextrals. When the section nears completion, the far edge and the right edge converge to form the right far corner which is formed by doubling back the last wefts under completed crossing wefts or by plaiting the last three wefts into a free three-ply braid and tying it in an overhand knot. The free ends of the sinistral wefts which project beyond the far edge defined by the bends of the top dextrals are cut off close to the edge and the free ends of the doubled-down dextrals are cut off below the lowest weft of the working dextrals which cross it (Fig. 20
b).


            
            

              

                
Mats
              

              
In Polynesia, the simplest type of rough mat is made from a section of split coconut leaf, as already described. The early settlers of New Zealand must have been well acquainted with the Polynesian coconut-leaf technique and they probably applied it to the leaves of the local 
nikau until they changed to the better material supplied by flax.

              

                

[image: Fig. 21. Mat braid commencement.a, beginning; b, development.]
Fig. 21. Mat braid commencement.


a, beginning; 
b, development.


                
              

              
The leaf of the New Zealand flax is very similar in some respects to the leaf of the pandanus for each is long and broad with a median midrib forming a keel between the two halves of the blade. Each has a shiny upper surface with a dull under surface and it is the shiny surface that forms the upper surface of mats or the outer surface of baskets. In using the leaves, the thin outer edges and the midribs, which are prickly in the pandanus, are split off and discarded. Thus the material for splitting into strips to form wefts is provided by the half leaves. Flax proved suitable for making the rough mats previously made of coconut leaf and the superior mats formerly made of pandanus but the flax was treated differ ently in the two types of mat.

              
Rough floor mats (
pokipoki, taka) and oven covers (
tapora) are made of green flax split into individual wefts with the thumb nail and with the butt ends scraped with a shell to clear a tuft of fibre. The fibrous tufts are braided (
whiri) in three-ply, the wefts being added on one side only 

of the braid (Fig. 21). The braid is continued for the proposed length of the mat and ended with an overhand knot. The braid takes the place of the leaf midrib in the coconut-leaf technique and plaiting (
raranga) follows the same technique. Commencing on the left, the wefts are divided alternately into dextrals and sinistrals as the plaiting proceeds along the braid commencement edge. The left edge is built up to provide an oblique working edge with six or eight working dextrals and at the end of the braid, the plaiting section is completed by turning in the projecting dextrals to form the right edge. When the depth of the mat is obtained, the far edge is finished off in two ways. The oven covers follow the coconut-leaf technique by including the free ends of the dextrals and sinistrals in a three-ply braid which is ended with an overhand knot. The floor mats, however, follow in principle the more complicated finish used in pandanus mats. As shown in Figure 20b
, the principle consists of turning down the top dextrals into the working sheds of the last section


[image: Fig. 22. Mat commencement.a, unsplit butt; b, single weft.]
Fig. 22. Mat commencement.


a, unsplit butt; 
b, single weft.

and so defining the top edge by the right-angled bends of the dextrals. In the Maori technique termed 
tapiki or 
kopetipeti, both the top dextral and the free end of the sinistral in the shed are turned down. This method of treating the dextrals and sinistrals in pairs was also observed in the 
taviri technique of the Cook Islands (93, p. 109). However, it differs slightly from the Maori 
tapiki technique which is described with sleeping mats.

              
Sleeping mats (
takapau, porera) are made of flax which is treated by light scraping with a shell to remove some of the green colouring matter and then subjected to heat by passing it quickly to and fro over a fire or by the modern method of boiling in a kerosene tin. The flax becomes softer and whiter. Leaves of 
kiekie are treated similarly and provide wefts which are whiter but more brittle than flax.

              
The braid commencement of floor mats is not used and consequently the weft ends are not scraped. A Whanganui form of commencement (89, Pl. 81, Fig. 1) resembles the Cook Islands technique (93, p. 108) in using 

unsplit butt portions, but each butt portion contains only two wefts, one used as a sinistral and the other as a dextral. Butt portions, dyed black, were alternated with the undyed material to form a check pattern (Fig. 22
a). The unsplit butts were left for the last.

              
Another commencement with single wefts is illustrated by Figure 22b
. After the corner is formed, two fresh wefts are laid in the working shed, and the top working dextral (D.1) is crossed over them. The uppermost weft in the shed (D) is doubled back over the crossing dextral (D.1) and the under weft (S) is left down to form the added sinistral as shown by the stippled wefts in the Figure. After the other working dextrals are


[image: Fig. 23. Maori mat joins.a, joining dextrals; b, joining sinistrals; c, combination join.]
Fig. 23. Maori mat joins.


a, joining dextrals; 
b, joining sinistrals; 
c, combination join.

crossed over the shed, the long end of the doubled-back weft (D) projects below the lowest crossing dextral. When the two new wefts are laid in the next shed, the long end of the turned-back weft is bent at right angles to pass under the new pair to function as the added dextral. This move is shown by the preceding weft (D.7).

              
The sleeping mats are longer and wider than the floor mats and additional wefts have to be joined on to complete the length. The Maori join (
hono, maurua) differs from the Polynesian join (Fig. 20
a) in that the ends of the old wefts are turned back in the working shed and locked in position by crossing dextrals. New dextral wefts (Fig. 23
a) are added first by laying the new dextral (D.1) on an old dextral and pushing its stiff butt end under two crossing sinistrals. The plaiting proceeds until the new dextral is crossed by two more sinistrals. The old dextral (D.2) is drawn out from beneath the new one, given a right-angled turn to the right, and laid in the working shed where it is fixed by the next plaiting movement. In Figure 23
a, the new dextrals are stippled.

              


              
New sinistrals are added by laying them on the old sinistrals in the working shed. The old sinistral is twisted up from underneath to lie on the new sinistral in the upper part of the shed as shown in Figure 23
b. The top raised dextral (D.1) of the working set is laid across the shed to fix the old sinistral (S.1) which is then doubled back over the crossing dextral to assume a downward direction in the shed. The other working dextrals complete the movement. In the Figure, the new sinistrals are stippled and the doubled-back ends of the old sinistrals lying upon them are white.

              
The combination of the two joins is shown in Figure 23
c, starting with the dextrals below and followed by the sinistrals above. In the particular specimen studied, the turned-back old sinistrals are crossed by one crossing weft only (D.2) and the ends are left free for about 1¼ inches before being cut off. The free lower ends of the new dextrals and sinistrals with the turned-back ends of the old dextrals and sinistrals form a thick fringe of four layers. Hence the join is made with the under surface uppermost to conceal the fringed join when the mat is turned over for use.

              
The join is commenced a short distance in from the left edge and ended before reaching the right edge to avoid technical difficulties with the side edges. The old sinistrals on the left, which have not been reinforced, are continued to the left edge, turned inwards as dextrals, and when all are clear of the side edge, they are reinforced by a short dextral join beyond the main join. Similarly, the unreinforced dextrals on the right turn the right edge as sinistrals and are reinforced by a short sinistral join. Thus Maori sleeping mats have two short joins to complete the main join and the thick layer of weft ends offers a marked difference, both in technique and appearance, to the smooth, flat Polynesian join.

              
The finishing process at the far edge is the 
tapiki technique copied in floor mats. It is a combination on the same level of the methods of disposing of the ends of the old dextrals and sinistrals in the mat join (Fig. 23
c). In Figure 24
a, after the working edge has been built up and the top left corner defined by doubling back the top sinistral (x), the plaiting movements are illustrated on the right side of the Figure. The top working dextral (D.1) is passed behind the sinistral in the shed (S.1) and turned down in the shed on the old sinistral. The next dextral (D.2) is brought across the shed and the free end of the old sinistral (S.1) is doubled back over it to lie in the shed. The other working dextrals complete the movement and form the shed for the next sinistral. The free ends of the sinistrals (S) and the dextrals (D) are cut off below the lowest crossing dextrals.

              
An additional finish termed 
hiki is often used as further security against unravelling. The doubled-back dextral and sinistral ends below the last crossing wefts in the 
tapiki finish are left long and plaited in a 

four-ply braid as shown in Figure 24
b. Each double weft is turned down successively behind the braid and cut off below it as shown in the Figure. The unsplit butt portions at the commencement edge (Fig. 22
d) are dealt with last. With the underside uppermost, the butt portions are split into their respective free wefts. The left side is built up into a working edge and the 
tapiki finish carried out with the same technique as in the far edge (Fig. 24
a).

              

                

[image: Fig. 24. Maori mat finishes.a, tapiki; b, hiki.]
Fig. 24. Maori mat finishes.


a, tapiki; b, hiki.


                
              


            
            

              

                
Palm-Leaf Baskets
              

              
In Polynesia, different types of useful baskets are made of coconut leaf. The commonest type in the Cook Islands, termed a 
tapora (93, p. 172), is made of a section of leaf midrib with the leaflets intact on each side. The open leaflets on one side are plaited in check to the required depth with a working edge of six to eight dextrals, but the projecting free sinistrals on the left and free dextrals on the right are not turned in to form side edges as in mats. The leaflets on the other side are plaited similarly. The two sides are brought together and the free leaflets from either side at the ends project naturally as sinistrals and dextrals. These are plaited together to close the gaps at each end to an even depth with the sides. With the midrib below, the two plaited sides are brought together so that each edge with the free leaflet ends forms a line. Starting at the far end, the craftswoman plaits those leaflets inclined towards her in a three-ply braid by taking a weft alternately from either side, the leaflets pointing away from her being left out. On completing the first braid course, the basket ends are reversed so that the end of the braid is at the far end and the remaining free leaflet ends now point towards the plaiter. The braid end is doubled over and a second course completed by alternately including a free leaflet from either side in the braid. At the end, the braid is continued as a free tail and stopped with an overhand knot. The two-course braid closes the bottom of the basket securely and the midrib is then split to open the basket, the split midrib on either side forming the rim.

              


              
Another type of basket is made from a split coconut-leaf strip twice the length of the basket and with the leaflets on one side only. The leaflets are plaited in a continuous sheet but the projecting leaflets at either end are left free. The two ends of the sheet are brought together and the free leaflets are plaited to close the end. The sides of the plaiting are brought together and the bottom closed with the two-course braid technique used in the 
tapora basket. The open rim has already been defined by the continuous midrib strip.

              
Other types of improved coconut-leaf baskets are made but they do not concern us here.

              
It may be assumed, again, that the early Maori settlers applied the coconut-leaf technique to the 
nikau palm before flax became established as the standard material. It is to be expected also that flax was so superior that the use of 
nikau was abandoned except under circumstances where flax was not procurable. Such a condition applied in bush country and I was told at Koriniti on the Whanganui River that bird-hunting parties actually did make baskets out of 
nikau leaf in the forests of the interior. Fortunately a specimen preserved in the 
Dominion Museum was figured and thus described by Hamilton (46, p. 338, Pl. 44, Fig. 1):

              
"One [basket] is very ingeniously made from the leaves of the Nikau palm (
Rhopalostylis). The midrib being split, forms the upper edge of the basket."

              
From the illustration and the above description, it is evident that the Maori up to recent times occasionally made a basket from a section of 
nikau leaf by the same technique that the Cook Islanders made a 
tapora basket from a section of coconut leaf. Insignificant as the 
nikau leaf basket may appear as compared with the more durable flax basket, it forms an important technical link with the past.


            
            

              

                
Flax Baskets
              

              
The early settlers in substituting flax for 
nikau leaf lost the advantage of the midrib commencement and had to find a method for combining the individual flax wefts into some other form of commencement edge. The problem was solved in the same way as in the flax mats by using a braid commencement. The scraped butt ends of the wefts were plaited into a three-ply braid, but with this difference, the wefts were added alternately on each side. On reaching the required length of the basket, the braid was secured by an overhand knot. The braid (
whiri) thus reached the opening stage of the coconut-leaf midrib with its bilateral leaflets.

              
The body of the basket was plaited to the desired depth by the same technique used with coconut-leaf baskets. However, as the commencement braid could not be split to form a rim opening, it had to remain as the bottom of the basket. Consequently, the continuous edge where the

plaiting ceased had to form the rim. The free weft ends, both sinistral and dextral, were plaited in a three-ply braid which fixed the plaiting edge and formed a finished rim.

              
Baskets made of green flax by the process described were used for carrying food of various kinds and served all the purposes of coconut-leaf baskets in Polynesia but they were much stronger and lasted longer. A superior type of basket is made of flax prepared in the same way as for sleeping mats. They correspond to the Polynesian baskets made of pandanus. The mats and baskets made of green flax have spaces between the wefts owing to shrinkage by drying, but the sleeping mats and baskets made of treated flax do not shrink and the wefts remain in close contact at their edges. Both flax and pandanus baskets are plaited in a sheet of the required depth and the ends joined as in the coconut-leaf baskets made with a split midrib. The plaiting forms a complete cuff with free weft ends at the upper and lower edges. The cuff is turned inside out and the free weft ends at the lower edge plaited together either as a braid or some form of 
tapiki finish. In others again, the butt ends of the wefts are scraped and the braid commencement of green flax baskets is used. The upper edge of the plaiting is finished off as is the rim by a number of techniques such as a three-ply braid (
whiri toru), four-ply braid (
whirl tuamaka) the sleeping mat finish (
tapiki), and a serrated edge (
whakakitaratara), which are described in my paper on plaiting (89, p. 737). These techniques with the exception perhaps of the four-ply braid are used in Polynesia with pandanus baskets. Many of the Maori techniques have yet to be described in detail. After finishing the basket, it is turned inside out again so that the cut-off ends in some of the finishes do not show on the outside.

              
The handles of the baskets are formed of plaited loops, one on the middle of each side. Some green flax baskets are provided with a number of loops along the braid rim on each side which are used for lacing the top of the basket when filled to overflowing capacity.

              
A very useful plaited article was made for containing cooked food, enough for one or two guests. It was made with wide wefts of unsplit half blades of flax (89, p. 726). It is named 
kono or 
rourou and takes the place of the 
raurau food containers of central Polynesia which were made of coconut leaflets.


            
            

              

                
Other Plaited Material
              

              
Many other useful objects were made from flax by plaiting. On the East Coast, wide plaited bands (
paepae umu) of green flax were made to place around the circumference of the oven to keep food from straggling over the edge. On the West Coast, oven bands were made of bundles of narrow flax strips plaited into a thick three-ply braid. Rectangular fire

fans (
piupiu ahi) were plaited for fanning the fire, but fans for fanning the face were never made. Formerly, warriors wore belts (
tatua) which were plaited wide enough to be doubled along their length. Sandals (
paraerae) were plaited with flax and plaited carriers (
kawe) resembling swag straps were made to carry burdens on the back. Triangular sails (
ra, mamaru) were formerly made for ocean-going canoes and a good specimen has been preserved in the 
British Museum. These various articles have been described by me at greater length elsewhere (90, p. 344).


            
            

              

                
Decoration
              

              
Decoration in plaiting was effected by changing the stroke from check to twill and simple geometric effects were produced by altering the number of wefts crossed in the twilled technique from the two usually to five. Further decoration was obtained by dyeing some wefts black. As foundation wefts, the black wefts had to continue on their oblique course to where they ended at a join (Pl. VI).

              
The only other native colour to black, used in plaiting, was yellow obtained by using wefts of 
pingao, the leaves of which are a natural yellow. The reddish brown dye used in weaving was not used in plaiting probably because it did not take well with unscutched flax. Some change in the appearance of small fancy satchels was obtained by using thin layers of bark from the 
houhi or ribbon-wood. In these, rosettes and tassels were formed but the idea was late European (Pl. VII).

              
A form of small satchel suitable as a handbasket for women was made from scutched flax fibre by the process of weaving either by the two-pair interlocking technique or by the 
taniko method. These satchels were decorated along the end and bottom edges with a fringe of white flax fibre.

              
The use of European trade dyes widened the field of decoration for those craftswomen manufacturing for trade, but the over use of new colours such as green and purple was not pleasing as compared with the older designs in black and white. However, the overdecorated articles were readily bought by the 
pakeha, notwithstanding, and hence stimulated a trade which was responsible for a variety of designs not previously known.


            
            

              

                
Local Development
              

              
From the preceding descriptions, it is apparent that the ancestors of the Maori brought the principles of the coconut-leaf and pandanus-leaf techniques with them to New Zealand. They were applied to 
nikau leaves and flax and eventually flax became the staple material for plaiting. Certain adjustments had to be made because of the different nature of flax material. The scraping of the ends of the flax wefts to facilitate the braid commencement of green flax mats and baskets was a local 
develop-

ment. The change from the overlapping join of Polynesia to the double fringed join of New Zealand was due primarily to the difference between pandanus and flax. The simple overlapping join was found to be insecure with the stiffer flaxen wefts and so the join was made more secure by turning back the ends of the old wefts with a technique adapted from the established process of disposing of weft ends at the finishing edge. The braid finish was probably the original technique used with green flax. It was retained in the 
tapora oven covers, but in floor mats, the 
tapiki finish was probably borrowed from the sleeping mats. The main problems of plaiting had been solved before the Maori ancestors left Polynesia, but certain adjustments were necessitated by the change in material.


            
            

              

                
Acculturation
              

              
The craft of plaiting, once so vitally important, has lost much of its value. The plaited sails of seagoing canoes disappeared early as ocean transport along the coasts ended. Leather shoes replaced plaited sandals, and plaited war belts ceased to be of use. Food and firewood formerly carried by plaited burden carriers on the backs of human beings are now transported in wheeled vehicles drawn by introduced quadrupeds. The plaited oven along the coasts ended. Leather shoes replaced plaited sandals, and plaited 
kono receptacles for serving food have been largely forgotten through the adoption of crockery.

              
The articles which linger on are mats and baskets. In country districts, the plaited floor mats have not yet succumbed to linoleum and woven carpets, and the tribal meeting houses still demand an equipment of 
takapau sleeping mats as the correct covers for the floor space on either side of the median passage. The green flax baskets still remain the best receptacles for gathering in the root crops and for other purposes. The better class of basket, once used for holding clothes and other property, has given way to wooden chests and suit cases. Even the smaller kits in which an older generation of women carried their pipe, tobacco, and matches have given way to the leather or cloth handbags in which a younger generation carry their cigarettes, lighter, handkerchief, and makeup necessities. Yet even now, the manufacture of sleeping mats has dwindled to certain districts. At Koriniti in 1921, the older women who were demonstrating plaiting to me complained that the teen-age girls who were trying to assist, could not split the flax leaves into wefts of even width. They shook their heads with forebodings of the future. Thus the rough mats and baskets will be replaced by trade substitutes as the younger generation of women become more and more absorbed in 
pakeha activities which will leave them with less and less time to learn and to devote to the ancient but now out-of-date craft of plaiting.
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Floor mats, sleeping mats, baskets and other accessories formed a necessary part of the household equipment in tropical Polynesia and in temperate New Zealand. In Polynesia, the raw materials were coconut and pandanus leaves and in New Zealand, the indigenous flax formed a stronger and more durable substitute material. The various types of articles were manufactured by the technique of plaiting. Plaiting and weaving are distinct crafts though many ethnologists still use the term weaving as if it were a synonym of plaiting. The error is due to both crafts using a process of interlacing two sets of soft elements to form what may be regarded as a textile but the methods of obtaining the results are different.

              
In weaving, the elements are divided into two classes termed warps and wefts, another less-used term for weft being woof. All the warp elements, composed of yarn or threads, are set up vertically or horizontally for the full width of the proposed textile. The warps are divided at their upper or near ends into two alternating sets, alternate singles for a check pattern or alternate groups of more than one for patterns termed twill. Along the shed formed by diverging the two sets of warps, a single weft thread is passed from side to side at right angles to the warps. The two sets of warps are crossed over the weft to enclose it and to form another shed for the next turn of the weft. By successive crossings of the warps over the single turns of the weft, the textile proceeds along its full width until the required length is attained. In more primitive forms of weaving, as opposed to loom weaving, the weft may consist of two or more threads which necessitate different methods of interlacing with the warps.

              
In plaiting, all the elements needed are fixed along a commencement edge from which they are directed obliquely towards the right and towards the left so as to form crossing elements. As the weaving terms of warp and weft are not suitable, it is better to drop the term warp and 

term all the elements wefts, those inclined towards the right being dextrals and those towards the left, sinistrals. The crossings of the wefts are oblique to the commencement edge but there is a form of plaiting in which the crossings are at right angles to the commencement edge.
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Plaiting Technique
              

              
The description of plaiting technique is difficult because, apart from the study involved, the text must be supplemented with line drawings in order that the technical details may be understood and differences appreciated. In Polynesia the raw material, provided by coconut and pandanus leaves imposed differences in technique owing to the nature of the material. As plaiting is a very old craft, it may be assumed that the early


[image: Fig. 18. Coconut-leaf plaiting a, half leaf; b, commencement; c, left edge; d, check technique; e, right edge; f, braid finish.]
Fig. 18. Coconut-leaf plaiting 
a, half leaf; 
b, commencement; 
c, left edge; 
d, check technique; 
e, right edge; 
f, braid finish.

 settlers of New Zealand brought with them a knowledge of plaiting as applied to coconut leaves and pandanus leaves. Lacking these two plants, the nearest substitute materials in New Zealand were the indigenous 
nikau palm and the 
Phormium tenax popularly termed flax.

              
In plaiting any object, a number of problems have to be solved beyond the mere technique of interlacing crossing elements. In the simplest object such as a mat, the first problem consists of making a start with a commencement edge. As plaiting proceeds from left to right, the commencement usually involves the formation of the left corner, part of the left edge, and the continuation of the commencement or bottom edge. In sheets made of coconut leaf, the commencement edge offers no problem, for it is formed by the leaf midrib, and the leaflets fixed to it by nature provide the wefts. In a split coconut leaf the leaflets all run in the same 

direction (in figure 18
a, they are dextrals). Crossing sinistrals are provided by bending alternate leaflets to the left, commencing usually with the third from the left (Fig. 18
b). However, the left edge has to be built up deep enough to provide an oblique working edge. The free ends of the sinistrals are bent in at right angles on the vertical line of the left edge and the bending not only defines the left edge but also converts the sinistrals into dextrals (Fig. 18
c).

              
The plaiting is continued with an oblique working edge formed by a number of working dextrals which enclose a sinistral weft. The dextrals are separated into two alternating sets by picking up some wefts with the left hand and leaving the others down. In the form of plaiting termed check, every other dextral is picked up and in twill plaiting, the dextrals are picked up in alternate twos or whatever the twill is to be. The lifting of one set of dextrals forms a shed between the up and the down wefts. The next sinistral is picked up by the right hand and placed in the shed to rest on the down set of dextrals. The raised dextrals are laid across the sinistral in the shed to become the down set and the previous down set is raised by the left hand. This completed movement not only encloses the sinistral in the shed but forms a new shed for the next sinistral (Fig. 18
d). Each movement to the right brings in a fresh dextral at the lower end of the working edge and consequently the top working dextral must be dropped to keep the number of working dextrals the same throughout, eight being a convenient number. By keeping an even number, the section of plaiting retains the same depth and the upper edge continues straight. In function, the dextral weft resembles the warp in weaving and the sinistral weft, as it is laid in the shed, resembles the weft in weaving.

              
When the working section reaches the right end of the midrib strip, tie problem is to form the right edge or border. The technique is similar to that of the left edge but in reverse. It is the free ends of the dextrals which project and as they reach the right edge, they are folded over at right angles to continue the edge and the parts turned back now function as sinistrals (Fig. 18
e).

              
In plaited sheets for roof thatch, the leaflet ends at the far edge are left free but in mats used as screens, the free ends on the far edge are plaited into a three-ply braid which forms the finishing edge of the mat (Fig. 18
f).

              
In using pandanus, the wide leaves are split into a number of single strips and the problem is thus created of providing a technique which will fix dextral and sinistral wefts in a lower commencement edge. However, as plaiting must still proceed from left to right, the left corner and a part of the left edge must also be defined before the plaiting can work towards the right. The pandanus technique is shown in figure 19.

              


              
In Figure 19
a, a dextral weft (1) is crossed at right angles by a sinistral (2). The lower end of the dextral is given two half turns to double it back over the sinistral to run parallel with the upper part of its course. The doubling back of the dextral forms the left-hand lower corner.

              
In Figure 19b
, a second sinistral (3) is placed in position, a check arrangement being observed. The upper end of the first sinistral (2) is given a half turn at right angles to pass under the second sinistral (3) to define the left edge and function as a dextral, and its lower end is bent


[image: Fig. 19. Pandanus mat technique.a, commencement; b, left corner; c, check technique; d, right corner and side edge.]
Fig. 19. Pandanus mat technique.


a, commencement; 
b, left corner; 
c, check technique; 
d, right corner and side edge.

 at right angles to pass over the second sinistral (3) to define the lower edge and function as a dextral.

              
In Figure 19
c, additional sinistrals (4-8) have been added successively. In adding each sinistral, the dextrals which are under the preceding sinistral are raised by the left hand to form a clear shed for the new sinistral. The upper ends of the sinistrals 3 and 4 are turned in at right angles to continue the upward growth of the left edge and, a working edge of eight dextrals having been provided, the upper ends of the succeeding sinistrals (5-8) are left free to be turned in with the next plaiting section. The lower ends of the sinistrals from weft 3 onwards are turned up at right angles to continue the lower commencement edge 

and provide dextrals. The oblique working edge shows sinistral 8 with dextrals 1, 3, 5, and 7 laid over it; and the alternate dextrals 1, 2, 4, and 6, which are under it, are now raised to form the shed for the next sinistral. In the Figure, the raised set of dextrals are cut off short to avoid confusion in the drawing.

              
The plaiting section with eight working dextrals is continued for the full width of the textile. The right corner is formed in reverse to the left corner as shown in Figure 19
d, in which the last sinistral (1) is given a double turn to bring it parallel with the first part of its course and so define the right corner. The dextrals (2-4) which project beyond the corner are bent back at right angles to establish the right edge and function as sinistrals.

              

                

[image: Fig. 20. Pandanus mat technique.a, join; b, end finish.]
Fig. 20. Pandanus mat technique.


a, join; 
b, end finish.


                
              

              
The first section having been completed, a new section is commenced on the left by turning in the projecting ends of the sinistrals to continue the left edge. When a working edge of eight dextrals, or whatever number is preferred, has been established, the second section is completed with the dextrals and sinistrals which have been fully provided from the commencement edge. So, by a series of plaiting sections, the mat is continued until the required length is attained.

              
For large mats, the pandanus and flax strips are not long enough to complete the full length. Hence when the end of the first lot of wefts is approached, a fresh lot is added. The Polynesian join with pandanus is made very simply by laying the butt ends of the new wefts over the tip ends of the old wefts and plaiting them as double wefts for a length of about two inches. The tip ends of the old wefts are dropped and the plaiting continued with the new wefts. The projecting ends of the old and new wefts on each side of the join are then neatly trimmed and the overlapping join is perfectly smooth on both surfaces (Fig. 20
a).

              
The finish of the far edge of a mat is carried on with the last section of plaiting. After the left edge is built up to provide the essential working edge, the top dextral is turned down at right angles to lie on the sinistral which has been placed in the shed. The plaiting proceeds in the usual way 

but every time a sinistral is laid in the shed, the top dextral is turned down to rest upon it and be enclosed by the working dextrals. When the section nears completion, the far edge and the right edge converge to form the right far corner which is formed by doubling back the last wefts under completed crossing wefts or by plaiting the last three wefts into a free three-ply braid and tying it in an overhand knot. The free ends of the sinistral wefts which project beyond the far edge defined by the bends of the top dextrals are cut off close to the edge and the free ends of the doubled-down dextrals are cut off below the lowest weft of the working dextrals which cross it (Fig. 20
b).
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Mats
              

              
In Polynesia, the simplest type of rough mat is made from a section of split coconut leaf, as already described. The early settlers of New Zealand must have been well acquainted with the Polynesian coconut-leaf technique and they probably applied it to the leaves of the local 
nikau until they changed to the better material supplied by flax.

              

                

[image: Fig. 21. Mat braid commencement.a, beginning; b, development.]
Fig. 21. Mat braid commencement.


a, beginning; 
b, development.


                
              

              
The leaf of the New Zealand flax is very similar in some respects to the leaf of the pandanus for each is long and broad with a median midrib forming a keel between the two halves of the blade. Each has a shiny upper surface with a dull under surface and it is the shiny surface that forms the upper surface of mats or the outer surface of baskets. In using the leaves, the thin outer edges and the midribs, which are prickly in the pandanus, are split off and discarded. Thus the material for splitting into strips to form wefts is provided by the half leaves. Flax proved suitable for making the rough mats previously made of coconut leaf and the superior mats formerly made of pandanus but the flax was treated differ ently in the two types of mat.

              
Rough floor mats (
pokipoki, taka) and oven covers (
tapora) are made of green flax split into individual wefts with the thumb nail and with the butt ends scraped with a shell to clear a tuft of fibre. The fibrous tufts are braided (
whiri) in three-ply, the wefts being added on one side only 

of the braid (Fig. 21). The braid is continued for the proposed length of the mat and ended with an overhand knot. The braid takes the place of the leaf midrib in the coconut-leaf technique and plaiting (
raranga) follows the same technique. Commencing on the left, the wefts are divided alternately into dextrals and sinistrals as the plaiting proceeds along the braid commencement edge. The left edge is built up to provide an oblique working edge with six or eight working dextrals and at the end of the braid, the plaiting section is completed by turning in the projecting dextrals to form the right edge. When the depth of the mat is obtained, the far edge is finished off in two ways. The oven covers follow the coconut-leaf technique by including the free ends of the dextrals and sinistrals in a three-ply braid which is ended with an overhand knot. The floor mats, however, follow in principle the more complicated finish used in pandanus mats. As shown in Figure 20b
, the principle consists of turning down the top dextrals into the working sheds of the last section


[image: Fig. 22. Mat commencement.a, unsplit butt; b, single weft.]
Fig. 22. Mat commencement.


a, unsplit butt; 
b, single weft.

and so defining the top edge by the right-angled bends of the dextrals. In the Maori technique termed 
tapiki or 
kopetipeti, both the top dextral and the free end of the sinistral in the shed are turned down. This method of treating the dextrals and sinistrals in pairs was also observed in the 
taviri technique of the Cook Islands (93, p. 109). However, it differs slightly from the Maori 
tapiki technique which is described with sleeping mats.

              
Sleeping mats (
takapau, porera) are made of flax which is treated by light scraping with a shell to remove some of the green colouring matter and then subjected to heat by passing it quickly to and fro over a fire or by the modern method of boiling in a kerosene tin. The flax becomes softer and whiter. Leaves of 
kiekie are treated similarly and provide wefts which are whiter but more brittle than flax.

              
The braid commencement of floor mats is not used and consequently the weft ends are not scraped. A Whanganui form of commencement (89, Pl. 81, Fig. 1) resembles the Cook Islands technique (93, p. 108) in using 

unsplit butt portions, but each butt portion contains only two wefts, one used as a sinistral and the other as a dextral. Butt portions, dyed black, were alternated with the undyed material to form a check pattern (Fig. 22
a). The unsplit butts were left for the last.

              
Another commencement with single wefts is illustrated by Figure 22b
. After the corner is formed, two fresh wefts are laid in the working shed, and the top working dextral (D.1) is crossed over them. The uppermost weft in the shed (D) is doubled back over the crossing dextral (D.1) and the under weft (S) is left down to form the added sinistral as shown by the stippled wefts in the Figure. After the other working dextrals are


[image: Fig. 23. Maori mat joins.a, joining dextrals; b, joining sinistrals; c, combination join.]
Fig. 23. Maori mat joins.


a, joining dextrals; 
b, joining sinistrals; 
c, combination join.

crossed over the shed, the long end of the doubled-back weft (D) projects below the lowest crossing dextral. When the two new wefts are laid in the next shed, the long end of the turned-back weft is bent at right angles to pass under the new pair to function as the added dextral. This move is shown by the preceding weft (D.7).

              
The sleeping mats are longer and wider than the floor mats and additional wefts have to be joined on to complete the length. The Maori join (
hono, maurua) differs from the Polynesian join (Fig. 20
a) in that the ends of the old wefts are turned back in the working shed and locked in position by crossing dextrals. New dextral wefts (Fig. 23
a) are added first by laying the new dextral (D.1) on an old dextral and pushing its stiff butt end under two crossing sinistrals. The plaiting proceeds until the new dextral is crossed by two more sinistrals. The old dextral (D.2) is drawn out from beneath the new one, given a right-angled turn to the right, and laid in the working shed where it is fixed by the next plaiting movement. In Figure 23
a, the new dextrals are stippled.

              


              
New sinistrals are added by laying them on the old sinistrals in the working shed. The old sinistral is twisted up from underneath to lie on the new sinistral in the upper part of the shed as shown in Figure 23
b. The top raised dextral (D.1) of the working set is laid across the shed to fix the old sinistral (S.1) which is then doubled back over the crossing dextral to assume a downward direction in the shed. The other working dextrals complete the movement. In the Figure, the new sinistrals are stippled and the doubled-back ends of the old sinistrals lying upon them are white.

              
The combination of the two joins is shown in Figure 23
c, starting with the dextrals below and followed by the sinistrals above. In the particular specimen studied, the turned-back old sinistrals are crossed by one crossing weft only (D.2) and the ends are left free for about 1¼ inches before being cut off. The free lower ends of the new dextrals and sinistrals with the turned-back ends of the old dextrals and sinistrals form a thick fringe of four layers. Hence the join is made with the under surface uppermost to conceal the fringed join when the mat is turned over for use.

              
The join is commenced a short distance in from the left edge and ended before reaching the right edge to avoid technical difficulties with the side edges. The old sinistrals on the left, which have not been reinforced, are continued to the left edge, turned inwards as dextrals, and when all are clear of the side edge, they are reinforced by a short dextral join beyond the main join. Similarly, the unreinforced dextrals on the right turn the right edge as sinistrals and are reinforced by a short sinistral join. Thus Maori sleeping mats have two short joins to complete the main join and the thick layer of weft ends offers a marked difference, both in technique and appearance, to the smooth, flat Polynesian join.

              
The finishing process at the far edge is the 
tapiki technique copied in floor mats. It is a combination on the same level of the methods of disposing of the ends of the old dextrals and sinistrals in the mat join (Fig. 23
c). In Figure 24
a, after the working edge has been built up and the top left corner defined by doubling back the top sinistral (x), the plaiting movements are illustrated on the right side of the Figure. The top working dextral (D.1) is passed behind the sinistral in the shed (S.1) and turned down in the shed on the old sinistral. The next dextral (D.2) is brought across the shed and the free end of the old sinistral (S.1) is doubled back over it to lie in the shed. The other working dextrals complete the movement and form the shed for the next sinistral. The free ends of the sinistrals (S) and the dextrals (D) are cut off below the lowest crossing dextrals.

              
An additional finish termed 
hiki is often used as further security against unravelling. The doubled-back dextral and sinistral ends below the last crossing wefts in the 
tapiki finish are left long and plaited in a 

four-ply braid as shown in Figure 24
b. Each double weft is turned down successively behind the braid and cut off below it as shown in the Figure. The unsplit butt portions at the commencement edge (Fig. 22
d) are dealt with last. With the underside uppermost, the butt portions are split into their respective free wefts. The left side is built up into a working edge and the 
tapiki finish carried out with the same technique as in the far edge (Fig. 24
a).

              

                

[image: Fig. 24. Maori mat finishes.a, tapiki; b, hiki.]
Fig. 24. Maori mat finishes.


a, tapiki; b, hiki.


                
              









Victoria University of Wellington Library




The Coming of the Maori

Palm-Leaf Baskets



              

                
Palm-Leaf Baskets
              

              
In Polynesia, different types of useful baskets are made of coconut leaf. The commonest type in the Cook Islands, termed a 
tapora (93, p. 172), is made of a section of leaf midrib with the leaflets intact on each side. The open leaflets on one side are plaited in check to the required depth with a working edge of six to eight dextrals, but the projecting free sinistrals on the left and free dextrals on the right are not turned in to form side edges as in mats. The leaflets on the other side are plaited similarly. The two sides are brought together and the free leaflets from either side at the ends project naturally as sinistrals and dextrals. These are plaited together to close the gaps at each end to an even depth with the sides. With the midrib below, the two plaited sides are brought together so that each edge with the free leaflet ends forms a line. Starting at the far end, the craftswoman plaits those leaflets inclined towards her in a three-ply braid by taking a weft alternately from either side, the leaflets pointing away from her being left out. On completing the first braid course, the basket ends are reversed so that the end of the braid is at the far end and the remaining free leaflet ends now point towards the plaiter. The braid end is doubled over and a second course completed by alternately including a free leaflet from either side in the braid. At the end, the braid is continued as a free tail and stopped with an overhand knot. The two-course braid closes the bottom of the basket securely and the midrib is then split to open the basket, the split midrib on either side forming the rim.

              


              
Another type of basket is made from a split coconut-leaf strip twice the length of the basket and with the leaflets on one side only. The leaflets are plaited in a continuous sheet but the projecting leaflets at either end are left free. The two ends of the sheet are brought together and the free leaflets are plaited to close the end. The sides of the plaiting are brought together and the bottom closed with the two-course braid technique used in the 
tapora basket. The open rim has already been defined by the continuous midrib strip.

              
Other types of improved coconut-leaf baskets are made but they do not concern us here.

              
It may be assumed, again, that the early Maori settlers applied the coconut-leaf technique to the 
nikau palm before flax became established as the standard material. It is to be expected also that flax was so superior that the use of 
nikau was abandoned except under circumstances where flax was not procurable. Such a condition applied in bush country and I was told at Koriniti on the Whanganui River that bird-hunting parties actually did make baskets out of 
nikau leaf in the forests of the interior. Fortunately a specimen preserved in the 
Dominion Museum was figured and thus described by Hamilton (46, p. 338, Pl. 44, Fig. 1):

              
"One [basket] is very ingeniously made from the leaves of the Nikau palm (
Rhopalostylis). The midrib being split, forms the upper edge of the basket."

              
From the illustration and the above description, it is evident that the Maori up to recent times occasionally made a basket from a section of 
nikau leaf by the same technique that the Cook Islanders made a 
tapora basket from a section of coconut leaf. Insignificant as the 
nikau leaf basket may appear as compared with the more durable flax basket, it forms an important technical link with the past.
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Flax Baskets
              

              
The early settlers in substituting flax for 
nikau leaf lost the advantage of the midrib commencement and had to find a method for combining the individual flax wefts into some other form of commencement edge. The problem was solved in the same way as in the flax mats by using a braid commencement. The scraped butt ends of the wefts were plaited into a three-ply braid, but with this difference, the wefts were added alternately on each side. On reaching the required length of the basket, the braid was secured by an overhand knot. The braid (
whiri) thus reached the opening stage of the coconut-leaf midrib with its bilateral leaflets.

              
The body of the basket was plaited to the desired depth by the same technique used with coconut-leaf baskets. However, as the commencement braid could not be split to form a rim opening, it had to remain as the bottom of the basket. Consequently, the continuous edge where the

plaiting ceased had to form the rim. The free weft ends, both sinistral and dextral, were plaited in a three-ply braid which fixed the plaiting edge and formed a finished rim.

              
Baskets made of green flax by the process described were used for carrying food of various kinds and served all the purposes of coconut-leaf baskets in Polynesia but they were much stronger and lasted longer. A superior type of basket is made of flax prepared in the same way as for sleeping mats. They correspond to the Polynesian baskets made of pandanus. The mats and baskets made of green flax have spaces between the wefts owing to shrinkage by drying, but the sleeping mats and baskets made of treated flax do not shrink and the wefts remain in close contact at their edges. Both flax and pandanus baskets are plaited in a sheet of the required depth and the ends joined as in the coconut-leaf baskets made with a split midrib. The plaiting forms a complete cuff with free weft ends at the upper and lower edges. The cuff is turned inside out and the free weft ends at the lower edge plaited together either as a braid or some form of 
tapiki finish. In others again, the butt ends of the wefts are scraped and the braid commencement of green flax baskets is used. The upper edge of the plaiting is finished off as is the rim by a number of techniques such as a three-ply braid (
whiri toru), four-ply braid (
whirl tuamaka) the sleeping mat finish (
tapiki), and a serrated edge (
whakakitaratara), which are described in my paper on plaiting (89, p. 737). These techniques with the exception perhaps of the four-ply braid are used in Polynesia with pandanus baskets. Many of the Maori techniques have yet to be described in detail. After finishing the basket, it is turned inside out again so that the cut-off ends in some of the finishes do not show on the outside.

              
The handles of the baskets are formed of plaited loops, one on the middle of each side. Some green flax baskets are provided with a number of loops along the braid rim on each side which are used for lacing the top of the basket when filled to overflowing capacity.

              
A very useful plaited article was made for containing cooked food, enough for one or two guests. It was made with wide wefts of unsplit half blades of flax (89, p. 726). It is named 
kono or 
rourou and takes the place of the 
raurau food containers of central Polynesia which were made of coconut leaflets.
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Other Plaited Material
              

              
Many other useful objects were made from flax by plaiting. On the East Coast, wide plaited bands (
paepae umu) of green flax were made to place around the circumference of the oven to keep food from straggling over the edge. On the West Coast, oven bands were made of bundles of narrow flax strips plaited into a thick three-ply braid. Rectangular fire

fans (
piupiu ahi) were plaited for fanning the fire, but fans for fanning the face were never made. Formerly, warriors wore belts (
tatua) which were plaited wide enough to be doubled along their length. Sandals (
paraerae) were plaited with flax and plaited carriers (
kawe) resembling swag straps were made to carry burdens on the back. Triangular sails (
ra, mamaru) were formerly made for ocean-going canoes and a good specimen has been preserved in the 
British Museum. These various articles have been described by me at greater length elsewhere (90, p. 344).
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Decoration
              

              
Decoration in plaiting was effected by changing the stroke from check to twill and simple geometric effects were produced by altering the number of wefts crossed in the twilled technique from the two usually to five. Further decoration was obtained by dyeing some wefts black. As foundation wefts, the black wefts had to continue on their oblique course to where they ended at a join (Pl. VI).

              
The only other native colour to black, used in plaiting, was yellow obtained by using wefts of 
pingao, the leaves of which are a natural yellow. The reddish brown dye used in weaving was not used in plaiting probably because it did not take well with unscutched flax. Some change in the appearance of small fancy satchels was obtained by using thin layers of bark from the 
houhi or ribbon-wood. In these, rosettes and tassels were formed but the idea was late European (Pl. VII).

              
A form of small satchel suitable as a handbasket for women was made from scutched flax fibre by the process of weaving either by the two-pair interlocking technique or by the 
taniko method. These satchels were decorated along the end and bottom edges with a fringe of white flax fibre.

              
The use of European trade dyes widened the field of decoration for those craftswomen manufacturing for trade, but the over use of new colours such as green and purple was not pleasing as compared with the older designs in black and white. However, the overdecorated articles were readily bought by the 
pakeha, notwithstanding, and hence stimulated a trade which was responsible for a variety of designs not previously known.
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Local Development
              

              
From the preceding descriptions, it is apparent that the ancestors of the Maori brought the principles of the coconut-leaf and pandanus-leaf techniques with them to New Zealand. They were applied to 
nikau leaves and flax and eventually flax became the staple material for plaiting. Certain adjustments had to be made because of the different nature of flax material. The scraping of the ends of the flax wefts to facilitate the braid commencement of green flax mats and baskets was a local 
develop-

ment. The change from the overlapping join of Polynesia to the double fringed join of New Zealand was due primarily to the difference between pandanus and flax. The simple overlapping join was found to be insecure with the stiffer flaxen wefts and so the join was made more secure by turning back the ends of the old wefts with a technique adapted from the established process of disposing of weft ends at the finishing edge. The braid finish was probably the original technique used with green flax. It was retained in the 
tapora oven covers, but in floor mats, the 
tapiki finish was probably borrowed from the sleeping mats. The main problems of plaiting had been solved before the Maori ancestors left Polynesia, but certain adjustments were necessitated by the change in material.
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Acculturation
              

              
The craft of plaiting, once so vitally important, has lost much of its value. The plaited sails of seagoing canoes disappeared early as ocean transport along the coasts ended. Leather shoes replaced plaited sandals, and plaited war belts ceased to be of use. Food and firewood formerly carried by plaited burden carriers on the backs of human beings are now transported in wheeled vehicles drawn by introduced quadrupeds. The plaited oven along the coasts ended. Leather shoes replaced plaited sandals, and plaited 
kono receptacles for serving food have been largely forgotten through the adoption of crockery.

              
The articles which linger on are mats and baskets. In country districts, the plaited floor mats have not yet succumbed to linoleum and woven carpets, and the tribal meeting houses still demand an equipment of 
takapau sleeping mats as the correct covers for the floor space on either side of the median passage. The green flax baskets still remain the best receptacles for gathering in the root crops and for other purposes. The better class of basket, once used for holding clothes and other property, has given way to wooden chests and suit cases. Even the smaller kits in which an older generation of women carried their pipe, tobacco, and matches have given way to the leather or cloth handbags in which a younger generation carry their cigarettes, lighter, handkerchief, and makeup necessities. Yet even now, the manufacture of sleeping mats has dwindled to certain districts. At Koriniti in 1921, the older women who were demonstrating plaiting to me complained that the teen-age girls who were trying to assist, could not split the flax leaves into wefts of even width. They shook their heads with forebodings of the future. Thus the rough mats and baskets will be replaced by trade substitutes as the younger generation of women become more and more absorbed in 
pakeha activities which will leave them with less and less time to learn and to devote to the ancient but now out-of-date craft of plaiting.
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Clothing

            

              

When the ancestors of the maori were living in central Polynesia, they required little in the way of clothing beyond what was dictated by the feelings of modesty. When the early settlers arrived in New Zealand, it is to be assumed that they were wearing the type of garments that were in vogue in central Polynesia at the time of leaving. There is no reason to believe that the types of essential garments underwent any change in the homeland during the centuries that followed the separation for the climatic conditions did not change and the raw material was always available.

              
A comparative study of Polynesian clothing reveals that the garments for ordinary wear consisted of a loincloth for men and a skirt for women, though varying developments have taken place in garments and head-dresses for festive occasions, for chiefly regalia, and for some priestly ceremonies. The men's loincloth, termed 
mano or 
malo, was a long strip of material, ten to twelve inches wide, which was passed backwards between the thighs to cover the genitals and then wound around the waist for support. The women's skirt, termed 
pareu in the Cook and Society Islands, was a wider piece of material wound around the waist and descending to above the knees for single girls and below the knees for married women.

              
The materials of which the loincloth and skirt were made differed in volcanic islands and atolls. In volcanic islands, they were made of bark cloth beaten from the inner bark of the introduced paper mulberry termed 
aute in central Polynesia. In atolls where the paper mulberry would not grow, the loincloth was plaited as a long band from pandanus leaf. In Rakahanga atoll (96, p. 136), the term 
maro included two types of plaited loincloth, a short and a long. The short type, specifically termed 
mahere, was passed between the legs and kept up by a length of sennit passed around the waist, the ends then hanging down over the belt. This type 

was used for everyday wear. The long type termed 
taoa was used on social occasions, and was decorated with overlaid plaiting in colour and the ends with fringes of finely split bast. The old one that I saw was 22 feet 5 inches long, 10.5 inches wide in the middle, and 14.5 inches at the ends. After being passed between the legs, it was wound around the waist.

              
The skirt in atolls was made of shredded coconut leaflets which hung down from a braided waist band. This was the everyday garment. An alternate form was plaited from pandanus leaves to form a kilt or short skirt and was used on social occasions.

              
As protection for the body against the cool of the evening, a piece of bark cloth was wrapped around the shoulders and in central Polynesia, this developed after the Maori ancestors left into a poncho-like garment termed a 
tiputa in which a hole (
puta) was made for the head so that the rectangular piece of cloth hung down from the neck to cover the front and the back of the body. In atolls, a cape was plaited with coconut leaflets and well-made specimens from Tongareva (Penrhyn) collected by the Wilkes Expedition are preserved in the United States National Museum at Washington.


            
            

              

                
Early New Zealand Garments
              

              
The early settlers undoubtedly knew the loincloth and the skirt but the first two waves which arrived in New Zealand were faced with the same problem as the atoll islanders with regard to raw material for they did not bring the paper mulberry plant with them. However, they found a substitute material in the indigenous flax and their knowledge of plaiting would readily enable them to plait a long band as a loincloth for men and a form of kilt or mat to serve as a skirt for women.

              
Evidence in favour of the early existence of the plaited loincloth is provided by the 
Chatham Islands. Skinner (71, p. 110) quotes early European visitors as mentioning a small mat which the Morioris passed under the crutch and attached in front and behind to a belt. This corresponds to the short type of 
maro used by the Manihiki people for everyday wear. A long 
maro termed a 
marowhara is mentioned in 
Moriori legends and any doubt as to its technique is dispelled by an actual specimen in the 
Dominion Museum which has been described by 
Roger Duff (31, p. 213). This 
maro is made of scraped but unscutched flax by plaiting in check. It is 16 feet 10.5 inches long but rather narrow with a maximum width of 5¾ inches. It is decorated, as seen from the illustration (Pl. VIII), with narrow longitudinal bands of colour by a form of overlaid plaiting and the ends are decorated with tufts of feathers. It was worn by men of rank or going to war and thus marked social distinction like the long 
maro of Manihiki. Both are characterized by fine plaiting, overlaid colour decoration, and fringed ends albeit the 
Moriori 
maro was fringed at the ends with feathers instead of fine strips of bark.

              


              
Further interesting information is recorded by Duff (31, p. 214) regarding a fragment of fine plaiting excavated from a rock shelter in the South Island and now in the Otago Museum. The specimen is decorated by overlaying a darker strip of material over the foundation wefts in a technique similar to that of the 
Moriori 
marowhara. From its fine plaiting, Duff concludes that the fragment was part of a 
maro and suggests the presence of the plaited 
maro in the South Island within a century or two ago.

              
If we accept the theory that the 
Moriori were a branch of the earliest settlers of New Zealand who found their way to the 
Chatham Islands before the coming of the Fleet, we may assume that through isolation, they continued to plait a form of loincloth which was in vogue in New Zealand before they left. The presence also of the plaited 
maro in the southern part of the South Island indicates that a similar technique was preserved in a part of New Zealand which was fairly remote from the centre of development in the North Island. However, the retention of the archaic plaiting technique appears to have been confined to the loincloth for some rain capes in the Otago Museum (91, p. 192), obtained from a cave in central Otago, indicate clearly that the makers were acquainted with the single-pair twine that formed part of the later development of weaving.

              
The early technique of the female skirt or its equivalent is a matter for speculation. Information from the 
Moriori is scanty but Hunt, quoted by Skinner (71, p. 109), stated that "In addition, the females girded their loins with a band of plaited flax." As throughout Polynesia women did not wear the 
maro, it may be assumed that the 
Moriori women observed the same convention. Hence the plaited band of flax may have been a short skirt. It was easy enough for the early settlers in New Zealand to have arrived independently at the atoll technique of plaiting a band of sufficient depth for concealment and then allowing the weft ends to hang down free. In fact, the modern dance kilt (
piupiu) might well have been derived from such a prototype. In these, the plaited part has been replaced by weaving and the pendent free weft ends, through being lightly scraped and subjected to heat, were curled into cylindrical rolls (91, p. 47).


            
            

              

                
The Rain Cape
              

              
Protection against cold and wet demanded as much attention as the protection of modesty. The idea of a wrap or a cape for the shoulders needed amplification in the colder climate of the new land. That the need was met is supported by Turaukawa (81, p. 70) who states that the garment of the first settlers was a 
pake, which he describes as a rough rain cape of 
kiekie or flax worn by women and men alike. The 
pake, as we know it, is the roughest type of rain cape with an outer thatch of overlapping 

free ends to shed the rain. The body, however, is formed of roughly dressed flax by using a single-pair twined weft. It is probable that Turaukawa used the term 
pake because it was the poorest type of cape that he knew of but the use of the term cannot be accepted as evidence that the type of rain cape made by the first settlers was made by the same technique as the 
pake of later development. It is probable, therefore, that the early rain capes were made of undressed flax by the current technique of plaiting. Here again, we have supporting evidence from the isolated 
Moriori who, according to early visitors to the 
Chatham Islands, wore shoulder mats made of flax with the ends hanging down on the outer side to shed the rain. No indication is given as to technique but fortunately a rain cape in the Canterbury Museum was identified from the Museum records as probably 
Moriori. From the description and photographs sent to me by 
Roger Duff, the cape shows a more primitive technique than any of the known types of Maori rain capes. Instead of being woven with a body of dressed flax fibre, it is plaited in twilled-twos with wefts of unscutched flax. It is 41 inches wide and 34 inches long. There are five joins in the plaited body and it appears as if the old wefts were turned down in a form of floor mat join with the free ends long enough to overlap the join below. Thus an overlapping thatch was provided on the outer surface of the cape (Pl. IX). This form of plaited rain cape could well conform to the original type of rain cape referred to by Turaukawa as the 
pake of the early settlers.

              
Thus the available information indicates that the early settlers retained the two essential garments of Polynesia in the male loincloth (
maro) and the female skirt while they amplified the wrap or cape by adding an outside thatch to shed the rain. The techniques were adjusted to flax material and the craft used was plaiting.


            
            

              

                
The Introduction of Bark Cloth
              

              
The settlers of the Fleet period brought the paper mulberry plant with the central Polynesian name of 
aute which was applied to both the plant and the cloth made from it. Its growth, however, was restricted by climatic conditions to the northern part of the North Island. On the east coast, it was cultivated as far south as Hawkes Bay and the place name of Te Aute is said to commemorate an unsuccessful attempt to grow the plant in that locality. It was actually manufactured into cloth for loincloths as traditional references mention the 
maro aute. It was also used for kites (
manu aute), ear ornaments (
whakakai) and other minor objects. Tradition is supported by the discovery of two four-sided beaters with longitudinal grooves which were dredged up from under seven feet of gravel in the 
Whangarei Harbour (91, p. 10). These valuable artifacts were made of local wood and are now preserved in the 
Auckland Museum (Fig. 25).

              


              
Tradition states that experiments were tried with local plants such as the 
houhi (
Houheria populnea) but no satisfactory substitute was found.

              
However, the supply of bark cloth was not only limited in quantity and distribution but the material proved unsatisfactory in the more rigorous climate of New Zealand. The settlers of the Fleet were forced to abandon their introduced paper mulberry as an adequate source for clothing material. They followed the example of their predecessors in using flax and at first they probably made their garments by the process of plaiting. Any continued manufacture of bark cloth in the north was a matter of sentiment rather than utility. Some specimens of bark cloth collected by early navigators and attributed to New Zealand, have been labelled inaccurately, for some that I saw at the 
British Museum bore the


[image: Fig. 25. Maori tapa beaters (Auckland Mus.)]
Fig. 25. Maori 
tapa beaters (Auckland Mus.)

obvious coloured designs of Hawaii. How long the plaiting technique was continued, it is impossible to tell. Certain it is that the attention devoted to flax resulted in local developments which changed the clothing technique from plaiting to a form of weaving.


            
            

              

                
The Change in Technique
              

              
Textiles made from flax by plaiting were somewhat stiff and rough and not the best form of garment for wearing next to the skin. The early settlers tried to make the loincloths softer and more pliable by scraping the flax on both surfaces and splitting it into narrower wefts.

              
In scraping flax with a shell, the early settlers found that the leaves were rich in strong fibres which by extra scraping could be freed for making fishing lines, nets, and cordage. It was found that a greater abundance of fibre was in the upper half layer of the leaves. To avoid the tedious task of scraping away the lower half of the blades, a method was devised for lightening labour. The side edges and the midrib were split off and discarded and a half blade with the lower surface uppermost was doubled over the left forefinger at a point towards the butt end. While held taut with the left hand, a transverse incision was made across the 

half blade to roughly half its thickness. The flax was straightened out, a shell scraper applied to the surface under the incision, and by exerting pressure from the incision outwards towards the tip end, the part of the leaf which was cut through peeled off in a continuous layer. The butt end of the leaf was treated similarly. The peeled off portion consisting of the true under surface and layer with little fibre was discarded. The retained strip which was the full length of the leaf, consisted of the true upper surface and the layer beneath it which contained most of the fibre. To clear the fibre, the upper strip was further scraped to remove the upper epidermis and the interfibrous material and it is this process of extra scraping to clear the fibre that is termed scutching.

              
In the process of preparing flax fibre, the early settlers became acquainted with the fact that the stiffer under layer of the flax leaves could be split off and it must have been obvious that the unscutched upper layer could be split into narrow wefts to form softer and more pliable garments by the prevailing technique of plaiting. The unscutched upper layer is soft and fibrous and any unremoved epidermis turns a distinct yellow in colour. Fragments of fine plaiting have been discovered in addition to that described by Duff, in which the fibrous wefts contained a good deal of yellow epidermis. It is thus possible that they are relics of an older technique in which the split, unscutched upper layer was actually plaited into garments such as the loincloth 
maro. However, at some period down the path of technical development, the early craftsmen abandoned plaiting as the orthodox technique for manufacturing clothing.

              
It may be reasonably assumed that the change in technique was due to the change in the nature of the material used. Plaiting with narrow wefts is rendered more difficult through the free ends being more liable to become tangled than wider wefts. If the wefts are soft and fibrous, the difficulty is increased. The Samoans solved the difficulty in making fine mats of the upper layer of pandanus leaf and shaggy garments of bark fibre by plaiting a short section and then tying the free ends of the sinistrals together with a slip knot termed 
fausa and doing the same with the corresponding dextrals (95, p. 270, Fig. 155). Thus the two sets were kept distinct and when the plaiting came round, the knots were loosened for the short sections which could be controlled. By means of the 
fausa technique, the Samoans were able to lessen the problem of entanglement and so retain the technique of plaiting in making two types of clothing.

              
The Maori must also have encountered the problem of entanglement when or if they used the unscutched upper layer of flax and even more so when they began to use scutched flax fibre as material for better garments. If, as I believe, they used plaiting at first they showed 
remark-

able originality in solving the problem of entanglement by adopting the entirely different technique of single-pair twining.


            
            

              

                
Single-Pair Twining
              

              
The single-pair twine was used throughout Polynesia and in New Zealand in making fish traps. Whenever available, the material used was the aerial roots of the local 
Freycinetia (
kiekie or 
'ie'ie) but other roots or vines were also used. Containers of various kinds were also made with the single-pair twine.

              
In making traps, the vertical or longitudinal lengths of single vines were fixed in position by a pair of vines being twined around each single vine or rod, a half turn being made so that the front and back vines of the twining pair changed position on each rod. On completing the circuit of the rods, the twine was not made to meet the commencement end to form a hoop but was diverged so as to continue a spiral course with an equal interspace between the rows of twining. This technique with stiff material comes under the general category of basketry.

              
The single-pair twine was used in close rows to form more compact objects. In Hawaii, a close single-pair twine with 
'ie'ie aerial roots was used to cover gourd and wooden vessels and to make containers of vine alone. In Tahiti, a close single-pair twine was made with two-ply coir cord to cover the wooden core of symbols representing the gods.

              
The application of the single-pair twine to soft, fibrous material was not present in western, northern, and eastern Polynesia. In central Polynesia, it was not used for garments in the Society Islands but in the Cook Islands it does occur as one or two rows below the waist band of bast kilts used in dancing. It also occurred sporadically in some of the 
Tuamotu atolls. Thus there is no evidence that single-pair twining was an established technique for making garments in central Polynesia. Therefore, it may be assumed that after experimenting with soft scutched flax fibre for clothing, the Maori independently adopted the single-pair twine of fish traps to avoid the disadvantages involved in plaiting. However, in applying the single-pair twine of stiff material in circular objects to soft material on a flat surface, the general technique changed from basketry to downward weaving (Fig. 26).


            
            

              

                
Downward Weaving
              

              
In the process which developed, a vertical set of threads is crossed at right angles by a single-pair twine in spaced rows from above downward. Though the technique resembles basketry in the use of a spaced twine, it resembles weaving still more. The vertical threads, therefore, may be termed warps and the elements crossing them, the weft. As the weft works downward, the process may be appropriately termed downward 

weaving and as the fingers manipulate the weft pair around each warp, it may also be termed finger weaving. Thus the use of the terms downward weaving or finger weaving prevents confusion with the more widely used technique of loom weaving.

              
In practice, a set of warps is set up by doubling a long weft thread around the upper end of the first warp, making a half turn to enclose it, and adding successive warps with a half turn of the two weft threads in the single-pair twined technique (Fig. 26a
). When the weft row reaches the required width of the garment, the two weft threads are tied around the last warp with a reef knot. Separate threads are tied to the two ends of the weft row, the row is drawn taut, and the ends tied to the upper ends of two sticks stuck in the ground. The warps thus hang down


[image: Fig. 26. Single-pair twining.a, commencement; b, attached to weaving sticks.]
Fig. 26. Single-pair twining.


a, commencement; 
b, attached to weaving sticks.

vertically and a second weft row is commenced on the left, a little distance below the first weft row. The second row is worked across to the right edge in a manner similar to the first and subsequent rows are added in the same way (Fig. 26b
). The space between the weft rows varies with the type of garment but the same interspace is maintained throughout in individual garments. When the weaving approaches ground level, the lowest weft row is raised and hitched to the upper ends of the sticks. Some weavers use a second pair of sticks to which the lowest row is raised. Successive weft rows are added until the depth of the garment is attained.

              
There can be little doubt that the first garments made with the single-pair twine were rain capes with outer overlapping tags of flax to shed the rain like a shingled roof. In weaving, the outer surface of the garment is towards the weaver in order that the tags may be applied to the warps as the work proceeds. The garments are also woven upside down so that the first or top weft row becomes the bottom row when the completed garment is worn. The reversed position in weaving serves two important purposes. First, the long ends of the tags are directed upwards so that 

they do not interfere with the twining of the weft row below. Secondly, the warp ends are left long, after the last weft row and these ends are plaited in a thick three-ply braid to serve as a finished neck border. When the completed cape is reversed for wear, the rain tags hang downwards in overlapping rows to form a complete thatch.

              
The Maori term for weaving is 
whatu which distinguishes it from plaiting which is termed 
raranga. The warps are termed 
whenu and the weft, 
aho. The single-pair weft is termed 
aho patahi and weaving with the 
aho patahi is consequently 
whatu aho patahi. The neck of a garment is the 
ua, the lower border the 
remit, and the side borders the 
tapa. The general term for clothing is 
kakahu or 
kahu but the different types of garments have received specific names which may vary among different tribes.

              

                

[image: Fig. 27. Tags and warps.a, pake; b, pureke; c, pota; d, hieke.]
Fig. 27. Tags and warps.


a, pake; b, pureke; c, pota; d, hieke.


                
              

              
The rain capes which are made with the single-pair twine have developed into a number of varieties in which the formation and attachment of the rain tags indicate the process of evolution which has taken place. The simplest and coarsest is the 
pake or 
para in which the warps are formed of short lengths of coarse, poorly scutched flax. A certain length of the warps is left free or projecting to act as tags and the subsequent short lengths are added in the same way (Fig. 27
a). An improvement is made in the 
pureke cape (Fig. 27
b) in which the unscraped ends of the short warps are left out as wider tags to form better thatch cover. In the preceding two types, the warps are formed of short lengths, one end of which forms the rain tags. As long warps involve extra work and care, it would appear that the warps composed of short pieces joined together by the twining technique indicate the early stage of development.

              
The 
pota cape (Fig. 27
c) shows an advance in which long complete warps were used and separate rain tags with short scraped ends were added, the scraped ends being fixed under two or more weft rows. A 

further improvement was made in rain cloaks in which warps of scutched fibre were made the extra length to convert a cape ending at the waist into a 
hieke cloak extending to the heels. Tags of double length were scraped in the middle which, being caught under the weft row, formed double tags (Fig. 27
d). See Plate XI.

              
A rough rain cape was made of 
kiekie leaves which were soaked in water until the interfibrous material could be easily removed by drawing the leaf through the fingers. This material was used in the 
para type of cape. A superior cape was made from the leaves of the 
Cordyline indivisa (
toi) which were treated in the same way as the 
kiekie leaves. The cape was well made with long warps and the fibre was thick and strong. The cape was used by warriors and it was honoured by being named a 
kahu toi (91, Pl. 16).

              
A superior type of cape was thickly covered on its outer surface with long flaxen rolls which were scraped at intervals to expose the fibre which was dyed black. The flaxen rolls were prepared by the same process as the material in the dance kilts (
piupiu). The cape was a social garment being devoid of rain tags. The black and white rolls gave it a decorative appearance and they could be made to rattle as the wearer moved about. The thick three-ply braid was the usual form of neck border in all capes but there were a number of variations (91, p. 184). Extra length fringes at the neck border of both capes and cloaks were termed 
kurupatu. The rain cloak (
hieke) was the earliest form of cloak and it continued to be the most useful. It was worn or carried on expeditions or visits, for one never knew when it would rain. At night, it formed a satisfactory bed cover. The rain tags were usually dyed black and relief in decoration was obtained by spacing tags of the mountain flax (
Phormium colensoi) which turn a distinct yellow in colour. The orthodox technique was the single-pair twine but the two-pair weft was used occasionally. See Plate X.


            
            

              

                
Weaving Implements
              

              
In preparing the material, a marine shell, usually mussel, is used for Scraping and scutching the flax fibre. The fibre is washed to remove any green colouring material, then dried and twisted into hanks.

              
Stone pounders (
patu muka) were made to beat the hanks of fibre on a flat, waterworn boulder. These beaters were round in section with a rounded distal end and ground down to a convenient hand grip also rounded in section (Fig. 28). They are fairly heavy and must not be confused with fern-root beaters (
paoi) which are usually made of wood.

              
Weaving sticks (
turuturu) were in pairs and averaged from 17 to 22 inches in length. They were probably plain sticks originally but as they became part of a woman's equipment, they received more care. Some were plain with a knob at the upper end and sharpened to a point at the 




[image: Fig. 28. Flax pounder (after Best, 16, vol. 2, p. 528).]
Fig. 28. Flax pounder (after Best, 16, vol. 2, p. 528).

lower end for sticking into the ground. Others were elaborately carved with human heads or human figures with inlaid 
haliotis-shell eyes. They were interesting enough to be collected as objects of art (Fig. 29).

              
Both the stone pounders and the weaving sticks were local developments in New Zealand which originated with the locally developed craft


[image: Fig. 29. Weaving sticks. a, b, d, Auckland Museum; c, e, Oldman coll. (157, 158).]
Fig. 29. Weaving sticks. 
a, b, d, 
Auckland Museum; 
c, e, Oldman coll. (157, 158).

of downward weaving. The above were the only implements used and statements by early writers about a spinning wheel, weft shuttle, and scutching comb are nonsensical.


            
            

              

                
The Two-Pair Weft
              

              
The stimulus of making better garments for persons of social importance led to greater development in the manufacture of cloaks. A new form of weft consisting of two pairs of threads instead of one pair came into vogue as the orthodox technique for dress cloaks and the single-pair weft remained with the humbler yet always useful garments for shedding rain. The technique with the two-pair weft consists of doubling a long pair of threads around the first warp on the left to form a front and a 

back pair. The back pair is opened out and the front pair is passed between its two threads. The two pairs are drawn taut around the warp. In crossing, the back pair is now in front. The next warp is placed between the two pairs and the process repeated around each warp from left to right, the two pairs changing position on each warp and always the back pair opening out on the right of each warp to enclose and interlock with the front pair (Fig. 30
a). The rest of the body technique is similar to that with the single-pair twine, including the commencement at the bottom and the free warp ends being left long for the neck finish.

              

                

[image: Fig. 30. a, two-pair weft technique; b-g, tags.]
Fig. 30. 
a, two-pair weft technique; 
b-g, tags.


                
              

              
The two-pair weft is termed 
aho rua. I could not find any trace of its organized use in central Polynesia so it may be credited as a local invention in New Zealand.


            
            

              

                
Dress Cloaks
              

              
For the manufacture of superior garments with the two-pair interlocking weft, the fibre was well washed, beaten, and rubbed between the hands to whiten and soften the material. The long warps were prepared by rolling the appropriate thickness of fibres on the bare thigh in a single twist so that they resembled yarn. The wefts were formed of threads of unbeaten fibre.

              
A plain cloak (
parakiri) used by commoners or for rough wear was made without any ornamentation. The better cloaks were distinguished and named from the form of ornamentation which was applied to the outer surface of the warps and fixed by the crossing weft in the process of manufacture. The decoration took the form of black cord tags, pompoms, feathers, and flaxen rolls. The method of attaching rain tags and decorative elements is shown in Figure 30
b-g.

              
The long ends of the warps, left free after completing the last weft row, were made into neck borders of different types (91, p. 184) which departed from the thick three-ply braid of rain capes and rain cloaks.

              
The main classes of cloaks made with the two-pair weft and with decoration on the outer surface are as follows:

              


              


	1.
	Tag cloaks (
korowai): decorated with short doubled lengths of closely twisted two-ply cord dyed black (Pl. XII). A variety termed 
karure was formed of loosely twisted black cords which appear as if the cords were unravelling. Undyed cords were also used in a garment named 
hima.


	2.
	Pompom cloaks (
ngore): with pompoms of dyed flax but red worsted was much preferred after trade contact.


	3.
	Feather cloaks (
kahu huruhuru): feathers from various birds were used and when the feathers from one kind of bird were mostly used, the cloak was specifically named after the bird. Thus a cloak of 
kiwi feathers was named 
kahu kiwi. The most valuable cloak was covered entirely with the red feathers from beneath the wings of the 
kaka parrot and from the chiefly red colour, it was named 
kahu kura. Various combinations in rectangular patches were made with differently coloured feathers such as the white breast feathers and the green neck feathers of the native pigeon. See Plate XIII.


	4.
	Cloaks with flaxen rolls (
waikawa): ornamented with flaxen rolls like those in dance kilts and the superior type of cape.


              
              
In post-European times, coloured worsteds were much used to form twisted cords and pompoms and to decorate panels along the side and lower borders. Many composite garments were made in which tufts of feathers, cord tags, and flaxen rolls were distributed over the same garment.


            
            

              

                
Close Single-Pair Twining
              

              
A development from spaced single-pair twining consisted of making the weft rows as close together as possible and so producing a thick, strong textile like canvas (Fig. 31). Three types of garments were made with this technique.

              

                

[image: Fig. 31. Close single-pair twining.]
Fig. 31. Close single-pair twining.


                
              

              

                


	1.
	War cloaks (
pukupuku). These were plain without any decoration and were said to give protection against spear thrusts.


	2.
	Dogskin cloaks (
kahu kuri). These were formed from the plain war cloaks by the addition of long narrow strips of dog's hide with the hairy surface external. They were sewn on in vertical strips so as to 

completely cover the outer surface (91, pp. 53, 153). Variations in the arrangement of different coloured hair strips in vertical panels received specific names such as 
ihupuni, topuni, and 
puahi. See Plate XIV.


	3.
	Tufted hair cloaks (
mahiti). These were decorated with seized tufts of long white hair from dogs' tails.


                
              

              
The dogskin cloaks were highly valued as dogs were never plentiful and were the property of chiefs. They were a purely local invention and thus the story of the Aotea canoe being bought in Hawaiki for a dogskin cloak, is an interpolation. To further honour chiefly rank, the cloaks were ornamented with narrow side bands in colour and so they introduced the subject of ornamental coloured borders.


            
            

              

                
Coloured Borders
              

              
The introduction of colour into the narrow side bands of the dogskin cloaks was very simple. The bands were made by close single-pair twining like the body of the cloak but a thread dyed black or brownish red formed one of the weft pair. By the technique of single-pair twining, the coloured thread came to the front on alternate warps. By starting with the same colour in front on the first warp, the successive weft rows would have produced straight transverse lines but from the garments examined, it is evident that oblique lines were preferred. This was easily done by alternating the front colour on the first warp in each weft row (Fig. 32
a). It is obvious that the coloured and the white threads of the weft had to be knotted together on the left of the first warp.

              

                

[image: Fig. 32. Colour technique.a, half turn; b, full turn (birdcage twine).]
Fig. 32. Colour technique.


a, half turn; 
b, full turn (birdcage twine).


                
              

              
An advance from coloured lines to coloured bands was easily effected by changing the half turns of the single-pair twine to full turns with the thread whose colour was to be kept in front, while the other thread remained passive at the back of the warps. Thus in making bands of colour three warps wide and commencing with black, the black thread passes in front of the first warp on the left and the white behind it. Instead, however, of making a half-turn and reversing the colours, the 

black makes a complete turn around the white and thus passes over the front of the second warp while the passive white continues behind it The process is repeated over the third warp and we have our three blacks. The black now makes a half-turn with the white which comes to the front. The white passes over the front of the fourth warp while the now passive black passes behind it. The white makes a complete turn around the black and passes over the front of the fifth warp. It repeats the full turn and passes over the front of the sixth warp. Its quota being completed, it makes a half turn to bring the black to the front when the process is repeated for the full length of the weft row. A full turn keeps the same colour in front and a half turn changes it. Here again oblique bands were preferred to transverse or vertical bands, and the colours were moved one warp to the right in successive weft rows (Fig. 32
b).

              
The technique of making a turn over a warp and around a passive horizontal element at the back resembles the technique used in making wire bird cages and it has been referred to as the birdcage twine. The Maori technique, however, differs in using a half turn regularly to reverse the active and passive elements to change the colour. The coloured bands may be made as wide as desired by including more warps in each colour but the technique restricts the number of colours to two.


            
            

              

                
The Coloured Taniko Border
              

              
There appears little technical doubt that the narrow two-coloured side borders of the dogskin cloaks prepared the way for the wider decorative


[image: Fig. 33. Taniko technique.a, front; b, back; c, design.]
Fig. 33. 
Taniko technique.


a, front; 
b, back; 
c, design.

bands in more than two colours which made 
taniko work the masterpiece in Maori weaving. The dogskin cloaks were restricted to two colours because there were only two threads in the weft. Some inventive genius merely added another coloured thread to the weft and carried on with the same technique except that there were now two passive elements at the back instead of one (Fig. 33a, b
). Thus in using black, white, and red, the composite weft contained a thread of each colour. The colour desired in front formed the active thread and the other two merely con-

tinued
 along behind the warps. Thus when black was desired, the black made full turns around the passive white and red threads for the number of warps desired. After crossing the last warp, black passed back to join the passive threads, and red, if desired, was brought forward in the same interspace to become active. Thus black and red made a half turn to change colour. The weaver had complete control of her colours and yellow was often used to form a fourth colour. With such a composite weft, a two-ply twisted white thread was added. It remained with the passive threads throughout but now and again, it was pulled to straighten out the row. A twisted thread was used to distinguish it from the white thread used in the coloured designs. The colours were used to form geometrical patterns with oblique lines, bars, zigzag bands, triangles and lozenges as the artistic taste of the weaver devised (Fig. 33c
).


            
            

              

                
Plain Cloaks with Taniko Borders
              

              
In developing geometrical designs in 
taniko work, the use of triangles and lozenges required more depth than the simple oblique bands in the dogskin cloak borders. Thus if a triangle forming the upper half of a lozenge took 16 weft rows, it took another 16 rows to complete the motif. Consequently the 
taniko borders were much wider than the narrow borders of dogskin cloaks. However, as the narrow borders in two colours had apparently become established as the correct decoration for dogskin cloaks, the 
taniko bands were not applied to them. The same reservation seems to have been applied to the established cloaks made with a two-pair weft. Thus the Maori craftsmen solved the difficulty by inventing a special kind of cloak on which to display 
taniko borders. The fibre of these cloaks was not washed or pounded, in order that the yellowish tint of the natural fibre should form a further distinction from the other types of cloaks. They were woven with the spaced two-pair weft and, as the body was plain without any attachments, the weaving commenced at the neck border instead of the bottom. The neck was thus plain without the elaborate neck finish of cloaks which were woven upside down. Narrow bands of 
taniko were attached to the two sides and a deeper, more elaborate band was attached to the lower border.

              
The plain cloaks with 
taniko borders divide into two classes.

              

                


	1.
	
Parawai or 
Kaitaka. Weaving commenced with the neck border and, when worn, the weft rows ran horizontally as in other cloaks. A variation termed 
huaki had double side and lower borders (Pl. XV).


	2.
	
Paepaeroa. The body was woven in horizontal weft rows according to the established technique but on completion, the first row was turned to the left to form the left border and the 
taniko borders were attached to the side and lower borders so formed. When worn the weft rows ran vertically instead of horizontally and hence caused confusion to writers 

who thought that the weft rows had been woven vertically by some different technique.


                
              


            
            

              

                
Bias Wefts
              

              
Another remarkable development was the insertion of short weft rows termed 
aho poka during the process of weaving to form slight bulges in the parts of the cloak that fitted over the shoulders and the buttocks (91, p. 104). The cloaks were worn with the middle of the neck border over the left shoulder and the shoulder and buttock bulges or 
poka fitted over the corresponding protuberances of the body and brought the two side


[image: Fig. 34. Bias wefts.]
Fig. 34. Bias wefts.

edges neatly together on the right side when the outer ends of the neck border were tied over the right shoulder (Fig. 34). Without the 
poka bulges, the lower corners of the garment diverge considerably when worn. I heard an expert weaver say of a badly made cloak without bias wefts, "It hangs like a blanket."


            
            

              

                
The Loincloth
              

              
The loincloth (
maro) of the Polynesian type preserved in the 
Chatham Islands appears to have been abandoned generally as a garment for ordinary wear. The early voyagers from Cook downwards do not mention seeing it in use. Yet incantations used by warriors preparing for battle contain such lines as the following:

              

                  

                    
	
                      
Homai taku maro
                    
                    
	Give me my 
maro

                  
                  

                    
	
                      
Kia hurua
                    
                    
	To be girded on

                  
                  

                    
	
                      
Kia rawea
                    
                    
	To be fastened on


              


              
A specimen in the 
Auckland Museum is made of dressed flax with the two-pair weft and is triangular in shape with tags of black threads on its outer surface. Strings at the base of the triangle pass around the waist to support it and the apex is drawn back between the legs to cover the genitals. Another string ties the apex to the waist strings. A second type was formed of a front and a back triangle joined at their apices and tied at the sides. It is possible that the changed pattern superseded the long band when the change from plaiting to weaving took place. From the evidence of the incantation, it may be that the revised 
maro was used only in war. In everyday life, it appears to have been replaced by the kilt or skirt.


            
            

              

                
Kilts and Skirts
              

              
A number of kilts preserved in museums were made with a single-pair twine; and some, ornamented with lengths of rolled flax attached to the outer surface, are so similar to capes ornamented with similar rolled flax lengths that they appear identical at first sight. However the capes have two tying cords fastened to the neck braid some distance in from the ends whereas the kilts have the three-ply braid of the upper border continued as a free cord at one end while another cord is attached to the other end of the braid border. The tying cords thus reveal whether the garment is tied over the shoulder as a cape or around the waist as a kilt. The modern dance kilts made of rolled flax have just a few rows of single-pair twining below the waist band.

              
The kilts were worn by women and are the direct descendants of the original plaited kilts or skirts of the early settlers. They were also worn by men on occasion but according to the early European visitors, the men frequently dispensed with a lower garment.

              
It is also evident from the early accounts that cloaks were worn as skirts which reached to the heels. When so worn they were referred to generally as 
rapaki.


            
            

              

                
Belts
              

              
Plaited war belts (
tatua kotara) have been mentioned under plaiting. Women wore belts (
tu) formed of braided strands of fragrant 
karetu grass. Early voyagers who mentioned them have stated that bunches of fragrant grass or leaves were suspended from the belts in front.

              
The best belts were made of dressed fibre. A fine example in the 
British Museum consists of a band 6 feet 8 inches long and 18 inches wide with end cords for tying. The weaving technique is unique in that it consists of close rows formed with the two-pair weft.

              
Cook (25, Vol. 3, p. 454), after referring to the usual dress of two 

pieces, one tied over the shoulders, and the other wrapped around the waist, goes on to say, "the lower garment, however, is worn by the men only upon particular occasions; but they wear a belt, to which a string is fastened, for a very singular use. The inhabitants of the South Sea islands slit up the prepuce so as to prevent it from covering the glans of the penis, but these people, on the contrary, bring the prepuce over the glans, and to prevent it from being drawn back by the contraction of the part, they de the string which hangs from their girdle, round the end of it. The glans indeed seemed to be the only part of their body which they were solicitous to conceal, for they frequently threw off all their dress but the belt and string, with the most careless indifference, but showed manifest signs of confusion, when, to gratify our curiosity, they were requested to untie the string, and never consented but with the utmost reluctance and shame."


            
            

              

                
The Evolution of Technique
              

              
The various techniques used in the manufacture of Maori clothing have been dealt with at some length to stress the fact that technical processes must be studied in detail before we can fully appreciate the affinities with other areas and, above all, realize the adaptations, changes and actual inventions which have taken place in the local development of the craft. Though the Maori craftsmen have been progressive in making improvements and developing new processes, as proved by the great variety of garments, they were also conservative in retaining old processes for specific uses. It must be borne in mind that garments for rough wear continued to be useful and it would have been inappropriate as well as a waste of time to use carefully prepared material and later techniques and decoration on such garments. Thus the rain capes for rough use and for commoners continued to be made of roughly scutched warps and coarse wefts in the single-pair twine for some time after the advent of Europeans. Other types of rain capes showed improvement in material but retained the single-pair twine. The rain cloak showed its origin as a lengthened rain cape by also retaining the single-pair twine. Though exceptions occur, the great majority of rain cloaks kept the single-pair twine because usage had made it the correct technique for that type of cloak.

              
The dress cloaks with tags, feathers, and other ornamentation were made with the two-pair weft which usage again rendered the correct technique for such garments. The use of the single-pair twine with a feather cloak would have been regarded not only as poor but as ignorant workmanship. Similarly, it would have been incongruous to use the wide 
taniko border with dogskin cloaks when their own type of border had become established. It would have been an error to add 
taniko borders to tag or feather cloaks, since fashion had also established a special kind of 

cloak to bear that particular kind of decoration. It would have detracted from the value of the 
taniko borders if feathers and tags were attached to the plain bodies of the cloaks which had been specially designed to show off the 
taniko decoration. Though various anomalies were perpetrated in modern times, it is fortunate that there were old people living who remembered that their grandparents would not have countenanced them. It was the avoidance of mixing techniques that perpetuated the manufacture of the older types of capes and cloaks by their original techniques and so provided a record of the rich variety of techniques that were developed in New Zealand. Tradition is silent as to who introduced the inventions and when. However, the garments themselves tell us what did occur but to understand them, we must learn their language as expressed through the minute details of technique.


            
            

              

                
Post-European Changes
              

              
The Maoris reached the highest peak in Polynesia in the manufacture of clothing. Not only were the immediate needs for protection against cold met adequately but a high artistic sense is revealed by the decorative techniques which were developed.

              
The type of garment worn denoted social status. Woven garments were also a form of wealth necessary for social exchange and to provide appropriate gifts at marriages and funerals. Thus women continued to weave cloaks long after the people had abandoned them as ordinary wearing apparel in favour of European clothing. Changes in material were influenced by the tediousness of preparing the native fibre and by the availability of trade substitutes. It was a time-consuming task to prepare the flax fibre warps. Hence when traders supplied wick material in skeins to European settlers for use in making tallow candles, the Maori women seized an escape from drudgery by using wick material as readymade warps. The trade stores also supplied cotton thread for use as wefts, and coloured worsteds took the place of dyed fibre for decoration. Some conservatives, however, continued to use flax material and it was from Tira Hori in the Whanganui district that I learned the main principles of downward weaving.

              
With each generation, the number of expert weavers has dwindled. The supply has not been able to meet the demand and hence social obligations which were formerly discharged by a gift of cloaks have to be met with purchased articles from another culture. Those who are fortunate enough still to own flaxen cloaks may wear them at important social functions as a symbol of the past but they form but a transient cover over the European clothing which obtrudes beneath.

              
Though the craft may linger in a few districts, it has completely disappeared over most of New Zealand. Localities which derive an income by 

entertaining tourists, continue to make flaxen kilts as a part of the stage wardrobe. Associated with commercial ventures, 
taniko bands are made as fillets for the head and waist bands for kilts but coloured worsteds or silk thread have replaced the original dyed flax. Downward weaving may be taught as a handcraft at schools to exercise the hands and the mind, but our young women must now devote so much time to learning new skills for a permanent occupation that they have little time to spare in learning, much less practising, the once important but now practically obsolete craft of downward weaving.
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When the ancestors of the maori were living in central Polynesia, they required little in the way of clothing beyond what was dictated by the feelings of modesty. When the early settlers arrived in New Zealand, it is to be assumed that they were wearing the type of garments that were in vogue in central Polynesia at the time of leaving. There is no reason to believe that the types of essential garments underwent any change in the homeland during the centuries that followed the separation for the climatic conditions did not change and the raw material was always available.

              
A comparative study of Polynesian clothing reveals that the garments for ordinary wear consisted of a loincloth for men and a skirt for women, though varying developments have taken place in garments and head-dresses for festive occasions, for chiefly regalia, and for some priestly ceremonies. The men's loincloth, termed 
mano or 
malo, was a long strip of material, ten to twelve inches wide, which was passed backwards between the thighs to cover the genitals and then wound around the waist for support. The women's skirt, termed 
pareu in the Cook and Society Islands, was a wider piece of material wound around the waist and descending to above the knees for single girls and below the knees for married women.

              
The materials of which the loincloth and skirt were made differed in volcanic islands and atolls. In volcanic islands, they were made of bark cloth beaten from the inner bark of the introduced paper mulberry termed 
aute in central Polynesia. In atolls where the paper mulberry would not grow, the loincloth was plaited as a long band from pandanus leaf. In Rakahanga atoll (96, p. 136), the term 
maro included two types of plaited loincloth, a short and a long. The short type, specifically termed 
mahere, was passed between the legs and kept up by a length of sennit passed around the waist, the ends then hanging down over the belt. This type 

was used for everyday wear. The long type termed 
taoa was used on social occasions, and was decorated with overlaid plaiting in colour and the ends with fringes of finely split bast. The old one that I saw was 22 feet 5 inches long, 10.5 inches wide in the middle, and 14.5 inches at the ends. After being passed between the legs, it was wound around the waist.

              
The skirt in atolls was made of shredded coconut leaflets which hung down from a braided waist band. This was the everyday garment. An alternate form was plaited from pandanus leaves to form a kilt or short skirt and was used on social occasions.

              
As protection for the body against the cool of the evening, a piece of bark cloth was wrapped around the shoulders and in central Polynesia, this developed after the Maori ancestors left into a poncho-like garment termed a 
tiputa in which a hole (
puta) was made for the head so that the rectangular piece of cloth hung down from the neck to cover the front and the back of the body. In atolls, a cape was plaited with coconut leaflets and well-made specimens from Tongareva (Penrhyn) collected by the Wilkes Expedition are preserved in the United States National Museum at Washington.
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Early New Zealand Garments
              

              
The early settlers undoubtedly knew the loincloth and the skirt but the first two waves which arrived in New Zealand were faced with the same problem as the atoll islanders with regard to raw material for they did not bring the paper mulberry plant with them. However, they found a substitute material in the indigenous flax and their knowledge of plaiting would readily enable them to plait a long band as a loincloth for men and a form of kilt or mat to serve as a skirt for women.

              
Evidence in favour of the early existence of the plaited loincloth is provided by the 
Chatham Islands. Skinner (71, p. 110) quotes early European visitors as mentioning a small mat which the Morioris passed under the crutch and attached in front and behind to a belt. This corresponds to the short type of 
maro used by the Manihiki people for everyday wear. A long 
maro termed a 
marowhara is mentioned in 
Moriori legends and any doubt as to its technique is dispelled by an actual specimen in the 
Dominion Museum which has been described by 
Roger Duff (31, p. 213). This 
maro is made of scraped but unscutched flax by plaiting in check. It is 16 feet 10.5 inches long but rather narrow with a maximum width of 5¾ inches. It is decorated, as seen from the illustration (Pl. VIII), with narrow longitudinal bands of colour by a form of overlaid plaiting and the ends are decorated with tufts of feathers. It was worn by men of rank or going to war and thus marked social distinction like the long 
maro of Manihiki. Both are characterized by fine plaiting, overlaid colour decoration, and fringed ends albeit the 
Moriori 
maro was fringed at the ends with feathers instead of fine strips of bark.

              


              
Further interesting information is recorded by Duff (31, p. 214) regarding a fragment of fine plaiting excavated from a rock shelter in the South Island and now in the Otago Museum. The specimen is decorated by overlaying a darker strip of material over the foundation wefts in a technique similar to that of the 
Moriori 
marowhara. From its fine plaiting, Duff concludes that the fragment was part of a 
maro and suggests the presence of the plaited 
maro in the South Island within a century or two ago.

              
If we accept the theory that the 
Moriori were a branch of the earliest settlers of New Zealand who found their way to the 
Chatham Islands before the coming of the Fleet, we may assume that through isolation, they continued to plait a form of loincloth which was in vogue in New Zealand before they left. The presence also of the plaited 
maro in the southern part of the South Island indicates that a similar technique was preserved in a part of New Zealand which was fairly remote from the centre of development in the North Island. However, the retention of the archaic plaiting technique appears to have been confined to the loincloth for some rain capes in the Otago Museum (91, p. 192), obtained from a cave in central Otago, indicate clearly that the makers were acquainted with the single-pair twine that formed part of the later development of weaving.

              
The early technique of the female skirt or its equivalent is a matter for speculation. Information from the 
Moriori is scanty but Hunt, quoted by Skinner (71, p. 109), stated that "In addition, the females girded their loins with a band of plaited flax." As throughout Polynesia women did not wear the 
maro, it may be assumed that the 
Moriori women observed the same convention. Hence the plaited band of flax may have been a short skirt. It was easy enough for the early settlers in New Zealand to have arrived independently at the atoll technique of plaiting a band of sufficient depth for concealment and then allowing the weft ends to hang down free. In fact, the modern dance kilt (
piupiu) might well have been derived from such a prototype. In these, the plaited part has been replaced by weaving and the pendent free weft ends, through being lightly scraped and subjected to heat, were curled into cylindrical rolls (91, p. 47).









Victoria University of Wellington Library




The Coming of the Maori

The Rain Cape



              

                
The Rain Cape
              

              
Protection against cold and wet demanded as much attention as the protection of modesty. The idea of a wrap or a cape for the shoulders needed amplification in the colder climate of the new land. That the need was met is supported by Turaukawa (81, p. 70) who states that the garment of the first settlers was a 
pake, which he describes as a rough rain cape of 
kiekie or flax worn by women and men alike. The 
pake, as we know it, is the roughest type of rain cape with an outer thatch of overlapping 

free ends to shed the rain. The body, however, is formed of roughly dressed flax by using a single-pair twined weft. It is probable that Turaukawa used the term 
pake because it was the poorest type of cape that he knew of but the use of the term cannot be accepted as evidence that the type of rain cape made by the first settlers was made by the same technique as the 
pake of later development. It is probable, therefore, that the early rain capes were made of undressed flax by the current technique of plaiting. Here again, we have supporting evidence from the isolated 
Moriori who, according to early visitors to the 
Chatham Islands, wore shoulder mats made of flax with the ends hanging down on the outer side to shed the rain. No indication is given as to technique but fortunately a rain cape in the Canterbury Museum was identified from the Museum records as probably 
Moriori. From the description and photographs sent to me by 
Roger Duff, the cape shows a more primitive technique than any of the known types of Maori rain capes. Instead of being woven with a body of dressed flax fibre, it is plaited in twilled-twos with wefts of unscutched flax. It is 41 inches wide and 34 inches long. There are five joins in the plaited body and it appears as if the old wefts were turned down in a form of floor mat join with the free ends long enough to overlap the join below. Thus an overlapping thatch was provided on the outer surface of the cape (Pl. IX). This form of plaited rain cape could well conform to the original type of rain cape referred to by Turaukawa as the 
pake of the early settlers.

              
Thus the available information indicates that the early settlers retained the two essential garments of Polynesia in the male loincloth (
maro) and the female skirt while they amplified the wrap or cape by adding an outside thatch to shed the rain. The techniques were adjusted to flax material and the craft used was plaiting.
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The Introduction of Bark Cloth
              

              
The settlers of the Fleet period brought the paper mulberry plant with the central Polynesian name of 
aute which was applied to both the plant and the cloth made from it. Its growth, however, was restricted by climatic conditions to the northern part of the North Island. On the east coast, it was cultivated as far south as Hawkes Bay and the place name of Te Aute is said to commemorate an unsuccessful attempt to grow the plant in that locality. It was actually manufactured into cloth for loincloths as traditional references mention the 
maro aute. It was also used for kites (
manu aute), ear ornaments (
whakakai) and other minor objects. Tradition is supported by the discovery of two four-sided beaters with longitudinal grooves which were dredged up from under seven feet of gravel in the 
Whangarei Harbour (91, p. 10). These valuable artifacts were made of local wood and are now preserved in the 
Auckland Museum (Fig. 25).

              


              
Tradition states that experiments were tried with local plants such as the 
houhi (
Houheria populnea) but no satisfactory substitute was found.

              
However, the supply of bark cloth was not only limited in quantity and distribution but the material proved unsatisfactory in the more rigorous climate of New Zealand. The settlers of the Fleet were forced to abandon their introduced paper mulberry as an adequate source for clothing material. They followed the example of their predecessors in using flax and at first they probably made their garments by the process of plaiting. Any continued manufacture of bark cloth in the north was a matter of sentiment rather than utility. Some specimens of bark cloth collected by early navigators and attributed to New Zealand, have been labelled inaccurately, for some that I saw at the 
British Museum bore the


[image: Fig. 25. Maori tapa beaters (Auckland Mus.)]
Fig. 25. Maori 
tapa beaters (Auckland Mus.)

obvious coloured designs of Hawaii. How long the plaiting technique was continued, it is impossible to tell. Certain it is that the attention devoted to flax resulted in local developments which changed the clothing technique from plaiting to a form of weaving.
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The Change in Technique
              

              
Textiles made from flax by plaiting were somewhat stiff and rough and not the best form of garment for wearing next to the skin. The early settlers tried to make the loincloths softer and more pliable by scraping the flax on both surfaces and splitting it into narrower wefts.

              
In scraping flax with a shell, the early settlers found that the leaves were rich in strong fibres which by extra scraping could be freed for making fishing lines, nets, and cordage. It was found that a greater abundance of fibre was in the upper half layer of the leaves. To avoid the tedious task of scraping away the lower half of the blades, a method was devised for lightening labour. The side edges and the midrib were split off and discarded and a half blade with the lower surface uppermost was doubled over the left forefinger at a point towards the butt end. While held taut with the left hand, a transverse incision was made across the 

half blade to roughly half its thickness. The flax was straightened out, a shell scraper applied to the surface under the incision, and by exerting pressure from the incision outwards towards the tip end, the part of the leaf which was cut through peeled off in a continuous layer. The butt end of the leaf was treated similarly. The peeled off portion consisting of the true under surface and layer with little fibre was discarded. The retained strip which was the full length of the leaf, consisted of the true upper surface and the layer beneath it which contained most of the fibre. To clear the fibre, the upper strip was further scraped to remove the upper epidermis and the interfibrous material and it is this process of extra scraping to clear the fibre that is termed scutching.

              
In the process of preparing flax fibre, the early settlers became acquainted with the fact that the stiffer under layer of the flax leaves could be split off and it must have been obvious that the unscutched upper layer could be split into narrow wefts to form softer and more pliable garments by the prevailing technique of plaiting. The unscutched upper layer is soft and fibrous and any unremoved epidermis turns a distinct yellow in colour. Fragments of fine plaiting have been discovered in addition to that described by Duff, in which the fibrous wefts contained a good deal of yellow epidermis. It is thus possible that they are relics of an older technique in which the split, unscutched upper layer was actually plaited into garments such as the loincloth 
maro. However, at some period down the path of technical development, the early craftsmen abandoned plaiting as the orthodox technique for manufacturing clothing.

              
It may be reasonably assumed that the change in technique was due to the change in the nature of the material used. Plaiting with narrow wefts is rendered more difficult through the free ends being more liable to become tangled than wider wefts. If the wefts are soft and fibrous, the difficulty is increased. The Samoans solved the difficulty in making fine mats of the upper layer of pandanus leaf and shaggy garments of bark fibre by plaiting a short section and then tying the free ends of the sinistrals together with a slip knot termed 
fausa and doing the same with the corresponding dextrals (95, p. 270, Fig. 155). Thus the two sets were kept distinct and when the plaiting came round, the knots were loosened for the short sections which could be controlled. By means of the 
fausa technique, the Samoans were able to lessen the problem of entanglement and so retain the technique of plaiting in making two types of clothing.

              
The Maori must also have encountered the problem of entanglement when or if they used the unscutched upper layer of flax and even more so when they began to use scutched flax fibre as material for better garments. If, as I believe, they used plaiting at first they showed 
remark-

able originality in solving the problem of entanglement by adopting the entirely different technique of single-pair twining.
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Single-Pair Twining
              

              
The single-pair twine was used throughout Polynesia and in New Zealand in making fish traps. Whenever available, the material used was the aerial roots of the local 
Freycinetia (
kiekie or 
'ie'ie) but other roots or vines were also used. Containers of various kinds were also made with the single-pair twine.

              
In making traps, the vertical or longitudinal lengths of single vines were fixed in position by a pair of vines being twined around each single vine or rod, a half turn being made so that the front and back vines of the twining pair changed position on each rod. On completing the circuit of the rods, the twine was not made to meet the commencement end to form a hoop but was diverged so as to continue a spiral course with an equal interspace between the rows of twining. This technique with stiff material comes under the general category of basketry.

              
The single-pair twine was used in close rows to form more compact objects. In Hawaii, a close single-pair twine with 
'ie'ie aerial roots was used to cover gourd and wooden vessels and to make containers of vine alone. In Tahiti, a close single-pair twine was made with two-ply coir cord to cover the wooden core of symbols representing the gods.

              
The application of the single-pair twine to soft, fibrous material was not present in western, northern, and eastern Polynesia. In central Polynesia, it was not used for garments in the Society Islands but in the Cook Islands it does occur as one or two rows below the waist band of bast kilts used in dancing. It also occurred sporadically in some of the 
Tuamotu atolls. Thus there is no evidence that single-pair twining was an established technique for making garments in central Polynesia. Therefore, it may be assumed that after experimenting with soft scutched flax fibre for clothing, the Maori independently adopted the single-pair twine of fish traps to avoid the disadvantages involved in plaiting. However, in applying the single-pair twine of stiff material in circular objects to soft material on a flat surface, the general technique changed from basketry to downward weaving (Fig. 26).
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Downward Weaving
              

              
In the process which developed, a vertical set of threads is crossed at right angles by a single-pair twine in spaced rows from above downward. Though the technique resembles basketry in the use of a spaced twine, it resembles weaving still more. The vertical threads, therefore, may be termed warps and the elements crossing them, the weft. As the weft works downward, the process may be appropriately termed downward 

weaving and as the fingers manipulate the weft pair around each warp, it may also be termed finger weaving. Thus the use of the terms downward weaving or finger weaving prevents confusion with the more widely used technique of loom weaving.

              
In practice, a set of warps is set up by doubling a long weft thread around the upper end of the first warp, making a half turn to enclose it, and adding successive warps with a half turn of the two weft threads in the single-pair twined technique (Fig. 26a
). When the weft row reaches the required width of the garment, the two weft threads are tied around the last warp with a reef knot. Separate threads are tied to the two ends of the weft row, the row is drawn taut, and the ends tied to the upper ends of two sticks stuck in the ground. The warps thus hang down


[image: Fig. 26. Single-pair twining.a, commencement; b, attached to weaving sticks.]
Fig. 26. Single-pair twining.


a, commencement; 
b, attached to weaving sticks.

vertically and a second weft row is commenced on the left, a little distance below the first weft row. The second row is worked across to the right edge in a manner similar to the first and subsequent rows are added in the same way (Fig. 26b
). The space between the weft rows varies with the type of garment but the same interspace is maintained throughout in individual garments. When the weaving approaches ground level, the lowest weft row is raised and hitched to the upper ends of the sticks. Some weavers use a second pair of sticks to which the lowest row is raised. Successive weft rows are added until the depth of the garment is attained.

              
There can be little doubt that the first garments made with the single-pair twine were rain capes with outer overlapping tags of flax to shed the rain like a shingled roof. In weaving, the outer surface of the garment is towards the weaver in order that the tags may be applied to the warps as the work proceeds. The garments are also woven upside down so that the first or top weft row becomes the bottom row when the completed garment is worn. The reversed position in weaving serves two important purposes. First, the long ends of the tags are directed upwards so that 

they do not interfere with the twining of the weft row below. Secondly, the warp ends are left long, after the last weft row and these ends are plaited in a thick three-ply braid to serve as a finished neck border. When the completed cape is reversed for wear, the rain tags hang downwards in overlapping rows to form a complete thatch.

              
The Maori term for weaving is 
whatu which distinguishes it from plaiting which is termed 
raranga. The warps are termed 
whenu and the weft, 
aho. The single-pair weft is termed 
aho patahi and weaving with the 
aho patahi is consequently 
whatu aho patahi. The neck of a garment is the 
ua, the lower border the 
remit, and the side borders the 
tapa. The general term for clothing is 
kakahu or 
kahu but the different types of garments have received specific names which may vary among different tribes.

              

                

[image: Fig. 27. Tags and warps.a, pake; b, pureke; c, pota; d, hieke.]
Fig. 27. Tags and warps.


a, pake; b, pureke; c, pota; d, hieke.


                
              

              
The rain capes which are made with the single-pair twine have developed into a number of varieties in which the formation and attachment of the rain tags indicate the process of evolution which has taken place. The simplest and coarsest is the 
pake or 
para in which the warps are formed of short lengths of coarse, poorly scutched flax. A certain length of the warps is left free or projecting to act as tags and the subsequent short lengths are added in the same way (Fig. 27
a). An improvement is made in the 
pureke cape (Fig. 27
b) in which the unscraped ends of the short warps are left out as wider tags to form better thatch cover. In the preceding two types, the warps are formed of short lengths, one end of which forms the rain tags. As long warps involve extra work and care, it would appear that the warps composed of short pieces joined together by the twining technique indicate the early stage of development.

              
The 
pota cape (Fig. 27
c) shows an advance in which long complete warps were used and separate rain tags with short scraped ends were added, the scraped ends being fixed under two or more weft rows. A 

further improvement was made in rain cloaks in which warps of scutched fibre were made the extra length to convert a cape ending at the waist into a 
hieke cloak extending to the heels. Tags of double length were scraped in the middle which, being caught under the weft row, formed double tags (Fig. 27
d). See Plate XI.

              
A rough rain cape was made of 
kiekie leaves which were soaked in water until the interfibrous material could be easily removed by drawing the leaf through the fingers. This material was used in the 
para type of cape. A superior cape was made from the leaves of the 
Cordyline indivisa (
toi) which were treated in the same way as the 
kiekie leaves. The cape was well made with long warps and the fibre was thick and strong. The cape was used by warriors and it was honoured by being named a 
kahu toi (91, Pl. 16).

              
A superior type of cape was thickly covered on its outer surface with long flaxen rolls which were scraped at intervals to expose the fibre which was dyed black. The flaxen rolls were prepared by the same process as the material in the dance kilts (
piupiu). The cape was a social garment being devoid of rain tags. The black and white rolls gave it a decorative appearance and they could be made to rattle as the wearer moved about. The thick three-ply braid was the usual form of neck border in all capes but there were a number of variations (91, p. 184). Extra length fringes at the neck border of both capes and cloaks were termed 
kurupatu. The rain cloak (
hieke) was the earliest form of cloak and it continued to be the most useful. It was worn or carried on expeditions or visits, for one never knew when it would rain. At night, it formed a satisfactory bed cover. The rain tags were usually dyed black and relief in decoration was obtained by spacing tags of the mountain flax (
Phormium colensoi) which turn a distinct yellow in colour. The orthodox technique was the single-pair twine but the two-pair weft was used occasionally. See Plate X.
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Weaving Implements
              

              
In preparing the material, a marine shell, usually mussel, is used for Scraping and scutching the flax fibre. The fibre is washed to remove any green colouring material, then dried and twisted into hanks.

              
Stone pounders (
patu muka) were made to beat the hanks of fibre on a flat, waterworn boulder. These beaters were round in section with a rounded distal end and ground down to a convenient hand grip also rounded in section (Fig. 28). They are fairly heavy and must not be confused with fern-root beaters (
paoi) which are usually made of wood.

              
Weaving sticks (
turuturu) were in pairs and averaged from 17 to 22 inches in length. They were probably plain sticks originally but as they became part of a woman's equipment, they received more care. Some were plain with a knob at the upper end and sharpened to a point at the 




[image: Fig. 28. Flax pounder (after Best, 16, vol. 2, p. 528).]
Fig. 28. Flax pounder (after Best, 16, vol. 2, p. 528).

lower end for sticking into the ground. Others were elaborately carved with human heads or human figures with inlaid 
haliotis-shell eyes. They were interesting enough to be collected as objects of art (Fig. 29).

              
Both the stone pounders and the weaving sticks were local developments in New Zealand which originated with the locally developed craft


[image: Fig. 29. Weaving sticks. a, b, d, Auckland Museum; c, e, Oldman coll. (157, 158).]
Fig. 29. Weaving sticks. 
a, b, d, 
Auckland Museum; 
c, e, Oldman coll. (157, 158).

of downward weaving. The above were the only implements used and statements by early writers about a spinning wheel, weft shuttle, and scutching comb are nonsensical.
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The Two-Pair Weft
              

              
The stimulus of making better garments for persons of social importance led to greater development in the manufacture of cloaks. A new form of weft consisting of two pairs of threads instead of one pair came into vogue as the orthodox technique for dress cloaks and the single-pair weft remained with the humbler yet always useful garments for shedding rain. The technique with the two-pair weft consists of doubling a long pair of threads around the first warp on the left to form a front and a 

back pair. The back pair is opened out and the front pair is passed between its two threads. The two pairs are drawn taut around the warp. In crossing, the back pair is now in front. The next warp is placed between the two pairs and the process repeated around each warp from left to right, the two pairs changing position on each warp and always the back pair opening out on the right of each warp to enclose and interlock with the front pair (Fig. 30
a). The rest of the body technique is similar to that with the single-pair twine, including the commencement at the bottom and the free warp ends being left long for the neck finish.

              

                

[image: Fig. 30. a, two-pair weft technique; b-g, tags.]
Fig. 30. 
a, two-pair weft technique; 
b-g, tags.


                
              

              
The two-pair weft is termed 
aho rua. I could not find any trace of its organized use in central Polynesia so it may be credited as a local invention in New Zealand.
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Dress Cloaks
              

              
For the manufacture of superior garments with the two-pair interlocking weft, the fibre was well washed, beaten, and rubbed between the hands to whiten and soften the material. The long warps were prepared by rolling the appropriate thickness of fibres on the bare thigh in a single twist so that they resembled yarn. The wefts were formed of threads of unbeaten fibre.

              
A plain cloak (
parakiri) used by commoners or for rough wear was made without any ornamentation. The better cloaks were distinguished and named from the form of ornamentation which was applied to the outer surface of the warps and fixed by the crossing weft in the process of manufacture. The decoration took the form of black cord tags, pompoms, feathers, and flaxen rolls. The method of attaching rain tags and decorative elements is shown in Figure 30
b-g.

              
The long ends of the warps, left free after completing the last weft row, were made into neck borders of different types (91, p. 184) which departed from the thick three-ply braid of rain capes and rain cloaks.

              
The main classes of cloaks made with the two-pair weft and with decoration on the outer surface are as follows:

              


              


	1.
	Tag cloaks (
korowai): decorated with short doubled lengths of closely twisted two-ply cord dyed black (Pl. XII). A variety termed 
karure was formed of loosely twisted black cords which appear as if the cords were unravelling. Undyed cords were also used in a garment named 
hima.


	2.
	Pompom cloaks (
ngore): with pompoms of dyed flax but red worsted was much preferred after trade contact.


	3.
	Feather cloaks (
kahu huruhuru): feathers from various birds were used and when the feathers from one kind of bird were mostly used, the cloak was specifically named after the bird. Thus a cloak of 
kiwi feathers was named 
kahu kiwi. The most valuable cloak was covered entirely with the red feathers from beneath the wings of the 
kaka parrot and from the chiefly red colour, it was named 
kahu kura. Various combinations in rectangular patches were made with differently coloured feathers such as the white breast feathers and the green neck feathers of the native pigeon. See Plate XIII.


	4.
	Cloaks with flaxen rolls (
waikawa): ornamented with flaxen rolls like those in dance kilts and the superior type of cape.


              
              
In post-European times, coloured worsteds were much used to form twisted cords and pompoms and to decorate panels along the side and lower borders. Many composite garments were made in which tufts of feathers, cord tags, and flaxen rolls were distributed over the same garment.
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Close Single-Pair Twining
              

              
A development from spaced single-pair twining consisted of making the weft rows as close together as possible and so producing a thick, strong textile like canvas (Fig. 31). Three types of garments were made with this technique.

              

                

[image: Fig. 31. Close single-pair twining.]
Fig. 31. Close single-pair twining.


                
              

              

                


	1.
	War cloaks (
pukupuku). These were plain without any decoration and were said to give protection against spear thrusts.


	2.
	Dogskin cloaks (
kahu kuri). These were formed from the plain war cloaks by the addition of long narrow strips of dog's hide with the hairy surface external. They were sewn on in vertical strips so as to 

completely cover the outer surface (91, pp. 53, 153). Variations in the arrangement of different coloured hair strips in vertical panels received specific names such as 
ihupuni, topuni, and 
puahi. See Plate XIV.


	3.
	Tufted hair cloaks (
mahiti). These were decorated with seized tufts of long white hair from dogs' tails.


                
              

              
The dogskin cloaks were highly valued as dogs were never plentiful and were the property of chiefs. They were a purely local invention and thus the story of the Aotea canoe being bought in Hawaiki for a dogskin cloak, is an interpolation. To further honour chiefly rank, the cloaks were ornamented with narrow side bands in colour and so they introduced the subject of ornamental coloured borders.









Victoria University of Wellington Library




The Coming of the Maori

Coloured Borders



              

                
Coloured Borders
              

              
The introduction of colour into the narrow side bands of the dogskin cloaks was very simple. The bands were made by close single-pair twining like the body of the cloak but a thread dyed black or brownish red formed one of the weft pair. By the technique of single-pair twining, the coloured thread came to the front on alternate warps. By starting with the same colour in front on the first warp, the successive weft rows would have produced straight transverse lines but from the garments examined, it is evident that oblique lines were preferred. This was easily done by alternating the front colour on the first warp in each weft row (Fig. 32
a). It is obvious that the coloured and the white threads of the weft had to be knotted together on the left of the first warp.

              

                

[image: Fig. 32. Colour technique.a, half turn; b, full turn (birdcage twine).]
Fig. 32. Colour technique.


a, half turn; 
b, full turn (birdcage twine).


                
              

              
An advance from coloured lines to coloured bands was easily effected by changing the half turns of the single-pair twine to full turns with the thread whose colour was to be kept in front, while the other thread remained passive at the back of the warps. Thus in making bands of colour three warps wide and commencing with black, the black thread passes in front of the first warp on the left and the white behind it. Instead, however, of making a half-turn and reversing the colours, the 

black makes a complete turn around the white and thus passes over the front of the second warp while the passive white continues behind it The process is repeated over the third warp and we have our three blacks. The black now makes a half-turn with the white which comes to the front. The white passes over the front of the fourth warp while the now passive black passes behind it. The white makes a complete turn around the black and passes over the front of the fifth warp. It repeats the full turn and passes over the front of the sixth warp. Its quota being completed, it makes a half turn to bring the black to the front when the process is repeated for the full length of the weft row. A full turn keeps the same colour in front and a half turn changes it. Here again oblique bands were preferred to transverse or vertical bands, and the colours were moved one warp to the right in successive weft rows (Fig. 32
b).

              
The technique of making a turn over a warp and around a passive horizontal element at the back resembles the technique used in making wire bird cages and it has been referred to as the birdcage twine. The Maori technique, however, differs in using a half turn regularly to reverse the active and passive elements to change the colour. The coloured bands may be made as wide as desired by including more warps in each colour but the technique restricts the number of colours to two.
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The Coloured Taniko Border
              

              
There appears little technical doubt that the narrow two-coloured side borders of the dogskin cloaks prepared the way for the wider decorative


[image: Fig. 33. Taniko technique.a, front; b, back; c, design.]
Fig. 33. 
Taniko technique.


a, front; 
b, back; 
c, design.

bands in more than two colours which made 
taniko work the masterpiece in Maori weaving. The dogskin cloaks were restricted to two colours because there were only two threads in the weft. Some inventive genius merely added another coloured thread to the weft and carried on with the same technique except that there were now two passive elements at the back instead of one (Fig. 33a, b
). Thus in using black, white, and red, the composite weft contained a thread of each colour. The colour desired in front formed the active thread and the other two merely con-

tinued
 along behind the warps. Thus when black was desired, the black made full turns around the passive white and red threads for the number of warps desired. After crossing the last warp, black passed back to join the passive threads, and red, if desired, was brought forward in the same interspace to become active. Thus black and red made a half turn to change colour. The weaver had complete control of her colours and yellow was often used to form a fourth colour. With such a composite weft, a two-ply twisted white thread was added. It remained with the passive threads throughout but now and again, it was pulled to straighten out the row. A twisted thread was used to distinguish it from the white thread used in the coloured designs. The colours were used to form geometrical patterns with oblique lines, bars, zigzag bands, triangles and lozenges as the artistic taste of the weaver devised (Fig. 33c
).
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Plain Cloaks with Taniko Borders
              

              
In developing geometrical designs in 
taniko work, the use of triangles and lozenges required more depth than the simple oblique bands in the dogskin cloak borders. Thus if a triangle forming the upper half of a lozenge took 16 weft rows, it took another 16 rows to complete the motif. Consequently the 
taniko borders were much wider than the narrow borders of dogskin cloaks. However, as the narrow borders in two colours had apparently become established as the correct decoration for dogskin cloaks, the 
taniko bands were not applied to them. The same reservation seems to have been applied to the established cloaks made with a two-pair weft. Thus the Maori craftsmen solved the difficulty by inventing a special kind of cloak on which to display 
taniko borders. The fibre of these cloaks was not washed or pounded, in order that the yellowish tint of the natural fibre should form a further distinction from the other types of cloaks. They were woven with the spaced two-pair weft and, as the body was plain without any attachments, the weaving commenced at the neck border instead of the bottom. The neck was thus plain without the elaborate neck finish of cloaks which were woven upside down. Narrow bands of 
taniko were attached to the two sides and a deeper, more elaborate band was attached to the lower border.

              
The plain cloaks with 
taniko borders divide into two classes.

              

                


	1.
	
Parawai or 
Kaitaka. Weaving commenced with the neck border and, when worn, the weft rows ran horizontally as in other cloaks. A variation termed 
huaki had double side and lower borders (Pl. XV).


	2.
	
Paepaeroa. The body was woven in horizontal weft rows according to the established technique but on completion, the first row was turned to the left to form the left border and the 
taniko borders were attached to the side and lower borders so formed. When worn the weft rows ran vertically instead of horizontally and hence caused confusion to writers 

who thought that the weft rows had been woven vertically by some different technique.
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Bias Wefts
              

              
Another remarkable development was the insertion of short weft rows termed 
aho poka during the process of weaving to form slight bulges in the parts of the cloak that fitted over the shoulders and the buttocks (91, p. 104). The cloaks were worn with the middle of the neck border over the left shoulder and the shoulder and buttock bulges or 
poka fitted over the corresponding protuberances of the body and brought the two side


[image: Fig. 34. Bias wefts.]
Fig. 34. Bias wefts.

edges neatly together on the right side when the outer ends of the neck border were tied over the right shoulder (Fig. 34). Without the 
poka bulges, the lower corners of the garment diverge considerably when worn. I heard an expert weaver say of a badly made cloak without bias wefts, "It hangs like a blanket."
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The Loincloth
              

              
The loincloth (
maro) of the Polynesian type preserved in the 
Chatham Islands appears to have been abandoned generally as a garment for ordinary wear. The early voyagers from Cook downwards do not mention seeing it in use. Yet incantations used by warriors preparing for battle contain such lines as the following:

              

                  

                    
	
                      
Homai taku maro
                    
                    
	Give me my 
maro

                  
                  

                    
	
                      
Kia hurua
                    
                    
	To be girded on

                  
                  

                    
	
                      
Kia rawea
                    
                    
	To be fastened on


              


              
A specimen in the 
Auckland Museum is made of dressed flax with the two-pair weft and is triangular in shape with tags of black threads on its outer surface. Strings at the base of the triangle pass around the waist to support it and the apex is drawn back between the legs to cover the genitals. Another string ties the apex to the waist strings. A second type was formed of a front and a back triangle joined at their apices and tied at the sides. It is possible that the changed pattern superseded the long band when the change from plaiting to weaving took place. From the evidence of the incantation, it may be that the revised 
maro was used only in war. In everyday life, it appears to have been replaced by the kilt or skirt.
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Kilts and Skirts
              

              
A number of kilts preserved in museums were made with a single-pair twine; and some, ornamented with lengths of rolled flax attached to the outer surface, are so similar to capes ornamented with similar rolled flax lengths that they appear identical at first sight. However the capes have two tying cords fastened to the neck braid some distance in from the ends whereas the kilts have the three-ply braid of the upper border continued as a free cord at one end while another cord is attached to the other end of the braid border. The tying cords thus reveal whether the garment is tied over the shoulder as a cape or around the waist as a kilt. The modern dance kilts made of rolled flax have just a few rows of single-pair twining below the waist band.

              
The kilts were worn by women and are the direct descendants of the original plaited kilts or skirts of the early settlers. They were also worn by men on occasion but according to the early European visitors, the men frequently dispensed with a lower garment.

              
It is also evident from the early accounts that cloaks were worn as skirts which reached to the heels. When so worn they were referred to generally as 
rapaki.









Victoria University of Wellington Library




The Coming of the Maori

Belts



              

                
Belts
              

              
Plaited war belts (
tatua kotara) have been mentioned under plaiting. Women wore belts (
tu) formed of braided strands of fragrant 
karetu grass. Early voyagers who mentioned them have stated that bunches of fragrant grass or leaves were suspended from the belts in front.

              
The best belts were made of dressed fibre. A fine example in the 
British Museum consists of a band 6 feet 8 inches long and 18 inches wide with end cords for tying. The weaving technique is unique in that it consists of close rows formed with the two-pair weft.

              
Cook (25, Vol. 3, p. 454), after referring to the usual dress of two 

pieces, one tied over the shoulders, and the other wrapped around the waist, goes on to say, "the lower garment, however, is worn by the men only upon particular occasions; but they wear a belt, to which a string is fastened, for a very singular use. The inhabitants of the South Sea islands slit up the prepuce so as to prevent it from covering the glans of the penis, but these people, on the contrary, bring the prepuce over the glans, and to prevent it from being drawn back by the contraction of the part, they de the string which hangs from their girdle, round the end of it. The glans indeed seemed to be the only part of their body which they were solicitous to conceal, for they frequently threw off all their dress but the belt and string, with the most careless indifference, but showed manifest signs of confusion, when, to gratify our curiosity, they were requested to untie the string, and never consented but with the utmost reluctance and shame."
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The Evolution of Technique
              

              
The various techniques used in the manufacture of Maori clothing have been dealt with at some length to stress the fact that technical processes must be studied in detail before we can fully appreciate the affinities with other areas and, above all, realize the adaptations, changes and actual inventions which have taken place in the local development of the craft. Though the Maori craftsmen have been progressive in making improvements and developing new processes, as proved by the great variety of garments, they were also conservative in retaining old processes for specific uses. It must be borne in mind that garments for rough wear continued to be useful and it would have been inappropriate as well as a waste of time to use carefully prepared material and later techniques and decoration on such garments. Thus the rain capes for rough use and for commoners continued to be made of roughly scutched warps and coarse wefts in the single-pair twine for some time after the advent of Europeans. Other types of rain capes showed improvement in material but retained the single-pair twine. The rain cloak showed its origin as a lengthened rain cape by also retaining the single-pair twine. Though exceptions occur, the great majority of rain cloaks kept the single-pair twine because usage had made it the correct technique for that type of cloak.

              
The dress cloaks with tags, feathers, and other ornamentation were made with the two-pair weft which usage again rendered the correct technique for such garments. The use of the single-pair twine with a feather cloak would have been regarded not only as poor but as ignorant workmanship. Similarly, it would have been incongruous to use the wide 
taniko border with dogskin cloaks when their own type of border had become established. It would have been an error to add 
taniko borders to tag or feather cloaks, since fashion had also established a special kind of 

cloak to bear that particular kind of decoration. It would have detracted from the value of the 
taniko borders if feathers and tags were attached to the plain bodies of the cloaks which had been specially designed to show off the 
taniko decoration. Though various anomalies were perpetrated in modern times, it is fortunate that there were old people living who remembered that their grandparents would not have countenanced them. It was the avoidance of mixing techniques that perpetuated the manufacture of the older types of capes and cloaks by their original techniques and so provided a record of the rich variety of techniques that were developed in New Zealand. Tradition is silent as to who introduced the inventions and when. However, the garments themselves tell us what did occur but to understand them, we must learn their language as expressed through the minute details of technique.
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Post-European Changes
              

              
The Maoris reached the highest peak in Polynesia in the manufacture of clothing. Not only were the immediate needs for protection against cold met adequately but a high artistic sense is revealed by the decorative techniques which were developed.

              
The type of garment worn denoted social status. Woven garments were also a form of wealth necessary for social exchange and to provide appropriate gifts at marriages and funerals. Thus women continued to weave cloaks long after the people had abandoned them as ordinary wearing apparel in favour of European clothing. Changes in material were influenced by the tediousness of preparing the native fibre and by the availability of trade substitutes. It was a time-consuming task to prepare the flax fibre warps. Hence when traders supplied wick material in skeins to European settlers for use in making tallow candles, the Maori women seized an escape from drudgery by using wick material as readymade warps. The trade stores also supplied cotton thread for use as wefts, and coloured worsteds took the place of dyed fibre for decoration. Some conservatives, however, continued to use flax material and it was from Tira Hori in the Whanganui district that I learned the main principles of downward weaving.

              
With each generation, the number of expert weavers has dwindled. The supply has not been able to meet the demand and hence social obligations which were formerly discharged by a gift of cloaks have to be met with purchased articles from another culture. Those who are fortunate enough still to own flaxen cloaks may wear them at important social functions as a symbol of the past but they form but a transient cover over the European clothing which obtrudes beneath.

              
Though the craft may linger in a few districts, it has completely disappeared over most of New Zealand. Localities which derive an income by 

entertaining tourists, continue to make flaxen kilts as a part of the stage wardrobe. Associated with commercial ventures, 
taniko bands are made as fillets for the head and waist bands for kilts but coloured worsteds or silk thread have replaced the original dyed flax. Downward weaving may be taught as a handcraft at schools to exercise the hands and the mind, but our young women must now devote so much time to learning new skills for a permanent occupation that they have little time to spare in learning, much less practising, the once important but now practically obsolete craft of downward weaving.
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6


Stone Tools

            

              

Throughout polynesia, the principal tool was the adze, made from basalt on volcanic islands and from tridacna shell on atolls. Authentic old hafted took are rare, except adzes from central Polynesia, and most of the material available for study consists of the stone heads which have survived the decay of their wooden hafts and fibrous lashing material. Adze heads are distinguished by the cutting edge being formed by one bevel on the back like European adzes and chisels, and axe heads theoretically by two bevels, one on each side like a European axe. Hafted adzes have the cutting edge at right angles to the line of the handle, and axes should have the cutting edge in the same line as the handle.

              
Adze heads are best described in the upright position with the cutting edge below and the bevel forming it, to the back. The four surfaces of a quadrangular adze are thus front (anterior), back (posterior), and two sides (lateral). The surfaces are defined by longitudinal edges which are characteristic of Polynesian adzes, whereas in Melanesian adzes they are rounded off, forming an elliptical cross-section. Some adzes are triangular in section; those with the base at the back having a back surface with two inclined sides in front and those with the base in front having a front surface with two inclined sides at the back. The sharp median edge forming the apex of the triangular section in both groups may be ground off to form an extra narrow surface or it may be absent because the stone used was not thick enough for the converging sides to meet. Such adzes are termed subtriangular.

              
The top extremity of an adze head is the poll and the upper part which is lashed to the haft is the butt, the part below being the blade. The front and sides of the butt, or the sides alone, may be reduced to form a better grip for the lashing and such implements are termed tanged adzes. In tanged adzes, the shoulder formed by the reduction defines the division 

between butt and blade but in untanged adzes, the division is purely arbitrary and was determined by the craftsman who hafted the adze. The lower end of the back surface was ground to the bevel required to meet the front surface in forming the cutting edge. The junction of the cutting edge bevel and the back surface may form a distinct edge or it may be rounded off. Triangular adzes with the base in front have a triangular bevel and a wide cutting edge. Triangular adzes with the base at the back have the front median edge ground down at its lower end to form a front surface so that the posterior bevel may form a cutting edge, which is much narrower than in the other form of triangular adze.

              

                

[image: Fig. 35. Terms and hafting.a, b, terms; c, transverse lashing; d, triple triangle lashing (Rarotonga); e, triple triangle lashing (Mangaia).]
Fig. 35. Terms and hafting.


a, b, terms; 
c, transverse lashing; 
d, triple triangle lashing (Rarotonga); 
e, triple triangle lashing (Mangaia).


                
              

              
The haft consisted of a shaft or handle with a foot set vertically at less than a right angle with the shaft. The shaft was usually selected from a secondary tree branch and a section of the larger branch was cut out with it to form the foot. The foot usually projected above and below the junction with the shaft, the part above being the heel and the part below, the toe (Fig. 35
a, b). Some hafts have no heel and others have no toe. It is interesting that a Maori myth states that the form of the haft was derived from the human leg, the leg indicating the handle and the foot indicating the part to which the stone head was lashed.

              
Throughout marginal Polynesia, the general form of adze was quadrangular and the type of haft had a toe long enough to accommodate the 

entire butt which was lashed to the toe with simple transverse turns of sennit (Fig. 35
c). In such hafts, the heel did not function and in some hafts, it was trimmed off. In central Polynesia (Society, Cook, and 
Austral Islands), the form of adze in general use at the time of European contact was triangular in section with the base in front. A fair number of old hafted adzes from the Society and Cook Islands, preserved in museums, clearly indicate the form of haft and the method of lashing. The hafts had no toe and the middle part of the foot was grooved to fit the posterior median edge of the triangular adze heads. The adze heads were practically all tanged and the tanged butt was lashed to the foot by figure-of-eight turns which passed around the heel to form an ornamental as well as an efficient lashing (Fig. 35
d, e). This technique has been described by me for the Cook Islands (99, p. 160) as the triple triangle lashing and a variation has been described for Mangaia (99, p. 165). Quadrangular adze heads have been collected in central Polynesia but I have never seen an authentic old hafting of one from that area.


            
            

              

                
The Origin of Polynesian Forms
              

              
The ancestors of the Polynesians must have made various forms of adzes before they left 
Indonesia on their eastward movement through 
Micronesia. On the volcanic islands such as Truk, Ponape, and Kusaie, they had basalt with which to reproduce the forms they were already acquainted with. However, the Marshalls and the Gilberts at the eastern end of 
Micronesia were atolls without any basalt. It may be assumed that the Polynesian ancestors spent some time in the eastern atolls before they moved further east. The stone adzes they carried with them from the last volcanic island must have worn out, thus forcing them to make adzes of shell. The shell material made it difficult, if not impossible, to reproduce the various forms of the basaltic adzes which they had previously made. Thus the lack of raw material created a gap in the direct transmission of ancestral forms of basaltic adzes from 
Indonesia. When the Polynesian ancestors reached Samoa and the Society Islands, the abundant supply of basalt enabled them to discard shell in the manufacture of adzes. The abundance of suitable material, however, could not revive the memory of forms they had never seen, let alone made. It would seem that they had to start all over again with the making of basalt adzes after they reached Polynesia. This may be partly the reason for the divergence of the popular forms of adzes made in the different groups of islands.

              
A quadrangular form was established early as indicated by its wide marginal distribution. The haft with a long toe could have been carried through 
Micronesia, for hafts had to be made for the shell adzes and the toe haft has a wide distribution throughout the Pacific (99, p. 442). The triangular form with the base to the back, termed "hog-backed" or "hoof-

shaped
" (Fig. 36d
), must have been a fairly early form for it is widely distributed. From its narrow curved cutting edge and heavy weight, it evidently served a widely spread need such as cutting out parallel grooves


[image: Fig. 36. Adze subgroups.a, quadrangular, untanged; b, quadrangular, tanged; c, triangular, untanged; d, triangular, tanged; e, inverted triangular, untanged; f, inverted triangular, tanged.]
Fig. 36. Adze subgroups.


a, quadrangular, untanged; 
b, quadrangular, tanged; 
c, triangular, untanged; 
d, triangular, tanged; 
e, inverted triangular, untanged; 
f, inverted triangular, tanged.

to be followed with the removal of the intervening wood by the quadrangular adze. Another form of triangular adze (
toki kouma) was popular in the Marquesas. The triangular form with the base to the front (Fig. 36e, f
) became popular in central Polynesia and evidently replaced 

the older quadrangular form. The three groups of quadrangular, triangular, and inverted-triangular adzes were present probably in central Polynesia at the time of dispersal. Emigrants to other islands carried away some forms and developed others in their new homes.


            
            

              

                
New Zealand Adzes
              

              
New Zealand provided a rich variety of stone for the adze-makers. In the South Island, andesite, argyllite, greywacke, and a few other substances were utilized in addition to basalt. The prize material was nephrite or greenstone (
pounamu) but, the supply being limited, basalt remained the most common material.

              
Skinner (75), from an intensive study of a large number of adzes from the southern half of the South Island as well as comparative material from Polynesia, classified them into ten types which include a number of varieties. All, with the exception of an axe-like form, he found to occur in various parts of Polynesia. Duff (32), after an additional study of adzes from the northern half of the South Island, verified the existence of all Skinner's types and varieties but for greater simplicity in study, he regrouped Skinner's nine types of adzes into four and kept the axe form as a fifth type. Duff's four types of adzes were based on the cross section of the blade above the cutting edge bevel and they are as follows: tanged-rectangular; rectangular without tang; triangular (with base in front); and inverted-triangular (with base at back). Three of the types have four varieties each and one has three.

              
Duff's classification by cross section is simple and can be applied equally well to the adzes of the whole Polynesian area. An objection occurs, however, to the use of the term "rectangular" for his first two types because rectangular means that the four angles made by the four sides are right angles. With rare exceptions, the Maori adzes so classified have the front surface wider than the back and consequently the angles cannot be right angles. The better term is quadrangular which means four sides with four angles, the kind of angles not being specified (Fig. 36
a, b). Duff's classification is also inconsistent in that quadrangular adzes are divided into two types, tanged and untanged, whereas the two classes of triangular adzes are not so divided, though tanged and untanged forms may occur in each. Furthermore, the term triangular would be applied more aptly to triangular adzes with the base to the back (Fig. 36
c, 
d) for if the adze head is laid on its back, the triangular section will be in its natural position with the base below and the apex above. Hence the inverted-triangular form is the opposite with the base in front and the apex at the back (Fig. 36
e, f). In my study of Cook Islands adzes (99, p. 136), the general form of adzes with the base in front was described as "inverted triangular adzes."

              


              
The three forms of cross-section are too general to be restricted by the term types. It would be better to regard them as groups and refer to them as quadrangular, triangular (base at back), and inverted-triangular (base in front). Each group may be divided into two subgroups, according to whether the butts are untanged or tanged. The six groups so classified are illustrated by Figure 36 as quadrangular-untanged (
a), quadrangulartanged (
b), triangular-untanged (
c), triangular-tanged (
d), inverted triangular-untanged (
e), and inverted triangular-tanged (
f). Each of the subgroups is illustrated by three views which reading from the left are front, right side, and back and the cross-sections have the back, below. The triangular-untanged speciment (
c) is Samoan and though the front median edge has been ground off, it is triangular enough to illustrate the subgroup. The triangular-tanged adze (
d) is the "hog-backed" or "hoof-shaped" type so widely spread. The inverted triangular-tanged specimen (
f) is from a moa-hunter's deposit which shows that the form was ancestral. The untanged specimen (
e) is from the Cook Islands and is ground on all surfaces.

              
By using the group and subgroup arrangement, the confusion caused by the varying type numbers used by different authorities would be lessened. The group would correspond to genera in natural history and the subgroup to subgenera. As it would be difficult to apply further descriptive names, the system of numbering types and lettering varieties followed by Skinner and Duff seems the most practicable.


            
            

              

                
Types and Varieties
              

              
In reproducing ancestral forms in New Zealand or elsewhere, departures from the pattern must have occurred owing to different stone, shape of the spalls, and the varying skill of the craftsmen. The distinction between types and variations must be decided by the study of large numbers of specimens. Skinner (75, p. 147) has defined "type" as "a group of adzes which exhibit a general somatic resemblance comparable to the somatic resemblance between members of a single biological species…. Some of the adze types are further divided into varieties comparable with biological varieties within the species."

              
In the development of new forms, it may be assumed that variations which proved acceptable were copied by succeeding generations and so became types. Forms which are unique or few in number may be regarded as varieties. Most New Zealand and Polynesian adzes may be placed in the six subgroups already suggested. Doubt may be created by specimens with rounded edges and triangular specimens with the median edge rounded off or replaced by a narrow surface. Subtriangular forms may be treated as types or variations according to their numerical occurrence in a large series.

              


              
A variety in one island group may be a type in another group. The quadrangular form, with the front narrower than the back, is rare in New Zealand whereas it is the common type in Samoa. The occurrence of all the New Zealand types and varieties in various parts of Polynesia does not mean that all these forms were brought from central Polynesia. Some were introduced and others were developed independently. For more detail about Maori types and variations, the reader is referred to the works of Skinner and Duff already quoted.


            
            

              

                
The Hafting of Adzes
              

              
The term adze should indicate the complete tool composed of adze head, haft, and lashing. Complete tools are rare, however, and the studies have


[image: Fig. 37. Hafted adzes.a, toe haft (Best, 12); b, transverse lashing (U.S. National Mus., no. 21229, adapted); c, served lashing (Best, 12).]
Fig. 37. Hafted adzes.


a, toe haft (Best, 12); 
b, transverse lashing (U.S. National Mus., no. 21229, adapted); 
c, served lashing (Best, 12).

been made mainly on adze heads. It is convenient, therefore, to refer to the stone adze heads as adzes and to the complete tools as hafted adzes.

              
The wooden haft, formed of a shaft and a foot, was used throughout Polynesia and the Pacific area. Variations of the foot were made by discarding the heel or the toe. New Zealand followed the usage of marginal Polynesia in making the toe long enough to support the full length of the adze butt. The shaft was termed 
kakau and the toe, 
kauae. The toe usually had a transverse groove (
tokari) to allow the lashing turns to be countersunk (Fig. 37
a). The flat back of quadrangular adze butts was 

laid against the flat anterior surface of the toe and the braid lashing (
taka) was made in transverse turns around the adze butt and the 
tokari groove of the toe (Fig. 37
b). Thin wooden wedges (
matia) were sometimes driven between the face of the adze butt and the lashing to tighten the lashing.

              
A variation in the form of a single composite lashing is described by Best (12, p. 109). A running loop of braid was slipped over the shaft, run down close to the foot, and drawn taut. A number of turns were passed around the butt and the toe groove, and around the shaft. The braid was then twined around the turns in front of the butt to serve them and passed vertically between the butt and foot to tighten the transverse turns by passing around them. The braid was carried to the back of the toe where it was tied to the turns passing between the toe and the shaft (Fig. 37
c).

              
In Polynesia, the lashing element was usually a three-ply braid of coconut-husk fibre termed sennit; and in 
Micronesia, a two-ply twisted cord of coconut fibre was used. In New Zealand, the substitute for sennit was a three-ply braid of scutched flax fibre and the persistence in the use of braid as against cord is illustrated by the following story told to me by Bishop Herbert L. Williams.

              
A dealer showed the Bishop a hafted Maori adze which he considered a perfect old specimen. Bishop Williams felt that there was some flaw in its alleged perfection but it kept eluding him.

              
"Well," argued the dealer, "you must admit that the stone is old."

              
"Yes," said the Bishop, "the stone part is old."

              
"The handle is old," persisted the dealer, "because it formed part of an old collection and the original lashing rotted away."

              
"Yes," agreed the Bishop, "the wooden part appears old."

              
"Well," triumphantly concluded the dealer, "the lashing material is old because it is part of an old Maori fishing line made of flax fibre."

              
"Ah," murmured the Bishop with a smile of relief, "now I remember what is wrong. Yes, the fishing line is old as a fishing line but a twisted cord was not used to lash adzes. The lashing material should have been a three-ply braid."

              
However, I saw two hafted adzes in the 
British Museum which were lashed with cord. They were catalogued as old but they may have been lashed after European contact. A ceremonial jade adze in the Otago Museum (Fig. 38
d) is also lashed with a fine cord. Though braid is the correct material, rare exceptions evidently occur.


            
            

              

                
Axial Hafting
              

              
A form of axial hafting, or chisel hafting, for felling large trees has been described in detail by Best (12, p. 129). A double-bevelled implement 

termed a 
toki ngao tu or 
poki, about five or six pounds in weight, was attached to the end of a spar which had been cut to form a flat upper surface with a shoulder for the butt of the tool. The lashing consisted of transverse turns and the cutting edge of the implement was held horizontally. For details of the cross bow arrangement and supporting scaffold, see Best. The implement cut across the grain of the wood and was used to make two deep grooves. The wood between the grooves was cut out by a heavy implement with one bevel termed a 
toki ngao pae which was hafted to a spar in a similar manner to the axe implement. The implement was wielded without a scaffold by two or three men, the axis of the cutting edge being held vertical. Fire was used to aid the deepening of the scarf. This technique is unique for Polynesia and was probably inspired by the larger forest trees of New Zealand. A special form of haft and lashing was devised for certain nephrite adzes.


            
            

              

                
Nephrite Adzes
              

              
The 
pounamu of the Maori, popularly called greenstone from its colour, is geologically termed nephrite and is a form of jade. It was discovered in rock boulders in the Arahura River on the Poutini or west coast of the South Island by the Maori in their testing of rocks for making tools. A myth was created regarding its discovery. Grey's account (44, p. 132) states that Ngahue, a contemporary of Kupe, brought his fish named Poutini from Hawaiki because of trouble with one Hinetuahoanga, who may be recognized as a female personification of the sandstone (
hoanga) used to grind stone. Ngahue arrived at Tuhua (Mayor Is.) but Hinetuahoanga followed him up. Ngahue then fled to Arahura which he made a permanent abiding place for his fish. He took a portion of the fish with him on his return to Hawaiki. He killed a moa at Wairere and sailed from Cape Runaway. The portion of the fish was made into two adzes named Tutauru and Hauhauterangi, a 
heitiki neck ornament, and an ear drop named Kaukaumatua. Grey's informant was evidently a member of the Arawa tribe, for the succeeding story (44, p. 134) states that the Arawa and six other canoes of the Fleet were made with the greenstone adzes (
toki pounamu) named Tutauru and Hauhauterangi made from the fish of Ngahue, who is further credited by the informant as the discoverer of New Zealand.

              
Greenstone was procured by expeditions to the Poutini coast, by barter, and through war. From its rarity and beauty, it was made into valued ornaments and from its taking a keen edge, it was worked into adzes, chisels, and short clubs. The adzes were mostly working tools but one form was purely ceremonial.

              
The working adzes in form were variations of the quadrangular group but Skinner (75
a, p. 158, Figs. 43, 44) described two fine specimens of 

tanged triangular form. In his study to test the influence of material on design, Skinner (75
a, p. 161) found that, though the craftsman was able to impose old shapes on nephrite and greywacke, both these media imposed limitations on the craftsmen. Thus a full kit of greywacke or nephrite tools would be appreciably less varied than a full kit of basalt tools.

              
The ceremonial adze termed 
toki pou tangata was formed of a nephrite adze lashed to a carved haft. The adze was quadrangular, long, thin, and of medium width. It was untanged but some had notches cut on the sides of the butt and others had one or two holes drilled through the upper end of the butt. An interesting feature was the fine carving of the enlarged heel of the haft. Some were carved as single human figures, the head forming the apex of the heel, but the most attractive design consisted of a human figure with elongated lips and tongue forming a series of interlocking curves with the beaklike lips of an opposing 
manaia motif. The toe was usually shortened and grooved, forming a raised lower rim. In some, the adjacent parts of the shaft and the foot below the carved figures were cut down and roughened like the toe groove for the lashing turns (Fig. 38
a). The end of the shaft had a knob (
koreke) which was carved into a human head.

              
Owing to the shortening of the toe, the adze butt was fitted higher up on the foot. In hafts with the lashing groove confined to the short toe, the lashing consisted of transverse turns around the butt and the toe groove (Fig. 38
b). The notches on the sides of the butt helped the lashing turns to prevent the adze head from slipping down and further security was provided by passing the braid through the holes in the butt and around some part of the heel. In hafts grooved on the shaft and the foot, it was possible to make figure-of-eight turns in the lashing which in some, resulted in the triple-triangle pattern (Fig. 38
c) so characteristic of the Cook and Society Islands technique with toeless hafts (Fig. 35
d). Some hafts departed from the general pattern by retaining a long toe which allowed the use of two main sets of transverse turns as well as subsidiary turns. In the specimen figured (Fig. 38
b), the lashing is made with cord and the turns which pass through extra holes above, evidently pass through holes in the butt of the adze.

              
The occurrence of the triple-triangle lashing in connection with a practically toeless haft raises the question as to whether or not they were introduced from central Polynesia. The discovery of the inverted-triangular form of adze (Fig. 36f
) in moa-hunter deposits adds further interest to the subject. However, it is not known how the inverted-triangular adze was formerly hafted in New Zealand. Both in central Polynesia and in New Zealand, the early inverted-triangular adzes could have been lashed to a long toe with a groove to fit the adze butt. I believe 

that the development of the toeless haft and the triple-triangle lashing for the inverted-triangular form of adze took place in central Polynesia after the Maori ancestors had left that area. The 
toki pou tangata with its specialized haft could not have originated until after nephrite came into vogue and after the great development in carving. The carvers in fashioning a haft fit to carry a chiefly emblem, enlarged the heel in order to


[image: Fig. 38. Ceremonial adze lashing.a, carved foot (from field photo); b, transverse lashing (Best, 12, pl. 36); c, triple triangle lashing (Oldman coll., no. 491); d, complex lashing (Otago Univ. Mus.).]
Fig. 38. Ceremonial adze lashing.


a, carved foot (from field photo); 
b, transverse lashing (Best, 12, pl. 36); 
c, triple triangle lashing (Oldman coll., no. 491); 
d, complex lashing (Otago Univ. Mus.).

effect their full design; and to balance matters, they shortened the toe. In spite of the shortened toe, some craftsmen adhered to the older technique of transverse lashing but for better security, they notched the sides of the butt and also bored suspension holes through the upper end of the butt. Others sought better security by grooving the foot and the shaft and using figure-of-eight turns in the lashing. In making an orderly sequence 

of turns, the triple-triangle pattern was developed independently but its comparatively recent development is indicated by the fact that the perfect pattern shown in Figure 38c
 is somewhat rare. It had not had time to supplant the older technique of transverse lashing. It would appear that the triple-triangle lashing was developed independently in central Polynesia and New Zealand through convergence in the type of haft.

              
The 
toki pou tangata was never meant to be used by a craftsman in adzing wood. It formed an exclusive article in the property of a chiefly family, to be borne on ceremonial occasions, to accompany the gestures of the family orator, and to lie in state on the breast of the chiefly dead. I, too, have been told that its name was derived from its occasional use to indicate prisoners selected for the oven but I felt that my informant was trying to convince himself as well as me. As the verb 
pou has the meaning "to establish firmly," a rationalization more in keeping with the prestige of the 
toki pou tangata would be "the adze which establishes man in authority."


            
            

              

                
Rotatory Adzes
              

              
Rotatory adzes, sometimes termed socketted adzes, are a specialized form in which the cutting edge could be rotated on a vertical axis to acquire the advantages of an axe for working in narrow spaces such as the bow part of a canoe hold. Rotation was obtained by introducing a short rounded staff as an intermediate vertical axis between the adze head and a toeless haft. The lower end of the axis was shaped to fit the adze butt to which it was lashed with transverse turns. The front of the foot was grooved to receive the upper part of the axis which was lashed to it by a separate lashing. The groove and the lashing formed a "sleeve", which, while supporting the axis, allowed it to rotate the cutting edge of the adze into the angle desired with the line of the shaft. The part of the axis carrying the adze head projected below the foot and took the place of the toe. The axis was thus a rotating toe. The term "socket" has been applied to this intermediate piece but as it is a misnomer as regards function, the term "axis" seems preferable.

              
Hafted rotatory adzes have been recorded from Hawaii and Tahiti. The Tahitian specimen in Figure 39
a has a lower transverse lashing for the adze head and an upper triple-triangular lashing to complete the sleeve for the axis. The pointed upper end of the axis projects well above the heel of the haft.


            
            

              

                
Stone Axes
              

              
Stone implements with a cutting edge bevel on two sides have raised the question as to whether they were hafted and used as axes or were simply a variety of adze. Best (12, p. 136) conducted an exhaustive inquiry among old Maori but as the use of stone tools had ended long before the 

informants were born, the evidence was partly late hearsay and partly rationalization. The best evidence was afforded by the remembered classification of the 
toki implements into two groups termed 
toki aronui or 
toki hangai and 
toki titaha. The words 
aronui and 
hangai mean full face or face to the front and they were applied to the 
toki hafted with the face to the front with the axis of the cutting edge at right angles to the axis of the shaft. The word 
titaha means to turn sideways or turn the face to the side and hence 
toki titaha implies that the face or 
aronui was turned to the side to bring the axis of the cutting edge into line with the shaft. Furthermore, the shoulder formed by the upper border of the cutting-edge bevel with the back surface was termed 
uma (breast) and informants stated that the 
toki aronui had one 
uma whereas the 
toki titaha had two 
uma. Thus the 
toki aronui had one cutting-edge bevel


[image: Fig. 39. Uncommon hafting.a, Rotatory (La Rochelle Mus., no. H526); b, lateral hafting (Best, 12, pl. 42).]
Fig. 39. Uncommon hafting.


a, Rotatory (La Rochelle Mus., no. H526); 
b, lateral hafting (Best, 12, pl. 42).

 characteristic of adzes and the 
toki titaha had two cutting-edge bevels characteristic of axes. Best pertinently asks why there should be distinctive qualifying terms such as 
aronui and 
titaha unless there were tools corresponding to the terms. When the Maori first saw the European axe, they called it a 
toki titaha. On the evidence, the implements with two bevels were termed 
toki titaha and were hafted as axes.

              
Though several quadrangular implements with two bevels have been collected, only one hafted specimen has been recorded. It was figured by Best (12, Pl 42) but is known to have been hafted after European occupation. The cutting edge is formed by equal bevels on the two wide surfaces, the foot of the haft is flattened on one side, and the adze butt is lashed to the toe by a braid of partly dressed fibre in transverse turns (Fig. 39
b). The implement, as figured, is a laterally hafted axe and owing to its position on the side of the foot, the axis of its cutting edge is not 

in the direct axis of the shaft but is parallel to it. The Mangarevan axes (97, p. 219), bevelled on two sides, were hafted to the front of the foot so that the cutting edge was in direct line with the axis of the shaft and the lashing was apparently effective (Fig. 41
d). As it would be an advantage to have the cutting edge in direct line with the shaft, some doubt arises as to the age of the lateral technique supported by one specimen which was lashed long after such implements had gone out of use.


            
            

              

                
Side-hafted Adzes
              

              
A peculiar form of implement found mostly with moa-hunter remains in the South Island, has been described by Skinner (75, p. 166) and Duff (32, p. 158) as a laterally hafted or side-hafted adze. It is triangular in cross-section, the butt is markedly reduced to form a tang, and the cutting edge is formed by one bevel. The two specimens in Figure 40 show that


[image: Fig. 40. Side-hafted implements.a, after Skinner (75, p. 166); b, after Duff (33, p. 158).]
Fig. 40. Side-hafted implements.


a, after Skinner (75, p. 166); 
b, after Duff (33, p. 158).

the tang was formed by reducing the sharp apical edge of the butt and the sharp edge was continued from the butt shoulder to the lower end of the implement. The narrow surface opposite the apical edge corresponds to the base of the triangular section and forms the back or posterior surface. Instead of the back being bevelled to form a cutting edge as in "hog-backed" triangular adzes, the posterior surface is continued for the full length of the implement thus creating wide lateral surfaces. The lower end of one of these sides is bevelled to form the cutting edge.

              
The term "side-hafted" implies that the side of the implement was hafted either to the front of the foot, when the axis of the cutting edge would be that of an adze, or hafted by its side to the side of the foot, when its cutting edge axis would be that of an axe. If hafted as an adze, there would have been no reason for a tang on one side of the butt and making one side border thin and the other thick. If hafted as an axe, it is doubtful that the side of the implement was hafted to the side of the foot like the doubtful technique of the 
toki titaha shown in Figure 39
b.

              


              
A comparison is made in Figure 41 with the Mangarevan axe and the Tahitian "hog-backed" triangular adze. All three implements have a narrow posterior surface and are convex longitudinally in front. The Mangarevan axe (
a) is not tanged but the upper end of the butt is roughly chipped for the same purpose as the tang in the other two. Though its front is rounded, the cross-section approaches the triangular form of the other two (
b, c). In spite of its clumsy appearance, the Mangarevan axe was securely lashed with its narrow posterior surface against the front of the foot (
d). The "hog-backed" triangular adze which almost approached


[image: Fig. 41. a, Mangarevan axe; b, New Zealand implement; c, Tahitian hog-backed adze; d, hafted Mangarevan axe; e, hafted Tahitian adze.]
Fig. 41. 
a, Mangarevan axe; 
b, New Zealand implement; 
c, Tahitian hog-backed adze; 
d, hafted Mangarevan axe; 
e, hafted Tahitian adze.

an axe in function was also hafted with its narrow posterior surface against the front of the foot (
e). It is apparent that there would have been no difficulty in securing the moa-hunter implement (
b) with its narrow back against the front of the foot or the toe of the haft. If this was done, the term "side-hafted" is inappropriate.

              
The question arises as to whether the number of cutting edge bevels or the direction of the axis of the cutting edge is the more important in deciding whether an implement is an adze or an axe. Personally, I think that the axis of the cutting edge is the more important. Unfortunately, however doubtful implements are not hafted and the direction of the 

cutting edge remains conjectural. On the evidence, I think the moa-hunter implement was tanged to function as an axe. This form of axe with one bevel was old and was evidently succeeded by the 
toki titaha type with two bevels.

              
The Polynesians were devoted to the adze form of implement and the need for a longitudinal cutting edge was met in different ways. In New Zealand and Mangareva, implements with two bevels were hafted as axes but in Hawaii and the Society Islands, adze heads were hafted to a rotatory axis to perform the funcdons of an axe.


            
            

              

                
Chisels and Gouges
              

              
Wood carving was so well developed in New Zealand that the great variety of chisels (
whao) was a natural result of the craft. Some of the finer carving was probably done with the smaller adzes, of which there is also a rich variety. The chisels, according to Best (12, p. 280), ranged in length from one to eight inches and in weight from one-quarter of an ounce to one pound. They were made of basalt and nephrite. Some were quadrangular in section and others rounded. Those with a straight cutting edge are definitely chisels and those with a rounded edge are regarded as gouges. Some implements used as gravers probably were not hafted. Evidence supports the use of a mallet with at least some of the chisels.

              
The type of hafted chisel is represented by an old chisel in the 
Dominion Museum described by Best (12, p. 287, Pl. xx, No. 124). The straight handle is six inches long and seven-eighths of an inch in diameter. One end is cut down to a flat surface an inch long with a shoulder for the butt end of the chisel. The part of the circumference below the flat surface is reduced but leaving a raised flange at the free end. The lashing with transverse turns of a vine is thus countersunk (Fig. 42
a). The blade of the chisel projected for an inch beyond the lashing.

              
Some nephrite chisels were perforated at the butt end and thus worn by craftsmen as ear ornaments betweentimes. This was also a safe way of keeping a valuable tool.


            
            

              

                
The Cord Drill
              

              
The cord drill (
tuwiri, porotiti) was formerly used to drill holes in stone, bone, and shell. Though said to have been used also on wood, the elongated or four-sided holes in old woodwork indicate clearly that the general tool for making holes in wood was the stone chisel.

              
The drill was a composite implement composed of a wooden shaft, balance weight, stone point, and pulling cords. The shaft or spindle (
pou, turuki) was between one and two feet long and three-quarters of an inch thick. Its lower end was cut to a shoulder against which the point (
mata) of a flake of 
kiripaka or other stone was lashed with a flax-fibre cord. A 

balance weight (
huapae) of two stones or two pieces of heavy wood was tied to the shaft some inches above the point (Fig. 42
b). A fly wheel sometimes formed the balance weight. It was made by tying four rods by their middle to the shaft and bending out the resultant eight spokes to tie their ends at even intervals to a circular hoop of vine or supplejack (Fig. 42
c). A twisted cord (
aha) was tied by its middle to the top end of the shaft, thus providing two pulling cords.

              
In using the tool, the point was placed on the object or in a depression pecked on it and the shaft was rotated by hand to wind up the two cords around the upper half of the shaft. Holding a knotted end in each hand, the cords were pulled outwards in opposite directions with just


[image: Fig. 42. Chisel and drills.a, hafted chisel (Best, 12, pl. 15); b, c, cord drills (Best, 16, vol. 2, p. 196); d, pump drill (Hamilton, 46, p. 267).]
Fig. 42. Chisel and drills.


a, hafted chisel (Best, 12, pl. 15); 
b, c, cord drills (Best, 16, vol. 2, p. 196); 
d, pump drill (Hamilton, 46, p. 267).

enough strength to unwind the cords by rotating the shaft and causing the momentum to rewind the cords. The cords were pulled again which caused the shaft to rotate in the opposite direction and rewind the cords. The strength of the outward pull and the inward slackening of the cords to allow them to rewind had to be timed to keep the shaft rotating in alternate directions with each pull. Best (12, p. 66) quotes an authority that first one string was pulled and then the other but I do not see how such a process could succeed. It is the simultaneous pull of the two cords in opposite directions that maintains the equilibrium of the shaft whereas a pull on one cord would draw the shaft over in the direction of the single pull.

              


              
The evidence collected by Best proves that the cord drill was the only form known in New Zealand previous to the introduction of the pump drill by Europeans. The pump drill is an improvement on the cord drill through the addition of a cross-bar (
kurupae), to the ends of which the cords were tied. A pump drill used in the Urewera district and figured by Hamilton (46, p. 267), has a middle perforation through the cross-bar which moves freely up and down on the shaft. A circular wooden disc with a central hole formed a fly wheel (Fig. 42
d). On winding up the cords, the attached cross-bar moved upwards on the shaft. Downward pressure on it caused the shaft to rotate and removal of the pressure allowed the cords to rewind on the overspin. By timing the pressure and release, the shaft was kept rotating in a manner exactly similar to that of the cord drill.

              
The pump drill has been described for Samoa but with the cross-bar free of the shaft. I saw one in Tutuila in 1927 being used to drill holes in the pearl-shell shanks of bonito hooks. After some practice, I could make the shaft rotate continuously and keep it upright by applying the intermittent pressure with the forefinger and middle finger on either side of the shaft. It was so easy to a novice that the Maori experts must have experienced little difficulty in keeping the cord drill vertical without a cap or other contrivance though such were apparently used in some districts. The pump drill was most probably introduced into Samoa by Europeans as it was in New Zealand.

              
Owing to the nature of the drill point, a hole bored from one side through the entire thickness of the material would have entailed much labour and made an unsightly large opening on the side of entrance. An easier and a better job was made by drilling from the two opposite sides so that the holes met in the middle to complete the perforation. The stone flake which increased in diameter from its point made a funnel-shaped hole and the opening was slightly increased or even rendered irregular by the unavoidable wobbling of the staff during drilling.


            
            

              

                
The Passing of the Stone Age
              

              
Stone tools as symbols of the stone age were the first material elements of native culture to be discarded after European contact. At first the Polynesians were not particularly interested in the metal articles that early white navigators offered as presents to establish good will or as exchanges for native goods. However, when the superiority of metal over stone for working implements became apparent, a feverish desire to acquire the new material spread like a pandemic. The most desirable articles of European culture were the old-fashioned square spike nails and pieces of hoop iron cut off from the spare hoops of water casks which all ships carried. The spike nails were fashioned into chisels for use in wood 
carv-

ing and making square holes in wooden shafts and planks. The hoop iron termed 
paraharaha by the Maori from its flat form was made into adzes termed 
toki paraharaha. These metal heads sharpened with one bevel were lashed to the Polynesian form of haft with the stone adze technique. With increased contact, more manufactured articles such as hatchets, axes, and steel adzes became the more desirable objects of barter and exchange. The warlike Maori sought trade in firearms and they converted trade tomahawks into weapons of war.

              
In the earlier days of white contact in New Zealand, the supply of manufactured tools never met the demand and some of the sales of land in the north Auckland area were known as the 
hoko paraharaha, the hoop iron sales. In the records of the early land sales, a variety of other goods such as prints, blankets, tin pannikins, and even umbrellas testify to the manner in which the white buyers hypnotised the Maori owners into parting with their heritage. However, the value of surplus lands in those days was vastly different from what it is now and one is reluctantly forced to admit that the Maori owners accepted what to them was an adequate return in the strange new articles that their hearts desired.

              
In spite of innovations, the Maori, besides being a fighter, was a craftsman and the adze remained his favourite tool. He continued to carve his houses and work was rendered easier by the substitution of steel adzes and steel chisels for the stone implements with which his ancestors had founded the craft. He could handle the steel adze with its curved blade as well as, or better than, any white craftsman. However, the trade adzes were limited in supply and again he sought a substitute. The duller edge of the hoop iron of former days was not acceptable to a craftsman who had become acquainted with the superiority of steel. The steel blades of carpenter's planes met his requirements perfectly. The fact that they lacked a perforated socket for the handle did not bother him in the least for to him the hafting technique of the trade adze was unnecessary. He simply hafted the plane blade in the same way as the hoop iron adzes. The use of plane blades for adzes was also adopted in other parts of Polynesia and to-day, the Samoan carpenter's kit of tools contains a number of plane blades lashed to short handled native hafts with sennit braid.

              
The use of hafted plane blades has had one curious result. A Samoan carpenter hafted a stone adze for me with the bevel in front. He supported his action by showing me his kit of tools with ten plane blades all hafted in the Samoan technique to short hafts with sennit and all with the bevel in front. He argued that if the bevel were to the back, the steep front would cause the steel edge to sink too deeply into the wood, whereas with the sloping bevel in front such a danger would be avoided. As he was a master carpenter of life-long practice, I bowed to his experience. In contradiction to the expert's opinion, the photographs of over 50 specimens 

of authentic old hafted adzes from central Polynesia showed that the bevel was to the back. Reconsideration of the problem revealed that in the European adze with the bevel at the back, the front of the blade is longitudinally convex so that the curve prevents the blade from digging too deeply into the wood. In the 
Bishop Museum collection of hafted plane blades, some blades had been bent, probably by a blacksmith, and such specimens resembled the European adze not only in the curve of the blade but also in having the bevel to the back. In the collection, there were also some with straight blades, and in these, the bevel was in front Thus it was evident that when the native craftsmen hafted a straight plane blade, they compensated for the lack of curve in the blade by turning the bevel to the front. The danger of digging in too deeply with a steel edge was not present with the less keen stone edge. Hence, the stone adzes hafted with the bevel in front have been hafted as curios by native craftsmen who had never used a stone adze in practice. They were accustomed to the use of straight plane blades reversed with the bevel in front and naturally concluded that stone adzes had been hafted in a similar way.

              
With the use of steel tools, carving was rendered easier but it also became over elaborate and too ornate. In the ceremonial nephrite adzes, the shaft, which was plain except for a carved knob at the end, was covered with carving which did not improve the artistic effect. Paddles and weapons also had extra carving which may have improved them for ordinary trade purposes but spoiled them for actual use. However, the metal age is now in full operation throughout the land. Yet, though the stone implements ceased to function long ago, they remain as imperishable relics of the skilled craftsmen, who, by their aid, were able to produce masterpieces of art which steel tools have never equalled let alone excelled.
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Throughout polynesia, the principal tool was the adze, made from basalt on volcanic islands and from tridacna shell on atolls. Authentic old hafted took are rare, except adzes from central Polynesia, and most of the material available for study consists of the stone heads which have survived the decay of their wooden hafts and fibrous lashing material. Adze heads are distinguished by the cutting edge being formed by one bevel on the back like European adzes and chisels, and axe heads theoretically by two bevels, one on each side like a European axe. Hafted adzes have the cutting edge at right angles to the line of the handle, and axes should have the cutting edge in the same line as the handle.

              
Adze heads are best described in the upright position with the cutting edge below and the bevel forming it, to the back. The four surfaces of a quadrangular adze are thus front (anterior), back (posterior), and two sides (lateral). The surfaces are defined by longitudinal edges which are characteristic of Polynesian adzes, whereas in Melanesian adzes they are rounded off, forming an elliptical cross-section. Some adzes are triangular in section; those with the base at the back having a back surface with two inclined sides in front and those with the base in front having a front surface with two inclined sides at the back. The sharp median edge forming the apex of the triangular section in both groups may be ground off to form an extra narrow surface or it may be absent because the stone used was not thick enough for the converging sides to meet. Such adzes are termed subtriangular.

              
The top extremity of an adze head is the poll and the upper part which is lashed to the haft is the butt, the part below being the blade. The front and sides of the butt, or the sides alone, may be reduced to form a better grip for the lashing and such implements are termed tanged adzes. In tanged adzes, the shoulder formed by the reduction defines the division 

between butt and blade but in untanged adzes, the division is purely arbitrary and was determined by the craftsman who hafted the adze. The lower end of the back surface was ground to the bevel required to meet the front surface in forming the cutting edge. The junction of the cutting edge bevel and the back surface may form a distinct edge or it may be rounded off. Triangular adzes with the base in front have a triangular bevel and a wide cutting edge. Triangular adzes with the base at the back have the front median edge ground down at its lower end to form a front surface so that the posterior bevel may form a cutting edge, which is much narrower than in the other form of triangular adze.

              

                

[image: Fig. 35. Terms and hafting.a, b, terms; c, transverse lashing; d, triple triangle lashing (Rarotonga); e, triple triangle lashing (Mangaia).]
Fig. 35. Terms and hafting.


a, b, terms; 
c, transverse lashing; 
d, triple triangle lashing (Rarotonga); 
e, triple triangle lashing (Mangaia).


                
              

              
The haft consisted of a shaft or handle with a foot set vertically at less than a right angle with the shaft. The shaft was usually selected from a secondary tree branch and a section of the larger branch was cut out with it to form the foot. The foot usually projected above and below the junction with the shaft, the part above being the heel and the part below, the toe (Fig. 35
a, b). Some hafts have no heel and others have no toe. It is interesting that a Maori myth states that the form of the haft was derived from the human leg, the leg indicating the handle and the foot indicating the part to which the stone head was lashed.

              
Throughout marginal Polynesia, the general form of adze was quadrangular and the type of haft had a toe long enough to accommodate the 

entire butt which was lashed to the toe with simple transverse turns of sennit (Fig. 35
c). In such hafts, the heel did not function and in some hafts, it was trimmed off. In central Polynesia (Society, Cook, and 
Austral Islands), the form of adze in general use at the time of European contact was triangular in section with the base in front. A fair number of old hafted adzes from the Society and Cook Islands, preserved in museums, clearly indicate the form of haft and the method of lashing. The hafts had no toe and the middle part of the foot was grooved to fit the posterior median edge of the triangular adze heads. The adze heads were practically all tanged and the tanged butt was lashed to the foot by figure-of-eight turns which passed around the heel to form an ornamental as well as an efficient lashing (Fig. 35
d, e). This technique has been described by me for the Cook Islands (99, p. 160) as the triple triangle lashing and a variation has been described for Mangaia (99, p. 165). Quadrangular adze heads have been collected in central Polynesia but I have never seen an authentic old hafting of one from that area.
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The Origin of Polynesian Forms
              

              
The ancestors of the Polynesians must have made various forms of adzes before they left 
Indonesia on their eastward movement through 
Micronesia. On the volcanic islands such as Truk, Ponape, and Kusaie, they had basalt with which to reproduce the forms they were already acquainted with. However, the Marshalls and the Gilberts at the eastern end of 
Micronesia were atolls without any basalt. It may be assumed that the Polynesian ancestors spent some time in the eastern atolls before they moved further east. The stone adzes they carried with them from the last volcanic island must have worn out, thus forcing them to make adzes of shell. The shell material made it difficult, if not impossible, to reproduce the various forms of the basaltic adzes which they had previously made. Thus the lack of raw material created a gap in the direct transmission of ancestral forms of basaltic adzes from 
Indonesia. When the Polynesian ancestors reached Samoa and the Society Islands, the abundant supply of basalt enabled them to discard shell in the manufacture of adzes. The abundance of suitable material, however, could not revive the memory of forms they had never seen, let alone made. It would seem that they had to start all over again with the making of basalt adzes after they reached Polynesia. This may be partly the reason for the divergence of the popular forms of adzes made in the different groups of islands.

              
A quadrangular form was established early as indicated by its wide marginal distribution. The haft with a long toe could have been carried through 
Micronesia, for hafts had to be made for the shell adzes and the toe haft has a wide distribution throughout the Pacific (99, p. 442). The triangular form with the base to the back, termed "hog-backed" or "hoof-

shaped
" (Fig. 36d
), must have been a fairly early form for it is widely distributed. From its narrow curved cutting edge and heavy weight, it evidently served a widely spread need such as cutting out parallel grooves


[image: Fig. 36. Adze subgroups.a, quadrangular, untanged; b, quadrangular, tanged; c, triangular, untanged; d, triangular, tanged; e, inverted triangular, untanged; f, inverted triangular, tanged.]
Fig. 36. Adze subgroups.


a, quadrangular, untanged; 
b, quadrangular, tanged; 
c, triangular, untanged; 
d, triangular, tanged; 
e, inverted triangular, untanged; 
f, inverted triangular, tanged.

to be followed with the removal of the intervening wood by the quadrangular adze. Another form of triangular adze (
toki kouma) was popular in the Marquesas. The triangular form with the base to the front (Fig. 36e, f
) became popular in central Polynesia and evidently replaced 

the older quadrangular form. The three groups of quadrangular, triangular, and inverted-triangular adzes were present probably in central Polynesia at the time of dispersal. Emigrants to other islands carried away some forms and developed others in their new homes.
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New Zealand Adzes
              

              
New Zealand provided a rich variety of stone for the adze-makers. In the South Island, andesite, argyllite, greywacke, and a few other substances were utilized in addition to basalt. The prize material was nephrite or greenstone (
pounamu) but, the supply being limited, basalt remained the most common material.

              
Skinner (75), from an intensive study of a large number of adzes from the southern half of the South Island as well as comparative material from Polynesia, classified them into ten types which include a number of varieties. All, with the exception of an axe-like form, he found to occur in various parts of Polynesia. Duff (32), after an additional study of adzes from the northern half of the South Island, verified the existence of all Skinner's types and varieties but for greater simplicity in study, he regrouped Skinner's nine types of adzes into four and kept the axe form as a fifth type. Duff's four types of adzes were based on the cross section of the blade above the cutting edge bevel and they are as follows: tanged-rectangular; rectangular without tang; triangular (with base in front); and inverted-triangular (with base at back). Three of the types have four varieties each and one has three.

              
Duff's classification by cross section is simple and can be applied equally well to the adzes of the whole Polynesian area. An objection occurs, however, to the use of the term "rectangular" for his first two types because rectangular means that the four angles made by the four sides are right angles. With rare exceptions, the Maori adzes so classified have the front surface wider than the back and consequently the angles cannot be right angles. The better term is quadrangular which means four sides with four angles, the kind of angles not being specified (Fig. 36
a, b). Duff's classification is also inconsistent in that quadrangular adzes are divided into two types, tanged and untanged, whereas the two classes of triangular adzes are not so divided, though tanged and untanged forms may occur in each. Furthermore, the term triangular would be applied more aptly to triangular adzes with the base to the back (Fig. 36
c, 
d) for if the adze head is laid on its back, the triangular section will be in its natural position with the base below and the apex above. Hence the inverted-triangular form is the opposite with the base in front and the apex at the back (Fig. 36
e, f). In my study of Cook Islands adzes (99, p. 136), the general form of adzes with the base in front was described as "inverted triangular adzes."

              


              
The three forms of cross-section are too general to be restricted by the term types. It would be better to regard them as groups and refer to them as quadrangular, triangular (base at back), and inverted-triangular (base in front). Each group may be divided into two subgroups, according to whether the butts are untanged or tanged. The six groups so classified are illustrated by Figure 36 as quadrangular-untanged (
a), quadrangulartanged (
b), triangular-untanged (
c), triangular-tanged (
d), inverted triangular-untanged (
e), and inverted triangular-tanged (
f). Each of the subgroups is illustrated by three views which reading from the left are front, right side, and back and the cross-sections have the back, below. The triangular-untanged speciment (
c) is Samoan and though the front median edge has been ground off, it is triangular enough to illustrate the subgroup. The triangular-tanged adze (
d) is the "hog-backed" or "hoof-shaped" type so widely spread. The inverted triangular-tanged specimen (
f) is from a moa-hunter's deposit which shows that the form was ancestral. The untanged specimen (
e) is from the Cook Islands and is ground on all surfaces.

              
By using the group and subgroup arrangement, the confusion caused by the varying type numbers used by different authorities would be lessened. The group would correspond to genera in natural history and the subgroup to subgenera. As it would be difficult to apply further descriptive names, the system of numbering types and lettering varieties followed by Skinner and Duff seems the most practicable.
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Types and Varieties
              

              
In reproducing ancestral forms in New Zealand or elsewhere, departures from the pattern must have occurred owing to different stone, shape of the spalls, and the varying skill of the craftsmen. The distinction between types and variations must be decided by the study of large numbers of specimens. Skinner (75, p. 147) has defined "type" as "a group of adzes which exhibit a general somatic resemblance comparable to the somatic resemblance between members of a single biological species…. Some of the adze types are further divided into varieties comparable with biological varieties within the species."

              
In the development of new forms, it may be assumed that variations which proved acceptable were copied by succeeding generations and so became types. Forms which are unique or few in number may be regarded as varieties. Most New Zealand and Polynesian adzes may be placed in the six subgroups already suggested. Doubt may be created by specimens with rounded edges and triangular specimens with the median edge rounded off or replaced by a narrow surface. Subtriangular forms may be treated as types or variations according to their numerical occurrence in a large series.

              


              
A variety in one island group may be a type in another group. The quadrangular form, with the front narrower than the back, is rare in New Zealand whereas it is the common type in Samoa. The occurrence of all the New Zealand types and varieties in various parts of Polynesia does not mean that all these forms were brought from central Polynesia. Some were introduced and others were developed independently. For more detail about Maori types and variations, the reader is referred to the works of Skinner and Duff already quoted.
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The Hafting of Adzes
              

              
The term adze should indicate the complete tool composed of adze head, haft, and lashing. Complete tools are rare, however, and the studies have


[image: Fig. 37. Hafted adzes.a, toe haft (Best, 12); b, transverse lashing (U.S. National Mus., no. 21229, adapted); c, served lashing (Best, 12).]
Fig. 37. Hafted adzes.


a, toe haft (Best, 12); 
b, transverse lashing (U.S. National Mus., no. 21229, adapted); 
c, served lashing (Best, 12).

been made mainly on adze heads. It is convenient, therefore, to refer to the stone adze heads as adzes and to the complete tools as hafted adzes.

              
The wooden haft, formed of a shaft and a foot, was used throughout Polynesia and the Pacific area. Variations of the foot were made by discarding the heel or the toe. New Zealand followed the usage of marginal Polynesia in making the toe long enough to support the full length of the adze butt. The shaft was termed 
kakau and the toe, 
kauae. The toe usually had a transverse groove (
tokari) to allow the lashing turns to be countersunk (Fig. 37
a). The flat back of quadrangular adze butts was 

laid against the flat anterior surface of the toe and the braid lashing (
taka) was made in transverse turns around the adze butt and the 
tokari groove of the toe (Fig. 37
b). Thin wooden wedges (
matia) were sometimes driven between the face of the adze butt and the lashing to tighten the lashing.

              
A variation in the form of a single composite lashing is described by Best (12, p. 109). A running loop of braid was slipped over the shaft, run down close to the foot, and drawn taut. A number of turns were passed around the butt and the toe groove, and around the shaft. The braid was then twined around the turns in front of the butt to serve them and passed vertically between the butt and foot to tighten the transverse turns by passing around them. The braid was carried to the back of the toe where it was tied to the turns passing between the toe and the shaft (Fig. 37
c).

              
In Polynesia, the lashing element was usually a three-ply braid of coconut-husk fibre termed sennit; and in 
Micronesia, a two-ply twisted cord of coconut fibre was used. In New Zealand, the substitute for sennit was a three-ply braid of scutched flax fibre and the persistence in the use of braid as against cord is illustrated by the following story told to me by Bishop Herbert L. Williams.

              
A dealer showed the Bishop a hafted Maori adze which he considered a perfect old specimen. Bishop Williams felt that there was some flaw in its alleged perfection but it kept eluding him.

              
"Well," argued the dealer, "you must admit that the stone is old."

              
"Yes," said the Bishop, "the stone part is old."

              
"The handle is old," persisted the dealer, "because it formed part of an old collection and the original lashing rotted away."

              
"Yes," agreed the Bishop, "the wooden part appears old."

              
"Well," triumphantly concluded the dealer, "the lashing material is old because it is part of an old Maori fishing line made of flax fibre."

              
"Ah," murmured the Bishop with a smile of relief, "now I remember what is wrong. Yes, the fishing line is old as a fishing line but a twisted cord was not used to lash adzes. The lashing material should have been a three-ply braid."

              
However, I saw two hafted adzes in the 
British Museum which were lashed with cord. They were catalogued as old but they may have been lashed after European contact. A ceremonial jade adze in the Otago Museum (Fig. 38
d) is also lashed with a fine cord. Though braid is the correct material, rare exceptions evidently occur.
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Axial Hafting
              

              
A form of axial hafting, or chisel hafting, for felling large trees has been described in detail by Best (12, p. 129). A double-bevelled implement 

termed a 
toki ngao tu or 
poki, about five or six pounds in weight, was attached to the end of a spar which had been cut to form a flat upper surface with a shoulder for the butt of the tool. The lashing consisted of transverse turns and the cutting edge of the implement was held horizontally. For details of the cross bow arrangement and supporting scaffold, see Best. The implement cut across the grain of the wood and was used to make two deep grooves. The wood between the grooves was cut out by a heavy implement with one bevel termed a 
toki ngao pae which was hafted to a spar in a similar manner to the axe implement. The implement was wielded without a scaffold by two or three men, the axis of the cutting edge being held vertical. Fire was used to aid the deepening of the scarf. This technique is unique for Polynesia and was probably inspired by the larger forest trees of New Zealand. A special form of haft and lashing was devised for certain nephrite adzes.
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Nephrite Adzes
              

              
The 
pounamu of the Maori, popularly called greenstone from its colour, is geologically termed nephrite and is a form of jade. It was discovered in rock boulders in the Arahura River on the Poutini or west coast of the South Island by the Maori in their testing of rocks for making tools. A myth was created regarding its discovery. Grey's account (44, p. 132) states that Ngahue, a contemporary of Kupe, brought his fish named Poutini from Hawaiki because of trouble with one Hinetuahoanga, who may be recognized as a female personification of the sandstone (
hoanga) used to grind stone. Ngahue arrived at Tuhua (Mayor Is.) but Hinetuahoanga followed him up. Ngahue then fled to Arahura which he made a permanent abiding place for his fish. He took a portion of the fish with him on his return to Hawaiki. He killed a moa at Wairere and sailed from Cape Runaway. The portion of the fish was made into two adzes named Tutauru and Hauhauterangi, a 
heitiki neck ornament, and an ear drop named Kaukaumatua. Grey's informant was evidently a member of the Arawa tribe, for the succeeding story (44, p. 134) states that the Arawa and six other canoes of the Fleet were made with the greenstone adzes (
toki pounamu) named Tutauru and Hauhauterangi made from the fish of Ngahue, who is further credited by the informant as the discoverer of New Zealand.

              
Greenstone was procured by expeditions to the Poutini coast, by barter, and through war. From its rarity and beauty, it was made into valued ornaments and from its taking a keen edge, it was worked into adzes, chisels, and short clubs. The adzes were mostly working tools but one form was purely ceremonial.

              
The working adzes in form were variations of the quadrangular group but Skinner (75
a, p. 158, Figs. 43, 44) described two fine specimens of 

tanged triangular form. In his study to test the influence of material on design, Skinner (75
a, p. 161) found that, though the craftsman was able to impose old shapes on nephrite and greywacke, both these media imposed limitations on the craftsmen. Thus a full kit of greywacke or nephrite tools would be appreciably less varied than a full kit of basalt tools.

              
The ceremonial adze termed 
toki pou tangata was formed of a nephrite adze lashed to a carved haft. The adze was quadrangular, long, thin, and of medium width. It was untanged but some had notches cut on the sides of the butt and others had one or two holes drilled through the upper end of the butt. An interesting feature was the fine carving of the enlarged heel of the haft. Some were carved as single human figures, the head forming the apex of the heel, but the most attractive design consisted of a human figure with elongated lips and tongue forming a series of interlocking curves with the beaklike lips of an opposing 
manaia motif. The toe was usually shortened and grooved, forming a raised lower rim. In some, the adjacent parts of the shaft and the foot below the carved figures were cut down and roughened like the toe groove for the lashing turns (Fig. 38
a). The end of the shaft had a knob (
koreke) which was carved into a human head.

              
Owing to the shortening of the toe, the adze butt was fitted higher up on the foot. In hafts with the lashing groove confined to the short toe, the lashing consisted of transverse turns around the butt and the toe groove (Fig. 38
b). The notches on the sides of the butt helped the lashing turns to prevent the adze head from slipping down and further security was provided by passing the braid through the holes in the butt and around some part of the heel. In hafts grooved on the shaft and the foot, it was possible to make figure-of-eight turns in the lashing which in some, resulted in the triple-triangle pattern (Fig. 38
c) so characteristic of the Cook and Society Islands technique with toeless hafts (Fig. 35
d). Some hafts departed from the general pattern by retaining a long toe which allowed the use of two main sets of transverse turns as well as subsidiary turns. In the specimen figured (Fig. 38
b), the lashing is made with cord and the turns which pass through extra holes above, evidently pass through holes in the butt of the adze.

              
The occurrence of the triple-triangle lashing in connection with a practically toeless haft raises the question as to whether or not they were introduced from central Polynesia. The discovery of the inverted-triangular form of adze (Fig. 36f
) in moa-hunter deposits adds further interest to the subject. However, it is not known how the inverted-triangular adze was formerly hafted in New Zealand. Both in central Polynesia and in New Zealand, the early inverted-triangular adzes could have been lashed to a long toe with a groove to fit the adze butt. I believe 

that the development of the toeless haft and the triple-triangle lashing for the inverted-triangular form of adze took place in central Polynesia after the Maori ancestors had left that area. The 
toki pou tangata with its specialized haft could not have originated until after nephrite came into vogue and after the great development in carving. The carvers in fashioning a haft fit to carry a chiefly emblem, enlarged the heel in order to


[image: Fig. 38. Ceremonial adze lashing.a, carved foot (from field photo); b, transverse lashing (Best, 12, pl. 36); c, triple triangle lashing (Oldman coll., no. 491); d, complex lashing (Otago Univ. Mus.).]
Fig. 38. Ceremonial adze lashing.


a, carved foot (from field photo); 
b, transverse lashing (Best, 12, pl. 36); 
c, triple triangle lashing (Oldman coll., no. 491); 
d, complex lashing (Otago Univ. Mus.).

effect their full design; and to balance matters, they shortened the toe. In spite of the shortened toe, some craftsmen adhered to the older technique of transverse lashing but for better security, they notched the sides of the butt and also bored suspension holes through the upper end of the butt. Others sought better security by grooving the foot and the shaft and using figure-of-eight turns in the lashing. In making an orderly sequence 

of turns, the triple-triangle pattern was developed independently but its comparatively recent development is indicated by the fact that the perfect pattern shown in Figure 38c
 is somewhat rare. It had not had time to supplant the older technique of transverse lashing. It would appear that the triple-triangle lashing was developed independently in central Polynesia and New Zealand through convergence in the type of haft.

              
The 
toki pou tangata was never meant to be used by a craftsman in adzing wood. It formed an exclusive article in the property of a chiefly family, to be borne on ceremonial occasions, to accompany the gestures of the family orator, and to lie in state on the breast of the chiefly dead. I, too, have been told that its name was derived from its occasional use to indicate prisoners selected for the oven but I felt that my informant was trying to convince himself as well as me. As the verb 
pou has the meaning "to establish firmly," a rationalization more in keeping with the prestige of the 
toki pou tangata would be "the adze which establishes man in authority."
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Rotatory Adzes
              

              
Rotatory adzes, sometimes termed socketted adzes, are a specialized form in which the cutting edge could be rotated on a vertical axis to acquire the advantages of an axe for working in narrow spaces such as the bow part of a canoe hold. Rotation was obtained by introducing a short rounded staff as an intermediate vertical axis between the adze head and a toeless haft. The lower end of the axis was shaped to fit the adze butt to which it was lashed with transverse turns. The front of the foot was grooved to receive the upper part of the axis which was lashed to it by a separate lashing. The groove and the lashing formed a "sleeve", which, while supporting the axis, allowed it to rotate the cutting edge of the adze into the angle desired with the line of the shaft. The part of the axis carrying the adze head projected below the foot and took the place of the toe. The axis was thus a rotating toe. The term "socket" has been applied to this intermediate piece but as it is a misnomer as regards function, the term "axis" seems preferable.

              
Hafted rotatory adzes have been recorded from Hawaii and Tahiti. The Tahitian specimen in Figure 39
a has a lower transverse lashing for the adze head and an upper triple-triangular lashing to complete the sleeve for the axis. The pointed upper end of the axis projects well above the heel of the haft.
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Stone Axes
              

              
Stone implements with a cutting edge bevel on two sides have raised the question as to whether they were hafted and used as axes or were simply a variety of adze. Best (12, p. 136) conducted an exhaustive inquiry among old Maori but as the use of stone tools had ended long before the 

informants were born, the evidence was partly late hearsay and partly rationalization. The best evidence was afforded by the remembered classification of the 
toki implements into two groups termed 
toki aronui or 
toki hangai and 
toki titaha. The words 
aronui and 
hangai mean full face or face to the front and they were applied to the 
toki hafted with the face to the front with the axis of the cutting edge at right angles to the axis of the shaft. The word 
titaha means to turn sideways or turn the face to the side and hence 
toki titaha implies that the face or 
aronui was turned to the side to bring the axis of the cutting edge into line with the shaft. Furthermore, the shoulder formed by the upper border of the cutting-edge bevel with the back surface was termed 
uma (breast) and informants stated that the 
toki aronui had one 
uma whereas the 
toki titaha had two 
uma. Thus the 
toki aronui had one cutting-edge bevel


[image: Fig. 39. Uncommon hafting.a, Rotatory (La Rochelle Mus., no. H526); b, lateral hafting (Best, 12, pl. 42).]
Fig. 39. Uncommon hafting.


a, Rotatory (La Rochelle Mus., no. H526); 
b, lateral hafting (Best, 12, pl. 42).

 characteristic of adzes and the 
toki titaha had two cutting-edge bevels characteristic of axes. Best pertinently asks why there should be distinctive qualifying terms such as 
aronui and 
titaha unless there were tools corresponding to the terms. When the Maori first saw the European axe, they called it a 
toki titaha. On the evidence, the implements with two bevels were termed 
toki titaha and were hafted as axes.

              
Though several quadrangular implements with two bevels have been collected, only one hafted specimen has been recorded. It was figured by Best (12, Pl 42) but is known to have been hafted after European occupation. The cutting edge is formed by equal bevels on the two wide surfaces, the foot of the haft is flattened on one side, and the adze butt is lashed to the toe by a braid of partly dressed fibre in transverse turns (Fig. 39
b). The implement, as figured, is a laterally hafted axe and owing to its position on the side of the foot, the axis of its cutting edge is not 

in the direct axis of the shaft but is parallel to it. The Mangarevan axes (97, p. 219), bevelled on two sides, were hafted to the front of the foot so that the cutting edge was in direct line with the axis of the shaft and the lashing was apparently effective (Fig. 41
d). As it would be an advantage to have the cutting edge in direct line with the shaft, some doubt arises as to the age of the lateral technique supported by one specimen which was lashed long after such implements had gone out of use.
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Side-hafted Adzes
              

              
A peculiar form of implement found mostly with moa-hunter remains in the South Island, has been described by Skinner (75, p. 166) and Duff (32, p. 158) as a laterally hafted or side-hafted adze. It is triangular in cross-section, the butt is markedly reduced to form a tang, and the cutting edge is formed by one bevel. The two specimens in Figure 40 show that


[image: Fig. 40. Side-hafted implements.a, after Skinner (75, p. 166); b, after Duff (33, p. 158).]
Fig. 40. Side-hafted implements.


a, after Skinner (75, p. 166); 
b, after Duff (33, p. 158).

the tang was formed by reducing the sharp apical edge of the butt and the sharp edge was continued from the butt shoulder to the lower end of the implement. The narrow surface opposite the apical edge corresponds to the base of the triangular section and forms the back or posterior surface. Instead of the back being bevelled to form a cutting edge as in "hog-backed" triangular adzes, the posterior surface is continued for the full length of the implement thus creating wide lateral surfaces. The lower end of one of these sides is bevelled to form the cutting edge.

              
The term "side-hafted" implies that the side of the implement was hafted either to the front of the foot, when the axis of the cutting edge would be that of an adze, or hafted by its side to the side of the foot, when its cutting edge axis would be that of an axe. If hafted as an adze, there would have been no reason for a tang on one side of the butt and making one side border thin and the other thick. If hafted as an axe, it is doubtful that the side of the implement was hafted to the side of the foot like the doubtful technique of the 
toki titaha shown in Figure 39
b.

              


              
A comparison is made in Figure 41 with the Mangarevan axe and the Tahitian "hog-backed" triangular adze. All three implements have a narrow posterior surface and are convex longitudinally in front. The Mangarevan axe (
a) is not tanged but the upper end of the butt is roughly chipped for the same purpose as the tang in the other two. Though its front is rounded, the cross-section approaches the triangular form of the other two (
b, c). In spite of its clumsy appearance, the Mangarevan axe was securely lashed with its narrow posterior surface against the front of the foot (
d). The "hog-backed" triangular adze which almost approached


[image: Fig. 41. a, Mangarevan axe; b, New Zealand implement; c, Tahitian hog-backed adze; d, hafted Mangarevan axe; e, hafted Tahitian adze.]
Fig. 41. 
a, Mangarevan axe; 
b, New Zealand implement; 
c, Tahitian hog-backed adze; 
d, hafted Mangarevan axe; 
e, hafted Tahitian adze.

an axe in function was also hafted with its narrow posterior surface against the front of the foot (
e). It is apparent that there would have been no difficulty in securing the moa-hunter implement (
b) with its narrow back against the front of the foot or the toe of the haft. If this was done, the term "side-hafted" is inappropriate.

              
The question arises as to whether the number of cutting edge bevels or the direction of the axis of the cutting edge is the more important in deciding whether an implement is an adze or an axe. Personally, I think that the axis of the cutting edge is the more important. Unfortunately, however doubtful implements are not hafted and the direction of the 

cutting edge remains conjectural. On the evidence, I think the moa-hunter implement was tanged to function as an axe. This form of axe with one bevel was old and was evidently succeeded by the 
toki titaha type with two bevels.

              
The Polynesians were devoted to the adze form of implement and the need for a longitudinal cutting edge was met in different ways. In New Zealand and Mangareva, implements with two bevels were hafted as axes but in Hawaii and the Society Islands, adze heads were hafted to a rotatory axis to perform the funcdons of an axe.
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Chisels and Gouges
              

              
Wood carving was so well developed in New Zealand that the great variety of chisels (
whao) was a natural result of the craft. Some of the finer carving was probably done with the smaller adzes, of which there is also a rich variety. The chisels, according to Best (12, p. 280), ranged in length from one to eight inches and in weight from one-quarter of an ounce to one pound. They were made of basalt and nephrite. Some were quadrangular in section and others rounded. Those with a straight cutting edge are definitely chisels and those with a rounded edge are regarded as gouges. Some implements used as gravers probably were not hafted. Evidence supports the use of a mallet with at least some of the chisels.

              
The type of hafted chisel is represented by an old chisel in the 
Dominion Museum described by Best (12, p. 287, Pl. xx, No. 124). The straight handle is six inches long and seven-eighths of an inch in diameter. One end is cut down to a flat surface an inch long with a shoulder for the butt end of the chisel. The part of the circumference below the flat surface is reduced but leaving a raised flange at the free end. The lashing with transverse turns of a vine is thus countersunk (Fig. 42
a). The blade of the chisel projected for an inch beyond the lashing.

              
Some nephrite chisels were perforated at the butt end and thus worn by craftsmen as ear ornaments betweentimes. This was also a safe way of keeping a valuable tool.
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The Cord Drill
              

              
The cord drill (
tuwiri, porotiti) was formerly used to drill holes in stone, bone, and shell. Though said to have been used also on wood, the elongated or four-sided holes in old woodwork indicate clearly that the general tool for making holes in wood was the stone chisel.

              
The drill was a composite implement composed of a wooden shaft, balance weight, stone point, and pulling cords. The shaft or spindle (
pou, turuki) was between one and two feet long and three-quarters of an inch thick. Its lower end was cut to a shoulder against which the point (
mata) of a flake of 
kiripaka or other stone was lashed with a flax-fibre cord. A 

balance weight (
huapae) of two stones or two pieces of heavy wood was tied to the shaft some inches above the point (Fig. 42
b). A fly wheel sometimes formed the balance weight. It was made by tying four rods by their middle to the shaft and bending out the resultant eight spokes to tie their ends at even intervals to a circular hoop of vine or supplejack (Fig. 42
c). A twisted cord (
aha) was tied by its middle to the top end of the shaft, thus providing two pulling cords.

              
In using the tool, the point was placed on the object or in a depression pecked on it and the shaft was rotated by hand to wind up the two cords around the upper half of the shaft. Holding a knotted end in each hand, the cords were pulled outwards in opposite directions with just


[image: Fig. 42. Chisel and drills.a, hafted chisel (Best, 12, pl. 15); b, c, cord drills (Best, 16, vol. 2, p. 196); d, pump drill (Hamilton, 46, p. 267).]
Fig. 42. Chisel and drills.


a, hafted chisel (Best, 12, pl. 15); 
b, c, cord drills (Best, 16, vol. 2, p. 196); 
d, pump drill (Hamilton, 46, p. 267).

enough strength to unwind the cords by rotating the shaft and causing the momentum to rewind the cords. The cords were pulled again which caused the shaft to rotate in the opposite direction and rewind the cords. The strength of the outward pull and the inward slackening of the cords to allow them to rewind had to be timed to keep the shaft rotating in alternate directions with each pull. Best (12, p. 66) quotes an authority that first one string was pulled and then the other but I do not see how such a process could succeed. It is the simultaneous pull of the two cords in opposite directions that maintains the equilibrium of the shaft whereas a pull on one cord would draw the shaft over in the direction of the single pull.

              


              
The evidence collected by Best proves that the cord drill was the only form known in New Zealand previous to the introduction of the pump drill by Europeans. The pump drill is an improvement on the cord drill through the addition of a cross-bar (
kurupae), to the ends of which the cords were tied. A pump drill used in the Urewera district and figured by Hamilton (46, p. 267), has a middle perforation through the cross-bar which moves freely up and down on the shaft. A circular wooden disc with a central hole formed a fly wheel (Fig. 42
d). On winding up the cords, the attached cross-bar moved upwards on the shaft. Downward pressure on it caused the shaft to rotate and removal of the pressure allowed the cords to rewind on the overspin. By timing the pressure and release, the shaft was kept rotating in a manner exactly similar to that of the cord drill.

              
The pump drill has been described for Samoa but with the cross-bar free of the shaft. I saw one in Tutuila in 1927 being used to drill holes in the pearl-shell shanks of bonito hooks. After some practice, I could make the shaft rotate continuously and keep it upright by applying the intermittent pressure with the forefinger and middle finger on either side of the shaft. It was so easy to a novice that the Maori experts must have experienced little difficulty in keeping the cord drill vertical without a cap or other contrivance though such were apparently used in some districts. The pump drill was most probably introduced into Samoa by Europeans as it was in New Zealand.

              
Owing to the nature of the drill point, a hole bored from one side through the entire thickness of the material would have entailed much labour and made an unsightly large opening on the side of entrance. An easier and a better job was made by drilling from the two opposite sides so that the holes met in the middle to complete the perforation. The stone flake which increased in diameter from its point made a funnel-shaped hole and the opening was slightly increased or even rendered irregular by the unavoidable wobbling of the staff during drilling.
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The Passing of the Stone Age
              

              
Stone tools as symbols of the stone age were the first material elements of native culture to be discarded after European contact. At first the Polynesians were not particularly interested in the metal articles that early white navigators offered as presents to establish good will or as exchanges for native goods. However, when the superiority of metal over stone for working implements became apparent, a feverish desire to acquire the new material spread like a pandemic. The most desirable articles of European culture were the old-fashioned square spike nails and pieces of hoop iron cut off from the spare hoops of water casks which all ships carried. The spike nails were fashioned into chisels for use in wood 
carv-

ing and making square holes in wooden shafts and planks. The hoop iron termed 
paraharaha by the Maori from its flat form was made into adzes termed 
toki paraharaha. These metal heads sharpened with one bevel were lashed to the Polynesian form of haft with the stone adze technique. With increased contact, more manufactured articles such as hatchets, axes, and steel adzes became the more desirable objects of barter and exchange. The warlike Maori sought trade in firearms and they converted trade tomahawks into weapons of war.

              
In the earlier days of white contact in New Zealand, the supply of manufactured tools never met the demand and some of the sales of land in the north Auckland area were known as the 
hoko paraharaha, the hoop iron sales. In the records of the early land sales, a variety of other goods such as prints, blankets, tin pannikins, and even umbrellas testify to the manner in which the white buyers hypnotised the Maori owners into parting with their heritage. However, the value of surplus lands in those days was vastly different from what it is now and one is reluctantly forced to admit that the Maori owners accepted what to them was an adequate return in the strange new articles that their hearts desired.

              
In spite of innovations, the Maori, besides being a fighter, was a craftsman and the adze remained his favourite tool. He continued to carve his houses and work was rendered easier by the substitution of steel adzes and steel chisels for the stone implements with which his ancestors had founded the craft. He could handle the steel adze with its curved blade as well as, or better than, any white craftsman. However, the trade adzes were limited in supply and again he sought a substitute. The duller edge of the hoop iron of former days was not acceptable to a craftsman who had become acquainted with the superiority of steel. The steel blades of carpenter's planes met his requirements perfectly. The fact that they lacked a perforated socket for the handle did not bother him in the least for to him the hafting technique of the trade adze was unnecessary. He simply hafted the plane blade in the same way as the hoop iron adzes. The use of plane blades for adzes was also adopted in other parts of Polynesia and to-day, the Samoan carpenter's kit of tools contains a number of plane blades lashed to short handled native hafts with sennit braid.

              
The use of hafted plane blades has had one curious result. A Samoan carpenter hafted a stone adze for me with the bevel in front. He supported his action by showing me his kit of tools with ten plane blades all hafted in the Samoan technique to short hafts with sennit and all with the bevel in front. He argued that if the bevel were to the back, the steep front would cause the steel edge to sink too deeply into the wood, whereas with the sloping bevel in front such a danger would be avoided. As he was a master carpenter of life-long practice, I bowed to his experience. In contradiction to the expert's opinion, the photographs of over 50 specimens 

of authentic old hafted adzes from central Polynesia showed that the bevel was to the back. Reconsideration of the problem revealed that in the European adze with the bevel at the back, the front of the blade is longitudinally convex so that the curve prevents the blade from digging too deeply into the wood. In the 
Bishop Museum collection of hafted plane blades, some blades had been bent, probably by a blacksmith, and such specimens resembled the European adze not only in the curve of the blade but also in having the bevel to the back. In the collection, there were also some with straight blades, and in these, the bevel was in front Thus it was evident that when the native craftsmen hafted a straight plane blade, they compensated for the lack of curve in the blade by turning the bevel to the front. The danger of digging in too deeply with a steel edge was not present with the less keen stone edge. Hence, the stone adzes hafted with the bevel in front have been hafted as curios by native craftsmen who had never used a stone adze in practice. They were accustomed to the use of straight plane blades reversed with the bevel in front and naturally concluded that stone adzes had been hafted in a similar way.

              
With the use of steel tools, carving was rendered easier but it also became over elaborate and too ornate. In the ceremonial nephrite adzes, the shaft, which was plain except for a carved knob at the end, was covered with carving which did not improve the artistic effect. Paddles and weapons also had extra carving which may have improved them for ordinary trade purposes but spoiled them for actual use. However, the metal age is now in full operation throughout the land. Yet, though the stone implements ceased to function long ago, they remain as imperishable relics of the skilled craftsmen, who, by their aid, were able to produce masterpieces of art which steel tools have never equalled let alone excelled.
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Canoes

            

              

The vessels used by the polynesians in their voyages are usually held to have been double canoes but single-outrigger canoes were also used. The double canoes consisted of two distinct hulls lashed a little distance apart with cross-booms (
kiato) upon which a deck was laid. A deck house was also built to give protection against rain and sun (Fig. 43
a). The single-outrigger canoes consisted of one hull with an outrigger on the port side (Fig. 43
b). The outrigger was a composite structure consisting of cross-booms (
kiato) lashed to both sides of the hull at one end and to a float (
ama) at the other, either directly by bent booms, as in Hawaii or indirectly by connecting stanchions (
tiatia) to straight booms, as in central Polynesia. The terms 
kiato for booms and 
ama for float are universal throughout Polynesia but the terms for connecting stanchions vary, 
tiatia being the central Polynesian term. The Polynesians were more exact in the use of technical terms than we are in English and as the outrigger was never an entity in their technique, they had no need for a general term to describe the outrigger as a whole. In the construction of the outrigger, the cross-booms had to be lashed to both sides of the hull, the float placed in position at the correct distance below the straight booms, the connecting stanchions carefully pegged into the float in the correct positions and the correct angles, and finally lashed to the booms to maintain the correct distance between the float and booms. The canoe was then tested in the water to see that it floated with the right balance and any further adjustments with regard to altering the vertical distance between the booms and the float were made before the canoe was passed as ready for use. The single-outrigger canoe was the type used throughout Polynesia for general purposes and there is no authentic evidence that the Polynesians ever used an outrigger float on each side of the hull to form double-outrigger canoes such as were used in parts of 
Indonesia.


            
            
            



              

                
Maori Voyaging Canoes
              

              
With this Polynesian background, the account of Takitimu canoe by Te Matorohanga (81, p. 205) may be considered because it purports to be a description of a canoe built in Hawaiki in approximately 1350 A.D. In this description the use of the term 
korewa creates considerable confusion. If the school of Te Matorohanga used it to denote an outrigger in general


[image: Fig. 43. Polynesian canoes.a, double canoe, Tonga (Hornell after Cook, 51a, fig. 192); b, outrigger canoe, Mitiaro, Cook Islands.]
Fig. 43. Polynesian canoes.


a, double canoe, Tonga (Hornell after Cook, 51a, fig. 192); 
b, outrigger canoe, Mitiaro, Cook Islands.

as Best (17, p. 269) thought likely from the native text, the statements connected with it lead to some extraordinary implications. In the building of the canoe in Hawaiki, a single hull is describea as being made with two end pieces (
haumi), one being joined to each end of the hull by blunt joins (
haumi tuporo). The statement follows that outriggers (
nga korewa) were attached, evidently to each side of the hull, at sea when it was known that a gale was approaching. This implies that the Takitimu set out from Hawaiki as a single canoe without any attached outrigger. She, however, carried two sets of booms, floats, and connecting stanchions 

as extra parts. Then when an approaching storm was indicated, the cross-booms were lashed to each side of the hull, and the floats were attached to the outer ends of the booms with the connecting stanchions by men perched on the booms or swimming in the sea. Or maybe the floats were lashed to the booms first and then thrust out before the inner ends of the booms were lashed to the hull. The picture of a single canoe leaving Hawaiki on a long sea voyage and then being converted into a double-outrigger canoe at sea before an approaching storm outrages every principle of Polynesian canoe-building technique and is not only unconvincing but absurd on three counts: the single canoe, the double outrigger, and the attachment of the outrigger at sea. It is exceedingly strange that so many details as to the proper names of the various parts of the canoe equipment should have been handed down, supposedly from the period when the Takitimu left Hawaiki, and yet that the common names of 
kiato and 
ama for the booms and the float should be forgotten and strange names such as 
korere and 
korewa should have been introduced into Polynesian canoe-building technique. These new terms appear to have been coined by the Matorohanga school to describe a structure conjured up by the imagination to replace a picture that time had effaced and that memory could not recall.

              
The other narratives of the voyaging canoes did not attempt any description of the type of vessel though the reference to a house on Te Arawa might be regarded as an argument in favour of that vessel being a double canoe. Another uncertain piece of evidence is the belief that two stone posts at Kawhia were set up at the ends of the Tainui canoe and thus indicate a length of 70 feet. In spite of the lack of details, it may be safely assumed that the voyaging vessels which brought the three waves of settlers to New Zealand were either double canoes or single-outrigger canoes or perhaps both.


            
            

              

                
Maori Canoes
              

              
Double canoes were seen by Tasman in 1642 at Golden Bay on the Nelson coast and he had reason to remember them for they attacked one of his boats and inflicted casualties. It may be that the older type of vessel survived longer in the South Island but Cook saw a few off the North Island over a century later. Double canoes were stated by Maori informants to have been used occasionally on the East Coast for paying out large seine nets but these were usually single canoes lashed together temporarily for a particular occasion. By the time of European setdement, the double canoe as an individual form of craft had been given up.

              
The single-outrigger canoe was also seen by Cook but he gives no details about it or the double canoe. The survival of the term 
ama-tiatia (outrigger float with stanchions) and the discovery in Monck's Cave in 

Canterbury of an outrigger float with holes for stanchions prove that the outrigger canoes followed the central Polynesian technique of the indirect method of attaching the float to straight booms by means of intermediate stanchions. However, the outrigger canoe had also disappeared by the time of European settlement.

              
The relics of Polynesian canoe architecture thus lingered on until towards the end of the 18th century and then were completely replaced by the single hull. The only other part in Polynesia where the single hull was used in one type of canoe was Samoa. Here, however, the first two single canoes termed 
taumualua were made in 1849 by an American boat-builder named Eli Jennings on the order of Samoans on Upolu who


[image: Fig. 44. Maori canoes.a, river canoe, Whanganui (field photo); b, sea-going canoe (Best, 17, fig. 78).]
Fig. 44. Maori canoes.


a, river canoe, Whanganui (field photo); 
b, sea-going canoe (Best, 17, fig. 78).

wanted a vessel like the longboat of 
H.M.S. Calypso. The longboat with a few marines had blockaded Malietoa in his stronghold at Mulinu'u promontory near 
Apia because of his ill treatment of British subjects resident in Samoa at the time. Once they obtained models, the Samoans built the type with home-made planks lashed with sennit. Later generations, who knew not of Eli Jennings, maintained that the 
taumualua single canoes were a Samoan invention because of the Samoan technique of lashing the planks together.

              
The Maori single canoe, unlike the Samoan, was a purely native development, due probably to the abundance of large trees which provided hulls wide enough to diminish the risk of capsizing, and the outrigger was finally dispensed with as unnecessary. The hull, however, followed the central Polynesian pattern in having rounded bottoms, long sloping 

bows, and deeper, rounded sterns. In the medium-sized and large canoes, the central Polynesian pattern of a low bow and a raised stern piece was also retained. The construction of the single canoes from the selection and felling of the trees in the forest to the launching of the completed vessel has been described in detail by Best in his authoritative work on canoes. He classified the single canoes (17, p. 6) into three groups according to their size and function.

              
River canoes (
waka tiwai), also used on inland lakes, consisted merely of the dug-out hull (Fig. 44
a).

              

                

[image: Fig. 45. Hull joins.a, blunt join; b, c, mortice and tenon joins (after Best, 17, figs. 32, 33).]
Fig. 45. Hull joins.


a, blunt join; 
b, c, mortice and tenon joins (after Best, 17, figs. 32, 33).


                
              

              
Seagoing canoes (
waka tete) for sea fishing or travel along the coast were larger and up to about 46 feet in length. Provision for rough water was made by the attachment of gunwale strakes (
rauawa) to the upper edge of the hull to give greater freeboard. The seams between the gunwale strake and the hull were covered by outer and inner battens. A bow piece (
tauihu) carved with a grotesque head with a protruding tongue projected forward and an upright transverse washboard across the aft end of the bow piece was formed with the one piece of timber. The 
wash-

board turned off the water which was shipped over the bow. The stern was fitted with an upright stern piece (
taurapa), which was usually uncarved (Fig. 44
b).

              
War canoes (
waka taua) were the masterpieces of the builder's craft. They were 70 feet and more in length and stood out not only in size but in the elaborate carving lavished upon the various parts. They were made from the magnificent trunks of the 
totara, and in the north from the 
kauri pine. They were formed of a long middle hull section and shorter bow and stern sections termed 
haumi. Both bow and stern sections were joined to the hull sections by mortice and tenon joins (
haumi kokomo), the tenon being on the hull section (Fig. 45
b, c). This was a great advance on the straight butt join (
haumi tuporo) which prevailed throughout Polynesia (Fig. 45
a) with the exception of the Marquesas where the mortice and tenon join was also present. The end pieces not only increased the length of the canoe but they also continued the upward sweep of the bow and stern and thus added to the graceful lines of the hull. The bow piece (
tauihu) was made large enough to have a full human figure as a figurehead instead of the bodiless head of the fishing canoes. Between the upright head of the figurehead and the washboard, a median panel was carved with beautiful double spirals. In the north Auckland area, a longitudinal slab set on edge extended forward from the washboard and it was neatly carved with an intricate pattern. The sternpiece was increased in height and compressed from side to side to form another panel upon which the carver displayed his art in smaller double spirals and other carving motifs. The carved bow pieces and stern pieces of war canoes are among the best executed specimens of Maori carving. Carving was also extended to the gunwale strakes (
rauawa) and sometimes to the thwarts (
taumanu) as well. An artistic pattern was painted in red and black on the bow section of the hull. Streamers of feathers floated from the stern piece and long ornaments projected like antennae from the bow. White albatross feathers were fixed by their quills under the lashings over the batten covering the seam between gunwale strake and hull. Throughout Polynesia, and the Pacific area for that matter, the Maori war canoe reached the highest peak of craftsmanship in the use of decoration. Manned by a double row of tattooed warriors with their paddles flashing in perfect time to the canoe chants of a leader standing amidship with a quivering jade club, the speeding war canoe must have offered an inspiring yet awesome sight. See Plate XVI.


            
            

              

                
Canoe Equipment
              

              
The Maori paddles (
hoe) differed somewhat from those of central Polynesia in having a long and narrow pointed blade which joined the shaft at an even slope on each side without any marked shoulder. Usually, 
how-

ever, the shaft had a slight forward curve at the blade junction which gave it a graceful appearance in side view. The upper end of the shaft was usually knobbed (Fig. 46). They averaged about five feet in length but the steering paddles (
hoe urungi) were larger and longer with the upper end of the shaft carved, usually with the beak-headed 
manaia motif. Some paddles were carved or painted on the blade and they were used by the fugleman to mark time to the canoe chants. Steering paddles of famous canoes were given personal names, those of the Aotea being named Te Rokuowhiti and Kautukiterangi.

              
The sails (
ra) were usually plaited from flax or 
kiekie leaves but according to Best (17, p. 182), 
kutakuta (
Scirpus lacustris) was sometimes used and also 
raupo (
Typha an gustifolia) by a lacing process termed 
nati (17, p. 184). They were triangular in shape and the only surviving specimen is in the 
British Museum. This was described by Firth (41) with good line drawings of the technical details. It is 14 feet 6 inches long, 6 feet 4 inches wide at the base, and 12 inches wide at the apex. The


[image: Fig. 46. Paddle.a, front; b, side view.]
Fig. 46. Paddle.


a, front; 
b, side view.

material is flax, plaited in check with narrow strips ranging from 10 to 13 to the inch. A zigzag, decorative pattern which from illustrations appeared to be due to coloured wefts, was shown by Firth to be formed by open work in the plaiting. The sail contains 13 segments (
papa) which run horizontally and it is evident that each segment was added in the orthodox Maori technique of adding new wefts at each join in the continuous process of plaiting mats (Fig. 47a
). Best (17, p. 185) states that "the whole sail was not made in one piece, but in several widths, called 
papa, which were afterwards joined together, just as seen in large native-made mats." In Samoa (95, p. 411), the sails were plaited in separate sections which were 
afterwards overlapped at their edges and sewn together with a separate cord but this technique does not apply to the 
British Museum sail nor to the large native-made mats to which Best referred. From the 
British Museum type sail, it may be said that Maori sails were made in one piece whereas sails made in Samoa and other islands were made of separate sections which were sewn together.

              
The side edges of the sail were folded back over a stout cord or bolt-rope and the fold fixed by two rows of sewing (41, Fig. 4). The outer 

row of sewing made spaced turns around the outer edge of the sail and thus passed around the bolt-rope. Twelve served loops with seized eyes were spaced along each side of the sail and fixed by the outer sewing cord passing through the eyes as it passed around the outer edge of the plaiting. A long cord was attached to the topmost loop on each side, evidently for lashing the side loops to spars. The upper and lower borders of the sail were finished off in serrated edges and bunches of split pigeon and hawk feathers were attached to the upper border for decoration. A plaited streamer, 3 feet 6 inches long and 9 inches wide, was attached to the aft side near the upper wide end. The method of fixing the bolt-rope is similar to the Samoan technique but spaced strings attached to the sides were used for lashing to the spars. The side loops seem to be a local development in New Zealand.

              

                

[image: Fig. 47. Canoe sail.a, British Mus. (after Firth, 41); b, set sail (after Best from D'Urville, 17, fig. 133, abridged).]
Fig. 47. Canoe sail.


a, British Mus. (after Firth, 41); 
b, set sail (after Best from D'Urville, 17, fig. 133, abridged).


                
              

              
The triangular sails were rigged in two ways, vertical and slanting. In the vertical rig (17, p. 183), the sail was attached permanently to a mast and a sprit. The mast was stepped in a grommet made of a rope ring seized with a small cord and lashed to the side of a thwart. The vertical mast was steadied by a shroud on each side fastened to the mast thwart and a forestay and backstay attached to thwarts (Fig. 47
b). The sprit was attached to the mast just above the thwart by a loose rope ring to allow it to move. A rope or sheet was tied to the sprit to manoeuvre the sail. In lowering sail, the sail was furled, the sprit tied to the mast, the braces released, the mast unshipped, and the whole laid along the middle of the thwarts. In raising sail, the mast was stepped and stayed, the sail unfurled, 

and the sheet held. When a single sail was used, the mast was shipped near the middle of the canoe. Sometimes two and even three sails were used.

              
The slanting rig, termed 
ra kaupapara (17, p. 184), was evidently a true lateen sail. The triangular sail was attached to an upper spar or yard and to a lower boom. A short mast was stepped in a mast step made on the bottom of the hold and it supported the sail with the apex down at the bow, the sail making a low angle with the canoe hull. No details are available as to how the yard was stepped at the bow or how it was attached to the mast.

              
The lateen sail is characteristic of 
Micronesia, 
Fiji and western Polynesia but it cropped up in Mangareva. In the other parts of Polynesia, the vertical rig or oceanic sprit sail was in use. New Zealand is peculiar in


[image: Fig. 48. Canoe bailers.a, carved (Bishop Mus., no. 1472); b, abnormal handle (Auckland Mus.).]
Fig. 48. Canoe bailers.


a, carved (Bishop Mus., no. 1472); 
b, abnormal handle (Auckland Mus.).

having had both rigs but evidently the vertical rig was general and the lateen sail an intrusion that does not seem to be well vouched for.

              
The bailers (
tata) followed the Polynesian pattern with a median handle projecting forward from the posterior rim. The large bailers for war canoes had a wide posterior rim which was carved to represent a human head on the flat (Fig. 48
a). An inferior type was made with the handle projecting backward (Fig. 48
b). The bailers of important canoes were also given personal names, that of the god Rehua being Tatataeore. From the carving and the general lines, the bailers were works of art with which there was nothing comparable in Polynesia.

              
Stone anchors (
punga) were of various forms, from some ordinary stones enclosed in a net to large shaped rocks perforated with a drilled hole for the anchor rope (Fig. 49
a). Some old anchors were believed to have been brought in certain of the historic canoes. The anchor attributed 

to the Matahorua canoe is now in the 
Dominion Museum, that of Tokomaru (Fig. 49
b) is in the New Plymouth Museum and the dumbbell-shaped anchor of Tainui, formerly partly submerged in the Mokau River (Fig. 49
c), now rests on a chiefly grave in the Awakino Maori cemetery. Geologists of little faith would probably find that these historic anchors were made of local stone.


            
            

              

                
The Fallacy of Plank Canoes
              

              
The Maori technique of dubbing canoe hulls out of solid tree trunks was basically Polynesian but was affected by the unlimited supply of large trees. The main local developments were the single hull without out-rigger, the mortice and tenon join of the bow and stern sections of the hull and the elaboration in decoration due to the high development of schools of carving. Criticism has been levelled at Maori craftsmanship for


[image: Fig. 49. Canoe anchors.a, normal type (Dominion Mus.); b, Tokomaru anchor (New Plymouth Mus.); c, Tainui anchor, partly submerged.]
Fig. 49. Canoe anchors.


a, normal type (Dominion Mus.); 
b, Tokomaru anchor (New Plymouth Mus.); 
c, Tainui anchor, partly submerged.

not having constructed canoe hulls with split planks and the inference has been made that the ancestors of the Maori moved out of central Polynesia before a higher culture, which included plank voyaging canoes, moved in. I am of the opinion that an exaggerated and erroneous value has been placed on the plank canoe as a criterion of culture. The use of planks for canoe construction in a stone age culture was largely a matter of necessity due to a limited supply of trees with large trunks. For small canoes, the tree trunks were large enough to provide a dug-out hull but it had to be balanced by an outrigger. When the tree trunks were not large enough to provide a complete dug-out hull, the canoe builders were forced to split planks and lash them on in tiers to increase both the depth and the beam of the hull. In atolls where the supply of small trees was very limited, the question of economy of material played a decisive part. Even for small canoes, the dubbing out of a hull would have been a criminal waste of material and so the canoe builders made the most of their limited resources by splitting the logs into planks and made even 

their small fishing canoes of planks. The plank canoes of the 
Tuamotu Archipelago were not due to diffusion from a higher culture but to economic necessity due to limited raw material. The Samoan bonito canoe was made of thin planks for lightness and speed in keeping up with moving schools of bonito and their 
taumualua, as already stated, was a late copy of the English longboat. For the other types of canoes, the Samoans used the dug-out hull. The Maori split logs for their store-houses and meeting houses because the style of building required it but to split large tree trunks for canoes when there was no economic necessity was surely too much to expect from an intelligent people.


            
            

              

                
The Passing of the Canoes
              

              
In olden days, canoes were a necessity. The war canoes transported war parties on expeditions along the coast, up and down the larger rivers, and across lakes, thereby saving tedious journeys on foot. The fishing canoes were used for line fishing on the established grounds, hauling seine nets, trolling for 
kahawai, and setting crayfish pots. The river canoes took the place of bridges and people were able to cultivate the fertile flats on the opposite side of the river. In Polynesia, women did not use canoes but in New Zealand, women paddled the family canoes across the river to attend to the weeding of cultivations and gathering such things as the woods provided. Small canoes were used to set traps and haul nets in lakes and rivers and for transport to nearby villages situated on a common water-way. Without canoes, Maori culture could not have reached the rounded fullness that it did.

              
The growth of western culture did away with the canoe as a necessity. The acceptance of Christianity by warring tribes made the building of war canoes unnecessary and those that existed were converted to peaceful transport for a while and then rotted through disuse or found their way into museums. The introduction of beef, mutton, and pork and the changes in occupation led to less need and time for fishing and the seagoing fishing canoes also ceased to be made. The construction of roads and bridges throughout the country and the availability of horses and horse-drawn vehicles reduced the value of the canoe as a means of transport. Canoes survived longer on the larger rivers and inland lakes but the advent of river and lake steamers steadily diminished the number of those who had hitherto travelled by canoe.

              
The people of the up-river tribes on the Whanganui were noted canoe men and thought nothing of paddling many miles down stream to visit the town of Whanganui and poling back home against the current. However, the establishment of a regular service by river steamer came to pass and the descendants of canoe men soon found that paying a steamer fare was preferable to the arduous paddling and poling in which their parents 

had once taken pride. On the Waikato River, the institution of an annual regatta at Ngaruawahia, with canoe races forming the main attraction, helped to perpetuate the life of the canoe in that district. Though the regatta was abandoned during World War II, its subsequent revival necessitated the building of new canoes by a younger generation to replace the old canoes which had fallen into decay. Hence it is likely that the canoe will make its last stand on the Waikato River.

              
It was inevitable that as the canoe ceased to be a necessity in the changing life of the people, its production should also decrease until it reached the stage when the skilled canoe builders had no further call for their work. The craftsmen laid aside their steel-bladed adzes or turned them to more gainful use. The direct transmission of craftsmanship was broken, for the experts had no heart or incentive to teach their children a dead craft. After all its wonderful record in conquering the great expanse of ocean from the coast of Asia to the uttermost isles of the Pacific, the canoe is fast becoming a historical memory in New Zealand. Even so, the memory is worth cherishing.
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The vessels used by the polynesians in their voyages are usually held to have been double canoes but single-outrigger canoes were also used. The double canoes consisted of two distinct hulls lashed a little distance apart with cross-booms (
kiato) upon which a deck was laid. A deck house was also built to give protection against rain and sun (Fig. 43
a). The single-outrigger canoes consisted of one hull with an outrigger on the port side (Fig. 43
b). The outrigger was a composite structure consisting of cross-booms (
kiato) lashed to both sides of the hull at one end and to a float (
ama) at the other, either directly by bent booms, as in Hawaii or indirectly by connecting stanchions (
tiatia) to straight booms, as in central Polynesia. The terms 
kiato for booms and 
ama for float are universal throughout Polynesia but the terms for connecting stanchions vary, 
tiatia being the central Polynesian term. The Polynesians were more exact in the use of technical terms than we are in English and as the outrigger was never an entity in their technique, they had no need for a general term to describe the outrigger as a whole. In the construction of the outrigger, the cross-booms had to be lashed to both sides of the hull, the float placed in position at the correct distance below the straight booms, the connecting stanchions carefully pegged into the float in the correct positions and the correct angles, and finally lashed to the booms to maintain the correct distance between the float and booms. The canoe was then tested in the water to see that it floated with the right balance and any further adjustments with regard to altering the vertical distance between the booms and the float were made before the canoe was passed as ready for use. The single-outrigger canoe was the type used throughout Polynesia for general purposes and there is no authentic evidence that the Polynesians ever used an outrigger float on each side of the hull to form double-outrigger canoes such as were used in parts of 
Indonesia.
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Maori Voyaging Canoes
              

              
With this Polynesian background, the account of Takitimu canoe by Te Matorohanga (81, p. 205) may be considered because it purports to be a description of a canoe built in Hawaiki in approximately 1350 A.D. In this description the use of the term 
korewa creates considerable confusion. If the school of Te Matorohanga used it to denote an outrigger in general


[image: Fig. 43. Polynesian canoes.a, double canoe, Tonga (Hornell after Cook, 51a, fig. 192); b, outrigger canoe, Mitiaro, Cook Islands.]
Fig. 43. Polynesian canoes.


a, double canoe, Tonga (Hornell after Cook, 51a, fig. 192); 
b, outrigger canoe, Mitiaro, Cook Islands.

as Best (17, p. 269) thought likely from the native text, the statements connected with it lead to some extraordinary implications. In the building of the canoe in Hawaiki, a single hull is describea as being made with two end pieces (
haumi), one being joined to each end of the hull by blunt joins (
haumi tuporo). The statement follows that outriggers (
nga korewa) were attached, evidently to each side of the hull, at sea when it was known that a gale was approaching. This implies that the Takitimu set out from Hawaiki as a single canoe without any attached outrigger. She, however, carried two sets of booms, floats, and connecting stanchions 

as extra parts. Then when an approaching storm was indicated, the cross-booms were lashed to each side of the hull, and the floats were attached to the outer ends of the booms with the connecting stanchions by men perched on the booms or swimming in the sea. Or maybe the floats were lashed to the booms first and then thrust out before the inner ends of the booms were lashed to the hull. The picture of a single canoe leaving Hawaiki on a long sea voyage and then being converted into a double-outrigger canoe at sea before an approaching storm outrages every principle of Polynesian canoe-building technique and is not only unconvincing but absurd on three counts: the single canoe, the double outrigger, and the attachment of the outrigger at sea. It is exceedingly strange that so many details as to the proper names of the various parts of the canoe equipment should have been handed down, supposedly from the period when the Takitimu left Hawaiki, and yet that the common names of 
kiato and 
ama for the booms and the float should be forgotten and strange names such as 
korere and 
korewa should have been introduced into Polynesian canoe-building technique. These new terms appear to have been coined by the Matorohanga school to describe a structure conjured up by the imagination to replace a picture that time had effaced and that memory could not recall.

              
The other narratives of the voyaging canoes did not attempt any description of the type of vessel though the reference to a house on Te Arawa might be regarded as an argument in favour of that vessel being a double canoe. Another uncertain piece of evidence is the belief that two stone posts at Kawhia were set up at the ends of the Tainui canoe and thus indicate a length of 70 feet. In spite of the lack of details, it may be safely assumed that the voyaging vessels which brought the three waves of settlers to New Zealand were either double canoes or single-outrigger canoes or perhaps both.
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Maori Canoes
              

              
Double canoes were seen by Tasman in 1642 at Golden Bay on the Nelson coast and he had reason to remember them for they attacked one of his boats and inflicted casualties. It may be that the older type of vessel survived longer in the South Island but Cook saw a few off the North Island over a century later. Double canoes were stated by Maori informants to have been used occasionally on the East Coast for paying out large seine nets but these were usually single canoes lashed together temporarily for a particular occasion. By the time of European setdement, the double canoe as an individual form of craft had been given up.

              
The single-outrigger canoe was also seen by Cook but he gives no details about it or the double canoe. The survival of the term 
ama-tiatia (outrigger float with stanchions) and the discovery in Monck's Cave in 

Canterbury of an outrigger float with holes for stanchions prove that the outrigger canoes followed the central Polynesian technique of the indirect method of attaching the float to straight booms by means of intermediate stanchions. However, the outrigger canoe had also disappeared by the time of European settlement.

              
The relics of Polynesian canoe architecture thus lingered on until towards the end of the 18th century and then were completely replaced by the single hull. The only other part in Polynesia where the single hull was used in one type of canoe was Samoa. Here, however, the first two single canoes termed 
taumualua were made in 1849 by an American boat-builder named Eli Jennings on the order of Samoans on Upolu who


[image: Fig. 44. Maori canoes.a, river canoe, Whanganui (field photo); b, sea-going canoe (Best, 17, fig. 78).]
Fig. 44. Maori canoes.


a, river canoe, Whanganui (field photo); 
b, sea-going canoe (Best, 17, fig. 78).

wanted a vessel like the longboat of 
H.M.S. Calypso. The longboat with a few marines had blockaded Malietoa in his stronghold at Mulinu'u promontory near 
Apia because of his ill treatment of British subjects resident in Samoa at the time. Once they obtained models, the Samoans built the type with home-made planks lashed with sennit. Later generations, who knew not of Eli Jennings, maintained that the 
taumualua single canoes were a Samoan invention because of the Samoan technique of lashing the planks together.

              
The Maori single canoe, unlike the Samoan, was a purely native development, due probably to the abundance of large trees which provided hulls wide enough to diminish the risk of capsizing, and the outrigger was finally dispensed with as unnecessary. The hull, however, followed the central Polynesian pattern in having rounded bottoms, long sloping 

bows, and deeper, rounded sterns. In the medium-sized and large canoes, the central Polynesian pattern of a low bow and a raised stern piece was also retained. The construction of the single canoes from the selection and felling of the trees in the forest to the launching of the completed vessel has been described in detail by Best in his authoritative work on canoes. He classified the single canoes (17, p. 6) into three groups according to their size and function.

              
River canoes (
waka tiwai), also used on inland lakes, consisted merely of the dug-out hull (Fig. 44
a).

              

                

[image: Fig. 45. Hull joins.a, blunt join; b, c, mortice and tenon joins (after Best, 17, figs. 32, 33).]
Fig. 45. Hull joins.


a, blunt join; 
b, c, mortice and tenon joins (after Best, 17, figs. 32, 33).


                
              

              
Seagoing canoes (
waka tete) for sea fishing or travel along the coast were larger and up to about 46 feet in length. Provision for rough water was made by the attachment of gunwale strakes (
rauawa) to the upper edge of the hull to give greater freeboard. The seams between the gunwale strake and the hull were covered by outer and inner battens. A bow piece (
tauihu) carved with a grotesque head with a protruding tongue projected forward and an upright transverse washboard across the aft end of the bow piece was formed with the one piece of timber. The 
wash-

board turned off the water which was shipped over the bow. The stern was fitted with an upright stern piece (
taurapa), which was usually uncarved (Fig. 44
b).

              
War canoes (
waka taua) were the masterpieces of the builder's craft. They were 70 feet and more in length and stood out not only in size but in the elaborate carving lavished upon the various parts. They were made from the magnificent trunks of the 
totara, and in the north from the 
kauri pine. They were formed of a long middle hull section and shorter bow and stern sections termed 
haumi. Both bow and stern sections were joined to the hull sections by mortice and tenon joins (
haumi kokomo), the tenon being on the hull section (Fig. 45
b, c). This was a great advance on the straight butt join (
haumi tuporo) which prevailed throughout Polynesia (Fig. 45
a) with the exception of the Marquesas where the mortice and tenon join was also present. The end pieces not only increased the length of the canoe but they also continued the upward sweep of the bow and stern and thus added to the graceful lines of the hull. The bow piece (
tauihu) was made large enough to have a full human figure as a figurehead instead of the bodiless head of the fishing canoes. Between the upright head of the figurehead and the washboard, a median panel was carved with beautiful double spirals. In the north Auckland area, a longitudinal slab set on edge extended forward from the washboard and it was neatly carved with an intricate pattern. The sternpiece was increased in height and compressed from side to side to form another panel upon which the carver displayed his art in smaller double spirals and other carving motifs. The carved bow pieces and stern pieces of war canoes are among the best executed specimens of Maori carving. Carving was also extended to the gunwale strakes (
rauawa) and sometimes to the thwarts (
taumanu) as well. An artistic pattern was painted in red and black on the bow section of the hull. Streamers of feathers floated from the stern piece and long ornaments projected like antennae from the bow. White albatross feathers were fixed by their quills under the lashings over the batten covering the seam between gunwale strake and hull. Throughout Polynesia, and the Pacific area for that matter, the Maori war canoe reached the highest peak of craftsmanship in the use of decoration. Manned by a double row of tattooed warriors with their paddles flashing in perfect time to the canoe chants of a leader standing amidship with a quivering jade club, the speeding war canoe must have offered an inspiring yet awesome sight. See Plate XVI.
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Canoe Equipment
              

              
The Maori paddles (
hoe) differed somewhat from those of central Polynesia in having a long and narrow pointed blade which joined the shaft at an even slope on each side without any marked shoulder. Usually, 
how-

ever, the shaft had a slight forward curve at the blade junction which gave it a graceful appearance in side view. The upper end of the shaft was usually knobbed (Fig. 46). They averaged about five feet in length but the steering paddles (
hoe urungi) were larger and longer with the upper end of the shaft carved, usually with the beak-headed 
manaia motif. Some paddles were carved or painted on the blade and they were used by the fugleman to mark time to the canoe chants. Steering paddles of famous canoes were given personal names, those of the Aotea being named Te Rokuowhiti and Kautukiterangi.

              
The sails (
ra) were usually plaited from flax or 
kiekie leaves but according to Best (17, p. 182), 
kutakuta (
Scirpus lacustris) was sometimes used and also 
raupo (
Typha an gustifolia) by a lacing process termed 
nati (17, p. 184). They were triangular in shape and the only surviving specimen is in the 
British Museum. This was described by Firth (41) with good line drawings of the technical details. It is 14 feet 6 inches long, 6 feet 4 inches wide at the base, and 12 inches wide at the apex. The
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Fig. 46. Paddle.


a, front; 
b, side view.

material is flax, plaited in check with narrow strips ranging from 10 to 13 to the inch. A zigzag, decorative pattern which from illustrations appeared to be due to coloured wefts, was shown by Firth to be formed by open work in the plaiting. The sail contains 13 segments (
papa) which run horizontally and it is evident that each segment was added in the orthodox Maori technique of adding new wefts at each join in the continuous process of plaiting mats (Fig. 47a
). Best (17, p. 185) states that "the whole sail was not made in one piece, but in several widths, called 
papa, which were afterwards joined together, just as seen in large native-made mats." In Samoa (95, p. 411), the sails were plaited in separate sections which were 
afterwards overlapped at their edges and sewn together with a separate cord but this technique does not apply to the 
British Museum sail nor to the large native-made mats to which Best referred. From the 
British Museum type sail, it may be said that Maori sails were made in one piece whereas sails made in Samoa and other islands were made of separate sections which were sewn together.

              
The side edges of the sail were folded back over a stout cord or bolt-rope and the fold fixed by two rows of sewing (41, Fig. 4). The outer 

row of sewing made spaced turns around the outer edge of the sail and thus passed around the bolt-rope. Twelve served loops with seized eyes were spaced along each side of the sail and fixed by the outer sewing cord passing through the eyes as it passed around the outer edge of the plaiting. A long cord was attached to the topmost loop on each side, evidently for lashing the side loops to spars. The upper and lower borders of the sail were finished off in serrated edges and bunches of split pigeon and hawk feathers were attached to the upper border for decoration. A plaited streamer, 3 feet 6 inches long and 9 inches wide, was attached to the aft side near the upper wide end. The method of fixing the bolt-rope is similar to the Samoan technique but spaced strings attached to the sides were used for lashing to the spars. The side loops seem to be a local development in New Zealand.

              

                

[image: Fig. 47. Canoe sail.a, British Mus. (after Firth, 41); b, set sail (after Best from D'Urville, 17, fig. 133, abridged).]
Fig. 47. Canoe sail.


a, British Mus. (after Firth, 41); 
b, set sail (after Best from D'Urville, 17, fig. 133, abridged).


                
              

              
The triangular sails were rigged in two ways, vertical and slanting. In the vertical rig (17, p. 183), the sail was attached permanently to a mast and a sprit. The mast was stepped in a grommet made of a rope ring seized with a small cord and lashed to the side of a thwart. The vertical mast was steadied by a shroud on each side fastened to the mast thwart and a forestay and backstay attached to thwarts (Fig. 47
b). The sprit was attached to the mast just above the thwart by a loose rope ring to allow it to move. A rope or sheet was tied to the sprit to manoeuvre the sail. In lowering sail, the sail was furled, the sprit tied to the mast, the braces released, the mast unshipped, and the whole laid along the middle of the thwarts. In raising sail, the mast was stepped and stayed, the sail unfurled, 

and the sheet held. When a single sail was used, the mast was shipped near the middle of the canoe. Sometimes two and even three sails were used.

              
The slanting rig, termed 
ra kaupapara (17, p. 184), was evidently a true lateen sail. The triangular sail was attached to an upper spar or yard and to a lower boom. A short mast was stepped in a mast step made on the bottom of the hold and it supported the sail with the apex down at the bow, the sail making a low angle with the canoe hull. No details are available as to how the yard was stepped at the bow or how it was attached to the mast.

              
The lateen sail is characteristic of 
Micronesia, 
Fiji and western Polynesia but it cropped up in Mangareva. In the other parts of Polynesia, the vertical rig or oceanic sprit sail was in use. New Zealand is peculiar in
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Fig. 48. Canoe bailers.


a, carved (Bishop Mus., no. 1472); 
b, abnormal handle (Auckland Mus.).

having had both rigs but evidently the vertical rig was general and the lateen sail an intrusion that does not seem to be well vouched for.

              
The bailers (
tata) followed the Polynesian pattern with a median handle projecting forward from the posterior rim. The large bailers for war canoes had a wide posterior rim which was carved to represent a human head on the flat (Fig. 48
a). An inferior type was made with the handle projecting backward (Fig. 48
b). The bailers of important canoes were also given personal names, that of the god Rehua being Tatataeore. From the carving and the general lines, the bailers were works of art with which there was nothing comparable in Polynesia.

              
Stone anchors (
punga) were of various forms, from some ordinary stones enclosed in a net to large shaped rocks perforated with a drilled hole for the anchor rope (Fig. 49
a). Some old anchors were believed to have been brought in certain of the historic canoes. The anchor attributed 

to the Matahorua canoe is now in the 
Dominion Museum, that of Tokomaru (Fig. 49
b) is in the New Plymouth Museum and the dumbbell-shaped anchor of Tainui, formerly partly submerged in the Mokau River (Fig. 49
c), now rests on a chiefly grave in the Awakino Maori cemetery. Geologists of little faith would probably find that these historic anchors were made of local stone.
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The Fallacy of Plank Canoes
              

              
The Maori technique of dubbing canoe hulls out of solid tree trunks was basically Polynesian but was affected by the unlimited supply of large trees. The main local developments were the single hull without out-rigger, the mortice and tenon join of the bow and stern sections of the hull and the elaboration in decoration due to the high development of schools of carving. Criticism has been levelled at Maori craftsmanship for
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a, normal type (Dominion Mus.); 
b, Tokomaru anchor (New Plymouth Mus.); 
c, Tainui anchor, partly submerged.

not having constructed canoe hulls with split planks and the inference has been made that the ancestors of the Maori moved out of central Polynesia before a higher culture, which included plank voyaging canoes, moved in. I am of the opinion that an exaggerated and erroneous value has been placed on the plank canoe as a criterion of culture. The use of planks for canoe construction in a stone age culture was largely a matter of necessity due to a limited supply of trees with large trunks. For small canoes, the tree trunks were large enough to provide a dug-out hull but it had to be balanced by an outrigger. When the tree trunks were not large enough to provide a complete dug-out hull, the canoe builders were forced to split planks and lash them on in tiers to increase both the depth and the beam of the hull. In atolls where the supply of small trees was very limited, the question of economy of material played a decisive part. Even for small canoes, the dubbing out of a hull would have been a criminal waste of material and so the canoe builders made the most of their limited resources by splitting the logs into planks and made even 

their small fishing canoes of planks. The plank canoes of the 
Tuamotu Archipelago were not due to diffusion from a higher culture but to economic necessity due to limited raw material. The Samoan bonito canoe was made of thin planks for lightness and speed in keeping up with moving schools of bonito and their 
taumualua, as already stated, was a late copy of the English longboat. For the other types of canoes, the Samoans used the dug-out hull. The Maori split logs for their store-houses and meeting houses because the style of building required it but to split large tree trunks for canoes when there was no economic necessity was surely too much to expect from an intelligent people.
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The Passing of the Canoes
              

              
In olden days, canoes were a necessity. The war canoes transported war parties on expeditions along the coast, up and down the larger rivers, and across lakes, thereby saving tedious journeys on foot. The fishing canoes were used for line fishing on the established grounds, hauling seine nets, trolling for 
kahawai, and setting crayfish pots. The river canoes took the place of bridges and people were able to cultivate the fertile flats on the opposite side of the river. In Polynesia, women did not use canoes but in New Zealand, women paddled the family canoes across the river to attend to the weeding of cultivations and gathering such things as the woods provided. Small canoes were used to set traps and haul nets in lakes and rivers and for transport to nearby villages situated on a common water-way. Without canoes, Maori culture could not have reached the rounded fullness that it did.

              
The growth of western culture did away with the canoe as a necessity. The acceptance of Christianity by warring tribes made the building of war canoes unnecessary and those that existed were converted to peaceful transport for a while and then rotted through disuse or found their way into museums. The introduction of beef, mutton, and pork and the changes in occupation led to less need and time for fishing and the seagoing fishing canoes also ceased to be made. The construction of roads and bridges throughout the country and the availability of horses and horse-drawn vehicles reduced the value of the canoe as a means of transport. Canoes survived longer on the larger rivers and inland lakes but the advent of river and lake steamers steadily diminished the number of those who had hitherto travelled by canoe.

              
The people of the up-river tribes on the Whanganui were noted canoe men and thought nothing of paddling many miles down stream to visit the town of Whanganui and poling back home against the current. However, the establishment of a regular service by river steamer came to pass and the descendants of canoe men soon found that paying a steamer fare was preferable to the arduous paddling and poling in which their parents 

had once taken pride. On the Waikato River, the institution of an annual regatta at Ngaruawahia, with canoe races forming the main attraction, helped to perpetuate the life of the canoe in that district. Though the regatta was abandoned during World War II, its subsequent revival necessitated the building of new canoes by a younger generation to replace the old canoes which had fallen into decay. Hence it is likely that the canoe will make its last stand on the Waikato River.

              
It was inevitable that as the canoe ceased to be a necessity in the changing life of the people, its production should also decrease until it reached the stage when the skilled canoe builders had no further call for their work. The craftsmen laid aside their steel-bladed adzes or turned them to more gainful use. The direct transmission of craftsmanship was broken, for the experts had no heart or incentive to teach their children a dead craft. After all its wonderful record in conquering the great expanse of ocean from the coast of Asia to the uttermost isles of the Pacific, the canoe is fast becoming a historical memory in New Zealand. Even so, the memory is worth cherishing.
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Fish formed a staple article of polynesian diet and the various methods of capturing the finny children of Tangaroa were well developed in central Polynesia. The early settlers brought established techniques with them and with the methods such widely distributed terms as 
kupenga (net), 
aho (line), 
matira (fishing rod), 
marau.(hook), 
hinaki (trap), and 
pa (fish weir). Differences in raw material and varying local conditions led to changes and new developments.

              
In central Polynesia, the fibre for lines and nets was obtained from the 
oronga (
Pipturus velutinus) and wild hibiscus; and on the neighbouring atolls, the people had recourse to coconut-husk fibre. In New Zealand, the indigenous flax supplied all needs with this advantage that nets were sometimes made from strips of green flax which thus saved the labour of scutching the fibre and rolling it into cords. Pearl shell which formed excellent material for hooks in Polynesia was replaced to a small extent by the local 
paua which was not so strong. The local 
Freycinetia banksii(
kiekie) supplied aerial roots for traps like the 
kiekie or 
'ie'ie of Polynesia, but in the Auckland area, an additional material for traps was provided by 
mangemange (
Lygodium articulatum).

              
The fringing coral reefs of central Polynesia, with stretches of tidal lagoon between reef and shore, provided some methods of fishing which on the open New Zealand coast were not feasible or not necessary. The technique of narcotizing fish with poisonous plants in lagoon pools formed by the falling tide was not sufficiently possible to create an incentive to explore the local flora for substitutes for the 
Tephrosia plant and 
Barringtonia fruit which were used in central Polynesia. The fish weirs, easily constructed from blocks of coral within the lagoon, could have been replaced by wooden fences on the mud flats of rivers and estuaries but for some reason, the New Zealand fenced weirs moved inland to rivers and streams to catch fresh-water fish, principally eels. The 

common method of catching fish in the reef channels by driving them into hand nets held in the channels was not generally applicable in New Zealand coastal waters, but it was used in certain parts of the east coast and the Bay of Plenty where uptilted rock strata formed channels frequented by the 
kehe fish.

              
What would seem a curious form of fishing to a Maori is the wide-spread Polynesian method of community fishing with a leaf sweep (
rau), composed of long lengths of vine joined together as a rope to which split coconut, banana, or 
Cordyline (
ti) leaves were closely tied. The sweeps were hauled like seine nets and drove fish before them on to the beach or into a net placed in an appropriate channel. The leaf sweep was a substitute for a seine net, not dictated by poor craftsmanship but to over-come the obstacles caused by coral growths and boulders on the bed of the lagoon. The people following behind the leaf sweep lifted the vine rope over any large obstacle and the leaves slid easily over them without becoming entangled as would have happened with a seine net. In New Zealand, the large river beds and the sea adjoining many beaches did not offer similar obstructions, hence the seine net replaced the leaf sweep.
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Nets
              

              
Nets of various kinds from individual hand nets to very large seine nets were in common use. An interesting myth recorded by Grey (44, p. 287) relates the New Zealand origin of the netting technique. An ancestor named Kahukura saw some footprints and fish scales on a sandy beach near Rangiawhia on 
Doubtless Bay and concluded that they were due to the Patupaiarehe fairy people who came out only at night. Next evening he hid near the spot and mingled unnoticed with the fairy fishing party while operations were proceeding. A long seine net was being drawn in a wide sweep by a canoe and the head fisherman called directions to make for various headlands in sequence. He called a warning, "Beware lest ye be caught on Tawatawauia and Teweteweuia." When the catch of 
tawa-tawafish was hauled in, Kahukura assisted the fisherman in stringing the fish on strips of flax. However, he purposely tied a loose slip knot to the first or bottom fish so that when the full string of fish was lifted, the weight caused the knot to give way and the fish tumbled to the ground. By repeating the trick, he delayed operations until the dawn revealed the presence of a stranger. The fairies fled, leaving fish, net, and canoe. The canoe was made of dry flax flower-stalks (
korari) and the net of rushes (
wiwi). From the net, Kahukura learned the meshing knot and so the technique of making nets was handed down to posterity. I was taken by the people of Rangiawhia to the nearby little bay where the event was held to have taken place. The people pointed out the various headlands named in the tale and as positive proof, the spot on the water beneath 

which lurked the rock Tawatawauia. It was not visible but I was assured it was there. I believed the story at the time and now I almost regret that the meshing knot of the Patupaiarehe was known throughout Polynesia ages before the fairies and the Maori came to New Zealand.

              
The Maori nets (
kupenga) were mostly made of green flax but some of the smaller ones were also made of dressed flax fibre twisted into cord. The green flax was split into narrow strips and their use in making large nets, such as seine nets, saved the immense amount of work that would have been entailed in preparing the requisite quantity of scutched fibre and twisted cord.

              

                

[image: Fig. 50. Netting technique.a, mesh knot; b, c, d, extra meshes; e, f, dropped mesh.]
Fig. 50. Netting technique.


a, mesh knot; 
b, c, d, extra meshes; 
e, f, dropped mesh.


                
              

              
In making a net (
ta kupenga), a loop of cord or flax (
ngakau) was hitched over a peg or a big toe and a commencement row of loops was made over it by a variety of methods (92, p. 600). The loops were made from left to right for the number required for the depth of the net. The sustaining loop was then twisted over to bring the last loop to the left. A row of meshes (
mata) was now made from left to right, the netting strip making the typical netting knot on the lower ends of the loops above (Fig. 50
a). When completed, the sustaining loop was untwisted to bring the last mesh to the left for the commencement of the next mesh row. Each mesh row was made from left to right by twisting and untwisting the sustaining loop. An extra mesh (
mata tared) could be added to a row by knotting two meshes to the same upper loop (Fig. 50
b-d) and the number lessened by bringing two upper loops together and making one netting knot over the two (Fig. 50
e, f). By successive rows the length of the net was completed.

              


              
The green flax strips were only a few feet long and when one ended, a fresh strip was added by joining it to the end of the old strip with a weaver's knot or knotting it in with the last meshing knot of the old strip. The flaxen strips were fairly stiff and it was easy to direct the end through the meshes above. The use of a series of short strips did away with the need for a netting needle such as was used in Polynesia with long lengths of cord. Another local development in connection with the use of green flax strips is that the fingers were used instead of a separate mesh gauge to judge the size of the meshes. A finger of the left hand was kept in the last completed mesh, palm upwards, and the next finger was placed in the loop of the new mesh which was stretched down to tie same level as the completed mesh before the netting knot was tied (92, p. 605). The fingers of the left hand kept moving to the right to gauge the meshes as netting proceeded.

              
Mesh gauges (
papa kupenga or 
karau), however, were also made in different sizes of wood or whale bone, the two side edges being thinner than the middle of the implement. A wide mesh was termed 
mata tatahi and small meshes, 
matariki or 
mata puputu. In seine nets, large meshes were made at the ends and small meshes in the middle of the net.

              
Though a netting needle was not necessary in nets made of strips of green flax, one would have expected to find it in use with nets made of dressed fibre twine. However, Best (21, p. 13) states that the "twine was rolled into a ball for purposes of manipulation, and the ball was passed through the upper mesh in the process." If the ball was of any size, it could not possibly pass through any mesh. However the process may have resembled the technique used in 
Aitutaki (93, p. 281) and the Society Islands, in which a loop of the twine was drawn through the upper mesh and made large enough to allow the ball of twine to pass through the loop. By doing this twice, a reef knot was made instead of the orthodox netting knot to overcome the impossibility of passing a large ball through a small mesh. Thus twine could be used without a netting needle and the use of short green flax strips with perhaps the reef knot method with twine appears to be responsible for the disappearance of the Polynesian netting needle in New Zealand.

              
The smaller nets were made in a variety of types and I classified those with which I was acquainted into four classes (92, p. 612) as follows:

              

                


	1.
	Scoop nets, unbaited, with a handle;


	2.
	Bag nets, baited, with stone sinkers, and a line;


	3.
	Set nets;


	4.
	Trap nets.


                
              

              
The typical scoop net of central Polynesia for catching flying fish was not present in New Zealand owing to the absence of flying fish (
maroro).

              


              
However, a scoop net termed 
kupenga koko kehe was used in rocky channels on the the East Coast to catch 
kehe (
Haplodactylus meandratus) which were driven into the net by assistants prodding along the channel with a pole. As the fish struck the net, it was scooped up (92, pp. 612-620). A longer net termed 
kupenga koko kahawai was used on the east coast off the Waiapu river to catch 
kahawai (
Arripis trutta) by scooping up the shoals as they worked in towards the river mouth (92, p. 620). A landing net named 
korapa was used to land 
warehou (
Seriolella brama) that were caught with a rod (92, p. 623).

              
Bag nets attached to a hoop and baited are to be found in Polynesia. A small form about 36 inches in diameter termed a 
pouraka was used in New Zealand. It was used for crayfish and sunk to the bottom with a stone sinker and raised with a line (92, p. 626). Another variety termed 
tutoko tangahangaha was used to catch 
tangahangaha (
Pseudolabris pittensis). It differed from the crayfish net in having a handle formed of a 
manuka pole about 10 feet long with a forked end attached to two sides of the hoop (92, p. 630). The longest bag net termed a 
matarau or 
wahanui was used to catch 
maomao (
Scorpis violaceus), a deep-sea fish which travelled in shoals. The marginal hoop was about 12 feet in diameter and the net was provided with baited cords and a strong rod to project it from the side of a canoe (92, p. 631).

              
Set nets of a funnel shape, termed 
hinaki kehe or 
haua, were made on the Bay of Plenty coast to set in channels to catch 
kehe (92, p. 634). Another form was used to catch grayling (
upokororo, Prototroctes oxyrhyncus) in the upper reaches of the Waiapu, Awatere, and other rivers of the east coast (92, p. 636). Leading nets termed 
purangi were also attached to eel traps (
hinaki) set in a weir (92, p. 638). A peculiar net termed a 
hinaki purangi was made like a 
purangi net with an entrance hoop, but it was continued as a long cylinder for about 15.5 feet. It was used in connection with fish weirs (92, p. 640). The set nets were unbaked and depended on the rush of water through the weir or channel for carrying the fish into the net and keeping them there.

              
The trap nets were represented by a unique local form termed a 
torehe. It was a circular flat net with flexible wooden spreaders, a sinker, and bait. A line was run through the circumferential meshes, the net was quietly lowered to the bottom, and the fisherman in his canoe held the end of the line. When the fish nibbled at the bait, the impulse was conveyed along the line, the fisherman pulled the line, and the net closed in around the fish. Various fish were caught but the most satisfactory was the leather jacket (
kokiri, Cantherines convixirostris) which is the plague of line fishermen owing to its small mouth removing the bait without swallowing the hook (92, p. 642).

              
The information concerning small nets was gathered by me on the 

east coast, but a number of other types of nets must have been present in other parts of the coastal line of New Zealand.

              
Seine nets termed 
kaharoa (
kaha, rope; 
roa long) were, as indicated by the name, very long. Early white visitors described some as being of amazing size, the depth being two to three fathoms and one actually described as five fathoms deep. In length, some were estimated as four hundred to five hundred fathoms. Best (21, p. 10) quoting from Captain Gilbert Mair states that Te Pokiha, the chief at Maketu, had a net made in 1885 that was 2,090 yards in length or well over a mile. It was made by a large number of people in parts which were joined together. It was only drawn once but that one haul is stated to have secured 37,000 fish, not including small fry and sharks, and three anchors. As Best truly remarks, it is the champion fish story of New Zealand.
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Line Fishing
              

              
Line fishing (
hi ika) was the favourite method of capturing fish and a great number of hooks and fragments have been collected in various localities. Valuable local studies have been made by Skinner, Fisher, Duff, Fairchild, Lockerbie and others. The castor-oil fish (
Ruvettus ruvettus) and bonito were not present in New Zealand and the specialized Polynesian methods of catching these fish were thus absent though modifications of the Polynesian bonito hook are present Dried shark was much esteemed by the Maori and this led to the development of more varieties of shark hooks than in central Polynesia. Bone as material for one-piece hooks or the points or point limbs of composite hooks was much in favour and the occurrence of the bones of the extinct moa led to their extensive use in the South Island. Human bone was also used, and the mean custom of insulting a chiefly enemy by using his bones for catching food may have increased the number of human-bone fishhooks. Other sources were whale bone and Fisher (42) has recorded the clever use of the lower jaw bone of dogs in the Thames district.

              
The fishing lines (
aho) were made of dressed flax fibre which was rolled (
miro) on the thigh into two-ply twisted cord. Lines varied in thickness according to the size of fish and fine two-ply twisted thread was made for lashing the snood and the points of composite hooks. In Taranaki, where some fishing places were perched high up on cliff girt promontories, the lines were correspondingly long.

              
Hooks (
matau) varied in size, shape, material, and construction. A hook may be described as being composed of a shank limb and a point limb with a bend between them (Fig. 51a
). The point limb bears the technical point (
mata) which may be straight, incurved, or barbed. The shank limb usually has a knob or projection (
koreke) on the outer side of its upper end to prevent the snood lashing from slipping off. In some 

Maori hooks there are two lateral knobs instead of one outer knob. The shank knob, which may be termed the snood knob from its function, is characteristic of Polynesian hooks and offers a marked contrast to the eye in European metal hooks. Sometimes the snood knob is replaced by grooves to assist in the snood lashing. The Polynesian bonito hooks have


[image: Fig. 51. One-piece hooks.a, parts; b, c, d, Manihiki pearl-shell hooks; b, U-shaped; c, subcircular; d, circular.]
Fig. 51. One-piece hooks.


a, parts; 
b, c, d, Manihiki pearl-shell hooks; 
b, U-shaped; 
c, subcircular; 
d, circular.

a transverse hole through the head of the shank, not for the snood line itself but for the lashing thread which passes through it and around the snood which is primarily attached to the base of the point piece (Fig. 57). The snood which is also termed the snell, is a short length of line attached to the shank limb all ready to attach to the fishing line. Hooks are conveniently divided into simple hooks made of one piece and composite hooks made of more than one piece.

              

                

[image: Fig. 52. Maori one-piece hooks, after Skinner (76). a, subcircular; b, inturned point; c, U-shaped.]
Fig. 52. Maori one-piece hooks, after Skinner (76). 
a, subcircular; 
b, inturned point; 
c, U-shaped.


                
              

              
The one-piece hooks of central Polynesia, made of pearl shell, are in two main forms, U-shaped and circular. The U-shaped form has straight limbs which are fairly parallel while the circular form has curved limbs which make an even curve with the bend. Intermediate forms occur in which one limb may be more curved than the other to form a subcircular variety or in which fairly straight limbs are not parallel. Usually the points are incurved as in the Manihiki hooks in Figure 51
b-d. Variations occur in the curve of the bend, the treatment of the shank knob and of the point, and the respective lengths of the two limbs.

              


              
One-piece hooks were common in New Zealand in the U-shaped and subcircular forms. Skinner in his classification of Murihiku hooks (76) placed the one-piece hooks in his type 1 with three varieties; subcircular hooks (Fig. 52
a), with an inturned point (Fig. 52
b), and U-shaped hooks with a straight point (Fig. 52
c). The true circular form was not present in his study material. Most of the Murihiku hooks were made of moa bone and some of human bone. In the North Auckland area, numbers of small hooks were made of 
paua shell in the U-shaped and subcircular forms. Rectangular blanks for bone hooks were cut out with stone flakes, the outer form shaped with stone rasps, and the inner part removed by drilling and smoothed off again with stone rasps.

              
The composite hooks, with the exception of the trolling hook for 
kahawai, were made of two pieces and they have a wide range of form. The shank limb was formed of wood, bone, or stone and the point limb or point was usually of bone and rarely of shell or stone.

              

                

[image: Fig. 53. Composite hooks.a, bone, after Skinner (76); b-d, wooden shank limbs.]
Fig. 53. Composite hooks.


a, bone, after Skinner (76); 
b-d, wooden shank limbs.


                
              

              
The composite hooks which resemble the simple one-piece hooks in form and classed by Skinner (76, p. 217) as his type 2 have two separate limbs with curved lower ends which complete the bend. The shank limb usually has a vertical groove at its lower end into which a convex face on the point limb fitted to make a more secure join (
hononga). The under surface of the bend in both limbs was usually prolonged downward to provide grooves or notches for the transverse lashing turns which bound the two parts securely together (Fig. 53
a). In these hooks, both limbs were usually of bone.

              
In hooks with wooden shanks, particularly shark hooks, the point of junction with the bone part varied considerably. In some, the shank limb (
papa-kau-awhi) was prolonged to form the bend (Fig. 53
b); and in others, it was further extended to form the point limb to the end of which a short bone point was lashed (Fig. 53
c). In the North Auckland area, the 

bend was produced artificially by tying the stem of a young 
tanekaha plant in a loose overhand knot so that the natural growth fixed the curve in circular form (Fig. 53
d). The snood knob and the bait cleat were sometimes carved. The bait cleat was a projection on the under side of the bend around which turns were made with a bait string (
pakaikai) tied to the upper end of the shank limb. Usually it was in the middle line but sometimes there were one or two lateral cleats and more rarely a median and two laterals. Some hooks had a lower median notch (Fig. 52
b) for the bait string instead of a cleat.

              

                

[image: Fig. 54. Branched hooks.a, b, Maori, after Fairchild (37a); c, Niue, after Beasley (10, pl. 50); d, long-shanked hook, after Hamilton (46a, fig. 23).]
Fig. 54. Branched hooks.


a, b, Maori, after Fairchild (37
a); 
c, 
Niue, after Beasley (10, pl. 50); 
d, long-shanked hook, after Hamilton (46
a, fig. 23).


                
              

              
Some wooden hooks resembling the Polynesian 
Ruvettus hook but smaller and with more nearly parallel limbs were discovered by Fairchild (37
a) in a cliff cave near Manukau Heads. He states that the parallel limbs were produced by tying two young branches the required distance apart and allowing them to become fixed by growth. The angular bend formed by the natural junction was strengthened (
whakaŭ) by figure-of-eight turns with a thread around each limb above the bends. The upper end of the shank limb was provided with a snood knob and the point was formed of a curved piece of shell (Fig. 54
a) which was let into a slot at the upper end of the point limb (Fig. 54
b). Beasley (10, Pl. 17
a) figured some good specimens in the 
British Museum. Some 
Niue hooks closely resemble the Maori form except that they have a median projection below the bend and do not have the strengthening lashing above the bend (Fig. 54
c).

              


              
A peculiar hook with a long, slender, wooden shank limb, straight or slightly curved, and with a short, barbed bone point was figured by Beasley (10, Pl. 42) and tentatively attributed by him to Tahiti. However, a gummy material over the point lashing caused doubt as to the locality. Skinner (76, p. 256) subsequently examined some similar hooks without gum and, by identifying the lashing thread as New Zealand flax fibre, he established the correct locality and classified them as his type 3. He suggested that the gummy material on the 
British Museum hooks was probably put on by the collector to preserve the lashing. A specimen with a shorter bone shank limb is shown in Figure 54
d.

              

                

[image: Fig. 55. Barracuda hooksa, outer snood knob (Hamilton, 46a, fig. 24); b, inner snood knob (Beasley, 10, pl. 10); c, perforation (Skinner, 74, fig. 52).]
Fig. 55. Barracuda hooks


a, outer snood knob (Hamilton, 46
a, fig. 24); 
b, inner snood knob (Beasley, 10, pl. 10); 
c, perforation (Skinner, 74, fig. 52).


                
              

              
A specialized but rather crude hook termed 
okooko was used for catching barracuda (
mangā). The straight and somewhat massive shank was formed of a dark wood such as 
rimu and the distal end was perforated for an unbarbed or serrated bone point which was sometimes rendered more secure by a small wooden wedge driven into the hole. The upper end of the shank had the usual outer snood knob (Fig. 55
a) but rarely the snood knob was on the inner side (Fig. 55
b) and some had an antero-posterior hole (Fig. 55
c). After European contact, a bent nail usually replaced the bone point. The hooks were used with a short line attached to a stout rod about six feet long. When the hook was threshed about on the surface, the voracious barracouda readily swallowed the lure without any bait.

              
Some interesting hook points were excavated by Fisher (42) at Oruarangi in the Thames district. Some were made from the lower jaw bones 

of dogs (Fig. 56
a), the horizontal part forming the point limb and the ramus cut on a curve forming the point (Fig. 56
b). A number of points with an inner barb were made from the canine teeth (Fig. 56
c, 
d) and a simple hook was made entirely from one of the molars. A form of point piece was made from pieces of the lower jaw with a straight limb, incurved point, and outer barb (Fig. 56
e, f). These specialized points were termed the "Oruarangi point" by Fisher and they resemble those of some Hawaiian circular hooks (Fig. 63
a). The fishermen of Oruarangi did not waste much of the dog's lower jaw.

              
Trolling hooks.—Some types of hook indicate a memory of the period when the Maori ancestors trolled for bonito in the seas of central


[image: Fig. 56. Fishhook points (after Fisher, 42).a, dog's jaw; b, point from jaw; c, d, points, canine teeth; e, f, points with outer barbs.]
Fig. 56. Fishhook points (after Fisher, 42).


a, dog's jaw; 
b, point from jaw; 
c, d, points, canine teeth; 
e, f, points with outer barbs.

Polynesia. One form figured by Teviotdale and classed by Skinner as his type 4 was excavated from a moa-hunter camp at the Shag River (Fig. 57a
). The stone shank with a proximal pointed head, triangular in section with a median front edge and a transverse hole through the head, closely follows the form of the Polynesian pearl-shell shanks of bonito hooks. However, the Polynesian shank head is formed by the thick hinge of the pearl shell, but the part beyond the hinge formed by the inner surface of the shell is flat. In the stone shank, the triangular section of the head with its front median edge is continued to the distal end except that the median edge is levelled off at the far end to fit the base of the bone point. The base of the bone point is evenly expanded to provide sufficient width for two perforations. Two grooves are present on the under surface of the shank, corresponding with the holes in the base of the point, and it is evident that the point was lashed to the shank by transverse turns passing through the holes and around the shank grooves, 




[image: Fig. 57. Trolling hooks.a, Maori, after Skinner; b, Fanning Is.; c, Hawaii; d, Maori, after Duff; e, Samoa; f, Manihiki; g, Maori, after Skinner; h, Tahiti.]
Fig. 57. Trolling hooks.


a, Maori, after Skinner; 
b, Fanning Is.; 
c, Hawaii; 
d, Maori, after Duff; 
e, Samoa; f, Manihiki; 
g, Maori, after Skinner; 
h, Tahiti.

 

thus closely following the present Polynesian technique. The evenly expanded point base with two holes is similar to that of an old bonito hook dug up in Fanning Island (Fig. 57b
). A modified form has survived in Hawaii in which the base width is sufficient for only one hole (Fig. 57c
) through which both the shank lashing and the snood pass.

              
Another trolling hook, discovered in the moa-hunter deposits at Wairau and figured by Duff (30, Pl. 9, 
g), raises the subject of the treatment of the point base for attachment to the shank. In addition to the evenly expanded base, the base may be prolonged on the proximal side towards the shank head or on the distal side. The Wairau hook (Fig. 57
d) has a bone point which is prolonged on the proximal side to provide sufficient width for two holes and it thus resembles the western Polynesian technique as exemplified by the Samoan bonito hook (Fig. 57
e) in which the snood is attached to a hole in the point base. This form of point base was also present in Manihiki but the snood was looped around the point base instead of being attached to a hole (Fig. 57
f). The stone shank of the Wairau hook is similar to that of the Shag River hook but the pointed head had been broken off, probably at the original transverse hole, and the owner had drilled another transverse hole to keep the hook in use. As the Polynesian bonito hooks had a hackle of pig's bristles or fibre attached to the shank by the distal lashing of the point, it is probable that the Maori hooks also had hackles, probably of feathers.

              
Perforated points were rare in Skinner's study material but he figured some other bone points (76, Fig. 49) which were obtained from the same excavations as the perforated point. These have a distal prolongation of the base and both Teviotdale and Skinner associated them with flat bone shanks found in the same excavation (Fig. 57
g). The mode of attachment to the shank probably resembled that of the Tahitian bonito hooks except that the Tahitian points have one perforation in addition to the distal extension (Fig. 57
h). From the archaeological finds, it is evident that all three forms of point were in use during the moa-hunter period.

              
A number of stone shanks have been found in the North Island, mostly on the west coast, but they differ in being circular in cross-section. Attention has been drawn to their resemblance to stone shanks from the 
Gilbert Islands and Tikopia. Some differ again in having the hole through the head bored from before back instead of from side to side. So far as I know, none of these stone shanks have been definitely associated with points, let alone a complete hook with the lashing intact.

              
Bone shanks, elliptical in section, have also been found in both islands, with the head hole bored from before back and the distal end bevelled and grooved for the point base. Some have a knob on each side of the head (Fig. 58
a) which would seem to indicate that the snood was primarily attached to the head. Fortunately, some specimens have been 

preserved with points and snoods complete. Three are shown in Figure 58 and though all have the two lateral knobs, the snood in 
b and 
d is looped around the end of the point lashing; and in 
c, some threads of the point lashing have been twisted together to form the snood line. The snood is carried along the front of the shank to the head perforation but it is not clear from the illustrations of 
b and 
c what exact technique was used. In specimen 
d, a knotted line appears to have been passed through the head hole from the back and the line from the point lashing attached to it in front. All three points have an outward projection at the distal end of the base to prevent the lashing from slipping over the end. Parts of a feather hackle remain attached by the point lashing which proves that the hooks were trolled as lures. The technique of the snood loop around the point base is similar to that of the Manihiki bonito hook (Fig. 57
f).

              

                

[image: Fig. 58. Trolling hooks.a, bone shank, after Fisher (42); b, c, after Beasley (10, pl. 11); d, after Hamilton (46a, fig. 22).]
Fig. 58. Trolling hooks.


a, bone shank, after Fisher (42); 
b, c, after Beasley (10, pl. 11); 
d, after Hamilton (46
a, fig. 22).


                
              

              
A different type of trolling hook continued in active use long after European contact and it bore the widely spread Polynesian name of 
pa which is still applied to bonito hooks. It was made for catching 
kahawai and was distinguished by the specific name of 
pa kahawai and also 
paua from its inlay of 
paua shell. The stone shanks, which copied the pearl-shell shanks, were lacking in the iridescence which formed an important feature of the pearl-shell shanks in attracting fish. The bone shanks lacked the same quality. It is apparent that some fishermen, in seeking a local shell substitute, selected 
paua shell but as it was too thin to form strong enough shanks, they backed the shell with wood and sometimes bone to form a composite shank which would stand the strain (Fig. 59). The 

Tongans followed a similar technique in backing large bone shanks with pearl shell on the outer side but the Maori hooks have the shell on the inner or front side.

              

                

[image: Fig. 59. Pa kahawai trolling hook.]
Fig. 59. 
Pa kahawai trolling hook.


                
              

              
The bone point of the 
pa kahawai is barbed and its base, though widened, is not perforated but is notched on its curved distal side for the lashing, as shown in Figure 60.

              
In Figure 60
a, the lashing thread is fixed as shown on the proximal side of the distal knob of the shank and the turns also fix the end of the shell inlay. The shank is turned sideways in 
b and the thread carried over the top notch. In 
c, the turns are carried around the shank and over the other two notches in turn and then commence a figure-of-eight turn around the shank and point. The figure-of-eight turns cross on the proximal side of the point 
d, continue in sequence 
e and working upwards finish as in 
f.

              

                

[image: Fig. 60. Point lashing.a-f, stages of technique.]
Fig. 60. Point lashing.


a-f, stages of technique.


                
              

              
This technique differs markedly from that of the bonito hooks, owing to the notches used instead of perforations through the point base.

              
The snood of the hook I unravelled consisted of a two-ply cord, each ply being formed of a smaller two-ply cord. The end had been untwisted 

into four plies, of which two had been cut short and two left long. The two long plies were wound around the proximal end of the shank below the two lateral knobs as shown in Figure 61
a-d.

              
In Figure 61, 
a shows the front of the proximal end of the shank with two lateral knobs and a mesial notch. In 
b, a thread has been tied around the snood and the unravelled four plies below it are placed in position. One of the long plies is wound obliquely below the right knob and passed transversely across the back. In 
c, the long ply ascends obliquely from the left to pass around the snood in the notch, descend obliquely below the right knob, around the back and across the front, thus binding down the two short plies and the second long ply. In 
d, the second long ply is turned to the left, makes a loop around the snood on the back of the shank, and a transverse turn around the front.

              

                

[image: Fig. 61. Snood lashing.a-d, with unravelled snood; e-h, with lashing thread.]
Fig. 61. Snood lashing.


a-d, with unravelled snood; 
e-h, with lashing thread.


                
              

              
The unravelled plies of the snood have anchored the snood to the shank but the fixation is completed by the thread attached to the snood as in Figure 61 
e-h, in which the turns shown in 
a-d are left out for the sake of clarity.

              
In 
e, the free end of the binding thread is laid vertically against the snood and shank and commencing from the tied end, the thread is taken obliquely down under the right knob, across the back, and upwards from below the left knob to cross its first downward turn. Both oblique turns cross the free end of the thread and fix it in position. All turns are made with a long loop, the short shank being easily turned in and out of the loop to prevent tangling. In 
f, the thread passes obliquely down on the 

back from the position in 
e to below the left knob, crosses transversely in front to below the right knob, and obliquely upwards on the back to the left of the snood. The thread is then in the commencement position, as in 
e, and it repeats the turns made in 
e, close below the preceding ones. The oblique turns in front cross over the vertical end of thread but the horizontal turns do not. The oblique and transverse turns in front and back are continued in sequence, as in 
g; the upper parts of the turns covering the upper part of the shank knobs and the lower parts of the turns passing below the knobs. With the lashing turns completed, the rest of the thread forms a slack loop. In 
h, the upper free end of the thread is pulled to remove the slack and the thread end is seized around the snood.
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Types of Bone Points
              

              
The term "barb" has been applied to different forms of point. Beasley (10) used it as a general term for point whether it was barbed or not. Some have applied the term to serrations on the outer side of the point and have regarded multiple serrations as multiple barbs. However, Webster's dictionary defines "barb" as "a projection extending backwards from the point of an arrow, fishhook, etc., to prevent easy extraction."

              
The barbed point therefore is a point supported by a backward, oblique projection which is defined below by an acute-angled notch. The Maori termed the barb variously as 
kaniwha, keka, niwha, and 
tito and the notch, 
kou. The term 
kawiti was applied to the bone point of the 
kahawai trolling hook and included the barb. The absence of the barb in the 
Chatham Island hooks raised the question of its being a later local development in New Zealand. The barb also seems to have been absent in the moa-hunter material. However, Lockerbie (52, p. 431) has pointed out that the distribution of barbed hooks proves that the barb was an old technique in Polynesia. It is possible that it was not used by the earliest settlers of New Zealand and was introduced by the Hawaikian migration. The barb, in its relation to the point, divides into inner and outer barbs.

              
The inner barb is the more common in New Zealand and examples are shown in Figures 53
c, 56
c, 
d, 58, 59, 62
b. It was definitely used in Hawaii (Fig. 63
c, 
d), Tonga, and Pukapuka. The barbed hook figured by Skinner (76, Fig. 79) as from Rarotonga was obtained from a Rarotonga resident but the hook came from Pukapuka.

              
The outer barb was not uncommon in New Zealand as shown by some composite hooks (Fig. 53b, d
), the Oruarangi point (Fig. 56e, f
) and the two oft-figured hooks in Figure 62. The outer barb was much used in Hawaii particularly in the simple hooks of circular form and in other bone hooks (Fig. 63). The varying distance of so-called barbs from the actual point of the hook raises the question of when a projection 

functions as a barb in preventing extraction and when it is so far away that it may have been made for some other purpose. Thus in the Maori composite hooks in Figure 53b, d
, the outer projections are so close to the point that they must pass through the lip of a hooked fish and so function


[image: Fig. 62. Maori hooks with outer "barbs", after Hamilton (46a, fig. 6).a, with outer barb; b, with inner and outer barbs.]
Fig. 62. Maori hooks with outer "barbs", after Hamilton (46a, fig. 6).


a, with outer barb; 
b, with inner and outer barbs.

as barbs. In the two Maori hooks in Figure 62, the outer projections are below the level of the bend and it is more than doubtful if they would enter the lip of a hooked fish. Furthermore, one of them (Fig. 62b
) has a functioning inner barb and hence it is possible that the outer projection was included for some other purpose. In the Hawaiian hooks, the outer projection in Figure 63a
 would function as a barb but in the hook 
b it is


[image: Fig. 63. Hawaiian hooks.a, Bishop Mus., no. 3659; b, Bishop Mus., no. 5031; c, Oldman coll., no. 320b; d, e, private collection.]
Fig. 63. Hawaiian hooks.


a, Bishop Mus., no. 3659; 
b, Bishop Mus., no. 5031; 
c, Oldman coll., no. 320b; 
d, e, private collection.

doubtful. The hook 
d is very like the Maori hook (Fig. 62b
) in having a functioning inner barb and a distant outer projection which is below the upper level of the bend. The hook 
e has an outer functioning barb, an inner projection which is clearly vestigial, and a distal outer projection which could not function as a point barb. I venture the suggestion that outer projections which are too far from the point to function as barbs, preventing easy extraction, were made to act as bait cleats.

              


              
The incurved point was more widely used in Polynesia than the barb and it was probably the older form (Fig. 51
b-d, Fig. 63
a, b). Like the barb, its function was to prevent easy extraction. Native fisherman maintain that when a fish is hooked, me incurved point holds it more securely than the barbed point of metal hooks. However, the line must not be jerked at the first bite but the fish must be allowed to hook itself before the line is hauled in. The incurved point is better for fishing off coral reefs or over rocky bottoms for it is not so likely to catch on rocks or coral as the straight limb of the European hook. After early European contact, the Maori and other Polynesians bent nails and wire into incurved hooks in preference to the barbed metal hooks offered in trade. Some professional Japanese fishermen in Hawaii have had metal hooks made with incurved points without barbs on the Polynesian pattern for shore fishing on a rocky coast and for set lines.

              
The straight point without incurve or barb was not an indication of poor craftsmanship but it was made for a specific purpose. The reason for the straight point in the Polynesian bonito hook is that it can be more quickly detached than if it had a barb. This complies with Webster's definition that the barb prevents easy extraction. In bonito fishing, when the canoe comes up with a shoal of bonito, quickness in extracting the hook and throwing it back into the water materially increases the catch for the shoal may sound and disappear at any moment. Another factor that aids quickness is that the hook and short line are attached to a rod and as soon as the fish strikes, the rod lifts it immediately out of the water into the canoe. The fish, therefore, has no time to wriggle off the straight point as it would in a longer pull through the water on a hand line. The straight points associated with the Maori stone shanks resembling bonito hook shanks (Fig. 57
a, d, g) lead to the assumption that they were also used in the Polynesian method of trolling with a rod. That the straight point is used with a rod is further supported by the barracuda hooks which have neither incurve nor barb and are used with a rod. On the evidence, it is reasonable to conclude that other types of hook, such as the U-shaped with a straight point, were also used with a rod. That the rod (
matira) is old is supported by the lines of an old lament, which in naming various objects owned by the god Rehua, says,

              

                

                  
Tana matira ko Matira-amoamo.
                


                
His fishing rod was Matira-amoamo.

              
              
The 
pa kahawai, at first thought, appears to be an anomaly for it is a trolling hook which departed from the Polynesian pattern by having a barbed point. However, the Maori hook was trolled from a hand line and hence the hooked fish had to be hauled through the water instead of being lifted out of it with a rod. Best (21, p. 42) gives an illustration of 

line outriggers used by 
kahawai fishers but these were short rods fastened to the canoe to keep the lines out clear of the paddles. The lines had to be hauled in by hand, hence the barb was a distinct advantage.

              
It is evident that the great number of hooks of various shapes and sizes were made for different kinds of fish which were caught by different methods. Local problems occurred in different localities and their solution added to the variety of hooks. No one type of point could serve all purposes and hence the straight, incurved, and barbed points were in use during the same period and each had its particular use.
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Gorges
              

              
Gorges made from a short length of tough wood sharpened at each end with a line tied to the middle were used in the Cook Islands and other parts of Polynesia. One end was held longways against the line and stuck into the bait. When a fish swallowed the bait, a pull on the line made the gorge turn crosswise. Some pieces of albatross bone sharpened at both ends and with notches in the middle for the line are in the 
Dominion Museum (46
a, Fig. 39) and were evidently used as gorges.
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Traps
              

              
Eel traps (
hinaki) were in common use throughout New Zealand for the streams, rivers, swamps, and lakes supplied a quantity of freshwater eels (
tuna) nowhere approached in the Pacific area. The self-acting funnel entrance, the single-pair twined technique, and the name 
hinaki were brought from central Polynesia but changes in shape and extra details were developed to meet local requirements. The common type of Polynesian trap made with the single-pair twine was circular in form with a flat bottom and with the funnel entrance above. It was used for catching crayfish, crabs, and rock-frequenting fish. It is curious that the people of the east coast and Bay of Plenty made crayfish traps (
pouraka) of the same shape but with an entirely different technique (21, p. 55). The eel trap which preserved the single-pair twine was cylindrical in shape and it was set on its side with the funnel entrance at one end (Pl. XVII).

              
The preferable material was the aerial roots of the 
kiekie as in Polynesia but a number of other vines formed excellent traps usually of a smaller size. Baited traps (
hinaki tukutuku) were set in various waters and the type of bottom influenced the shape of trap used. Thus for muddy bottoms of swamps and lakes, the traps were usually short and deeply curved to allow for sinking into the soft mud whereas those set on the hard shingly bottom of streams were fairly straight sided and not so deep. An average trap for a muddy bottom measured 3 feet 4 inches in length and 2 feet 3 inches at its greatest diameter, whereas a trap for a shingly 

bottom measured 4 feet 9 inches in length and 12 inches in diameter. The people made their traps to suit the places where they were to be set.

              
Descriptions of the technique of construction have been given by Downes (27) and Best (21) but details are not always clear owing to the lack of definite terms for the various elements employed. The term 
whatu applied to weaving was also applied to the making of 
hinaki traps, probably owing to the technique of using spaced rows of single-pair twining across longitudinal elements. There should be no objection to using the weaving terms and so calling the longitudinal elements warps and the crossing twine, the weft. In the simplest form of trap the warps are straight and parallel and this technique was termed 
torotika (straight), 
pakipaki, and 
aurara. In the traps made of 
mangemange, the warps ran obliquely and this variation was termed 
whakawiri (to twist). In the finest work, the warps were crossed which received the descriptive term of 
ripeka (crossed). It is convenient to term the warps inclined towards the left as sinistral warps and those towards the right as dextral warps.

              

                

[image: Fig. 64. Fish trap technique.a-c, weft fixation of hoop.]
Fig. 64. Fish trap technique.


a-c, weft fixation of hoop.


                
              

              
The 
kiekie aerial roots were soaked in water and the skin removed. The whole vine was used for warps but they were split in half for the wefts. Work commenced with the inner end of the funnel (
akura) with a weft pair forming a twine around the required number of warps. The weft twine continued in a spiral forming rows about seven-eighths of an inch apart. Additional warps were added to gradually increase the diameter of the funnel. The warps were from one-eighth to three-sixteenths of an inch in thickness and from three-quarters to seven-eighths of an inch apart. At a length of from one to one and a half feet, the funnel reached the outer opening and the warps were turned over and back to continue in the body of the trap. At this point, a new element was added in the form of internal hoops (
whiti) formed of slender 
manuka rods or other wood from three-eighths to one-quarter of an inch in thickness.

              
The details of technique need further study for variations occur in different traps. Thus in the 
mangemange traps with oblique, parallel 

warps, the internal hoops consist of thick bands of twisted 
mangemange which are separate and arranged in groups with wide spaces between groups. They are attached to the warps by one element of the weft pair passing around the hoop and returning to the twine at intervals of about seven warps (Fig. 64). On the other hand, the hoops of the 
kiekie traps with crossed warps, continue in a spiral on the inner side of every weft row. Here the hoops are fixed by a dextral warp making a complete turn around the 
manuka hoop on every weft row (Fig. 65). The interval between the binding dextral warp varies but the average is about seven warps.

              
Some of the variations are due to difference in material and the various tribes developed different ways of dealing with the minor problems which cropped up. The turning back of the warps from the outer funnel opening to form the body differs in 
mangemange and 
kiekie traps. In some traps, the ends of the warps were left long at the inner opening of the funnel,


[image: Fig. 65. Fish trap technique.a-c, warp fixation of hoop.]
Fig. 65. Fish trap technique.


a-c, warp fixation of hoop.

to form a further obstacle to the escape of fish. In other traps, a flax funnel net was attached to the inner end of the funnel.

              
The Waikato tribes also made traps with an entrance at each end which they termed 
waharua (two mouths) in distinction to one-entrance traps termed 
torino. The other end (kotore) of single-entrance traps had an opening covered by a twined cap (
taupoki) for emptying the catch. In double-entrance traps, the exit opening was on the side or just within the outer funnel entrance. Loops were attached as handles or as lugs for the fastening of tether ropes.

              
Traps used with weirs were fitted with a funnel-shaped flax net, the smaller opening being sewn with flax to the circumference of the outer funnel opening. The wider end was sewn to a hoop which fitted into a slot arrangement at the end of the weir.

              
A corf (
korotete) or receptacle for keeping live eels in water was made with the same technique as a 
hinaki trap except that the funnel entrance was not necessary. Shapes varied, some being flat bottomed with a fairly wide body. All had an opening at one end fitted with a 
taupoki cap. Some were reinforced with outer hoops and spaced vertical rods tied on with flax.

              


              
A crayfish pot (
taruke), circular in shape with an entrance opening above, was made of fine 
manuka rods on the east coast and Bay of Plenty. The circular or elliptical bottom was formed of a framework of stouter rods and the 
manuka rods were attached to project evenly around the circumference. The rods were bent upwards, crossed, and tied to a series of inner hoops which were graduated to round off the shape of the trap. The upper end was narrowed in and the rim of the opening formed with the fine branching ends of the rods. A funnel-shaped flax net was attached to the opening with its small end hanging clear of the bottom of the trap. The trap was baited and anchored with a stone sinker on the bottom of the sea, a wooden float attached to a rope indicating its position. The series of illustrations published by Best (21, pp. 55-59) were taken during a 
Dominion Museum expedition to the east coast and I took full notes of the various stages of construction but so far I have not been able to write them up.

              
A specialized trap made of a species of rush was used in the streams flowing into Lake Rotoaira for catching 
koaro (
Galaxias huttoni). The warps were caught in pairs with a single-pair twine, each warp having a zigzag course to pair alternately with the warp on either side. The opening was large and fitted with a flax net which took the place of the usual twined funnel. The traps were set in the autumn when the fry of the 
koaro were migrating down into the lake from the breeding places said to be in the underground reservoirs of the stream (21, p. 193).

              
Another specialized trap (
pouraka kpkopu) was used in 
Lake Taupo to catch 
kokopu (
Galaxias brevipinnis). The traps were made of flax netting fixed to a flat, circular frame about 3 feet in diameter and 4 or 5 (inches deep (21, p. 189). Stone sinkers were attached to the sides and the baited trap was lowered to the bottom of the lake on a line which had a float to mark the position.
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Weirs
              

              
Weirs (
pa) were made in two forms, the V-shaped with two converging fences and the single fence set obliquely to the flow of the river. The V-shaped weirs (
pa tauremu) were constructed in streams with the wide opening facing the current. A narrow opening was left at the apex of the weir and the end posts of each arm were fitted with cross bars to support the hoop of the funnel-shaped net which led to the trap. Weirs forming a double V (
pa tararua) were sometimes made.

              
Single-fenced weirs (
pa auroa) were the common form in the Whanganui River. This type was made to avoid the blocking by drift wood and logs which formed the objection to using V-shaped weirs in large rivers in which logs were floated down in the floods. The fences Were constructed on old sites which had been determined experimentally 

by the old-time experts. A second post was set up at the lower end of the fence with cross bars to provide the support for the set traps. The fences were staked close together to present a barrier against fish passing through. Thus eels coming down on the current slipped along the fence and ended up in the trap. Excellent descriptions of eel weirs, well illustrated, have been given by Downes (27) and Best (21). See Plate XVIII.

              
Weirs were constructed to intercept freshwater fish on their annual migration to the sea to spawn. For eels and other species of small fish, the movements took place in autumn. The weirs were repaired beforehand and traps were set when the first rains occurred at the end of March or early in April. The arrival of the eels was tested by lifting the rope attached to the trap. When the trap filled, as denoted by the weight, another trap fitted with a leading net was substituted. The catch was emptied into a pit dug on the river bank and so the process of changing traps went on during the run. With the river in flood, expert skill was needed in handling the canoe which made repeated trips between the shore and the weir.

              
The large weirs were made of solid posts well driven in and buttressed but the smaller weirs in streams for catching other freshwater fish were made with lighter stakes and closed in with leafy 
manuka tops or bracken fern. Some of the smaller fish which migrated down stream in the autumn to spawn in the river estuaries were the adult form of whitebait (
inanga, Galaxias attenuatus), the smelt or 
tikihemi (
Retropinna retropinna), and the 
panokonoko (
Cheimarricthys fosteri). The grayling or 
upokororo (
Prototroctes oxyrhincus) was caught in nets set in a stream with rocks and boulders arranged to form a low weir. A good deal of confusion is caused by the number of Maori names for the same fish due to different tribal names and to different names for various sizes of the same fish.

              
A clever form of weir termed 
utu was made to intercept lamprey eels (
piharau) when they ascended the rivers in June or July. The eel weirs were of no use because the lampreys were working up against the current. The ingenuity of the Maori solved the problem by erecting a fence at right angles to the river bank. The fence was well stayed and thatched with 
manuka brush but openings were left through which the water rushed with some force during the freshets when the lampreys worked up stream close to the bank. Scour mats of 
manuka brush were laid above and below the fence to prevent scouring of the river bottom. Two posts with cross bars were erected a little way down stream below each opening and the 
hinaki traps with the hooped leading net were held in the same way as in the eel weirs. The ascending lampreys on reaching the weir fence worked along for an opening to continue their onward course. When they came to an opening and attempted to pass through, the rush 

of water swept them back into the open mouth of the hoop net and so into the trap. The construction of a lamprey weir on the Whanganui River is described in detail by Best (21, p. 160).
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Dredges
              

              
Two forms of dredging apparatus were invented locally by a section of the Arawa tribe to dredge up food from the bottom of 
Lake Rotorua. They consisted of a dredge net and a dredge rake.

              
The dredge net (
paepae) which I saw in use was formed of a lower beam (
paepae) about 10 feet long with an arched rod of 
manuka fixed to each end of the beam with five upright rods inserted in the beam and thed above to the arched rod. The middle rod was 2 feet 8½ inches high. A long bag net was fitted to the frame and diminished to a point about 11 feet away. Stone sinkers were tied to the lower end of the two outer rods on each side and also to the tail of the net. The net was lowered to the bottom of the lake from a canoe and hauled along the bottom to catch freshwater crayfish. Details have been described by me elsewhere (87, p. 442).

              
The dredge rake (
kapu or 
mangakino) consisted of a wooden frame with wooden teeth (
tara) lashed to the lower beam of the frame. A bag net was attached to the back of the frame and a long wooden handle (
rou) fixed to the upper part of the frame and median cross bar. The rake was lowered from a canoe on to the shoals with beds of the freshwater clam termed 
kakahi(
Unio sp.). The canoe was allowed to drift over the shoal with the wind and the expert wielded the handle of the rake in such a way as to dredge up the shell fish which fell back into the bag net (87, p. 445).
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Spears
              

              
Spears which were much in favour in central Polynesia for securing sea fish were little used in New Zealand except to spear eels. Single pointed spears were termed 
taotahi and spears with multiple points of hard wood were termed 
matarau. In the specimens figured by Best (21, p. 106), the lower end of the handle was sharpened as the middle point and three prongs or tines on either side were kept in position by lashing to two crosspieces. Eels were speared by repeatedly thrusting into the soft mud of streams or swamps which harboured them. When the fisherman felt the spear pass through an eel, he kept the spear down and threaded a strip of flax through the gills before lifting the spear. In later times, a metal hook was used as a gaff after the eel was speared.

              
Spearing was also conducted at night with torches, the light attracting the fish. Torches were made of dry 
Cordyline leaves, 
manuka bark, dry lengths of supplejack, and best of all, the resinous heart wood (
mapara) of the 
kahikatea or white pine.
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Conclusion
              

              
Much concerning scoop nets for whitebait, carved sinkers for fishing lines, different ways of catching eels, and other matters have been omitted. However enough has been described to indicate what a vast amount of thought and study was devoted to the habits and movements of different kinds of fish. Fishing grounds at sea were located in the course of time and marked down by taking cross bearings with landmarks ashore. Ingenuity and skill was displayed in solving local problems and utilizing local raw material in their solution. No Maori threw a baited hook into the sea or set a trap on chance but he knew definitely the kinds of fish he was after and the time and place where he would meet with success.

              
When a 
Dominion Museum expedition visited the Waiapu district some years ago, we obtained a wealth of information from Paratene Ngata, the father of 
Sir Apirana Ngata. When Paratene had told us about the construction of small weirs to catch 
kokopu, we asked him to instruct us in making a 
pa kokopu in the adjacent 
Waiapu River. "But," said Paratene, "What is the use? The 
kokopu do not run until March." I realized not only the futility but the stupidity of making a weir for a fish which was not there and would not appear for five or six months. However, the Museum wanted records so I said, "Yes, but we do not want any fish. All we want is the weir so that we can see how it is made and take pictures of it." Our ignorance of the movements of the 
kokopucould be understood, but to persist in making a weir not for the purpose of catching fish was in the nature of a mental aberration. However, Paratene was kindly and tolerant and we made the weir under his directions.

              
The introduction of metal affected the native hook industry. For quite a time, nails and wire were bent into the form of the old bone hooks in preference to the trade hooks but trade hooks saved a lot of work and so they were adopted in spite of their failings. The barracuda hook with a bent nail point lasted for a long period but the hook that really persisted was the trolling hook inlaid with 
Haliotis shell. However, even the trolling hook was hybridized by the substitution of a metal point for the original bone point. Trade fishing lines again saved much labour and people bought them instead of making their own out of twisted flax fibre. Bought twine also entered into the nets and the large seine nets made of strips of green flax are a memory of the past. However, the small nets of green flax were still made on the east coast twenty odd years ago and some of them may survive for a time. Traps require expert skill in their construction and I doubt if the younger generations will have the time, patience, and need to learn the technique. Even older people have learned the possibilities of wire netting as a timesaving material for eel traps and 

crayfish pots. Eel weirs are also becoming rare. Many of the large weirs in the Whanganui River were removed because they interfered with the passage of the river steamers which now ply up and down the river.

              
Owing to the inevitable changes in economic conditions, the Maori has to earn his living by farming, dairying, manual labour, and office work. The people have not the time to devote to fishing as their ancestors did of old. Our fathers learned of the migration of eels from their fathers as they assisted them in preparing the weirs for the annual catch but future generations will learn about it as a biological fact from the printed pages of books on natural science. Old methods are ceasing to function and we as a people, like the 
pakeha, now buy our fish from the fishmonger. However, the rich collections of fishhooks, nets, and traps in our museums all bear witness to the varied means by which our ancestors exploited the food resources of sea and stream with an exceptional measure of success.
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Games and Pastimes

            

              

The maori games and pastimes were similar to those prevailing throughout Polynesia but in some instances they were not so highly developed such as boxing in Tonga, and tobogganing and surf riding in Hawaii. The new pastimes developed locally were the giant stride swing, the passing of sticks in 
touretua, the catch motion game of 
matimati, and the use of the 
poi ball in women's dances. The men's war dances with clubs were developed to a higher stage of physical ferocity than elsewhere. A detailed description of the various games and pastimes, with and without material accessories, has been recorded by 
Elsdon Best (18) but this section will deal mainly with, those in which material objects were used. However Best's classification will be followed.


            
            

              

                
Military Games and Exercises
              

              
The safety and welfare of a tribe depended on its military strength and efficiency and so the youth were early trained in the use of weapons. Children armed with a flax flower stalk (korari) were taught to spar by their parents and when they were old enough, they were taught the strokes and parries of the various weapons as well as the accompanying footwork by an expert warrior. The earlier training took the form of games.

              
Spear throwing was a favourite pastime with the young. The spears were formed of the 
kakaho flower stalks of the 
toetoe raupo, straight stems of bracken fern (
rarauhe) with the ends bound with flax, rods of light 
mako wood, and even 
manuka. The wooden spears were about 6 feet long with blunted ends. Opponents stood some distance apart, and one threw while the other avoided the missiles by dodging, parrying with a stick, or, as they became expert, by catching occasionally with the hand. Thus as they became older, spears could be discharged in quick succession, and the expert could sidestep one, parry a second, and catch the third with the left hand. Spears were also thrown at a mark to practice aim.

              


              

Ti rakau or 
touretua was played with rather thick sticks roughly two to three feet long. As demonstrated by the Arawa people, the players knelt in a circle with two sticks each. In time to a chant, they beat the sticks together and then threw first one and then the other to the neighbour on the right, sticks being thrown in a vertical position. Each threw the first stick in the right hand, caught the incoming stick with the empty hand, threw the second stick with the left hand and caught the incoming stick with that hand. The passing of sticks, first right then left, continued for some beats and then the two sticks were beaten together. The tempo of the chant was quickened and great dexterity in catching and passing had to be displayed to remain in the game. Those who dropped a stick fell out and the circle lessened until the last one left in was declared the victor. The game taught dexterity in catching with both hands and made the catching of a spear in battle not so difficult.

              

Ti ringa or 
matimati as the first name implies is a corollary of the preceding 
ti rakau game but played with the hands without any sticks. The players stand facing each other and, in time to a chant or various calls in which 
matimati is often repeated, they make quick movements with both hands such as slapping the thighs or the breast, and jerking both hands towards the right or left or up or down. The game, as expounded by the Arawa, starts with both players beating on their thighs with the word 
matimati, and the player who has drawn the start, makes one of the various movements. His opponent has to make a movement simultaneously on the same beat of the chant and as he does not know what the other is going to make, it is likely to be different. The object of the opponent is to anticipate what the next movement is and by doing the same movement simultaneously, he takes the count with a score of two. On the other hand, the person who has the count tries to prevent the next movement from being anticipated over a number of beats and each failure of the opponent to catch the movement in that series of movements counts two to the holder. Each player keeps repeating his score in time with the movements, which are rapid. The first to score ten, wins. A number of variations occur. This game also teaches quickness of eye and hands to anticipate an opponent's arm movements and was probably of some use in close hand-to-hand fighting.

              
A catapult of a kind, termed 
tipao on the east coast, is described by Best (18, p. 17). A pole of green 
titoki was fixed upright with the butt in the ground, and a cord fastened to the upper end was pulled by a person to bend the pole considerably. Another person, standing behind the bent pole, held a stone against the front bend with the fingers from behind. At a signal, the cord was let go and the released spring cast the stone forward with considerable force. It was used by boys in sport and never became an offensive weapon.

              


              
The various exercises that made for physical fitness but did not require any apparatus were running, jumping, boxing and wrestling.

              
Running (
oma), when competitive, was termed 
omaoma and the speedy runner grew up to be an asset to his tribe in chasing ceremonial challengers and in the running battles which often took place. Competitions over measured distances were not known but the young people at social gatherings fixed their distances according to flat land that was available. Long distance races between fixed points were sometimes arranged more as a test of stamina than of speed.

              
Jumping (
tupeke, rerere) was mostly confined to the long jump but no landing pit was made. The lack of any idea about accessories was probably the reason why the high jump was not popular. A pole was sometimes used in vaulting (
tutoko) on the flat or over a stream but never for height over a bar.

              
Boxing with the bare fists was more in the nature of private quarrels when no weapon was handy. The forward thrust with the front of the fist was termed 
mekemeke but a blow with the little-finger side of the fist was termed 
moto. Boxing contests such as occurred in Tonga and Hawaii were apparently unknown.

              
Wrestling (
mamau, whakatoto, nonoke) was probably the most highly regarded of the athletic exercises and had a terminology for the various holds and tricks. Catch-as-catch-can, holding by the arms alone, and holding around the body as in the Cumberland style were all used. The champion wrestler of the tribe acquired much honour and matches were often arranged with the experts of other tribes.


            
            

              

                
Aquatic Games and Pastimes
              

              
Swimming (
kaukau) was a popular pastime with both sexes. Children learned early and were sometimes assisted with gourd floats (
poito hue), the gourds being allowed to dry out without puncturing and then enclosed in netting. Hinemoa made her historic swim to Mokoia Island with the aid of gourd floats. Swimming races (
kau whakataetae) were popular with the young as impromptu contests. Racing over measured distances was not in vogue. Best (18, p. 20) gives four methods of swimming: 
kau tahoe (side), 
kau apuru (breast), 
kau tawhai (overhand), and 
kau kiore (back). He also mentions that natives were expert in crossing swift or flooded streams in a slanting course with the current by treading water with the erect body half out of the water. Rivers were also crossed with the aid of a grip pole (
tuwhana).

              
Diving (
ruku) was always made feet first, the head plunge not being, indulged in. In the water, diving meant swimming downward and women were very expert from practice in gathering shell fish and crayfish by hand. Diving feet first was usually conducted from a steep river bank 

over a deep pool and failing some suitable height, a plank or sapling was fixed in a slanting position to a post to project over the water. Though the submergence in the water was termed 
ruku, the act of jumping out was termed 
kokiri and hence the pastime was also termed 
kokiri.

              
Giant strides (
moari, morere) were formed of a tall pole erected near a river bank and with a number of ropes attached to the top. Best (18, p. 24) states that on the east coast, the pole was slanted and the ropes were attached to a rope ring which rested on a shoulder on the top of the pole. The players swung out on the ropes and dropped off into deep water feet first. Where no suitable river with a high bank was present, the pole was set up in an open space and the players swung in circles around the post.

              
Surf riding (
whakaheke ngaru) was conducted on a board termed 
kopapa by coastal tribes with a suitable shore line. The term 
kopapa was also applied to small canoes used in surf riding. The pastime was not so well developed as in Hawaii and the surf boards do not seem to have acquired any organized shape.

              
Canoe racing was popular and created great excitement among the supporters of the different canoes, the support running on family and tribal lines. With large canoes with a double row of paddlers, the space between was so close that perfect time had to be observed in the dipping of the paddles. The fugleman who gave the time with various canoe chants was important and he quickened the time of his chant to quicken the stroke of the paddles. Canoe races were usually included in the programme of European regattas but the lessened use of the canoe has led to their abandonment.


            
            

              

                
Games of Dexterity and Agility
              

              
Jackstones (
ruru, koruru, kai makamaka, etc.) is played throughout Polynesia and corresponds to the English game of knuckle bones. It was played usually with five pebbles which were placed in various positions, one thrown up in the air, and the others picked up singly while one was in the air. There were various movements, each with its name, the name being called as the player commenced the movement. One movement consisted of throwing up the five pebbles and catching all or as many as possible on the back of the hand. The various movements were in ordered sequence and when a player failed in one of them, the opponent took over. The one who went furthest scored a point. If a player completed the sequence, a second sequence was commenced and carried on until a movement was missed. This established the mark which the opponent strove to beat. A variation of the game consisted of using fifteen pebbles instead of five, a variation which is played in Samoa. The term 
ruru and 
koruru evidently applies to the action of bringing the stones together, 
kai 

applies to the stones, and 
makamaka refers to the action of throwing the stones into the air. The game required quickness of eye and dexterity of hand to be successful. Best (18, p. 29) describes the various details of the game.

              
Cat's cradle or string figures (
whai) is world wide and known throughout Polynesia. A six-foot cord with the ends spliced was stretched between the hands and various figures were set up. The figures were given names and many of them were supposed to represent some object or incident in mythology. Some required the assistance of one or more helps to hold some of the loops and single individuals sometimes used the toes and teeth as well as both hands to hold the multiple loops of a complicated figure (Plate XIX). A series of figures were produced from some initial figures, each change having its distinctive name. Women were usually more expert than men, probably through devoting more time to the pastime. In competitions, two persons sat back to back and started to make the same figure at a given signal. The one who finished first turned round and flaunted the completed figure in the opponent's face. A study of string figures among various tribes was made by 
Johannes C. Andersen (1) and from his experience he was able quickly to detect what the figure would be although a different tribal name was given beforehand. During a 
Dominion Museum expedition at Koriniti on the Whanganui River, I asked a group of women if they could show the 
pakeha visitor some string figures. The local speed artist assented and smiled somewhat superciliously as Andersen produced two strings from his pocket. She started off with her first figure with Andersen closely following her movements, He recognized the figure she was about to produce and completed it before her. She became serious and tried some others but Andersen recognized them all and finished each one before his instructress. With a look of chagrin on her face, she exclaimed, "
Aue, kua mate au i te pakeha nei!" (Alas! I am beaten by this white man). In justice to my countrywoman, I may say that she had probably not touched a string for years.

              
Dart throwing (
teka, neti, niti, pehu) is known throughout Polynesia and I saw it played in the Cook Islands and Samoa. The method throughout is practically the same, the dart (
teka) being a straight rod about as thick as the little finger and somewhere about three feet long. The Maori dart was usually a length of dry fern stalk (
Pteris aquilina) with the thicker butt end bound with a piece of green flax to form a knobbed front end termed 
poike. A stretch of clear ground was selected and a hard mound of earth formed at one or either end of the field. The player held the dart between the thumb and middle finger of the right hand with the forefinger over the smaller end. He took a run up to the mound and cast the dart with an underhand throw so that the 
poike end just grazed the upper end of the mound. The dart, if cast properly, ricochetted off the 

mound and rose in the air with a long trajectory something like the flight of a golf ball but not so far. Skill was required to direct the dart at the right angle to the mound for if too low, it did not rise, or, in some throws, it rose too high and lost distance. In the competition I saw at 
Aitutaki, the darts were bounced off the level on a hard part of the village street and the longest throw was 86 yards. The game was played by any number and each round counted one to the longest throw. The competitors picked up their darts and usually threw back from the other end. The first to score ten was the winner and this number also applied in the Cook Islands. The dart occurs in historical narratives; and in the story of Wharematangi, a dart imbued with 
mana was the means of locating his father.

              
An interesting accessory to the throwing dart was the use of a throwing cord to lengthen the purchase on the dart. In parts of Polynesia, a short cord with a knot at the end was passed around the dart to cross over the cord near the knot so that the strain kept it in position. The other end of the cord was wrapped around the right forefinger and the dart with the cord kept taut was held between the thumb and forefinger. The arm was stretched back to full length, shoulder high, and the dart was cast with an overhand throw. As the dart passed forward, the end of the knotted cord was automatically released.

              
A variation present in Hawaii, Cook Islands, and Samoa consisted of tying the short knotted cord to a throwing stick. The knotted end was fixed to the dart as described above and some spaced spiral turns made around the dart which was laid on the ground, the cord being kept taut to hold the knot in position. The throwing stick was then jerked forward and the dart sped through space. In New Zealand, the dart was stuck lightly in the ground at a forward angle and the throwing stick (
kotaha) with the knotted cord jerked to propel the dart forward. This method was utilized in war as described on page 273.

              
Posture dances (
haka) were included by Best (18, p. 46) under games requiring manual dexterity and they are too well known to require much description. They required no apparatus; the energetic movements of hands and feet with the accompanying ferocity of facial expression heightened by glaring eyes and protruding tongue needed no adventitious aid. The words that gave time to the action were composed to meet various social events but, though the performances were peaceful in intent, they had to be demonstrated with energy and sound to make the welcome truly hearty.

              
The women's 
poi dance, however, used an accessory in the form of the 
poi ball which is unique for Polynesia. The 
poi balls in common use in modern times are made of dry bullrush leaves (
raupo), about the size of an orange but slightly elongated, and with a short string. A better class 

of 
poi to be found in museums are works of art. Some were made of close netting with the interior stuffed with 
raupo down and others were made with the 
taniko technique and also stuffed with soft material. They were usually decorated with tufts of dog's hair (
awe) and hence were named 
poi awe. Usually they had a long string and the movements with the long 
poi were slower than with the modern short 
poi. The string of the 
poi was held in the right hand and the ball was twirled and beaten back with the left hand while various movements were made over the shoulder, to the sides, the thighs, the knees, the head, the 
poi balls being kept twirling in perfect time to the songs sung by the leaders. The 
poi dance performed by a well-trained team of young women is the most graceful of all Polynesian dances.


            
            

              

                
Calculations, Mental Alertness, Memorizing
              

              
Riddles (
panga), word play (
rotarota), and story telling (
korero tara) required no material aids but a game termed 
torere or 
mu torere required a board and men. See Best (18, p. 60).

              

                

[image: Fig. 66. Mu torere board (after Best, 18, fig. 61).]
Fig. 66. 
Mu torere board (after Best, 18, fig. 61).


                
              

              
The 
mu torere board was made of a hewn slab marked with charcoal in a diagram with a central circle (
putahi) and eight evenly spread radials termed 
kawai after the tentacles of an octopus which the figure was supposed to represent. Another form of board was made of the inner bark of the 
totara, the inner side of which was marked with the diagram while green, the marks remaining permanent when the bark dried. Straight sticks were tied on either side of each end to prevent curling-Temporary diagrams were marked on the ground with a pointed stick. The men (
perepere) consisted of two sets of four pebbles marked to distinguish the two sets.

              


              
The game was played by two players and a sample given by Best (18, p. 61) may be followed on the figure adapted from Best's illustration (Fig. 66).

              
The men are placed on the ends of the radials, White having 1 to 4 and Black, 5 to 8. Moves may be made from a radial to the centre (
putahi), from the centre to an unoccupied radial, and from a radial direct to an adjoining radial when it is unoccupied. However, a man cannot be moved to the centre unless it adjoins a radial occupied by an opponent's man. Thus if Black opens the game, he may move 5 or 8 to the centre but not 6 or 7 as that would block the game in one move.

              
Try the following specimen game given by Best.

              

                

                  

                    
Black opens with 5 to centre and White moves 4 to 5.


                    
Black moves centre to 4 and White moves 3 to centre.


                    
Black moves 4 to 3 and White moves centre to 4.


                    
Black moves 3 to centre and White moves 2 to 3.


                    
Black moves centre to 2 and White moves 4 to centre.

                  
                

              

              
Black cannot move and White wins.

              
The Maori readily took to the European game of draughts which they called 
mu, popularly regarded as the Maori equivalent of move. The occurrence of 
mu as a synonym of 
konane in Hawaii would convey the idea that both countries had received their respective games from a foreign people who used the word "move" in the game.

              
The occurrence of the name 
mu in Hawaii, on the other hand, might be regarded as evidence that a game called 
mu was old Polynesian but as the Maori and Hawaiian games are so widely divergent and no trace of either occur in the rest of Polynesia, it is apparent that the games originated independently in the two areas. The Maori game was known only to the 
Ngati Porou of the east coast and some of their authorities maintained that the game was pre-European. Failing some similar English game which might have been introduced, the 
Ngati Porou may be given the credit of having invented the game. It is probable, however, that the game was originally known as 
torere and the prefix 
mu added after the introduced game of draughts became known as 
mu.


            
            

              

                
Children's Games and Pastimes
              

              
Skipping (
piu) with a rope swung by two persons while one or more skipped was practised but single skipping in which the individual swung the rope was not used. The term 
piu applies to the swinging of the rope and not to the action of skipping.

              
Swings (
tarere) were usually formed of a suitable single vine hanging down from a tree branch, the ground end being severed. The looped 

swing with two ropes and a seat was unknown. The 
moari giant stride was the organized form of swing.

              
Hoops (
pirori, porotiti) were made of a vine (
aka) and trundled back and forward between two players or two parties. No sticks were used except in a Tuhoe game recorded by Best (18, p. 92). The game is recorded for adults in which the tattooed skin of an enemy was stretched over a hoop of supplejack and trundled between two jeering groups to satisfy their hate of the deceased.

              
Tobogganing or sliding down a suitable hillside on some object to prevent skin abrasion was a pastime widely spread throughout Polynesia. The most available form of toboggan was a leaf head of the 
ti kouka(
Cordyline australis) in New Zealand and the 
ti (
Cordyline terminalis) in Polynesia. The Maori sometimes made a special toboggan of a wooden plank with the front end curved upwards and Best (18, p. 83) illustrates a Tuhoe form with the front curve carved. The greatest development of tobogganing occurred in Hawaii where it was a chiefly pastime with special sleds made with two runners and special slides, the furrows of which are still to be seen. The usual Maori term for the sport was 
retireti and the board was termed 
papa retireti. Other terms such as 
panukunuku, toreherehe, and 
horua were also used. In Hawaii, the term used was 
holua and hence the Maori term 
horua probably represents the old Polynesian form.

              
Stilts (
pou toti, pou turu, pou koki, pou tokorangi) consisted of the shaft (
pou) with a projecting foot-rest (
teka) at varying heights above the lower end. The simplest stilts were made of a straight branch with a cut-off side branch to form the foot-rest. Others were made of a straight shaft to which a short piece was lashed at right angles to form the foot-rest and a cord attached to its outer end was carried obliquely upwards to the shaft about a foot or so above the lashing of the foot-rest to the shaft (Fig. 68
a). Stilts were used by children simply to walk about, to run races, or to cross streams. Young men had so-called wrestling matches in which tripping with the stilts was effective. Stilts reached their highest peak in the Marquesas where the foot-rests were carved. It is curious that the Maori carved the foot-rests of their digging implements (
ko) and attached them to the shafts in much the same technique as the Marquesans used with their stilts.

              
Tops (
potaka) were used throughout Polynesia and Best's account of Maori tops (18, p. 86) is the best for the Polynesian area. In New Zealand, they were of two kinds, whip tops and humming tops. The woods used in their manufacture were preferably 
matai and heart of white pine (
kahi-katea) but other more common woods were also used. Whip tops were also made of stone and a top in the 
British Museum was made of pumice.

              


              
Whip tops (
potaka ta, kaitaka) resembled English tops in shape but on the whole were less in diameter at the top which was flat (Fig. 67
a). Some were ornamented on the flat top with an inlay of 
paua shells and others were carved. Some were curved in towards the upper rim (Fig. 67
b) and a curious form termed 
potako wherorua or 
potaka kotorerua was double-ended. One double-ended top with a middle band of scroll carving (Fig. 67
c) was figured by Best (18, p. 88
a). Whip tops range in height from about 3½ inches to 5 inches or more but very large tops were made by adults for community exercise.

              

                

[image: Fig. 67. Tops.a-c, after Best (18, figs. 40, 41b).]
Fig. 67. Tops.


a-c, after Best (18, figs. 40, 41b).


                
              

              
The whip (
ta, kare) was formed of a lash of strips of flax tied to a handle about 15 inches long. To spin the top, the lash was wound tightly around the upper circumference of the top and the handle pulled away quickly. The unwinding lash caused the top to revolve and to continue spinning as the point touched the ground. Applications of the whip prolonged the spinning. Tops were spun on some cleared space termed a 
marae potato or along a village street or path. In the Ngati Tama territory in Taranaki, I was shown an overgrown path which ran straight between two old forts and was told that the people of one fort whipped a large top along the pathi to the other fort and then the other people whipped it back to the starting fort. This back and forward pastime continued until the participants grew weary.

              
Humming tops (
potato takiri, p. kukume, p. huhu) were made in one piece with the lower part of the same shape as the whip tops but with an upper shaft rising from the centre of the upper surface. The shaft was for the starting string which was wound tightly around it from top downward to the base. A starting stick (
papa takiri) formed of a flat piece of wood, six inches long and half an inch wide, was held against the base of the shaft, the left hand keeping both stick and top in position. The string was pulled with the right hand to set the top spinning with its characteristic sound (
wheo). The 
Ngati Porou used a starting 

stick with a crook at the end. The requisites of a good humming top were spinning long and loud sound.

              
The gourd top (
potaka hue) was a specialized form of humming top. A medium-sized or small gourd was selected and holes made in the sides to extract the flesh and seeds. A stick was then passed through from the stalk end to the bottom, with enough projecting through at the bottom to form the spinning point and sufficient length above to form a shaft for the spinning cord. When the gourd was spun the holes in the sides produced a louder sound than the orthodox humming tops.


            
            

              

                
Kites, Jumping Jacks, and Stone Discs
              

              
Kites were flown in various parts of Polynesia but they were missing in Samoa. In New Zealand, they were enjoyed by young and old as a pastime but priests sometimes used them for divination and interpreted omens from their flight. The general Maori name was 
manu or 
manu tukutuku(
manu, bird; 
tukutuku, to pay out the cord). A number of different forms were made: two were named after birds, 
manu totoriwai (robin) and 
manu kaka (parrot); small ones for children, 
manu paitiiti; triangular shaped with a front apical plume, 
manu taratahi; lozenge-shaped and oval after the flounder, 
manu patiki; priests' kites for divination, 
manu wham; and kites made from the inner bark of the paper mulberry, 
manu aute.

              
In Polynesia, the kite frames were covered with bark cloth but in New Zealand, though some 
manu aute were made, the paper mulberry was too restricted in distribution to form a general covering material. The most common substitute was the dry leaves of the 
raupo which were tied 
to the framework of light rods. 
Very large kites 
were made with a body furnished with a human head, two long wings, and two attenuated legs with four claws as in the specimen in the 
British Museum (Fig. 68
b). One in the 
Auckland Museum made by the Arawa tribe in the 'sixties is 12 feet across the wings. Though tails of bunches of feathers are stated to have been used with some kites, the large specimens in the British and Auckland Museums are without them. The cords (
aho tukutuku) for children's kites were formed of strips of flax tied together but the better kites were provided with long cords of three-ply twisted flax fibre. The cords were attached to the middle of the body framework. Though many references have been made to Maori kites, as quoted by Best (18, p. 67), technical details are lacking or extremely meagre.

              
Jumping jacks (
karetao, karari, toko raurape) were marionettes carved in wood in human form with the legs resting on a base which was narrowed and prolonged downwards to form a hand-grip. They were about 15 inches in total length and made of one piece of wood but with the two arms separate. The arms were perforated at the upper ends and cords 

passed through and stopped by overhand knots. The cords were then passed through holes in the shoulders of the figure and tied together at the back. Best (18, p. 96
a) gives an illustration of four figures, one of which is reproduced in Figure 68
c, 
d. Some of the figures were elaborately carved, the face being embellished with a full tattooing design. The operator held the hand-grip with the left hand and manipulated the strings at the back with the right hand to cause the arms to make various motions on their loose joints. The performance was enhanced by quivering the figure with the left hand and making the various motions keep time with a chant (
oriori karetao) as if performing a 
haka posture dance.

              

                

[image: Fig. 68, a, stilts; b, kite; c, d, jumping jack; after Best (18, figs. 28, 38, 49).]
Fig. 68, 
a, stilts; 
b, kite; 
c, d, jumping jack; after Best (18, figs. 28, 38, 49).


                
              

              
When not performing, the strings were drawn taut and tied around the waist. A toy form made on the spot was demonstrated to me at Waiomatatini. A narrow piece of board represented the body and two arms were attached to the upper end with knotted cords which were worked from the back. The movements were laughter provoking. I know of no records of similar figures from other parts of Polynesia and it would appear that the 
karetao was another Maori invention.

              
Stone discs found only in the Tauranga district seem to have some affinity with the Hawaiian stone discs termed 
ulu and used in the game of 
maika. Some in the 
Auckland Museum as recorded by Best (18, p. 98) have an average diameter of 5¼ inches, average thickness of nearly three inches and average weight of 4 lbs. 9 oz. These are larger and thicker than the Hawaiian discs. However, wooden discs termed 
pua were thrown for distance in the Cook Islands and discs of slices of breadfruit and sometimes flat coral were used in a similar game in Samoa. The throwing disc game had thus a wide distribution in Polynesia and it is probable that the Tauranga stone discs were early used in a similar game 

which was dropped for some unknown reason. Thus we do not know the Maori names of the discs or the game, let alone how it was played.


            
            

              

                
The Passing Scene
              

              
The old Maori games have practically disappeared and been replaced by games learnt from 
pakeha children. In the change, the public schools have exercised a great influence, particularly schools attended by both races. This is seen in the forms of skipping and in swings. Tops have survived because they are used by European children but the old chants which accompanied them have been forgotten. Adults no longer take an interest in them, for the social usages with which they were connected have thed out. Kites, if they exist at all, take the 
pakeha form of construction, and the priests who used them for divination are extinct as a class. Probably no child or adult of to-day would be able to make a dart rise from the ground with the graceful trajectory that earned the plaudits of past generations.

              
However, survivals occur in a tourist-frequented district such as Rotorua where groups of local Maori give regular entertainments for commercial purposes. In addition to Maori dances and songs, some games such as 
matimati and 
touretua were revived to add variety to the programme. As a result, many exponents have become expert. It was probably men from Rotorua who taught the game of 
matimati to their comrades of the Pioneer Battalion in 
France during World War I. Once a light train load of Pioneers proceeding to an assignment was held up near the billets of a Yorkshire Battalion. It was a cold morning and our men jumped out to warm themselves with some physical exercise. Instead of slapping their arms aimlessly in the European manner, they quickly paired off and played 
matimati. The quick slapping of the thighs, the jerking motions of the hands in various directions, and the loud chanting of the count in Maori astounded the Yorkshire men, who gazed open-mouthed at the exhibition of an ancient game which had been carried far from home by the solther descendants of warrior ancestors.

              
String figures may still be collected from the old people but in diminishing quantity as they pass away. The 
haka, poi, and, to a less extent, the 
peruperu war dance have been carried on for social reasons because they still constitute the heartiest form of welcome which a receiving tribe can give to its visitors on important occasions. The visits of English royalty or their representatives have been made the occasion for tribal gatherings in which the ceremonial dances have been revived with increasing difficulty as generations succeed each other. The skill to quiver the fingers and the elasticity of the protruding tongue seem to decrease with the ratio of increase in European education and culture.

              


              
In athletic sports the Maori should excel, but lack of systematic training and coaching are probably responsible for their not having done more justice to their inherent capabilities. Of field events, the hop, step and jump is so popular that by many it is erroneously regarded as a native sport Of the major English games, rugby football is as much an obsession as it is with the 
pakeha, and many Maori players have achieved international fame. Cricket as the summer complement of football has never attained the same popularity. Cricket requires a pitch, a good ground, and special gear that make the preliminary preparations too much of a bother to the country village, whereas a football ground is readily marked off in a neighbouring paddock, goal posts erected and a football purchased without any strain on finances. Tennis was rising in favour as the summer game when I left New Zealand in 1927 and an annual tournament among tribal representatives had become established. Though the game was English, the hospitality extended to competitors was Maori. Thus the changing scene continues changing and the ultimate amalgamation of the two races, in thought at least, is seen in the approaching identity of their sports and pastimes.
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The maori games and pastimes were similar to those prevailing throughout Polynesia but in some instances they were not so highly developed such as boxing in Tonga, and tobogganing and surf riding in Hawaii. The new pastimes developed locally were the giant stride swing, the passing of sticks in 
touretua, the catch motion game of 
matimati, and the use of the 
poi ball in women's dances. The men's war dances with clubs were developed to a higher stage of physical ferocity than elsewhere. A detailed description of the various games and pastimes, with and without material accessories, has been recorded by 
Elsdon Best (18) but this section will deal mainly with, those in which material objects were used. However Best's classification will be followed.









Victoria University of Wellington Library




The Coming of the Maori

Military Games and Exercises



              

                
Military Games and Exercises
              

              
The safety and welfare of a tribe depended on its military strength and efficiency and so the youth were early trained in the use of weapons. Children armed with a flax flower stalk (korari) were taught to spar by their parents and when they were old enough, they were taught the strokes and parries of the various weapons as well as the accompanying footwork by an expert warrior. The earlier training took the form of games.

              
Spear throwing was a favourite pastime with the young. The spears were formed of the 
kakaho flower stalks of the 
toetoe raupo, straight stems of bracken fern (
rarauhe) with the ends bound with flax, rods of light 
mako wood, and even 
manuka. The wooden spears were about 6 feet long with blunted ends. Opponents stood some distance apart, and one threw while the other avoided the missiles by dodging, parrying with a stick, or, as they became expert, by catching occasionally with the hand. Thus as they became older, spears could be discharged in quick succession, and the expert could sidestep one, parry a second, and catch the third with the left hand. Spears were also thrown at a mark to practice aim.

              


              

Ti rakau or 
touretua was played with rather thick sticks roughly two to three feet long. As demonstrated by the Arawa people, the players knelt in a circle with two sticks each. In time to a chant, they beat the sticks together and then threw first one and then the other to the neighbour on the right, sticks being thrown in a vertical position. Each threw the first stick in the right hand, caught the incoming stick with the empty hand, threw the second stick with the left hand and caught the incoming stick with that hand. The passing of sticks, first right then left, continued for some beats and then the two sticks were beaten together. The tempo of the chant was quickened and great dexterity in catching and passing had to be displayed to remain in the game. Those who dropped a stick fell out and the circle lessened until the last one left in was declared the victor. The game taught dexterity in catching with both hands and made the catching of a spear in battle not so difficult.

              

Ti ringa or 
matimati as the first name implies is a corollary of the preceding 
ti rakau game but played with the hands without any sticks. The players stand facing each other and, in time to a chant or various calls in which 
matimati is often repeated, they make quick movements with both hands such as slapping the thighs or the breast, and jerking both hands towards the right or left or up or down. The game, as expounded by the Arawa, starts with both players beating on their thighs with the word 
matimati, and the player who has drawn the start, makes one of the various movements. His opponent has to make a movement simultaneously on the same beat of the chant and as he does not know what the other is going to make, it is likely to be different. The object of the opponent is to anticipate what the next movement is and by doing the same movement simultaneously, he takes the count with a score of two. On the other hand, the person who has the count tries to prevent the next movement from being anticipated over a number of beats and each failure of the opponent to catch the movement in that series of movements counts two to the holder. Each player keeps repeating his score in time with the movements, which are rapid. The first to score ten, wins. A number of variations occur. This game also teaches quickness of eye and hands to anticipate an opponent's arm movements and was probably of some use in close hand-to-hand fighting.

              
A catapult of a kind, termed 
tipao on the east coast, is described by Best (18, p. 17). A pole of green 
titoki was fixed upright with the butt in the ground, and a cord fastened to the upper end was pulled by a person to bend the pole considerably. Another person, standing behind the bent pole, held a stone against the front bend with the fingers from behind. At a signal, the cord was let go and the released spring cast the stone forward with considerable force. It was used by boys in sport and never became an offensive weapon.

              


              
The various exercises that made for physical fitness but did not require any apparatus were running, jumping, boxing and wrestling.

              
Running (
oma), when competitive, was termed 
omaoma and the speedy runner grew up to be an asset to his tribe in chasing ceremonial challengers and in the running battles which often took place. Competitions over measured distances were not known but the young people at social gatherings fixed their distances according to flat land that was available. Long distance races between fixed points were sometimes arranged more as a test of stamina than of speed.

              
Jumping (
tupeke, rerere) was mostly confined to the long jump but no landing pit was made. The lack of any idea about accessories was probably the reason why the high jump was not popular. A pole was sometimes used in vaulting (
tutoko) on the flat or over a stream but never for height over a bar.

              
Boxing with the bare fists was more in the nature of private quarrels when no weapon was handy. The forward thrust with the front of the fist was termed 
mekemeke but a blow with the little-finger side of the fist was termed 
moto. Boxing contests such as occurred in Tonga and Hawaii were apparently unknown.

              
Wrestling (
mamau, whakatoto, nonoke) was probably the most highly regarded of the athletic exercises and had a terminology for the various holds and tricks. Catch-as-catch-can, holding by the arms alone, and holding around the body as in the Cumberland style were all used. The champion wrestler of the tribe acquired much honour and matches were often arranged with the experts of other tribes.
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Aquatic Games and Pastimes
              

              
Swimming (
kaukau) was a popular pastime with both sexes. Children learned early and were sometimes assisted with gourd floats (
poito hue), the gourds being allowed to dry out without puncturing and then enclosed in netting. Hinemoa made her historic swim to Mokoia Island with the aid of gourd floats. Swimming races (
kau whakataetae) were popular with the young as impromptu contests. Racing over measured distances was not in vogue. Best (18, p. 20) gives four methods of swimming: 
kau tahoe (side), 
kau apuru (breast), 
kau tawhai (overhand), and 
kau kiore (back). He also mentions that natives were expert in crossing swift or flooded streams in a slanting course with the current by treading water with the erect body half out of the water. Rivers were also crossed with the aid of a grip pole (
tuwhana).

              
Diving (
ruku) was always made feet first, the head plunge not being, indulged in. In the water, diving meant swimming downward and women were very expert from practice in gathering shell fish and crayfish by hand. Diving feet first was usually conducted from a steep river bank 

over a deep pool and failing some suitable height, a plank or sapling was fixed in a slanting position to a post to project over the water. Though the submergence in the water was termed 
ruku, the act of jumping out was termed 
kokiri and hence the pastime was also termed 
kokiri.

              
Giant strides (
moari, morere) were formed of a tall pole erected near a river bank and with a number of ropes attached to the top. Best (18, p. 24) states that on the east coast, the pole was slanted and the ropes were attached to a rope ring which rested on a shoulder on the top of the pole. The players swung out on the ropes and dropped off into deep water feet first. Where no suitable river with a high bank was present, the pole was set up in an open space and the players swung in circles around the post.

              
Surf riding (
whakaheke ngaru) was conducted on a board termed 
kopapa by coastal tribes with a suitable shore line. The term 
kopapa was also applied to small canoes used in surf riding. The pastime was not so well developed as in Hawaii and the surf boards do not seem to have acquired any organized shape.

              
Canoe racing was popular and created great excitement among the supporters of the different canoes, the support running on family and tribal lines. With large canoes with a double row of paddlers, the space between was so close that perfect time had to be observed in the dipping of the paddles. The fugleman who gave the time with various canoe chants was important and he quickened the time of his chant to quicken the stroke of the paddles. Canoe races were usually included in the programme of European regattas but the lessened use of the canoe has led to their abandonment.
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Games of Dexterity and Agility
              

              
Jackstones (
ruru, koruru, kai makamaka, etc.) is played throughout Polynesia and corresponds to the English game of knuckle bones. It was played usually with five pebbles which were placed in various positions, one thrown up in the air, and the others picked up singly while one was in the air. There were various movements, each with its name, the name being called as the player commenced the movement. One movement consisted of throwing up the five pebbles and catching all or as many as possible on the back of the hand. The various movements were in ordered sequence and when a player failed in one of them, the opponent took over. The one who went furthest scored a point. If a player completed the sequence, a second sequence was commenced and carried on until a movement was missed. This established the mark which the opponent strove to beat. A variation of the game consisted of using fifteen pebbles instead of five, a variation which is played in Samoa. The term 
ruru and 
koruru evidently applies to the action of bringing the stones together, 
kai 

applies to the stones, and 
makamaka refers to the action of throwing the stones into the air. The game required quickness of eye and dexterity of hand to be successful. Best (18, p. 29) describes the various details of the game.

              
Cat's cradle or string figures (
whai) is world wide and known throughout Polynesia. A six-foot cord with the ends spliced was stretched between the hands and various figures were set up. The figures were given names and many of them were supposed to represent some object or incident in mythology. Some required the assistance of one or more helps to hold some of the loops and single individuals sometimes used the toes and teeth as well as both hands to hold the multiple loops of a complicated figure (Plate XIX). A series of figures were produced from some initial figures, each change having its distinctive name. Women were usually more expert than men, probably through devoting more time to the pastime. In competitions, two persons sat back to back and started to make the same figure at a given signal. The one who finished first turned round and flaunted the completed figure in the opponent's face. A study of string figures among various tribes was made by 
Johannes C. Andersen (1) and from his experience he was able quickly to detect what the figure would be although a different tribal name was given beforehand. During a 
Dominion Museum expedition at Koriniti on the Whanganui River, I asked a group of women if they could show the 
pakeha visitor some string figures. The local speed artist assented and smiled somewhat superciliously as Andersen produced two strings from his pocket. She started off with her first figure with Andersen closely following her movements, He recognized the figure she was about to produce and completed it before her. She became serious and tried some others but Andersen recognized them all and finished each one before his instructress. With a look of chagrin on her face, she exclaimed, "
Aue, kua mate au i te pakeha nei!" (Alas! I am beaten by this white man). In justice to my countrywoman, I may say that she had probably not touched a string for years.

              
Dart throwing (
teka, neti, niti, pehu) is known throughout Polynesia and I saw it played in the Cook Islands and Samoa. The method throughout is practically the same, the dart (
teka) being a straight rod about as thick as the little finger and somewhere about three feet long. The Maori dart was usually a length of dry fern stalk (
Pteris aquilina) with the thicker butt end bound with a piece of green flax to form a knobbed front end termed 
poike. A stretch of clear ground was selected and a hard mound of earth formed at one or either end of the field. The player held the dart between the thumb and middle finger of the right hand with the forefinger over the smaller end. He took a run up to the mound and cast the dart with an underhand throw so that the 
poike end just grazed the upper end of the mound. The dart, if cast properly, ricochetted off the 

mound and rose in the air with a long trajectory something like the flight of a golf ball but not so far. Skill was required to direct the dart at the right angle to the mound for if too low, it did not rise, or, in some throws, it rose too high and lost distance. In the competition I saw at 
Aitutaki, the darts were bounced off the level on a hard part of the village street and the longest throw was 86 yards. The game was played by any number and each round counted one to the longest throw. The competitors picked up their darts and usually threw back from the other end. The first to score ten was the winner and this number also applied in the Cook Islands. The dart occurs in historical narratives; and in the story of Wharematangi, a dart imbued with 
mana was the means of locating his father.

              
An interesting accessory to the throwing dart was the use of a throwing cord to lengthen the purchase on the dart. In parts of Polynesia, a short cord with a knot at the end was passed around the dart to cross over the cord near the knot so that the strain kept it in position. The other end of the cord was wrapped around the right forefinger and the dart with the cord kept taut was held between the thumb and forefinger. The arm was stretched back to full length, shoulder high, and the dart was cast with an overhand throw. As the dart passed forward, the end of the knotted cord was automatically released.

              
A variation present in Hawaii, Cook Islands, and Samoa consisted of tying the short knotted cord to a throwing stick. The knotted end was fixed to the dart as described above and some spaced spiral turns made around the dart which was laid on the ground, the cord being kept taut to hold the knot in position. The throwing stick was then jerked forward and the dart sped through space. In New Zealand, the dart was stuck lightly in the ground at a forward angle and the throwing stick (
kotaha) with the knotted cord jerked to propel the dart forward. This method was utilized in war as described on page 273.

              
Posture dances (
haka) were included by Best (18, p. 46) under games requiring manual dexterity and they are too well known to require much description. They required no apparatus; the energetic movements of hands and feet with the accompanying ferocity of facial expression heightened by glaring eyes and protruding tongue needed no adventitious aid. The words that gave time to the action were composed to meet various social events but, though the performances were peaceful in intent, they had to be demonstrated with energy and sound to make the welcome truly hearty.

              
The women's 
poi dance, however, used an accessory in the form of the 
poi ball which is unique for Polynesia. The 
poi balls in common use in modern times are made of dry bullrush leaves (
raupo), about the size of an orange but slightly elongated, and with a short string. A better class 

of 
poi to be found in museums are works of art. Some were made of close netting with the interior stuffed with 
raupo down and others were made with the 
taniko technique and also stuffed with soft material. They were usually decorated with tufts of dog's hair (
awe) and hence were named 
poi awe. Usually they had a long string and the movements with the long 
poi were slower than with the modern short 
poi. The string of the 
poi was held in the right hand and the ball was twirled and beaten back with the left hand while various movements were made over the shoulder, to the sides, the thighs, the knees, the head, the 
poi balls being kept twirling in perfect time to the songs sung by the leaders. The 
poi dance performed by a well-trained team of young women is the most graceful of all Polynesian dances.
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Calculations, Mental Alertness, Memorizing
              

              
Riddles (
panga), word play (
rotarota), and story telling (
korero tara) required no material aids but a game termed 
torere or 
mu torere required a board and men. See Best (18, p. 60).

              

                

[image: Fig. 66. Mu torere board (after Best, 18, fig. 61).]
Fig. 66. 
Mu torere board (after Best, 18, fig. 61).


                
              

              
The 
mu torere board was made of a hewn slab marked with charcoal in a diagram with a central circle (
putahi) and eight evenly spread radials termed 
kawai after the tentacles of an octopus which the figure was supposed to represent. Another form of board was made of the inner bark of the 
totara, the inner side of which was marked with the diagram while green, the marks remaining permanent when the bark dried. Straight sticks were tied on either side of each end to prevent curling-Temporary diagrams were marked on the ground with a pointed stick. The men (
perepere) consisted of two sets of four pebbles marked to distinguish the two sets.

              


              
The game was played by two players and a sample given by Best (18, p. 61) may be followed on the figure adapted from Best's illustration (Fig. 66).

              
The men are placed on the ends of the radials, White having 1 to 4 and Black, 5 to 8. Moves may be made from a radial to the centre (
putahi), from the centre to an unoccupied radial, and from a radial direct to an adjoining radial when it is unoccupied. However, a man cannot be moved to the centre unless it adjoins a radial occupied by an opponent's man. Thus if Black opens the game, he may move 5 or 8 to the centre but not 6 or 7 as that would block the game in one move.

              
Try the following specimen game given by Best.

              

                

                  

                    
Black opens with 5 to centre and White moves 4 to 5.


                    
Black moves centre to 4 and White moves 3 to centre.


                    
Black moves 4 to 3 and White moves centre to 4.


                    
Black moves 3 to centre and White moves 2 to 3.


                    
Black moves centre to 2 and White moves 4 to centre.

                  
                

              

              
Black cannot move and White wins.

              
The Maori readily took to the European game of draughts which they called 
mu, popularly regarded as the Maori equivalent of move. The occurrence of 
mu as a synonym of 
konane in Hawaii would convey the idea that both countries had received their respective games from a foreign people who used the word "move" in the game.

              
The occurrence of the name 
mu in Hawaii, on the other hand, might be regarded as evidence that a game called 
mu was old Polynesian but as the Maori and Hawaiian games are so widely divergent and no trace of either occur in the rest of Polynesia, it is apparent that the games originated independently in the two areas. The Maori game was known only to the 
Ngati Porou of the east coast and some of their authorities maintained that the game was pre-European. Failing some similar English game which might have been introduced, the 
Ngati Porou may be given the credit of having invented the game. It is probable, however, that the game was originally known as 
torere and the prefix 
mu added after the introduced game of draughts became known as 
mu.
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Children's Games and Pastimes
              

              
Skipping (
piu) with a rope swung by two persons while one or more skipped was practised but single skipping in which the individual swung the rope was not used. The term 
piu applies to the swinging of the rope and not to the action of skipping.

              
Swings (
tarere) were usually formed of a suitable single vine hanging down from a tree branch, the ground end being severed. The looped 

swing with two ropes and a seat was unknown. The 
moari giant stride was the organized form of swing.

              
Hoops (
pirori, porotiti) were made of a vine (
aka) and trundled back and forward between two players or two parties. No sticks were used except in a Tuhoe game recorded by Best (18, p. 92). The game is recorded for adults in which the tattooed skin of an enemy was stretched over a hoop of supplejack and trundled between two jeering groups to satisfy their hate of the deceased.

              
Tobogganing or sliding down a suitable hillside on some object to prevent skin abrasion was a pastime widely spread throughout Polynesia. The most available form of toboggan was a leaf head of the 
ti kouka(
Cordyline australis) in New Zealand and the 
ti (
Cordyline terminalis) in Polynesia. The Maori sometimes made a special toboggan of a wooden plank with the front end curved upwards and Best (18, p. 83) illustrates a Tuhoe form with the front curve carved. The greatest development of tobogganing occurred in Hawaii where it was a chiefly pastime with special sleds made with two runners and special slides, the furrows of which are still to be seen. The usual Maori term for the sport was 
retireti and the board was termed 
papa retireti. Other terms such as 
panukunuku, toreherehe, and 
horua were also used. In Hawaii, the term used was 
holua and hence the Maori term 
horua probably represents the old Polynesian form.

              
Stilts (
pou toti, pou turu, pou koki, pou tokorangi) consisted of the shaft (
pou) with a projecting foot-rest (
teka) at varying heights above the lower end. The simplest stilts were made of a straight branch with a cut-off side branch to form the foot-rest. Others were made of a straight shaft to which a short piece was lashed at right angles to form the foot-rest and a cord attached to its outer end was carried obliquely upwards to the shaft about a foot or so above the lashing of the foot-rest to the shaft (Fig. 68
a). Stilts were used by children simply to walk about, to run races, or to cross streams. Young men had so-called wrestling matches in which tripping with the stilts was effective. Stilts reached their highest peak in the Marquesas where the foot-rests were carved. It is curious that the Maori carved the foot-rests of their digging implements (
ko) and attached them to the shafts in much the same technique as the Marquesans used with their stilts.

              
Tops (
potaka) were used throughout Polynesia and Best's account of Maori tops (18, p. 86) is the best for the Polynesian area. In New Zealand, they were of two kinds, whip tops and humming tops. The woods used in their manufacture were preferably 
matai and heart of white pine (
kahi-katea) but other more common woods were also used. Whip tops were also made of stone and a top in the 
British Museum was made of pumice.

              


              
Whip tops (
potaka ta, kaitaka) resembled English tops in shape but on the whole were less in diameter at the top which was flat (Fig. 67
a). Some were ornamented on the flat top with an inlay of 
paua shells and others were carved. Some were curved in towards the upper rim (Fig. 67
b) and a curious form termed 
potako wherorua or 
potaka kotorerua was double-ended. One double-ended top with a middle band of scroll carving (Fig. 67
c) was figured by Best (18, p. 88
a). Whip tops range in height from about 3½ inches to 5 inches or more but very large tops were made by adults for community exercise.

              

                

[image: Fig. 67. Tops.a-c, after Best (18, figs. 40, 41b).]
Fig. 67. Tops.


a-c, after Best (18, figs. 40, 41b).


                
              

              
The whip (
ta, kare) was formed of a lash of strips of flax tied to a handle about 15 inches long. To spin the top, the lash was wound tightly around the upper circumference of the top and the handle pulled away quickly. The unwinding lash caused the top to revolve and to continue spinning as the point touched the ground. Applications of the whip prolonged the spinning. Tops were spun on some cleared space termed a 
marae potato or along a village street or path. In the Ngati Tama territory in Taranaki, I was shown an overgrown path which ran straight between two old forts and was told that the people of one fort whipped a large top along the pathi to the other fort and then the other people whipped it back to the starting fort. This back and forward pastime continued until the participants grew weary.

              
Humming tops (
potato takiri, p. kukume, p. huhu) were made in one piece with the lower part of the same shape as the whip tops but with an upper shaft rising from the centre of the upper surface. The shaft was for the starting string which was wound tightly around it from top downward to the base. A starting stick (
papa takiri) formed of a flat piece of wood, six inches long and half an inch wide, was held against the base of the shaft, the left hand keeping both stick and top in position. The string was pulled with the right hand to set the top spinning with its characteristic sound (
wheo). The 
Ngati Porou used a starting 

stick with a crook at the end. The requisites of a good humming top were spinning long and loud sound.

              
The gourd top (
potaka hue) was a specialized form of humming top. A medium-sized or small gourd was selected and holes made in the sides to extract the flesh and seeds. A stick was then passed through from the stalk end to the bottom, with enough projecting through at the bottom to form the spinning point and sufficient length above to form a shaft for the spinning cord. When the gourd was spun the holes in the sides produced a louder sound than the orthodox humming tops.
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Kites, Jumping Jacks, and Stone Discs
              

              
Kites were flown in various parts of Polynesia but they were missing in Samoa. In New Zealand, they were enjoyed by young and old as a pastime but priests sometimes used them for divination and interpreted omens from their flight. The general Maori name was 
manu or 
manu tukutuku(
manu, bird; 
tukutuku, to pay out the cord). A number of different forms were made: two were named after birds, 
manu totoriwai (robin) and 
manu kaka (parrot); small ones for children, 
manu paitiiti; triangular shaped with a front apical plume, 
manu taratahi; lozenge-shaped and oval after the flounder, 
manu patiki; priests' kites for divination, 
manu wham; and kites made from the inner bark of the paper mulberry, 
manu aute.

              
In Polynesia, the kite frames were covered with bark cloth but in New Zealand, though some 
manu aute were made, the paper mulberry was too restricted in distribution to form a general covering material. The most common substitute was the dry leaves of the 
raupo which were tied 
to the framework of light rods. 
Very large kites 
were made with a body furnished with a human head, two long wings, and two attenuated legs with four claws as in the specimen in the 
British Museum (Fig. 68
b). One in the 
Auckland Museum made by the Arawa tribe in the 'sixties is 12 feet across the wings. Though tails of bunches of feathers are stated to have been used with some kites, the large specimens in the British and Auckland Museums are without them. The cords (
aho tukutuku) for children's kites were formed of strips of flax tied together but the better kites were provided with long cords of three-ply twisted flax fibre. The cords were attached to the middle of the body framework. Though many references have been made to Maori kites, as quoted by Best (18, p. 67), technical details are lacking or extremely meagre.

              
Jumping jacks (
karetao, karari, toko raurape) were marionettes carved in wood in human form with the legs resting on a base which was narrowed and prolonged downwards to form a hand-grip. They were about 15 inches in total length and made of one piece of wood but with the two arms separate. The arms were perforated at the upper ends and cords 

passed through and stopped by overhand knots. The cords were then passed through holes in the shoulders of the figure and tied together at the back. Best (18, p. 96
a) gives an illustration of four figures, one of which is reproduced in Figure 68
c, 
d. Some of the figures were elaborately carved, the face being embellished with a full tattooing design. The operator held the hand-grip with the left hand and manipulated the strings at the back with the right hand to cause the arms to make various motions on their loose joints. The performance was enhanced by quivering the figure with the left hand and making the various motions keep time with a chant (
oriori karetao) as if performing a 
haka posture dance.

              

                

[image: Fig. 68, a, stilts; b, kite; c, d, jumping jack; after Best (18, figs. 28, 38, 49).]
Fig. 68, 
a, stilts; 
b, kite; 
c, d, jumping jack; after Best (18, figs. 28, 38, 49).


                
              

              
When not performing, the strings were drawn taut and tied around the waist. A toy form made on the spot was demonstrated to me at Waiomatatini. A narrow piece of board represented the body and two arms were attached to the upper end with knotted cords which were worked from the back. The movements were laughter provoking. I know of no records of similar figures from other parts of Polynesia and it would appear that the 
karetao was another Maori invention.

              
Stone discs found only in the Tauranga district seem to have some affinity with the Hawaiian stone discs termed 
ulu and used in the game of 
maika. Some in the 
Auckland Museum as recorded by Best (18, p. 98) have an average diameter of 5¼ inches, average thickness of nearly three inches and average weight of 4 lbs. 9 oz. These are larger and thicker than the Hawaiian discs. However, wooden discs termed 
pua were thrown for distance in the Cook Islands and discs of slices of breadfruit and sometimes flat coral were used in a similar game in Samoa. The throwing disc game had thus a wide distribution in Polynesia and it is probable that the Tauranga stone discs were early used in a similar game 

which was dropped for some unknown reason. Thus we do not know the Maori names of the discs or the game, let alone how it was played.
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The Passing Scene
              

              
The old Maori games have practically disappeared and been replaced by games learnt from 
pakeha children. In the change, the public schools have exercised a great influence, particularly schools attended by both races. This is seen in the forms of skipping and in swings. Tops have survived because they are used by European children but the old chants which accompanied them have been forgotten. Adults no longer take an interest in them, for the social usages with which they were connected have thed out. Kites, if they exist at all, take the 
pakeha form of construction, and the priests who used them for divination are extinct as a class. Probably no child or adult of to-day would be able to make a dart rise from the ground with the graceful trajectory that earned the plaudits of past generations.

              
However, survivals occur in a tourist-frequented district such as Rotorua where groups of local Maori give regular entertainments for commercial purposes. In addition to Maori dances and songs, some games such as 
matimati and 
touretua were revived to add variety to the programme. As a result, many exponents have become expert. It was probably men from Rotorua who taught the game of 
matimati to their comrades of the Pioneer Battalion in 
France during World War I. Once a light train load of Pioneers proceeding to an assignment was held up near the billets of a Yorkshire Battalion. It was a cold morning and our men jumped out to warm themselves with some physical exercise. Instead of slapping their arms aimlessly in the European manner, they quickly paired off and played 
matimati. The quick slapping of the thighs, the jerking motions of the hands in various directions, and the loud chanting of the count in Maori astounded the Yorkshire men, who gazed open-mouthed at the exhibition of an ancient game which had been carried far from home by the solther descendants of warrior ancestors.

              
String figures may still be collected from the old people but in diminishing quantity as they pass away. The 
haka, poi, and, to a less extent, the 
peruperu war dance have been carried on for social reasons because they still constitute the heartiest form of welcome which a receiving tribe can give to its visitors on important occasions. The visits of English royalty or their representatives have been made the occasion for tribal gatherings in which the ceremonial dances have been revived with increasing difficulty as generations succeed each other. The skill to quiver the fingers and the elasticity of the protruding tongue seem to decrease with the ratio of increase in European education and culture.

              


              
In athletic sports the Maori should excel, but lack of systematic training and coaching are probably responsible for their not having done more justice to their inherent capabilities. Of field events, the hop, step and jump is so popular that by many it is erroneously regarded as a native sport Of the major English games, rugby football is as much an obsession as it is with the 
pakeha, and many Maori players have achieved international fame. Cricket as the summer complement of football has never attained the same popularity. Cricket requires a pitch, a good ground, and special gear that make the preliminary preparations too much of a bother to the country village, whereas a football ground is readily marked off in a neighbouring paddock, goal posts erected and a football purchased without any strain on finances. Tennis was rising in favour as the summer game when I left New Zealand in 1927 and an annual tournament among tribal representatives had become established. Though the game was English, the hospitality extended to competitors was Maori. Thus the changing scene continues changing and the ultimate amalgamation of the two races, in thought at least, is seen in the approaching identity of their sports and pastimes.
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Musical Instruments

            

              

Musical instruments may be broadly grouped under four headings: membranophones (drums with vibrating cover), autophones (direct percussion as wooden gongs), aerophones (wind instruments), and cordophones (string instruments). All four classes were present in Polynesia but they were few in number and varied in distribution. The only membranophone was the shark-skin drum, the principal autophone was the slot gong, the aerophones were represented by shell trumpets and the bamboo nose flute, and the cordophone was a primitive form of bow with one string though in Hawaii, some had three strings.

              
In New Zealand, the shark-skin drum was curiously absent. The autophones were represented by a wooden war gong and some minor instruments. In wind instruments, however, the Maori developed a variety of forms not present in Polynesia. The presence of a stringed instrument with one string rests on the report of one man. Some of the minor instruments were more in the nature of noise-producing toys than musical instruments.

              
The matter of the musical notes produced from instruments with stop holes has been capably dealt with by Andersen (2) who tested instruments in various museums. For musical detail, students are referred to his work.


            
            

              

                
Membranophones
              

              
The Polynesian shark-skin drum was made by hollowing out a section of tree trunk, leaving a partition or diaphragm in the lower half and closing the upper end with a shark-skin cover. The instrument was played with the bare hands and drum Sticks were not used. It was present in Society, Cook, Austral, 
Tuamotu, Mangareva, Marquesas, and Hawaii but absent in Samoa, Tonga, Easter Island, and New Zealand. Though 

the technique of fixing and tautening the shark-skin cover by cords varied, the drum was named 
pahu in all the islands where it was present. Its absence in New Zealand is peculiar because the last shipment of settlers for New Zealand by the Fleet in 1350 A.D. left central Polynesia after the Hawaiian ancestors had sailed north from the same centre taking the drum with them.


            
            

              

                
Autophones
              

              
The slot gong of Polynesia which I have referred to in previous works as the slit gong is better named a slot gong for a section of tree trunk was hollowed out through a long narrow opening on the side which was a slot rather than a slit. It was laid on the ground with the slot upwards and beaten on the outer side of the opening with one or two sucks. Its distribution differs from that of the shark-skin drum for it was present in Samoa and Tonga as well as Society, Cook, Austral, and Mangareva and absent in Hawaii, Marquesas, Easter Island and New Zealand. New Zealand is included in the absentee list because I do not consider the slot gong figured by Best (18, p. 165, Fig. 103) to be a true descendant of the Polynesian slot gong. It is present in 
Melanesia and its absence in the Marquesas and Hawaii offers evidence that it was a late introduction which spread from 
Fiji to Samoa and Tonga and then diffused east but never reached the marginal areas of Hawaii, Marquesas, Easter Island, and New Zealand. The Maori, however, developed a suspended form of wooden gong, used castanets, and made two instruments which were fixed between the teeth at one end.

              
The war gong (
pahu) of the Maori has been described by various informants and writers from hearsay, but all agree in terming it a 
pahu. Fortunately George French Angas, an artist who visited New Zealand in 1846, saw an actual specimen in the deserted village of Otawhao in the Waikato district and sketched it. Quoted by Andersen (2, p. 197), Angas stated, "It is an oblong piece of wood, about six feet long, with a groove in the centre; and being slung by ropes of flax, was struck with a heavy piece of wood, by a man who sat on an elevated scaffold, crying out at every stroke the watchword of alarm…". The original sketch by Angas (2, Figs. 31, 32) shows the raised scaffold or platform with an inclined ladder leading up to it, and two high, forked poles projecting well above the platform on either side with a cross bar resting on the forks. The 
pahu was suspended horizontally by two ropes to be within reach of the seated watchman who is shown beating with a stick apparently against the far edge of the groove on the under side of the suspended plank. The drawing of the gong itself is reproduced in Figure 69
a.

              
It is evident from the drawing that the gong was a thick plank thinned off towards the rounded ends. The median groove was truly a 

groove and not a hollowing out as in the Polynesian slot gongs. One writer states that the gong was 12 feet long. Some informants stated that the sound could be heard from 10 to 12 miles and another gave 20 miles.

              
Copies of the Angas sketch were reproduced by later writers and Andersen (2, p. 197) points out that the original gong underwent changes into a rectangular form with the middle groove evidently pierced through the plank and the operator apparently rattling the stick against the sides of the new opening. Needless to say, raiding a sdck against the two sides of a comparatively narrow opening could not produce the volume of sound that would carry the number of miles credited to the gong.

              
Simpler forms of 
pahu are described as a 
matai plank hung up by two ropes and others are said to have been hollowed out like a wooden bowl (
kumete). Another method was to hang the plank vertically by a single rope attached to one end. Natural suspension in the vertical position was produced by cutting two long vertical slits in a standing hollow tree and severing the lower end of the enclosed piece. The free tongue so formed gave fordh a reverberating sound when struck. Such a type of gong was limited to forest-dwelling tribes like the Tuhoe, in whose territory the tree gongs have been described.

              
A model of a 
pahu gong described by Best (18, p. 164) was made by a Tuhoe native in 1899 for a European. It was about five feet long in the form of a canoe but with a knob with a constricted neck at each end. It was hollowed out through a long, narrow slot that widened out in the interior. This is the nearest approach to the Polynesian slot gong. The constricted neck of the knobs at each end seems to indicate that the full-sized gongs were suspended with two ropes. In making the extra hollowing out in a model, it is possible that the craftsman departed from the orthodox technique of the full-sized gongs.

              
The origin of the Maori war gong presents a problem. The application of the name 
pahu to a percussion instrument in New Zealand appears to indicate that the Maori ancestors knew the shark-skin drum in central Polynesia before they left. For some unknown reason, they ceased to manufacture the drum and developed a form of gong to which they gave the spare name of 
pahu. On the other hand, the question arises as to whether or not they also knew the Polynesian slot gong and developed their form of war gong from it. The distribudon of the slot gong, however, indicates that it had not reached central Polynesia when the Hawaiian and Maori ancestors left that area. The linguistic evidence offers further support. The name of the slot gong in the Cook Islands (except Mangaia) is 
tokere and in the Society Islands, it is 
to'ere where the glottal stop represents the 
k sound of other dialects. The dialectal form of 
tokere in Hawaii is 
ko'ele, which means the tapping sound made by a beater on the wooden anvil in the manufacture of tapa. Hawaiian 

women used a series of taps like a limited Morse code to signal each other. In New Zealand, 
tokere was the name given to castanets of wood or bone. Thus 
tokere was a widely spread Polynesian word that could be applied to a repeated tapping sound or an instrument by which such a sound could be produced. In western Polynesia, the names 
lali, nafa, and 
longo were applied to various forms of the slot gong. When the gong reached central Polynesia, it was adopted but it was given the local name of 
tokere. Had the Maori known and introduced the slot gong into New


[image: Fig. 69. Autophones.a, pahu gong, adapted from Andersen (2, fig. 31); b, c, pakuru, after Hamilton (46, pl. XLV).]
Fig. 69. Autophones.


a, pahu gong, adapted from Andersen (2, fig. 31); 
b, c, pakuru, after Hamilton (46, pl. XLV).


Zealand, they were likely to have known it by the central Polynesian name of 
tokere. Hence when they made a percussion instrument in New Zealand, which resembled a gong more than a drum in structure and the method of producing sound, we would have expected them to have applied the name of 
tokere to it instead of 
pahu. The fact that they fell back on an old name that they knew strongly indicates that they had no past knowledge of the 
tokere slot gong and that the Maori form of 
pahu war gong was an independent local development. The principle of suspending a resonant plank was a new procedure in producing sound and the grooving of the under surface was a natural sequence in experiment. The further extension of the shallow groove into a deeper cavity like a wooden bowl or canoe was again a natural development. If the slot gong figured by Best is truly an authentic type, it may be explained as due to 

convergence in which a series of techniques were repeated in New Zealand which were independent of any hereditary pattern.

              
Castanets (
tokere) of wood or bone were made and used with a pair in each hand. The 
tokere is evidently old for it is mentioned in the legend of the slaying of Kae (45, p. 30) in which a number of musical instruments were used to beguile Kae into laughing so as to show the overlapping teeth (
niho tapae) by which he could be identified. Amongst the instruments mentioned are "
te putorino, te koauau, te tokere".

              
Two instruments were made of which one end was held between the teeth and the other end caused to vibrate by tapping with a stick or playing with the finger. They were respectively termed 
pakuru and 
roria.

              
The 
pakuru was a wooden strip 14 to 18 inches long, about an inch wide, with one surface flat and the other convex. A specimen figured by Hamilton (46, PL 65) and shown in Figure 69
b, was carved and the diagonal marks on the front surface were burnt in. A tapping rod about 6 inches long was attached to the head by a long flaxen cord on which short pieces of 
Dentalium shells were threaded (Fig. 69
c). Some 
pakuru were plain or notched (
whakakaka) along the edges. The instrument was played by holding one end with the left hand and the other between the teeth with the flat side down. It was tapped with the stick in the right hand in time to the words of a song.

              
The 
roria was a primitive form of the 
pakuru. It was formed by an elastic strip of split supplejack (
kareao), one end being held between the teeth and the other end flicked with the finger. The player made guttural sounds and the movements of the lips helped to vary the sounds. According to Andersen (2, p. 297), another form of 
roria was made from 
matai, titoki, and 
moire, a piece about the size of the little finger being scraped thin at one end. The thick end was held in the left hand and the other end made to vibrate close to the teeth by flicking with the right hand. An instrument of this type termed 
ni'aukani was made in Hawaii and also in the Marquesas.


            
            

              

                
Aerophones
              

              
Aerophones or wind instruments may be conveniently divided into trumpets for making a loud noise and flutes with stop holes for playing a tune. Instruments requiring a long tube presented a technical problem in construction because the Polynesian drill, pointed with a stone flake or a conical shell, was not suitable for boring holes of a foot or more in length. In Polynesia, the technical difficulty was avoided by using material that nature had provided with the required cavity. Thus the large 
Triton shell and the 
Cassis shell with natural spiral tubes were utilized for making the only form of trumpet used. The native bamboo (
kohe) provided a natural tube for the construction of flutes and in Tahiti and the Marquesas 

a length of bamboo was also used as a lengthened mouthpiece for the shell trumpets. Thus the main wind instruments of Polynesia were the shell trumpet and the bamboo flute played with the nose, though gourds were also used in Hawaii.

              
In New Zealand, the 
Triton shell was also used to make trumpets but the limited supply evidently led to the production of a form of wooden trumpet to meet the demand. The bamboo did not grow in New Zealand and recourse was made to human long bones and bird bones for material with a natural tube. However, plants such as the 
tupakihi or 
tutu(
Coriaria ruscifolia) with a large pith canal offered possibilities as an alternative material. The pith was removed or burned out and a tube of sufficient length for the shorter instruments was thereby furnished without boring. Longer tubes of resonant wood, such as 
matai, were made by an ingenious method. The long trumpets were shaped out of one piece of wood, split longitudinally, grooved on the split surfaces, and then lashed together. As this technique occurs nowhere else in Polynesia, it may be regarded as another Maori invention.


            
            

              

                
Trumpets
              

              
Instruments of the trumpet class received the generic name of 
pu. There ware four kinds of 
pu specified by qualifying terms and a doubtful form made from a gourd.



	1.
	Flax trumpets (
pu harakeke or 
tetere) were toys made for children from a split half blade of flax (
harakeke) by winding it in overlapping turns from the small mouth opening to the wider distal end. It was sometimes used by adults as a makeshift to announce their approach to a village (Fig. 70
a).


	2.
	Shell trumpets (
pu tatara, pu moana, etc.) were widely spread throughout the world. In Polynesia, they were made of 
Triton shells and also of 
Cassis shells in some islands. The hole was bored in the side of one of the whorls near the apex. In Tahiti and the Marquesas, a bamboo reed as long as 19 inches was inserted in the hole for use as a mouthpiece.



              
The Maori trumpet was also made of 
Triton shells but the apex was cut off and a carved wooden mouthpiece was lashed to the opening through holes drilled through the shell and the corresponding parts of the mouthpiece. Some form of gum was evidently used to seal the join. A loop was sometimes attached through a hole in the outer rim of the shell and this sometimes carried tufts of dog's hair or feathers as ornamentation (Fig. 70b
). White, quoted by Best (18, p. 160), states that the wooden mouthpiece was made in two pieces which were lashed together with aerial roots (
aka kiekie) of the 
Freycinetia banksii. This was evidently done in order to hollow out the cavity of long mouthpieces of five or more inches in length. Some mouthpieces were exceptionally long and, according 

to Andersen (2, p. 287) were termed 
pu pakapaka. A specimen in the 
British Museum, shown in Figure 70c
, is a hybrid between the true shell trumpet (
pu tatara) and the wooden trumpet (
pu kaea) and it was probably this type of instrument which led to the development of the long


[image: Fig. 70. Trumpets.a, flax; b, shell; c, shell with long mouthpiece; d, wood; e, double mouth; a, c-e, after Andersen (2); b, after Best (18).]
Fig. 70. Trumpets.


a, flax; 
b, shell; 
c, shell with long mouthpiece; 
d, wood; 
e, double mouth; 
a, c-e, after Andersen (2); 
b, after Best (18).

 wooden trumpets. The shell trumpet was used to assemble the people, to announce visitors, and in some chiefly families to announce the birth of a first-born son.



	3.
	Wooden trumpets (
pu kaea) ranged in length usually from 45 feet to 6 feet though some have been reported as short as 2 feet and the record 

length is probably the specimen in the Liverpool Museum which is 8 feet 7 inches in length. A typical specimen described by Best (18, p. 156) is 4 feet 9 inches in length, 1¼ inches in diameter at the mouth end and flared to a diameter of four inches at the distal end. The best wood was 
matai which was trimmed to the shape of the instrument. It was split longitudinally into two equal parts and the cavity hollowed out on each half. About 12 inches from the flared outer end, a projection or tonsil (
putohe) was left on one of the halves. A specimen described by Newman (18, p. 155) had two tonsils towards the flared end and another about 6 inches from the mouth end while a specimen in the Newcastle Museum has three on one side and two on the other. When the outer surface was trimmed off, the two halves were fitted together and bound firmly from the mouth end to the beginning of the flare with close turns of a vine, usually the aerial roots of the 
kiekie. Split vines were sometimes used. The outer bell-shaped end (
whara) was sometimes formed of separate pieces of wood, fitted and lashed to the end of the funnel. The flared end usually consisted of four pieces, each coming to a point like the petals of a flower (Fig. 7(b). In some instruments, two of the flared points were formed of prolongations of the two main pieces and the other two were wedge-shaped pieces fitted in between the two continuations of the tube. In other specimens, the outer mouth was formed only of the prolongation of the two main pieces. A unique specimen in the Liverpool Museum has a double outer end (Fig. 70
e). The long wooden trumpets supplied the deficiency in 
Triton shells and the small end (
kongutu) was frequently carved. This type was essentially a war trumpet which was used to sound the alarm against attack and also used by troops during military campaigns.


	4.
	The 
pu torino is a wind instrument which as, Andersen (2, p. 273) says, has been inaptly described as resembling a flageolet but it is nearer to an alto bugle-flute. It varied in length from about 9½ inches to 21¾ inches but an average would be between 18 and 19 inches. From the mouth opening it gradually increased to a width of about 2 inches in the middle and then decreased to almost a point at its distal end. In some instruments, the cavity was continuous with a small hole at the distal end but in others the end was not perforated. The peculiarity of the 
pu torino was that the opening for the emission of sound was in the middle of the upper surface, though in some, it was slightly nearer to the mouth end. The instrument was somewhat flattened in the middle from before back.



              
The wood preferred was 
matai which after being shaped was split longitudinally into upper and lower pieces of approximately the same size. The two halves were hollowed on the split surfaces to form the cavity and the edges retained the line of cleavage so as to make a close join. The two halves were fitted and lashed together with split aerial roots of the 
kiekie. Unlike that in the wooden 
pu kaea, the lashing was not continuous 

but was spaced to five or more places, the two end lashings being countersunk. The lashings of close transverse turns were neatly made and in old specimens, the vine resembles copper wire (Fig. 71
a).

              
The middle opening on the upper surface was usually round in small instruments but in the more elaborate specimens the opening was usually made to represent the typical figure-of-eight mouth of a carved head sometimes provided with a body and limbs. The vertex of the head was towards the mouthpiece (Fig. 71b
) but in one rare specimen the head was carved sideways, with the long axis of the mouth vertical and near


[image: Fig. 71. Putorino.a, simple; b, carved; c, vertical mouth; d, projecting head; e, f, full body; g, double, b, Oldman coll., no. 27; c-g, after Andersen (2).]
Fig. 71. 
Putorino.


a, simple; 
b, carved; 
c, vertical mouth; 
d, projecting head; 
e, f, full body; 
g, double, 
b, Oldman coll., no. 27; 
c-g, after Andersen (2).

the side edge of the instrument (Fig. 71c
). A head was also carved neat the mouth opening, just below the end lashing. In some instruments, the proximal head carving was raised so that the mouth and chin projected forwards and downwards with the instrument in the vertical position (Fig. 71d
). A very fine specimen in the 
Dominion Museum, from the Lord St. Oswald Collection, has the projecting mouth with a curved tongue interlocking with a small 
manaia head somewhat after the technique observed in some of the ceremonial jade adzes. In the same instrument, the middle head is provided with a body which is arched to rest on its head and heels (Fig. 71e, f
). A rare specimen in the 
British Museum is double, the total length being 18 inches, the separate tubes 8 

inches, and the ends in one piece. The middle width is 2½ inches, each tube having a carved head with a mouth opening but with the heads reversed (Fig. 71g
).

              
The definite use of the 
pu torino is in doubt from lack of an informant who had been taught to play one. I was informed that it was in the nature of a speaking trumpet, the player singing or reciting words and chants into the instrument. At the same time, he held the fingers of the right hand above the middle opening and twiddled his fingers at the end of each verse to produce a sound like 
hoho ho and hence one of the names of the instrument was 
pu hoho ho. I was also told of an ancestor who by playing down-wind to the home of his sweetheart, arranged an appointment with her which was duly kept. Some of the 
pu torino were beautifully made; and in shape, manufacture, and use, they are peculiar to New Zealand.

              

                

[image: Fig. 72. a, calabash whistle; b, bull roarer; after Best (18).]
Fig. 72. 
a, calabash whistle; 
b, bull roarer; after Best (18).


                
              

              
A calabash trumpet in the 
British Museum, figured by Edge-Partington (33, Series 1, Pl. 386, No. 7), has been attributed to New Zealand. It is made from a small gourd (
hue) with the stem end cut off, a side hole in the neck, and three holes placed horizontally in a row about the middle of the gourd. The surface is ornamented with incised lines in the upper part, the lowest forming a serrated edge (Fig. 72
a). The instrument is 5¼ inches high. Similar instruments were made in Hawaii and ornamented with rectilinear patterns and some specimens are preserved in the 
Bishop Museum. The fact that no other specimens have been preserved in New Zealand or reported elsewhere and that the rectilinear ornamentation has no resemblance to the scroll patterns on some New Zealand split calabashes used as food dishes, make it appear that the 
British Museum specimen has been wrongly identified and that it is more likely Hawaiian. Though some informants have stated that small calabashes were used by the Maori to make musical instruments, we have no material evidence that they were made with the same technique as the Hawaiian instruments. On the other hand, an instrument seen in actual use by Mr. G. Graham (2, p. 296) was described as a gourd 12 inches long with a hole at the end of the neck for blowing and a hole for the finger a few inches from the mouthpiece. Graham considered it to be a freak and it probably was.


            
            
            



              

                
Flutes
              

              
Flutes, throughout Polynesia, were made of a length of bamboo from 12 to 18 inches long with one end closed by a node and the other open. The embouchure, or hole, through which the breath was directed, was near the closed end. The sound holes varied in different island groups from two to four. The instruments were played with the nose, one nostril being closed with a thumb and the breath expelled through the other. Some writers have stated that one nostril was closed by muscular action without digital assistance but such voluntary muscular control is hard to believe.

              
The Maori had a variety of wind instruments with stops and though they were not all played on the side as flutes, they have been grouped together under that heading for convenience of description. A number of different names have been applied to similar instruments and the same name has been applied to different instruments. It is somewhat difficult to clear the confusion but a classification based on structure suggests the four following groups: 
porutu, whio, koauau, and 
nguru.

              
The 
porutu or 
rehu is a true flute with one end closed, the embouchure near the closed end, and three stop holes in the same line as the embouchure. The name 
porutu has caused doubt from its not being known to informants but it has been accepted in Williams's Dictionary. White describes a similarly constructed instrument as a 
rehu and we may regard the two names as synonyms. A specimen, quoted by Best (18, p. 133) from a description by Buller, was made from a straight branch of 
tupakihi(
Coriaria ruscifolia), 22½ inches long and 1½ inches thick. The pith was removed from the pith canal which was ¾ of an inch in diameter. One end was plugged neatly with a piece of soft wood and carved with a human head, below which the embouchure was pierced. Three holes were pierced on the same line towards the lower end, the lowest being six inches from the end, with two inches to the next hole and one and a half inches to the third hole or top hole. The stop holes were 3/16 of an inch in diameter. A human head was carved in the middle and another at the lower end. Best remarks that the lowest head had projecting ears as if listening to the sound of the instrument. An apparently more modern specimen in the 
Dominion Museum (no. 197) is 14¼ inches long with one end plugged, a hole 5/16 of an inch in diameter 1½ inches from the plugged end and three holes towards the lower end (Fig. 73
a). The wood is 
neinei. Best (18, p. 134) doubted the European form of the instrument and it is more likely to have been derived from the old Polynesian form than from a European source. Unlike the Polynesian flutes, the Maori instrument was played with the mouth and not with the nose.

              
The 
whio, as quoted by Best (18, p. 142) from White, was made with 

a similar technique to the 
pu torino, in two pieces but with four stops, three on the upper side and one on the lower. The wood was 
matai and after the two pieces were hollowed from end to end, they were fitted together and lashed with 
kiekie aerial roots. Baucke, quoted by Andersen (2, p. 255), owned one of these instruments which was 25 inches long, 1¾ inches in outside diameter and 7/8 inch bore. Baucke described the instrumeats
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Fig. 73. Flutes.


a, porutu (flute), 
b, whio; c, koauau, wood; 
d, koauau, bone; 
e, whio. a-c, e, after Best (18), 
d, after Hamilton (46, pl. 57, fig. 1).

as being made of 
matai wood in two billets which were dressed down to two half cylinders. These were carefully grooved, fitted, and bound together at each end and the middle. Three finger holes were drilled and the blank interspaces carved. A round cord was plaited to fill the bore, the cord was charged with sand, the tube threaded on the cord which was stretched between two stakes. The tube was moved to and fro on the sanded cord which filed out the bore and polished the tube. The instrument was played by blowing across the upper end. Baucke called the instrument a 
pu which was probably derived from the similarity of the hollowing technique to that of the 
pu torino and the 
pu kaea. However, the technique is identical with that of the 
whio described by White. White 

also describes an inferior kind of 
whio made from a piece of 
tupakihi, the pith being removed by using a piece of wood as a borer. The outside was dressed smooth and holes bored as in the one made of 
matai. This form was used by children and beginners learning to play. The 
whio differs from the 
pu torino in having three stops instead of the one large middle opening and it differs from the 
porutu or 
rehu in the upper end being open and used for blowing instead of a stopped upper end with a side embouchure (Fig. 73b
). Though it may be a hybrid, it is a disdnct instrument. The 
whio was said to be played by men for the purpose of attracting some women they desired. If they played well, they were successful. A poor player somedmes employed an expert to play for him and in dimly lighted houses, the decepdon was not observed. If successful in his courdng, the employer paid the expert.

              
The 
koauau was structurally a shortened form of the 
whio and it differed from the 
porutu or 
rehu, not only in length but in being open at both ends. It was played with the lips by blowing across the open upper end. Some instruments were occasionally played with the nose, the upper end being pressed against the upper lip to close the opening. The top side hole then came under the left nostril and the right nostril was closed by pressure with the right thumb. In this way, the instrument could be used as a nose flute but, as pointed out by Andersen (2, p. 230), this technique could not be applied to the majority of 
koauau owing to the nearest side hole being out of reach of the left nostril. The instrument was usually four to five inches in length but some were as long as eight inches. The sound holes varied in number to as high as six but three was the most common. A transverse hole through a protuberance in the back was frequently present to carry a cord for suspending the instrument around the neck.

              
They were made of wood or bone. The woods cited were 
tupakihi (tutu), kaiwhiria, whau, houhou, and 
matai. The pith of the 
tupakihi was burnt out with a live ember and the other woods were probably subjected to a similar treatment. Thus it was possible to clear the pith canals in shorter lengths and so avoid splitting as was done in longer instruments. Short lengths of human bone from the humerus or the femur were preferred to wood not only from the saving of labour in boring the tube but because bone instruments were said to produce a sweeter sound than the wooden ones. The wooden 
koauau were usually elaborately carved and in some perforated discs of 
paua shell were inlaid to surround the sound holes (Fig. 73
c). The bone instruments were carved more simply with a band at each end or with an additional band in the middle. The carving was sometimes applied to raised ridges which encircled the instrument.

              


              
The bone was usually obtained from an enemy slain in battle which gave an additional value to the instrument. An old Mohaka chief who made a 
koauau from such a source sent it to Captain Mair (2, p. 242) with the appreciative remark that it was the sweetest instrument he had ever played The 
koauau stated to have been played by Tutanekai to draw the beauteous Hinemoa across the Rotorua lake to his home on Mokoia was made from the arm bone of a priest who had officiated at Tutanekai's birth but was subsequently slain for breaking the tapu of the fasting period connected with the ceremony. This 
koauau is in the 
Auckland Museum and Andersen (2, p. 240) gave its dimensions in millimeters which I have converted to inches. The length is 52 inches, the bore at the upper end 0.6 inch, and at the lower end 05 inch. Of the three sound holes, the distances from the upper end are respectively 0.9, 1.75, and 3.6 inches. The posterior ridge for muscle attachment has been smoothed down leaving a raised portion 1.9 inches from the top, which is pierced transversely for the suspension cord (Fig. 73
d).

              
In some instruments fresh holes have been bored and the old ones plugged evidently to change the notes. Andersen made an intensive study of a number of instruments and tested them as to sound. He says (2, p. 232)

              
"there is a great diversity in the size and shape of the 
koauau—so great mat it is difficult to see how any uniformity of sound could have been obtained from the various kinds. They differed in the length and shape of the bore, in the number of holes, and in the distance between the holes as well as the diameter of the holes. Some had a hole at the back as well as holes in front."

              
In spite of their diversity, expert players were greatly admired and they were able to attract the favourable regard of the fair sex as well as giving pleasure to other listeners. It has been said that the melody was merely the medium to convey the words of love messages to those who understood. Though soft, the music carried to a considerable distance, for the love message of Tutanekai reached Hinemoa over a mile and a half of space.

              
A number of thin instruments made from albatross bones were pierced with three equidistant holes and with a top hole usually out of line with with the others for a suspensory cord (Fig. 73
e). Andersen (2, p. 247) found that from instruments with equidistant holes he could produce "no more than a whisding suggestion of what the notes may be." Such instruments may have been made as toys for children. Many of them are very small with the holes too close to finger and these may have been for suspensory toggles (
poro).

              
The 
nguru or whistle-flute as it is termed by Andersen (2, p. 262) is a curiously shaped instrument which is another local invention by the 

Maori. It is cylindrical in shape with a small end curved upward into a short projection resembling the bowl of a clay pipe with the stem broken off short and turned upwards. The length ranges from 2½ inches to 5½ inches and the middle diameter is somewhere about 1¼ inches to a 4-inch length. The material was wood, stone, and rarely whale ivory. The cavity was evidently bored with, a drill and must have entailed much labour with stone and whale ivory. The cavity diminished at the smaller end and was pierced through to the upper flat end of the projection. Two and sometimes three holes were pierced on the upper surface towards the broad end and in one stone instrument in the 
Auckland Museum a second pair of
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Fig. 74. Whistles (
nguru).


a, Oldman coll., no. 22; 
b-d, after Andersen (2).

holes had been drilled and the first pair plugged. Some of the stone instruments in the 
Auckland Museum had no holes on the upper surface. Another hole was drilled into the cavity from the outer convex bend of the small end. Some instruments had a transverse hole on the under surface for a suspensory cord (Fig. 74).

              
The wooden instruments were carved usually with the double spiral motif supported by notched bars bounded by converging parallel ridges. A whale-ivory 
nguru in the Wanganui Museum is 4¼ inches long, the oval bore at the wide end is 1 inch by ¾ inch in cross diameters, and it is carved at the wide end. A number of stone instruments in the 
Auckland Museum are plain.

              
Information concerning the instrument as remarked by Andersen (2, p. 262) is contradictory. The term 
nguru was first used by Hamilton but Williams's Dictionary has excluded it. Hamilton stated that the small end 

was inserted in the nostril, and as the name implies snoring or snorting through it, he evidently considered that 
nguru or 
ngunguru (to grunt, or groan) was a synonym for 
ngongoro (to snore or snort) but they are distinct words with different meanings. None of the later writers had ever heard it played by a Maori but Parkinson, who accompanied Cook's first voyage, gives a drawing of one and describes it as a whistle made of wood. He further stated that those worn about the neck are 3½ inches in length and yield a shrill sound. Thus there seems no doubt that the instrument, in spite of its name, did not grunt or snort but it whistled. Unfortunately, Parkinson did not say which end was blown or what it was blown with. Andersen could not produce any sound except by blowing across the wide end as if it were a 
koauau, when it gave a clear sharp whistle like a boatswain's pipe. Playing the holes gave notes of varying pitch and the odd hole at the bend altered the pitch. On the evidence, it appears that the instrument was played by blowing across the wide end with the lips like a 
koauau, that it gave a whistling sound, and the name 
nguru is a misnomer. It was probably used for signalling.

              
A terra-cotta flute with a turned up end like that of the 
nguru has been found in a prehistoric grave in 
Peru and Andersen (2, p. 265) suggests that some Polynesian Maori may have reached South America and brought back the Peruvian instrument which became the prototype of the Maori 
nguru. Some writers have also suggested the possibility and even the probability of a Polynesian navigator having reached South America in pre-Columbian times and brought back the sweet potato from 
Peru with its native name of 
kumar which became 
kumara in Polynesia. It is intriguing to think that he also brought the Peruvian flute. However, had he or anyone else brought it back, the flute would have had to sojourn in eastern and central Polynesia before it reached New Zealand. As there are no traces of an instrument like the Peruvian flute in any part of Polynesia, it must be admitted that the Maori invented the 
nguru in New Zealand without having received any suggestion from 
Peru.


            
            

              

                
Bull Roarer, and Whizzer
              

              
The bull roarer (
purorohu, purerehua, etc.) as described by Best (18, p. 163) was made of a thin, flat piece of wood, usually 
matai, 12 to 18 inches in length and shaped in elliptical form with pointed ends. A cord about 4 feet in length was attached to one end and the other end was attached to a handle about 3 feet long. The operator, holding the handle, whirled the instrument with increasing velocity until it emitted a whirring sound which developed into a boom. According to one Maori authority it was used in a ceremony to attract rain when needed by the crops. If so, it cannot be regarded as a children's toy. The example shown in Figure 72
b is ornamented with a scroll pattern derived from rafter paintings.

              


              
Various simple forms were made in Polynesia as children's toys.

              
The whizzer (
korohuhu, porotiti, etc.) was made as a children's toy. Best (18, p. 164) describes it as made of thin wood of the same shape as the bull roarer but about 3 inches in length. Two holes were pierced near the middle, a cord passed through both, and the ends tied together. The thumbs were hooked in the bights of the cord loop and according to Best, by timing the outward pull, the piece of wood was made to revolve rapidly both ways alternately as the cord drill is worked. As children, we made them of a circular disc of pumpkin rind but the disc was swung in a circular manner so as to twist the cord loop on either side. After that, it worked like the drill by unwinding and winding up through its impetus. A whizzing sound was made as the disc revolved.


            
            

              

                
Cordophones
              

              
A stringed instrument termed 
ku rests on the single statement of Canon Stack (2, p. 213) who said it was shaped like a bow about ten inches long out of hard 
matai. The single string was made of flax fibre and sound was produced by tapping it with a rod. The Hawaiians had a single stringed instrument termed an 
ukeke. The name probably had an initial glottal stop which converted to Maori would be 
kutete. Though the presence of the stringed instrument in New Zealand is doubtful, it may be more than a coincidence that 
ku was also the initial syllable in the established Hawaiian instrument. If the 
ku was really made in New Zealand, it was probably more in the nature of a child's toy than an adult stringed instrument.


            
            

              

                
Sounds that are Still
              

              
In various parts of Polynesia, the slot gong and the shark-skin drum still beat the time for native dances, and in Hawaii the gourd gong and gourd rattle assist the drum in producing a varied programme for the entertainment of authences. In New Zealand, however, the Maori musical instruments have long been still. Trumpets and flutes were long ago acquired by collectors. Hence the old time instruments now repose mostly in museums and they are only awakened when musicians of another race seek to produce their native sounds in order to fetter them to a European scale.

              
The most primitive instrument of all, the 
roria, was replaced by the metal Jew's harp. This became very popular and the name 
roria was given to it. Great care was taken in buying to select one with a soft enough spring. A lump of sealing wax was attached to the projecting end of the instrument's tongue to still further soften the sound. By using lips, tongue, cheeks, and cupped hands, the players were able to mould the sounds into softer Maori forms and words that courting lovers could understand. The 

era of the jew's harp passed and I doubt if one could be bought today, let alone played with the old time expressions of friendship and affection.

              
The vanished shell and wooden trumpets were succeeded, for a while at least, by the readily available cow's horn which, in the North Auckland area particularly, performed the function of calling attention to official announcements and impending events at tribal gatherings. With the share mat we have had in two World Wars, I have wondered whether the cow's horn has in turn been replaced by the military bugle.

              
In the 'nineties the Taranaki followers of Te Whiti, including my own tribe, established a drum-and-fife band as the wooden fifes made a nearer approach to Maori instrumental music than brass. The attempt to regain Maori music succeeded after much practice and trial and the band was able to play Maori laments in such a way that the whole congregation was able to give vocal utterance in perfect time with the music One of the favourite laments commenced with a reference to the unjust war which broke out at Waitara in 1860.

              

                

                  
E kore e pouri tonu Waitara
                


                

                  
I whakamamaetia i nga ra i mua ra…
                


                
Darkness will not always cover Waitara


                
That was caused to suffer pain in days gone by…

              
              
To me the melancholy wailings of the fifes were instrumental sounds but after I had learned the words of the lament, I could hear the fifes repeating them as if they were human. And so, I imagine, it must have been with the 
koauau. But now, the fifes of that renaissance period are as silent as the 
koauau.

              
The last player of Maori music was probably Iehu Nukunuku of 
Ngati Porou, mentioned in Andersen's work. If Iehu had had a real Maori instrument when he learned to play, he or someone else had parted with it. To fashion a new instrument, the convenient material provided by the bone of an enemy was no longer available and so Iehu, or whoever made it, had recourse to a 12 inch length of iron gas pipe in which three holes were bored towards the lower end. Best, Andersen, McDonald, and I, on a 
Dominion Museum field expedition, heard him play at the home of 
Sir Apirana Ngata in Waiapu in 1923. He was an old man then so even the sound of this hybrid instrument, which bridged the gap between bone and iron, must now be still.

              
The old gave way to new. The concertina and the accordion penetrated to country districts and were popular with both races. The piano and the violin marked the rise in acculturation. The Maori had a good ear for music and the transition from instruments that somehow retained the sorrows of the past to instruments more expressive of hopes for the future was easy and painless. Individuals have attained skill, and orchestras and 

bands developed from time to time. The Otaki Maori Brass Band was an outstanding achievement in its day. The words of Maori songs, chants, and laments have been preserved in written pages and in gramophone records but any attempt to reproduce their sounds in music must now be arranged for alien instruments because the 
koauau and its stone-age comrades are forever mute.
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Musical instruments may be broadly grouped under four headings: membranophones (drums with vibrating cover), autophones (direct percussion as wooden gongs), aerophones (wind instruments), and cordophones (string instruments). All four classes were present in Polynesia but they were few in number and varied in distribution. The only membranophone was the shark-skin drum, the principal autophone was the slot gong, the aerophones were represented by shell trumpets and the bamboo nose flute, and the cordophone was a primitive form of bow with one string though in Hawaii, some had three strings.

              
In New Zealand, the shark-skin drum was curiously absent. The autophones were represented by a wooden war gong and some minor instruments. In wind instruments, however, the Maori developed a variety of forms not present in Polynesia. The presence of a stringed instrument with one string rests on the report of one man. Some of the minor instruments were more in the nature of noise-producing toys than musical instruments.

              
The matter of the musical notes produced from instruments with stop holes has been capably dealt with by Andersen (2) who tested instruments in various museums. For musical detail, students are referred to his work.
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Membranophones
              

              
The Polynesian shark-skin drum was made by hollowing out a section of tree trunk, leaving a partition or diaphragm in the lower half and closing the upper end with a shark-skin cover. The instrument was played with the bare hands and drum Sticks were not used. It was present in Society, Cook, Austral, 
Tuamotu, Mangareva, Marquesas, and Hawaii but absent in Samoa, Tonga, Easter Island, and New Zealand. Though 

the technique of fixing and tautening the shark-skin cover by cords varied, the drum was named 
pahu in all the islands where it was present. Its absence in New Zealand is peculiar because the last shipment of settlers for New Zealand by the Fleet in 1350 A.D. left central Polynesia after the Hawaiian ancestors had sailed north from the same centre taking the drum with them.
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Autophones
              

              
The slot gong of Polynesia which I have referred to in previous works as the slit gong is better named a slot gong for a section of tree trunk was hollowed out through a long narrow opening on the side which was a slot rather than a slit. It was laid on the ground with the slot upwards and beaten on the outer side of the opening with one or two sucks. Its distribution differs from that of the shark-skin drum for it was present in Samoa and Tonga as well as Society, Cook, Austral, and Mangareva and absent in Hawaii, Marquesas, Easter Island and New Zealand. New Zealand is included in the absentee list because I do not consider the slot gong figured by Best (18, p. 165, Fig. 103) to be a true descendant of the Polynesian slot gong. It is present in 
Melanesia and its absence in the Marquesas and Hawaii offers evidence that it was a late introduction which spread from 
Fiji to Samoa and Tonga and then diffused east but never reached the marginal areas of Hawaii, Marquesas, Easter Island, and New Zealand. The Maori, however, developed a suspended form of wooden gong, used castanets, and made two instruments which were fixed between the teeth at one end.

              
The war gong (
pahu) of the Maori has been described by various informants and writers from hearsay, but all agree in terming it a 
pahu. Fortunately George French Angas, an artist who visited New Zealand in 1846, saw an actual specimen in the deserted village of Otawhao in the Waikato district and sketched it. Quoted by Andersen (2, p. 197), Angas stated, "It is an oblong piece of wood, about six feet long, with a groove in the centre; and being slung by ropes of flax, was struck with a heavy piece of wood, by a man who sat on an elevated scaffold, crying out at every stroke the watchword of alarm…". The original sketch by Angas (2, Figs. 31, 32) shows the raised scaffold or platform with an inclined ladder leading up to it, and two high, forked poles projecting well above the platform on either side with a cross bar resting on the forks. The 
pahu was suspended horizontally by two ropes to be within reach of the seated watchman who is shown beating with a stick apparently against the far edge of the groove on the under side of the suspended plank. The drawing of the gong itself is reproduced in Figure 69
a.

              
It is evident from the drawing that the gong was a thick plank thinned off towards the rounded ends. The median groove was truly a 

groove and not a hollowing out as in the Polynesian slot gongs. One writer states that the gong was 12 feet long. Some informants stated that the sound could be heard from 10 to 12 miles and another gave 20 miles.

              
Copies of the Angas sketch were reproduced by later writers and Andersen (2, p. 197) points out that the original gong underwent changes into a rectangular form with the middle groove evidently pierced through the plank and the operator apparently rattling the stick against the sides of the new opening. Needless to say, raiding a sdck against the two sides of a comparatively narrow opening could not produce the volume of sound that would carry the number of miles credited to the gong.

              
Simpler forms of 
pahu are described as a 
matai plank hung up by two ropes and others are said to have been hollowed out like a wooden bowl (
kumete). Another method was to hang the plank vertically by a single rope attached to one end. Natural suspension in the vertical position was produced by cutting two long vertical slits in a standing hollow tree and severing the lower end of the enclosed piece. The free tongue so formed gave fordh a reverberating sound when struck. Such a type of gong was limited to forest-dwelling tribes like the Tuhoe, in whose territory the tree gongs have been described.

              
A model of a 
pahu gong described by Best (18, p. 164) was made by a Tuhoe native in 1899 for a European. It was about five feet long in the form of a canoe but with a knob with a constricted neck at each end. It was hollowed out through a long, narrow slot that widened out in the interior. This is the nearest approach to the Polynesian slot gong. The constricted neck of the knobs at each end seems to indicate that the full-sized gongs were suspended with two ropes. In making the extra hollowing out in a model, it is possible that the craftsman departed from the orthodox technique of the full-sized gongs.

              
The origin of the Maori war gong presents a problem. The application of the name 
pahu to a percussion instrument in New Zealand appears to indicate that the Maori ancestors knew the shark-skin drum in central Polynesia before they left. For some unknown reason, they ceased to manufacture the drum and developed a form of gong to which they gave the spare name of 
pahu. On the other hand, the question arises as to whether or not they also knew the Polynesian slot gong and developed their form of war gong from it. The distribudon of the slot gong, however, indicates that it had not reached central Polynesia when the Hawaiian and Maori ancestors left that area. The linguistic evidence offers further support. The name of the slot gong in the Cook Islands (except Mangaia) is 
tokere and in the Society Islands, it is 
to'ere where the glottal stop represents the 
k sound of other dialects. The dialectal form of 
tokere in Hawaii is 
ko'ele, which means the tapping sound made by a beater on the wooden anvil in the manufacture of tapa. Hawaiian 

women used a series of taps like a limited Morse code to signal each other. In New Zealand, 
tokere was the name given to castanets of wood or bone. Thus 
tokere was a widely spread Polynesian word that could be applied to a repeated tapping sound or an instrument by which such a sound could be produced. In western Polynesia, the names 
lali, nafa, and 
longo were applied to various forms of the slot gong. When the gong reached central Polynesia, it was adopted but it was given the local name of 
tokere. Had the Maori known and introduced the slot gong into New
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Fig. 69. Autophones.


a, pahu gong, adapted from Andersen (2, fig. 31); 
b, c, pakuru, after Hamilton (46, pl. XLV).


Zealand, they were likely to have known it by the central Polynesian name of 
tokere. Hence when they made a percussion instrument in New Zealand, which resembled a gong more than a drum in structure and the method of producing sound, we would have expected them to have applied the name of 
tokere to it instead of 
pahu. The fact that they fell back on an old name that they knew strongly indicates that they had no past knowledge of the 
tokere slot gong and that the Maori form of 
pahu war gong was an independent local development. The principle of suspending a resonant plank was a new procedure in producing sound and the grooving of the under surface was a natural sequence in experiment. The further extension of the shallow groove into a deeper cavity like a wooden bowl or canoe was again a natural development. If the slot gong figured by Best is truly an authentic type, it may be explained as due to 

convergence in which a series of techniques were repeated in New Zealand which were independent of any hereditary pattern.

              
Castanets (
tokere) of wood or bone were made and used with a pair in each hand. The 
tokere is evidently old for it is mentioned in the legend of the slaying of Kae (45, p. 30) in which a number of musical instruments were used to beguile Kae into laughing so as to show the overlapping teeth (
niho tapae) by which he could be identified. Amongst the instruments mentioned are "
te putorino, te koauau, te tokere".

              
Two instruments were made of which one end was held between the teeth and the other end caused to vibrate by tapping with a stick or playing with the finger. They were respectively termed 
pakuru and 
roria.

              
The 
pakuru was a wooden strip 14 to 18 inches long, about an inch wide, with one surface flat and the other convex. A specimen figured by Hamilton (46, PL 65) and shown in Figure 69
b, was carved and the diagonal marks on the front surface were burnt in. A tapping rod about 6 inches long was attached to the head by a long flaxen cord on which short pieces of 
Dentalium shells were threaded (Fig. 69
c). Some 
pakuru were plain or notched (
whakakaka) along the edges. The instrument was played by holding one end with the left hand and the other between the teeth with the flat side down. It was tapped with the stick in the right hand in time to the words of a song.

              
The 
roria was a primitive form of the 
pakuru. It was formed by an elastic strip of split supplejack (
kareao), one end being held between the teeth and the other end flicked with the finger. The player made guttural sounds and the movements of the lips helped to vary the sounds. According to Andersen (2, p. 297), another form of 
roria was made from 
matai, titoki, and 
moire, a piece about the size of the little finger being scraped thin at one end. The thick end was held in the left hand and the other end made to vibrate close to the teeth by flicking with the right hand. An instrument of this type termed 
ni'aukani was made in Hawaii and also in the Marquesas.
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Aerophones
              

              
Aerophones or wind instruments may be conveniently divided into trumpets for making a loud noise and flutes with stop holes for playing a tune. Instruments requiring a long tube presented a technical problem in construction because the Polynesian drill, pointed with a stone flake or a conical shell, was not suitable for boring holes of a foot or more in length. In Polynesia, the technical difficulty was avoided by using material that nature had provided with the required cavity. Thus the large 
Triton shell and the 
Cassis shell with natural spiral tubes were utilized for making the only form of trumpet used. The native bamboo (
kohe) provided a natural tube for the construction of flutes and in Tahiti and the Marquesas 

a length of bamboo was also used as a lengthened mouthpiece for the shell trumpets. Thus the main wind instruments of Polynesia were the shell trumpet and the bamboo flute played with the nose, though gourds were also used in Hawaii.

              
In New Zealand, the 
Triton shell was also used to make trumpets but the limited supply evidently led to the production of a form of wooden trumpet to meet the demand. The bamboo did not grow in New Zealand and recourse was made to human long bones and bird bones for material with a natural tube. However, plants such as the 
tupakihi or 
tutu(
Coriaria ruscifolia) with a large pith canal offered possibilities as an alternative material. The pith was removed or burned out and a tube of sufficient length for the shorter instruments was thereby furnished without boring. Longer tubes of resonant wood, such as 
matai, were made by an ingenious method. The long trumpets were shaped out of one piece of wood, split longitudinally, grooved on the split surfaces, and then lashed together. As this technique occurs nowhere else in Polynesia, it may be regarded as another Maori invention.
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Trumpets
              

              
Instruments of the trumpet class received the generic name of 
pu. There ware four kinds of 
pu specified by qualifying terms and a doubtful form made from a gourd.



	1.
	Flax trumpets (
pu harakeke or 
tetere) were toys made for children from a split half blade of flax (
harakeke) by winding it in overlapping turns from the small mouth opening to the wider distal end. It was sometimes used by adults as a makeshift to announce their approach to a village (Fig. 70
a).


	2.
	Shell trumpets (
pu tatara, pu moana, etc.) were widely spread throughout the world. In Polynesia, they were made of 
Triton shells and also of 
Cassis shells in some islands. The hole was bored in the side of one of the whorls near the apex. In Tahiti and the Marquesas, a bamboo reed as long as 19 inches was inserted in the hole for use as a mouthpiece.



              
The Maori trumpet was also made of 
Triton shells but the apex was cut off and a carved wooden mouthpiece was lashed to the opening through holes drilled through the shell and the corresponding parts of the mouthpiece. Some form of gum was evidently used to seal the join. A loop was sometimes attached through a hole in the outer rim of the shell and this sometimes carried tufts of dog's hair or feathers as ornamentation (Fig. 70b
). White, quoted by Best (18, p. 160), states that the wooden mouthpiece was made in two pieces which were lashed together with aerial roots (
aka kiekie) of the 
Freycinetia banksii. This was evidently done in order to hollow out the cavity of long mouthpieces of five or more inches in length. Some mouthpieces were exceptionally long and, according 

to Andersen (2, p. 287) were termed 
pu pakapaka. A specimen in the 
British Museum, shown in Figure 70c
, is a hybrid between the true shell trumpet (
pu tatara) and the wooden trumpet (
pu kaea) and it was probably this type of instrument which led to the development of the long


[image: Fig. 70. Trumpets.a, flax; b, shell; c, shell with long mouthpiece; d, wood; e, double mouth; a, c-e, after Andersen (2); b, after Best (18).]
Fig. 70. Trumpets.


a, flax; 
b, shell; 
c, shell with long mouthpiece; 
d, wood; 
e, double mouth; 
a, c-e, after Andersen (2); 
b, after Best (18).

 wooden trumpets. The shell trumpet was used to assemble the people, to announce visitors, and in some chiefly families to announce the birth of a first-born son.



	3.
	Wooden trumpets (
pu kaea) ranged in length usually from 45 feet to 6 feet though some have been reported as short as 2 feet and the record 

length is probably the specimen in the Liverpool Museum which is 8 feet 7 inches in length. A typical specimen described by Best (18, p. 156) is 4 feet 9 inches in length, 1¼ inches in diameter at the mouth end and flared to a diameter of four inches at the distal end. The best wood was 
matai which was trimmed to the shape of the instrument. It was split longitudinally into two equal parts and the cavity hollowed out on each half. About 12 inches from the flared outer end, a projection or tonsil (
putohe) was left on one of the halves. A specimen described by Newman (18, p. 155) had two tonsils towards the flared end and another about 6 inches from the mouth end while a specimen in the Newcastle Museum has three on one side and two on the other. When the outer surface was trimmed off, the two halves were fitted together and bound firmly from the mouth end to the beginning of the flare with close turns of a vine, usually the aerial roots of the 
kiekie. Split vines were sometimes used. The outer bell-shaped end (
whara) was sometimes formed of separate pieces of wood, fitted and lashed to the end of the funnel. The flared end usually consisted of four pieces, each coming to a point like the petals of a flower (Fig. 7(b). In some instruments, two of the flared points were formed of prolongations of the two main pieces and the other two were wedge-shaped pieces fitted in between the two continuations of the tube. In other specimens, the outer mouth was formed only of the prolongation of the two main pieces. A unique specimen in the Liverpool Museum has a double outer end (Fig. 70
e). The long wooden trumpets supplied the deficiency in 
Triton shells and the small end (
kongutu) was frequently carved. This type was essentially a war trumpet which was used to sound the alarm against attack and also used by troops during military campaigns.


	4.
	The 
pu torino is a wind instrument which as, Andersen (2, p. 273) says, has been inaptly described as resembling a flageolet but it is nearer to an alto bugle-flute. It varied in length from about 9½ inches to 21¾ inches but an average would be between 18 and 19 inches. From the mouth opening it gradually increased to a width of about 2 inches in the middle and then decreased to almost a point at its distal end. In some instruments, the cavity was continuous with a small hole at the distal end but in others the end was not perforated. The peculiarity of the 
pu torino was that the opening for the emission of sound was in the middle of the upper surface, though in some, it was slightly nearer to the mouth end. The instrument was somewhat flattened in the middle from before back.



              
The wood preferred was 
matai which after being shaped was split longitudinally into upper and lower pieces of approximately the same size. The two halves were hollowed on the split surfaces to form the cavity and the edges retained the line of cleavage so as to make a close join. The two halves were fitted and lashed together with split aerial roots of the 
kiekie. Unlike that in the wooden 
pu kaea, the lashing was not continuous 

but was spaced to five or more places, the two end lashings being countersunk. The lashings of close transverse turns were neatly made and in old specimens, the vine resembles copper wire (Fig. 71
a).

              
The middle opening on the upper surface was usually round in small instruments but in the more elaborate specimens the opening was usually made to represent the typical figure-of-eight mouth of a carved head sometimes provided with a body and limbs. The vertex of the head was towards the mouthpiece (Fig. 71b
) but in one rare specimen the head was carved sideways, with the long axis of the mouth vertical and near


[image: Fig. 71. Putorino.a, simple; b, carved; c, vertical mouth; d, projecting head; e, f, full body; g, double, b, Oldman coll., no. 27; c-g, after Andersen (2).]
Fig. 71. 
Putorino.


a, simple; 
b, carved; 
c, vertical mouth; 
d, projecting head; 
e, f, full body; 
g, double, 
b, Oldman coll., no. 27; 
c-g, after Andersen (2).

the side edge of the instrument (Fig. 71c
). A head was also carved neat the mouth opening, just below the end lashing. In some instruments, the proximal head carving was raised so that the mouth and chin projected forwards and downwards with the instrument in the vertical position (Fig. 71d
). A very fine specimen in the 
Dominion Museum, from the Lord St. Oswald Collection, has the projecting mouth with a curved tongue interlocking with a small 
manaia head somewhat after the technique observed in some of the ceremonial jade adzes. In the same instrument, the middle head is provided with a body which is arched to rest on its head and heels (Fig. 71e, f
). A rare specimen in the 
British Museum is double, the total length being 18 inches, the separate tubes 8 

inches, and the ends in one piece. The middle width is 2½ inches, each tube having a carved head with a mouth opening but with the heads reversed (Fig. 71g
).

              
The definite use of the 
pu torino is in doubt from lack of an informant who had been taught to play one. I was informed that it was in the nature of a speaking trumpet, the player singing or reciting words and chants into the instrument. At the same time, he held the fingers of the right hand above the middle opening and twiddled his fingers at the end of each verse to produce a sound like 
hoho ho and hence one of the names of the instrument was 
pu hoho ho. I was also told of an ancestor who by playing down-wind to the home of his sweetheart, arranged an appointment with her which was duly kept. Some of the 
pu torino were beautifully made; and in shape, manufacture, and use, they are peculiar to New Zealand.

              

                

[image: Fig. 72. a, calabash whistle; b, bull roarer; after Best (18).]
Fig. 72. 
a, calabash whistle; 
b, bull roarer; after Best (18).


                
              

              
A calabash trumpet in the 
British Museum, figured by Edge-Partington (33, Series 1, Pl. 386, No. 7), has been attributed to New Zealand. It is made from a small gourd (
hue) with the stem end cut off, a side hole in the neck, and three holes placed horizontally in a row about the middle of the gourd. The surface is ornamented with incised lines in the upper part, the lowest forming a serrated edge (Fig. 72
a). The instrument is 5¼ inches high. Similar instruments were made in Hawaii and ornamented with rectilinear patterns and some specimens are preserved in the 
Bishop Museum. The fact that no other specimens have been preserved in New Zealand or reported elsewhere and that the rectilinear ornamentation has no resemblance to the scroll patterns on some New Zealand split calabashes used as food dishes, make it appear that the 
British Museum specimen has been wrongly identified and that it is more likely Hawaiian. Though some informants have stated that small calabashes were used by the Maori to make musical instruments, we have no material evidence that they were made with the same technique as the Hawaiian instruments. On the other hand, an instrument seen in actual use by Mr. G. Graham (2, p. 296) was described as a gourd 12 inches long with a hole at the end of the neck for blowing and a hole for the finger a few inches from the mouthpiece. Graham considered it to be a freak and it probably was.
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Flutes
              

              
Flutes, throughout Polynesia, were made of a length of bamboo from 12 to 18 inches long with one end closed by a node and the other open. The embouchure, or hole, through which the breath was directed, was near the closed end. The sound holes varied in different island groups from two to four. The instruments were played with the nose, one nostril being closed with a thumb and the breath expelled through the other. Some writers have stated that one nostril was closed by muscular action without digital assistance but such voluntary muscular control is hard to believe.

              
The Maori had a variety of wind instruments with stops and though they were not all played on the side as flutes, they have been grouped together under that heading for convenience of description. A number of different names have been applied to similar instruments and the same name has been applied to different instruments. It is somewhat difficult to clear the confusion but a classification based on structure suggests the four following groups: 
porutu, whio, koauau, and 
nguru.

              
The 
porutu or 
rehu is a true flute with one end closed, the embouchure near the closed end, and three stop holes in the same line as the embouchure. The name 
porutu has caused doubt from its not being known to informants but it has been accepted in Williams's Dictionary. White describes a similarly constructed instrument as a 
rehu and we may regard the two names as synonyms. A specimen, quoted by Best (18, p. 133) from a description by Buller, was made from a straight branch of 
tupakihi(
Coriaria ruscifolia), 22½ inches long and 1½ inches thick. The pith was removed from the pith canal which was ¾ of an inch in diameter. One end was plugged neatly with a piece of soft wood and carved with a human head, below which the embouchure was pierced. Three holes were pierced on the same line towards the lower end, the lowest being six inches from the end, with two inches to the next hole and one and a half inches to the third hole or top hole. The stop holes were 3/16 of an inch in diameter. A human head was carved in the middle and another at the lower end. Best remarks that the lowest head had projecting ears as if listening to the sound of the instrument. An apparently more modern specimen in the 
Dominion Museum (no. 197) is 14¼ inches long with one end plugged, a hole 5/16 of an inch in diameter 1½ inches from the plugged end and three holes towards the lower end (Fig. 73
a). The wood is 
neinei. Best (18, p. 134) doubted the European form of the instrument and it is more likely to have been derived from the old Polynesian form than from a European source. Unlike the Polynesian flutes, the Maori instrument was played with the mouth and not with the nose.

              
The 
whio, as quoted by Best (18, p. 142) from White, was made with 

a similar technique to the 
pu torino, in two pieces but with four stops, three on the upper side and one on the lower. The wood was 
matai and after the two pieces were hollowed from end to end, they were fitted together and lashed with 
kiekie aerial roots. Baucke, quoted by Andersen (2, p. 255), owned one of these instruments which was 25 inches long, 1¾ inches in outside diameter and 7/8 inch bore. Baucke described the instrumeats


[image: Fig. 73. Flutes.a, porutu (flute), b, whio; c, koauau, wood; d, koauau, bone; e, whio. a-c, e, after Best (18), d, after Hamilton (46, pl. 57, fig. 1).]
Fig. 73. Flutes.


a, porutu (flute), 
b, whio; c, koauau, wood; 
d, koauau, bone; 
e, whio. a-c, e, after Best (18), 
d, after Hamilton (46, pl. 57, fig. 1).

as being made of 
matai wood in two billets which were dressed down to two half cylinders. These were carefully grooved, fitted, and bound together at each end and the middle. Three finger holes were drilled and the blank interspaces carved. A round cord was plaited to fill the bore, the cord was charged with sand, the tube threaded on the cord which was stretched between two stakes. The tube was moved to and fro on the sanded cord which filed out the bore and polished the tube. The instrument was played by blowing across the upper end. Baucke called the instrument a 
pu which was probably derived from the similarity of the hollowing technique to that of the 
pu torino and the 
pu kaea. However, the technique is identical with that of the 
whio described by White. White 

also describes an inferior kind of 
whio made from a piece of 
tupakihi, the pith being removed by using a piece of wood as a borer. The outside was dressed smooth and holes bored as in the one made of 
matai. This form was used by children and beginners learning to play. The 
whio differs from the 
pu torino in having three stops instead of the one large middle opening and it differs from the 
porutu or 
rehu in the upper end being open and used for blowing instead of a stopped upper end with a side embouchure (Fig. 73b
). Though it may be a hybrid, it is a disdnct instrument. The 
whio was said to be played by men for the purpose of attracting some women they desired. If they played well, they were successful. A poor player somedmes employed an expert to play for him and in dimly lighted houses, the decepdon was not observed. If successful in his courdng, the employer paid the expert.

              
The 
koauau was structurally a shortened form of the 
whio and it differed from the 
porutu or 
rehu, not only in length but in being open at both ends. It was played with the lips by blowing across the open upper end. Some instruments were occasionally played with the nose, the upper end being pressed against the upper lip to close the opening. The top side hole then came under the left nostril and the right nostril was closed by pressure with the right thumb. In this way, the instrument could be used as a nose flute but, as pointed out by Andersen (2, p. 230), this technique could not be applied to the majority of 
koauau owing to the nearest side hole being out of reach of the left nostril. The instrument was usually four to five inches in length but some were as long as eight inches. The sound holes varied in number to as high as six but three was the most common. A transverse hole through a protuberance in the back was frequently present to carry a cord for suspending the instrument around the neck.

              
They were made of wood or bone. The woods cited were 
tupakihi (tutu), kaiwhiria, whau, houhou, and 
matai. The pith of the 
tupakihi was burnt out with a live ember and the other woods were probably subjected to a similar treatment. Thus it was possible to clear the pith canals in shorter lengths and so avoid splitting as was done in longer instruments. Short lengths of human bone from the humerus or the femur were preferred to wood not only from the saving of labour in boring the tube but because bone instruments were said to produce a sweeter sound than the wooden ones. The wooden 
koauau were usually elaborately carved and in some perforated discs of 
paua shell were inlaid to surround the sound holes (Fig. 73
c). The bone instruments were carved more simply with a band at each end or with an additional band in the middle. The carving was sometimes applied to raised ridges which encircled the instrument.

              


              
The bone was usually obtained from an enemy slain in battle which gave an additional value to the instrument. An old Mohaka chief who made a 
koauau from such a source sent it to Captain Mair (2, p. 242) with the appreciative remark that it was the sweetest instrument he had ever played The 
koauau stated to have been played by Tutanekai to draw the beauteous Hinemoa across the Rotorua lake to his home on Mokoia was made from the arm bone of a priest who had officiated at Tutanekai's birth but was subsequently slain for breaking the tapu of the fasting period connected with the ceremony. This 
koauau is in the 
Auckland Museum and Andersen (2, p. 240) gave its dimensions in millimeters which I have converted to inches. The length is 52 inches, the bore at the upper end 0.6 inch, and at the lower end 05 inch. Of the three sound holes, the distances from the upper end are respectively 0.9, 1.75, and 3.6 inches. The posterior ridge for muscle attachment has been smoothed down leaving a raised portion 1.9 inches from the top, which is pierced transversely for the suspension cord (Fig. 73
d).

              
In some instruments fresh holes have been bored and the old ones plugged evidently to change the notes. Andersen made an intensive study of a number of instruments and tested them as to sound. He says (2, p. 232)

              
"there is a great diversity in the size and shape of the 
koauau—so great mat it is difficult to see how any uniformity of sound could have been obtained from the various kinds. They differed in the length and shape of the bore, in the number of holes, and in the distance between the holes as well as the diameter of the holes. Some had a hole at the back as well as holes in front."

              
In spite of their diversity, expert players were greatly admired and they were able to attract the favourable regard of the fair sex as well as giving pleasure to other listeners. It has been said that the melody was merely the medium to convey the words of love messages to those who understood. Though soft, the music carried to a considerable distance, for the love message of Tutanekai reached Hinemoa over a mile and a half of space.

              
A number of thin instruments made from albatross bones were pierced with three equidistant holes and with a top hole usually out of line with with the others for a suspensory cord (Fig. 73
e). Andersen (2, p. 247) found that from instruments with equidistant holes he could produce "no more than a whisding suggestion of what the notes may be." Such instruments may have been made as toys for children. Many of them are very small with the holes too close to finger and these may have been for suspensory toggles (
poro).

              
The 
nguru or whistle-flute as it is termed by Andersen (2, p. 262) is a curiously shaped instrument which is another local invention by the 

Maori. It is cylindrical in shape with a small end curved upward into a short projection resembling the bowl of a clay pipe with the stem broken off short and turned upwards. The length ranges from 2½ inches to 5½ inches and the middle diameter is somewhere about 1¼ inches to a 4-inch length. The material was wood, stone, and rarely whale ivory. The cavity was evidently bored with, a drill and must have entailed much labour with stone and whale ivory. The cavity diminished at the smaller end and was pierced through to the upper flat end of the projection. Two and sometimes three holes were pierced on the upper surface towards the broad end and in one stone instrument in the 
Auckland Museum a second pair of


[image: Fig. 74. Whistles (nguru).a, Oldman coll., no. 22; b-d, after Andersen (2).]
Fig. 74. Whistles (
nguru).


a, Oldman coll., no. 22; 
b-d, after Andersen (2).

holes had been drilled and the first pair plugged. Some of the stone instruments in the 
Auckland Museum had no holes on the upper surface. Another hole was drilled into the cavity from the outer convex bend of the small end. Some instruments had a transverse hole on the under surface for a suspensory cord (Fig. 74).

              
The wooden instruments were carved usually with the double spiral motif supported by notched bars bounded by converging parallel ridges. A whale-ivory 
nguru in the Wanganui Museum is 4¼ inches long, the oval bore at the wide end is 1 inch by ¾ inch in cross diameters, and it is carved at the wide end. A number of stone instruments in the 
Auckland Museum are plain.

              
Information concerning the instrument as remarked by Andersen (2, p. 262) is contradictory. The term 
nguru was first used by Hamilton but Williams's Dictionary has excluded it. Hamilton stated that the small end 

was inserted in the nostril, and as the name implies snoring or snorting through it, he evidently considered that 
nguru or 
ngunguru (to grunt, or groan) was a synonym for 
ngongoro (to snore or snort) but they are distinct words with different meanings. None of the later writers had ever heard it played by a Maori but Parkinson, who accompanied Cook's first voyage, gives a drawing of one and describes it as a whistle made of wood. He further stated that those worn about the neck are 3½ inches in length and yield a shrill sound. Thus there seems no doubt that the instrument, in spite of its name, did not grunt or snort but it whistled. Unfortunately, Parkinson did not say which end was blown or what it was blown with. Andersen could not produce any sound except by blowing across the wide end as if it were a 
koauau, when it gave a clear sharp whistle like a boatswain's pipe. Playing the holes gave notes of varying pitch and the odd hole at the bend altered the pitch. On the evidence, it appears that the instrument was played by blowing across the wide end with the lips like a 
koauau, that it gave a whistling sound, and the name 
nguru is a misnomer. It was probably used for signalling.

              
A terra-cotta flute with a turned up end like that of the 
nguru has been found in a prehistoric grave in 
Peru and Andersen (2, p. 265) suggests that some Polynesian Maori may have reached South America and brought back the Peruvian instrument which became the prototype of the Maori 
nguru. Some writers have also suggested the possibility and even the probability of a Polynesian navigator having reached South America in pre-Columbian times and brought back the sweet potato from 
Peru with its native name of 
kumar which became 
kumara in Polynesia. It is intriguing to think that he also brought the Peruvian flute. However, had he or anyone else brought it back, the flute would have had to sojourn in eastern and central Polynesia before it reached New Zealand. As there are no traces of an instrument like the Peruvian flute in any part of Polynesia, it must be admitted that the Maori invented the 
nguru in New Zealand without having received any suggestion from 
Peru.
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Bull Roarer, and Whizzer
              

              
The bull roarer (
purorohu, purerehua, etc.) as described by Best (18, p. 163) was made of a thin, flat piece of wood, usually 
matai, 12 to 18 inches in length and shaped in elliptical form with pointed ends. A cord about 4 feet in length was attached to one end and the other end was attached to a handle about 3 feet long. The operator, holding the handle, whirled the instrument with increasing velocity until it emitted a whirring sound which developed into a boom. According to one Maori authority it was used in a ceremony to attract rain when needed by the crops. If so, it cannot be regarded as a children's toy. The example shown in Figure 72
b is ornamented with a scroll pattern derived from rafter paintings.

              


              
Various simple forms were made in Polynesia as children's toys.

              
The whizzer (
korohuhu, porotiti, etc.) was made as a children's toy. Best (18, p. 164) describes it as made of thin wood of the same shape as the bull roarer but about 3 inches in length. Two holes were pierced near the middle, a cord passed through both, and the ends tied together. The thumbs were hooked in the bights of the cord loop and according to Best, by timing the outward pull, the piece of wood was made to revolve rapidly both ways alternately as the cord drill is worked. As children, we made them of a circular disc of pumpkin rind but the disc was swung in a circular manner so as to twist the cord loop on either side. After that, it worked like the drill by unwinding and winding up through its impetus. A whizzing sound was made as the disc revolved.
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Cordophones
              

              
A stringed instrument termed 
ku rests on the single statement of Canon Stack (2, p. 213) who said it was shaped like a bow about ten inches long out of hard 
matai. The single string was made of flax fibre and sound was produced by tapping it with a rod. The Hawaiians had a single stringed instrument termed an 
ukeke. The name probably had an initial glottal stop which converted to Maori would be 
kutete. Though the presence of the stringed instrument in New Zealand is doubtful, it may be more than a coincidence that 
ku was also the initial syllable in the established Hawaiian instrument. If the 
ku was really made in New Zealand, it was probably more in the nature of a child's toy than an adult stringed instrument.
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Sounds that are Still
              

              
In various parts of Polynesia, the slot gong and the shark-skin drum still beat the time for native dances, and in Hawaii the gourd gong and gourd rattle assist the drum in producing a varied programme for the entertainment of authences. In New Zealand, however, the Maori musical instruments have long been still. Trumpets and flutes were long ago acquired by collectors. Hence the old time instruments now repose mostly in museums and they are only awakened when musicians of another race seek to produce their native sounds in order to fetter them to a European scale.

              
The most primitive instrument of all, the 
roria, was replaced by the metal Jew's harp. This became very popular and the name 
roria was given to it. Great care was taken in buying to select one with a soft enough spring. A lump of sealing wax was attached to the projecting end of the instrument's tongue to still further soften the sound. By using lips, tongue, cheeks, and cupped hands, the players were able to mould the sounds into softer Maori forms and words that courting lovers could understand. The 

era of the jew's harp passed and I doubt if one could be bought today, let alone played with the old time expressions of friendship and affection.

              
The vanished shell and wooden trumpets were succeeded, for a while at least, by the readily available cow's horn which, in the North Auckland area particularly, performed the function of calling attention to official announcements and impending events at tribal gatherings. With the share mat we have had in two World Wars, I have wondered whether the cow's horn has in turn been replaced by the military bugle.

              
In the 'nineties the Taranaki followers of Te Whiti, including my own tribe, established a drum-and-fife band as the wooden fifes made a nearer approach to Maori instrumental music than brass. The attempt to regain Maori music succeeded after much practice and trial and the band was able to play Maori laments in such a way that the whole congregation was able to give vocal utterance in perfect time with the music One of the favourite laments commenced with a reference to the unjust war which broke out at Waitara in 1860.

              

                

                  
E kore e pouri tonu Waitara
                


                

                  
I whakamamaetia i nga ra i mua ra…
                


                
Darkness will not always cover Waitara


                
That was caused to suffer pain in days gone by…

              
              
To me the melancholy wailings of the fifes were instrumental sounds but after I had learned the words of the lament, I could hear the fifes repeating them as if they were human. And so, I imagine, it must have been with the 
koauau. But now, the fifes of that renaissance period are as silent as the 
koauau.

              
The last player of Maori music was probably Iehu Nukunuku of 
Ngati Porou, mentioned in Andersen's work. If Iehu had had a real Maori instrument when he learned to play, he or someone else had parted with it. To fashion a new instrument, the convenient material provided by the bone of an enemy was no longer available and so Iehu, or whoever made it, had recourse to a 12 inch length of iron gas pipe in which three holes were bored towards the lower end. Best, Andersen, McDonald, and I, on a 
Dominion Museum field expedition, heard him play at the home of 
Sir Apirana Ngata in Waiapu in 1923. He was an old man then so even the sound of this hybrid instrument, which bridged the gap between bone and iron, must now be still.

              
The old gave way to new. The concertina and the accordion penetrated to country districts and were popular with both races. The piano and the violin marked the rise in acculturation. The Maori had a good ear for music and the transition from instruments that somehow retained the sorrows of the past to instruments more expressive of hopes for the future was easy and painless. Individuals have attained skill, and orchestras and 

bands developed from time to time. The Otaki Maori Brass Band was an outstanding achievement in its day. The words of Maori songs, chants, and laments have been preserved in written pages and in gramophone records but any attempt to reproduce their sounds in music must now be arranged for alien instruments because the 
koauau and its stone-age comrades are forever mute.
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Weapons

            

              

The principal polynesian weapons were the spear and the club. The spears, both long and short, had this in common that the point whether simple or barbed, was in one piece with the shaft. Exceptions occurred in spears pointed with the dart of the sting ray and separate points were lashed to the shaft in 
Niue and Mangareva. The one-piece spears offer a marked distinction to the composite spears of 
Melanesia, where separate points neatly and elaborately barbed were attached to the shafts. The Polynesian clubs, however, differed so widely in the various islands that it is difficult if not impossible to visualize some common form that accompanied the early ancestors into Polynesia. It is evident that each island group went its own way and developed local forms peculiar to itself. A certain amount of diffusion did take place between Samoa and Tonga and between the Society and 
Austral Islands but on the whole, the clubs of any island are readily identified from their local form. In central Polynesia, many of the clubs were pointed at the lower end as an additional offensive measure. The projectile weapon of Polynesia, apart from throwing spears, was the sling. The sling stones were usually natural, waterworn stones of appropriate size but in Hawaii they were also trimmed to an elliptical shape with pointed ends. Stones were also thrown by hand and early European voyagers have reported this form of attack more than the use of the sling. The bow and arrow while present in some groups was used for sport but not as a weapon of war. In Samoa, it was used to shoot pigeons, in Hawaii to shoot rats, and in the Society Islands, it was a chiefly sport in which archers clad in special costume shot for distance from raised stone platforms.


            
            

              

                
Early Maori Weapons
              

              
The long spear termed 
huata was stated by Te Matorohanga (81, p. 73) to have been used by the early settlers. It was 20 feet or more in length 

and in later times was used principally in the defence of hill forts. It was a convenient means of remaining out of reach while stabbing at an invader trying to scale the defences. In my original Cawthron lecture (94, p. 27), I suggested that the use of the long spear by the earlier settlers was evidence in favour of the pre-Toi origin of the Maori fort. However, the Hawaiians used their equally long 
pololu spears as pikes in open battle and they had no fortified villages. Thus the long spear does not necessarily the up with forts.

              
The short spear termed 
tarerarere by Smith (81, p. 76) was stated by him to have been used by the early settlers as a spear or dart. Williams's Dictionary gives 
tarerarera as a short throwing spear so the two spellings evidently refer to the same type of weapon. The tradition that the two types of spear were introduced by the early settlers is probably correct for they were widely spread and required no great skill to make them.

              

                

[image: Fig. 75. Hoeroa throwing club. a, front; b, side view; c, carved end.]
Fig. 75. 
Hoeroa throwing club.
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Three other weapons attributed to the early settlers by Te Matorohanga (81, p. 73) were the 
hoeroa, hurutai, and 
pere. The 
hoeroa was made from the lower jaw of the sperm whale and was between 4 and 5 feet in length. One end was shaped to a transverse, convex edge and the other which carried a long cord, was neatly carved with double spirals and decorated with seized tufts of white dog's hair (Fig. 75). The weapon was used mainly in pursuit and thrown with underhand movement to connect the edge with the spine or loins of a fleeing enemy without slackening speed, the pursuer hauled on the cord which was attached to his left wrist and the weapon came to hand without delaying the hunt for another victim. There is no weapon elsewhere like the 
hoeroa in material, shape, or method of use. It is so highly specialized that the traditional story of its early origin may be doubted in favour of a much later development in New Zealand.

              
The 
kurutai is stated by 
Percy Smith (81, p. 73) to have been "a stone weapon attached to a string, which was thrown." It may be more than a coincidence that the Hawaiians used a short club-like weapon (
pi'ikoi) made of stone or wood with a long cord attached to it through a perforation and threw it at an opponent to entangle his legs after the manner of 

throwing the South American bola at an animal. We have no details as to how the 
kurutai was used but if tradition is correct in this instance, such a weapon may have been introduced by the early settlers and so have provided the idea which later led to the development of the 
hoeroa.

              
The 
pere was listed in the weapons of the early settlers by Turaukawa (81, p. 70) and 
Percy Smith's translation of the native text (81, p. 73) reads, "and the 
pere, by which 
manuka spears were thrown." In a note, Smith adds that it was also called 
kotaha and 
whiuwhiu. This brings up the subject of the throwing stick.


            
            

              

                
The Throwing Stick
              

              
The 
kotaha was described by Smith (81, p. 73) as a handle with a whiplash which was wound round the spear stuck in the ground. Williams (106, p. 322) describes the 
pere as an arrow or dart projected from the ground by means of a thong attached to a rod. Thus 
pere, kotaha, and 
whiuwhiu have been used by Smith as synonyms for the throwing stick and Williams applies 
pere to the dart. The well-authenticated 
kotaha was a throwing stick with a short cord tied to one end. The dart or spear was stuck lightly in the ground at an angle in the direction of flight. The free end of the cord was knotted and the cord was passed around the dart so as to cross over itself on the near side of the knot. The forward tension of the cord kept the knot in position on the dart and so gripped the dart. The dart was propelled by jerking the throwing stick forward in the line of the dart and as the dart passed forward in its flight, the cord was automatically released.

              
The throwing stick was used on occasion to propel darts against individuals but its chief use was to propel darts carrying lighted material to set fire to the roof thatch of houses in besieged forts. Tradition states that the Arawa canoe was burnt by Raumati who propelled a fire-carrying dart across the river on to the roof of the canoe shed. Some finely carved sticks in the 
British Museum remained a mystery until a short knotted cord on one of them led to their identification as 
kotaha throwing sticks.

              
The automatic release with a knotted cord was widely known in Polynesia. Simply wrapped around the right forefinger, it has been recorded from the Cook Islands, Marquesas, and Samoa, and with a throwing stick from the Cook Islands, Hawaii, and Samoa. In those parts, it was used as a pastime to throw darts for distance but with the throwing stick, the dart was laid on the ground instead of being stuck into it. The throwing cord was merely an accessory to the game of throwing darts by hand to ricochet off the ground. The throwing stick was any stick of appropriate length and was not important enough to receive a specific name but the dart received the name of 
teka.

              
The Maori ancestors evidently brought the game of 
teka with them 

from central Polynesia and it continued as a game. They must also have brought the accessory use of the throwing stick and besides using it as a pastime, they also converted it locally into a weapon of war. The throwing stick thus rose in status to the extent of being carved and receiving specific names. The dart which remained a 
teka in the game, was evidently given the name of 
pere when it was made a missile in war. Thus the tradition that the throwing stick was used by the early settlers appears to be founded on fact.


            
            

              

                
The Bow and Arrow
              

              
The evidence for the bow and arrow in New Zealand rests to some extent on the translation of references in the Maori text of Te Matorohanga (81, p. 73), one of which runs 
"whakawhana ai te manuka hei pere." The verb 
whakawhana is the key word and it may mean either to propel or to bend. Thus the translation may be rendered as "the 
manuka was propelled as a dart" or "the 
manuka was bent as a bow." The first rendering refers to the throwing stick but even if the second rendering conveys more clearly what the informant had in mind, it does not necessarily establish the accuracy of the informant's statement. Maori children had copied the bow and arrow in play from 
pakeha children and their elders had named the bow 
pere from its propelling action. Hence it is possible that the bow and arrow idea may have been interpolated in post-European times instead of having been carried over from central Polynesia. Material support for the bow rests on a specimen in the 
Dominion Museum stated to have been found two feet below the surface in excavating a drain north of Auckland. It is said closely to resemble the bows from the 
New Hebrides but if so, it may have come from there as a curio in post-European times.


            
            

              

                
Long Clubs
              

              
The clubs, like the spears, may be divided into long and short types, and both classes show ample evidence of local development. The long clubs, averaging about five feet in length, consist of three types: the 
pouwhenua, tewhatewha, and 
taiaha or 
hani, all made of tough wood in one piece. The three clubs have the common features of a blade for striking and a proximal point for stabbing. The simplest in form and the most effective as a weapon was the 
pouwhenua. The blade was long, fairly wide, with the distal end truncated or slightly convex, and the sides somewhat bluntly edged. It narrowed gradually through the shaft to about 2 feet from the end where the shaft was carved with a human head (Fig. 76
a). The 
tewhatewha resembled the 
pouwhenua in the sharp spear point and the position of the carved head but it had a flat, backward expansion at the distal end which somewhat resembled the blade of an axe (Fig. 76
b). The 
taiaha resembled the 
pouwhenua closely as regards the blade, though it 

was a little narrower; but the carved head was much larger and lower down on the shaft and the point formed a shorter, flattened tongue (Fig. 76
c, 
d).

              
The combination of the functions of a spear and a club in one weapon seems an easy step in the evolution of weapons but with few exceptions, their development occurred mainly in central Polynesia, in the Society, Austral, and Cook Islands. The further addition of a proximal point to form a striking club with both ends pointed was the peak in development.

              

                

[image: Fig. 76. Long clubs.a, pouwkenua; b, tewhatewha; c, d, taiaha; e, toki kakauroa. a, c, d, after Hamilton (46), b, e, Fuller coll.]
Fig. 76. Long clubs.


a, pouwkenua; b, tewhatewha; c, d, taiaha; e, toki kakauroa. a, c, d, after Hamilton (46), 
b, e, Fuller coll.


                
              

              
A few of the Society and 
Austral Islands clubs were furnished with a blunt proximal point but in the Cook Islands, all the clubs, with one Rarotongan exception, were furnished with proximal points. In Atiu, the blades were narrow but edged at the sides and their evolution was undoubtedly a slight expansion of the upper end of a spear shaft for striking and so constituted a spear-club as distinct from the spears which were also in use. The Rarotongan weapons on the other hand were 

distinct clubs with wide serrated blades but with the distal spear point retained. Some have unserrated edges and thus mark a stage of increased blade expansion from the Atiu spear-clubs. The Mangaian clubs, with one exception, dropped the distal spear point but retained the serrated edge and the proximal point. The sporadic appearance of clubs with the proximal point occurs in 
Niue and some have the distal point as well.

              
It is evident that the proximal point, which is such a marked feature of the Maori long clubs, was present in the area from which the Maori ancestors came but even if it were present there when they left, it remained a secondary adjunct to their spear-pointed clubs. In the development which took place in New Zealand, the Maori exploited the possibilities of the proximal point and dispensed entirely with the distal point if they ever used it. The clubs were made shorter and lighter for scientific; sparring; and lightning strokes and thrusts were aided by quick footwork. The expert instructors had an old saying, 
"He waewae taimaha, he kiri maku" ("Heavy feet, a wet skin"). The fighter with heavy feet ran the chance of getting his skin wet with his own blood. In combat, either end of the club was used as opportunity presented itself and it was held that the point was more dangerous than the blade. It is interesting to note that for many generations the European nations have used the rifle and the bayonet as a one-ended weapon for thrusting. It was not until World War I that the possibilities of the other end were realized and butt stroked were used scientifically.

              
The local evolution of the three types of long clubs is readily apparent The 
pouwhenua was the simplest form of the combination of the striking blade with the proximal point. With the increased use of the human motif in carving, a human head was carved on the shaft to break the monotony of the long line and form a boundary as it were between the shaft and the long spear point The carvers with characteristic aptness so arranged the human-head motif that the long point was made to issue from its mouth like a tongue (Fig. 77a-d
). The 
tewhatewha merely added a back extension for probably ornamental reasons because the blow was struck with the straight front edge of the blade. A bunch of split pigeon or hawk feathers was hung from a perforation near the lower edge of the extension for further ornament but it is said that in combat the quivering of the blade and the feathers had a useful purpose in confusing the enemy. The club was also used on occasion by the chief of operations in signalling to his men. The 
taiaha was the latest development and probably instituted by the increasing importance attached to carving. The head motif was accentuated by increasing it in size and detail and the point was shortened and widened to make it more realistic as a tongue. It was also flattened into two surfaces to provide sufficient space for carving the double spiral motif which had become popular (Fig. 77e
). However, the carvers in 

improving their field for carving made a blunter point which is not so efficient for stabbing purposes as the spear-point of the 
pouwhenua and it is generally admitted that the 
taiaha is an inferior weapon to the 
pouwhenua. The 
taiaha was further embellished with a fringe of tufts of white dog hair and a cuff of red parrot feathers so that it rose in social


[image: a, tewhatewha (Bishop Mus., no. 1422), side view; b, front view of a; c, expanded design of b; d, toki kakauroa (Bishop Mus., no. 1445), side view; e, taiaha (Buck collection).]

a, tewhatewha (Bishop Mus., no. 1422), side view; 
b, front view of 
a; c, expanded design of 
b; d, toki kakauroa (Bishop Mus., no. 1445), side view; 
e, taiaha (Buck collection).

status to become both weapon and staff to chiefs (Fig. 76d
). However, it was still to be reckoned with as a weapon for a Maori saying warns of the danger of the tongue of a woman in peace and the tongue of the 
taiaha in war.


            
            

              

                
Short Clubs
              

              
The short clubs (
patu poto) have some features which are peculiar to New Zealand. They have flat blades with convex distal ends which are somewhat spatulate in shape. The grip or handle has an enlarged butt end which is carved. Near the butt, the handle is perforated for a loop of 

dogskin. They are made in three types: the 
mere, kotiate, and 
wahaika (see Fig. 78). The 
mere type is the simplest in form and it was probably made first in stone (
a), then whalebone (
b), and last but most valuable of all in greenstone (
c). Though the term 
mere is applied loosely to clubs of the 
mere shape regardless of material, the term should really be restricted to the most valued clubs made of jade, the stone clubs having their own distinctive name of 
onewa and the whalebone clubs carrying the descriptive name of 
patu paraoa (
patu, club; 
paraoa whalebone), the whalebone clubs of other types receiving specific names. In the 
mere type, the butt expansion is carved with parallel grooves usually straight, sometimes curved. The 
kotiate type has a wider blade which is somewhat fiddle-shaped owing to a notch on each side (
e). The handle is rounder in section and the butt enlargement is carved with a human-head motif. The correct material was whalebone but some were made of wood and many wooden 
kotiate with elaborate carving on the blade were probably made in post-European times for gift and sale. The 
wahaika resembles a unilateral 
mere with one side cut to form a concave recess for a complete human figure (
f). A variation (
g) is based on the 
kotiate type with a lower quadrant of the blade cut away for a human figure. The butt enlargements are carved with a human head. The material is whalebone but wood was also used.

              
The spatulate ends in all three types were ground to a sharp edge which extended down the sides. A strip of dogskin was passed through the hole in the handle and tied in a loop for passing over the thumb and around the hand. The clubs were used for quick in-fighting in which the fraction of a second was too important to waste in raising the weapon to strike a blow. Thus, the orthodox technique was a thrust or a half-arm jab in which the front edge of the club was brought in contact with the temple, neck, or ribs and as the enemy was falling, the butt or heel (
reke) delivered a downward blow on the skull. The turns of the dogskin loop around the hand prevented the hand from slipping along the handle when the front edge connected and prevented the force of the thrust from being weakened. The Maori short clubs were not only unique in form but they were also unique in being designed for a forward thrust instead of the downward blow characteristic of other forms of clubs.

              
Two types of stone clubs present in the 
Chatham Islands, indicate that prototypes of the Maori short clubs had been developed in New Zealand before the arrival of the Fleet. One type (Fig. 78d
) was evidently the precursor of the 
mere form and the other (Fig. 78h
) was the ancestor of the 
wahaika. Both these early forms had a shaped grip with uncarved butt knobs and both were imperforated. They were evidently made for striking. The development which took place in New Zealand, possibly after the Fleet period, was associated with the change in use from striking 

to thrusting. This led to the sharpening of the front edges and the boring of holes for the thumb loop. Of the series, the 
mere form followed the early form in being reproduced in stone with the butt knob ornamented


[image: Fig. 78. Short clubs.a onewa; b, patu paraoa; c, mere; d, Chatham Is. stone club; e, kotiate; f, wahaika; g, wahaika with side notch; h, Chatham Is. a-c, e, f, after Best (16); d, h, after Skinner (71); g, Oldman coll., no. 63.]
Fig. 78. Short clubs.


a onewa; b, patu paraoa; c, mere; d, 
Chatham Is. stone club; 
e, kotiate; f, wahaika; g, wahaika with side notch; 
h, 
Chatham Is. 
a-c, e, f, after Best (16); 
d, h, after Skinner (71); 
g, Oldman coll., no. 63.

with parallel grooves. In the later reproductions in bone from the lower jaws of whales and in jade, the blade underwent an increase in width but the butt knob ornamentation followed that of the stone 
onewa. The elaboration of the 
wahaika type seems to belong to a later period when 

Maori art had established the human figure aad human heads as popular carving motifs. The origin of the 
kotiate form with its two side notches remains a puzzle.

              
The spatulate form of thrusting club is unknown in Polynesia but Easter Island has a short wooden club with a flat blade something like that of a 
mere and with the butt end of the grip ornamented with a carved human head. The head, however, faces directly down towards the blade whereas the Maori heads are transverse and face away from the blade. The butt end is not perforated and the clubs were probably used for striking. In Easter Island, there was also a longer wooden club with a blade like the Maori 
taiaha and the butt end ornamented with a human head similar to that of the short club. However, the 
taiaha head with its projecting tongue functioned as a stabbing point whereas the Easter Island head with its downward-directed vertex was purely ornamental. Though there is some general similarity in appearance, the differences in detail of structure and function are sufficient to indicate an independent origin in the two countries.


            
            

              

                
The Sling
              

              
The absence of the sling in New Zealand is somewhat surprising because it was present throughout Polynesia and was much in use as a projectile weapon in the Society and Cook Islands. At least, the settlers of the Fleet period must have been acquainted with it in their homeland and the fact that some sling stones now in the 
Auckland Museum were discovered in the Kermadec Islands not only supports the traditional stories of the Aotea and Kurahaupo touching at Rangitahua, but it also indicates that they brought the sling with them. It must have been abandoned early if used locally for it apparently did not function long enough to kill someone of sufficient importance to merit mention in tribal history. The specialization in clubs and the frequent challenges to single combat indicate that interest was directed towards close hand-to-hand fighting and hence a method of long-distance killing was likely to become ignored, forgotten, and lost.


            
            

              

                
Post-European Influence
              

              
The addition of European weapons to the Maori armoury was disastrous. The Maori, after experiencing the better results obtained from firearms, were eager to be on the butt end of a gun. Early voyagers, as a rule, had been humanitarian and refused to barter firearms but the later traders regarded them as their most profitable objects for sale. The Bay of Islands was early established as a haven of call by whalers and traders and hence the neighbouring Ngapuhi was the first tribe to be supplied with guns. They proceeded to exact vengeance on neighbouring tribes for past defeats and having squared their debts of honour, they proceeded to pile up a 

credit account by touring the North Island with weapons which made them invincible.

              
Defeated tribes realized that they stood a risk of being annihilated unless they could obtain the new weapon so as to fight on even terms. The acquisition of firearms became the absorbing purpose of life and traders were welcomed with open arms. As the price for a musket was from 5 to 8 hundredweight of dressed flax fibre, numbers of people camped on the edge of swamps where they worked feverishly in scraping and scutching flax fibre by hand to make up the tallies for the guns which would bring them safety. Inter-tribal wars increased to an extent not hitherto known and bullets with resulting stampedes killed more than would ever have been possible with weapons of wood, bone, and stone. The missionaries, who did their utmost to bring about peace, estimated that in the 20 years ending with 1849, 80,000 people were killed or thed as a result of the inter-tribal wars.

              
The Maori made their own cartridge cases out of wood and also their cartridges for the charge of powder and ball. Stones were used for bullets when the supply of lead ran short and Best (16, vol. 2, p. 286) states that in the later war against the 
pakeha, peach stones were used by some. In the war dances, guns were held by the barrel with the butt upward. The name coined for guns was 
pu, probably because it had a long tube and made a sound like the wind instruments bearing the name of 
pu. The old flintlock muskets were named 
ngutu-parera (duck's bill) from the fancied resemblance of the hammer holding the flint. Single-barrelled guns were called 
hakimana and double-barrelled guns, 
tupara.

              
A war development was the conversion of trade tomahawks into weapons. Some were attached to long handles with a carved head and a proximal spear point after the pattern of the 
pouwhenua (Fig. 76
e). Others were attached to short handles of wood or preferably bone with a knob at the butt end carved into a human head. A hole was made near the butt knob for a hand loop after the style of the native short clubs. The long-handled hatchet was termed a 
toki-kakau-roa and it became a favourite weapon for close fighting. The short-handled tomahawk was a 
toki-kakau-poto and like the 
mere class of club it was used for close infighting. Another conversion on a limited scale was the lashing of the old triangular-section bayonets to wooden shafts for use as spears.

              
The old Maori weapons ceased long ago to function as means of destruction but as works of art they were retained as heirlooms by those families who were able to avoid selling or giving. Such are usually displayed on the breast of a corpse lying in state or used by the family orator to punctuate his speeches. An orator must hold a weapon in his hand while speaking and failing a club, he holds a modern walking-stick, which, however, he holds the right way as he would a club.

              


              
The conversion of the tribes to the Gospel of Peace ended the intertribal wars and the guns were laid aside for the time being. Guns came into use again later against the 
pakeha owing to mistakes on the part of the Government of the day. Again they were laid aside until the Maori as a united people took up arms as members of the New Zealand Expeditionary Forces in World War I and World War II. However, the guns had travelled a long way in development from the flint-lock muskets with duck-billed hammers used by tattooed ancestors to the modern rifles and machine guns handled so ably by their smooth-faced descendants on the far-flung battlefields of distant continents.
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The principal polynesian weapons were the spear and the club. The spears, both long and short, had this in common that the point whether simple or barbed, was in one piece with the shaft. Exceptions occurred in spears pointed with the dart of the sting ray and separate points were lashed to the shaft in 
Niue and Mangareva. The one-piece spears offer a marked distinction to the composite spears of 
Melanesia, where separate points neatly and elaborately barbed were attached to the shafts. The Polynesian clubs, however, differed so widely in the various islands that it is difficult if not impossible to visualize some common form that accompanied the early ancestors into Polynesia. It is evident that each island group went its own way and developed local forms peculiar to itself. A certain amount of diffusion did take place between Samoa and Tonga and between the Society and 
Austral Islands but on the whole, the clubs of any island are readily identified from their local form. In central Polynesia, many of the clubs were pointed at the lower end as an additional offensive measure. The projectile weapon of Polynesia, apart from throwing spears, was the sling. The sling stones were usually natural, waterworn stones of appropriate size but in Hawaii they were also trimmed to an elliptical shape with pointed ends. Stones were also thrown by hand and early European voyagers have reported this form of attack more than the use of the sling. The bow and arrow while present in some groups was used for sport but not as a weapon of war. In Samoa, it was used to shoot pigeons, in Hawaii to shoot rats, and in the Society Islands, it was a chiefly sport in which archers clad in special costume shot for distance from raised stone platforms.
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Early Maori Weapons
              

              
The long spear termed 
huata was stated by Te Matorohanga (81, p. 73) to have been used by the early settlers. It was 20 feet or more in length 

and in later times was used principally in the defence of hill forts. It was a convenient means of remaining out of reach while stabbing at an invader trying to scale the defences. In my original Cawthron lecture (94, p. 27), I suggested that the use of the long spear by the earlier settlers was evidence in favour of the pre-Toi origin of the Maori fort. However, the Hawaiians used their equally long 
pololu spears as pikes in open battle and they had no fortified villages. Thus the long spear does not necessarily the up with forts.

              
The short spear termed 
tarerarere by Smith (81, p. 76) was stated by him to have been used by the early settlers as a spear or dart. Williams's Dictionary gives 
tarerarera as a short throwing spear so the two spellings evidently refer to the same type of weapon. The tradition that the two types of spear were introduced by the early settlers is probably correct for they were widely spread and required no great skill to make them.
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Three other weapons attributed to the early settlers by Te Matorohanga (81, p. 73) were the 
hoeroa, hurutai, and 
pere. The 
hoeroa was made from the lower jaw of the sperm whale and was between 4 and 5 feet in length. One end was shaped to a transverse, convex edge and the other which carried a long cord, was neatly carved with double spirals and decorated with seized tufts of white dog's hair (Fig. 75). The weapon was used mainly in pursuit and thrown with underhand movement to connect the edge with the spine or loins of a fleeing enemy without slackening speed, the pursuer hauled on the cord which was attached to his left wrist and the weapon came to hand without delaying the hunt for another victim. There is no weapon elsewhere like the 
hoeroa in material, shape, or method of use. It is so highly specialized that the traditional story of its early origin may be doubted in favour of a much later development in New Zealand.

              
The 
kurutai is stated by 
Percy Smith (81, p. 73) to have been "a stone weapon attached to a string, which was thrown." It may be more than a coincidence that the Hawaiians used a short club-like weapon (
pi'ikoi) made of stone or wood with a long cord attached to it through a perforation and threw it at an opponent to entangle his legs after the manner of 

throwing the South American bola at an animal. We have no details as to how the 
kurutai was used but if tradition is correct in this instance, such a weapon may have been introduced by the early settlers and so have provided the idea which later led to the development of the 
hoeroa.

              
The 
pere was listed in the weapons of the early settlers by Turaukawa (81, p. 70) and 
Percy Smith's translation of the native text (81, p. 73) reads, "and the 
pere, by which 
manuka spears were thrown." In a note, Smith adds that it was also called 
kotaha and 
whiuwhiu. This brings up the subject of the throwing stick.
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The Throwing Stick
              

              
The 
kotaha was described by Smith (81, p. 73) as a handle with a whiplash which was wound round the spear stuck in the ground. Williams (106, p. 322) describes the 
pere as an arrow or dart projected from the ground by means of a thong attached to a rod. Thus 
pere, kotaha, and 
whiuwhiu have been used by Smith as synonyms for the throwing stick and Williams applies 
pere to the dart. The well-authenticated 
kotaha was a throwing stick with a short cord tied to one end. The dart or spear was stuck lightly in the ground at an angle in the direction of flight. The free end of the cord was knotted and the cord was passed around the dart so as to cross over itself on the near side of the knot. The forward tension of the cord kept the knot in position on the dart and so gripped the dart. The dart was propelled by jerking the throwing stick forward in the line of the dart and as the dart passed forward in its flight, the cord was automatically released.

              
The throwing stick was used on occasion to propel darts against individuals but its chief use was to propel darts carrying lighted material to set fire to the roof thatch of houses in besieged forts. Tradition states that the Arawa canoe was burnt by Raumati who propelled a fire-carrying dart across the river on to the roof of the canoe shed. Some finely carved sticks in the 
British Museum remained a mystery until a short knotted cord on one of them led to their identification as 
kotaha throwing sticks.

              
The automatic release with a knotted cord was widely known in Polynesia. Simply wrapped around the right forefinger, it has been recorded from the Cook Islands, Marquesas, and Samoa, and with a throwing stick from the Cook Islands, Hawaii, and Samoa. In those parts, it was used as a pastime to throw darts for distance but with the throwing stick, the dart was laid on the ground instead of being stuck into it. The throwing cord was merely an accessory to the game of throwing darts by hand to ricochet off the ground. The throwing stick was any stick of appropriate length and was not important enough to receive a specific name but the dart received the name of 
teka.

              
The Maori ancestors evidently brought the game of 
teka with them 

from central Polynesia and it continued as a game. They must also have brought the accessory use of the throwing stick and besides using it as a pastime, they also converted it locally into a weapon of war. The throwing stick thus rose in status to the extent of being carved and receiving specific names. The dart which remained a 
teka in the game, was evidently given the name of 
pere when it was made a missile in war. Thus the tradition that the throwing stick was used by the early settlers appears to be founded on fact.
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The Bow and Arrow
              

              
The evidence for the bow and arrow in New Zealand rests to some extent on the translation of references in the Maori text of Te Matorohanga (81, p. 73), one of which runs 
"whakawhana ai te manuka hei pere." The verb 
whakawhana is the key word and it may mean either to propel or to bend. Thus the translation may be rendered as "the 
manuka was propelled as a dart" or "the 
manuka was bent as a bow." The first rendering refers to the throwing stick but even if the second rendering conveys more clearly what the informant had in mind, it does not necessarily establish the accuracy of the informant's statement. Maori children had copied the bow and arrow in play from 
pakeha children and their elders had named the bow 
pere from its propelling action. Hence it is possible that the bow and arrow idea may have been interpolated in post-European times instead of having been carried over from central Polynesia. Material support for the bow rests on a specimen in the 
Dominion Museum stated to have been found two feet below the surface in excavating a drain north of Auckland. It is said closely to resemble the bows from the 
New Hebrides but if so, it may have come from there as a curio in post-European times.
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Long Clubs
              

              
The clubs, like the spears, may be divided into long and short types, and both classes show ample evidence of local development. The long clubs, averaging about five feet in length, consist of three types: the 
pouwhenua, tewhatewha, and 
taiaha or 
hani, all made of tough wood in one piece. The three clubs have the common features of a blade for striking and a proximal point for stabbing. The simplest in form and the most effective as a weapon was the 
pouwhenua. The blade was long, fairly wide, with the distal end truncated or slightly convex, and the sides somewhat bluntly edged. It narrowed gradually through the shaft to about 2 feet from the end where the shaft was carved with a human head (Fig. 76
a). The 
tewhatewha resembled the 
pouwhenua in the sharp spear point and the position of the carved head but it had a flat, backward expansion at the distal end which somewhat resembled the blade of an axe (Fig. 76
b). The 
taiaha resembled the 
pouwhenua closely as regards the blade, though it 

was a little narrower; but the carved head was much larger and lower down on the shaft and the point formed a shorter, flattened tongue (Fig. 76
c, 
d).

              
The combination of the functions of a spear and a club in one weapon seems an easy step in the evolution of weapons but with few exceptions, their development occurred mainly in central Polynesia, in the Society, Austral, and Cook Islands. The further addition of a proximal point to form a striking club with both ends pointed was the peak in development.

              

                

[image: Fig. 76. Long clubs.a, pouwkenua; b, tewhatewha; c, d, taiaha; e, toki kakauroa. a, c, d, after Hamilton (46), b, e, Fuller coll.]
Fig. 76. Long clubs.


a, pouwkenua; b, tewhatewha; c, d, taiaha; e, toki kakauroa. a, c, d, after Hamilton (46), 
b, e, Fuller coll.


                
              

              
A few of the Society and 
Austral Islands clubs were furnished with a blunt proximal point but in the Cook Islands, all the clubs, with one Rarotongan exception, were furnished with proximal points. In Atiu, the blades were narrow but edged at the sides and their evolution was undoubtedly a slight expansion of the upper end of a spear shaft for striking and so constituted a spear-club as distinct from the spears which were also in use. The Rarotongan weapons on the other hand were 

distinct clubs with wide serrated blades but with the distal spear point retained. Some have unserrated edges and thus mark a stage of increased blade expansion from the Atiu spear-clubs. The Mangaian clubs, with one exception, dropped the distal spear point but retained the serrated edge and the proximal point. The sporadic appearance of clubs with the proximal point occurs in 
Niue and some have the distal point as well.

              
It is evident that the proximal point, which is such a marked feature of the Maori long clubs, was present in the area from which the Maori ancestors came but even if it were present there when they left, it remained a secondary adjunct to their spear-pointed clubs. In the development which took place in New Zealand, the Maori exploited the possibilities of the proximal point and dispensed entirely with the distal point if they ever used it. The clubs were made shorter and lighter for scientific; sparring; and lightning strokes and thrusts were aided by quick footwork. The expert instructors had an old saying, 
"He waewae taimaha, he kiri maku" ("Heavy feet, a wet skin"). The fighter with heavy feet ran the chance of getting his skin wet with his own blood. In combat, either end of the club was used as opportunity presented itself and it was held that the point was more dangerous than the blade. It is interesting to note that for many generations the European nations have used the rifle and the bayonet as a one-ended weapon for thrusting. It was not until World War I that the possibilities of the other end were realized and butt stroked were used scientifically.

              
The local evolution of the three types of long clubs is readily apparent The 
pouwhenua was the simplest form of the combination of the striking blade with the proximal point. With the increased use of the human motif in carving, a human head was carved on the shaft to break the monotony of the long line and form a boundary as it were between the shaft and the long spear point The carvers with characteristic aptness so arranged the human-head motif that the long point was made to issue from its mouth like a tongue (Fig. 77a-d
). The 
tewhatewha merely added a back extension for probably ornamental reasons because the blow was struck with the straight front edge of the blade. A bunch of split pigeon or hawk feathers was hung from a perforation near the lower edge of the extension for further ornament but it is said that in combat the quivering of the blade and the feathers had a useful purpose in confusing the enemy. The club was also used on occasion by the chief of operations in signalling to his men. The 
taiaha was the latest development and probably instituted by the increasing importance attached to carving. The head motif was accentuated by increasing it in size and detail and the point was shortened and widened to make it more realistic as a tongue. It was also flattened into two surfaces to provide sufficient space for carving the double spiral motif which had become popular (Fig. 77e
). However, the carvers in 

improving their field for carving made a blunter point which is not so efficient for stabbing purposes as the spear-point of the 
pouwhenua and it is generally admitted that the 
taiaha is an inferior weapon to the 
pouwhenua. The 
taiaha was further embellished with a fringe of tufts of white dog hair and a cuff of red parrot feathers so that it rose in social


[image: a, tewhatewha (Bishop Mus., no. 1422), side view; b, front view of a; c, expanded design of b; d, toki kakauroa (Bishop Mus., no. 1445), side view; e, taiaha (Buck collection).]

a, tewhatewha (Bishop Mus., no. 1422), side view; 
b, front view of 
a; c, expanded design of 
b; d, toki kakauroa (Bishop Mus., no. 1445), side view; 
e, taiaha (Buck collection).

status to become both weapon and staff to chiefs (Fig. 76d
). However, it was still to be reckoned with as a weapon for a Maori saying warns of the danger of the tongue of a woman in peace and the tongue of the 
taiaha in war.
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Short Clubs
              

              
The short clubs (
patu poto) have some features which are peculiar to New Zealand. They have flat blades with convex distal ends which are somewhat spatulate in shape. The grip or handle has an enlarged butt end which is carved. Near the butt, the handle is perforated for a loop of 

dogskin. They are made in three types: the 
mere, kotiate, and 
wahaika (see Fig. 78). The 
mere type is the simplest in form and it was probably made first in stone (
a), then whalebone (
b), and last but most valuable of all in greenstone (
c). Though the term 
mere is applied loosely to clubs of the 
mere shape regardless of material, the term should really be restricted to the most valued clubs made of jade, the stone clubs having their own distinctive name of 
onewa and the whalebone clubs carrying the descriptive name of 
patu paraoa (
patu, club; 
paraoa whalebone), the whalebone clubs of other types receiving specific names. In the 
mere type, the butt expansion is carved with parallel grooves usually straight, sometimes curved. The 
kotiate type has a wider blade which is somewhat fiddle-shaped owing to a notch on each side (
e). The handle is rounder in section and the butt enlargement is carved with a human-head motif. The correct material was whalebone but some were made of wood and many wooden 
kotiate with elaborate carving on the blade were probably made in post-European times for gift and sale. The 
wahaika resembles a unilateral 
mere with one side cut to form a concave recess for a complete human figure (
f). A variation (
g) is based on the 
kotiate type with a lower quadrant of the blade cut away for a human figure. The butt enlargements are carved with a human head. The material is whalebone but wood was also used.

              
The spatulate ends in all three types were ground to a sharp edge which extended down the sides. A strip of dogskin was passed through the hole in the handle and tied in a loop for passing over the thumb and around the hand. The clubs were used for quick in-fighting in which the fraction of a second was too important to waste in raising the weapon to strike a blow. Thus, the orthodox technique was a thrust or a half-arm jab in which the front edge of the club was brought in contact with the temple, neck, or ribs and as the enemy was falling, the butt or heel (
reke) delivered a downward blow on the skull. The turns of the dogskin loop around the hand prevented the hand from slipping along the handle when the front edge connected and prevented the force of the thrust from being weakened. The Maori short clubs were not only unique in form but they were also unique in being designed for a forward thrust instead of the downward blow characteristic of other forms of clubs.

              
Two types of stone clubs present in the 
Chatham Islands, indicate that prototypes of the Maori short clubs had been developed in New Zealand before the arrival of the Fleet. One type (Fig. 78d
) was evidently the precursor of the 
mere form and the other (Fig. 78h
) was the ancestor of the 
wahaika. Both these early forms had a shaped grip with uncarved butt knobs and both were imperforated. They were evidently made for striking. The development which took place in New Zealand, possibly after the Fleet period, was associated with the change in use from striking 

to thrusting. This led to the sharpening of the front edges and the boring of holes for the thumb loop. Of the series, the 
mere form followed the early form in being reproduced in stone with the butt knob ornamented


[image: Fig. 78. Short clubs.a onewa; b, patu paraoa; c, mere; d, Chatham Is. stone club; e, kotiate; f, wahaika; g, wahaika with side notch; h, Chatham Is. a-c, e, f, after Best (16); d, h, after Skinner (71); g, Oldman coll., no. 63.]
Fig. 78. Short clubs.


a onewa; b, patu paraoa; c, mere; d, 
Chatham Is. stone club; 
e, kotiate; f, wahaika; g, wahaika with side notch; 
h, 
Chatham Is. 
a-c, e, f, after Best (16); 
d, h, after Skinner (71); 
g, Oldman coll., no. 63.

with parallel grooves. In the later reproductions in bone from the lower jaws of whales and in jade, the blade underwent an increase in width but the butt knob ornamentation followed that of the stone 
onewa. The elaboration of the 
wahaika type seems to belong to a later period when 

Maori art had established the human figure aad human heads as popular carving motifs. The origin of the 
kotiate form with its two side notches remains a puzzle.

              
The spatulate form of thrusting club is unknown in Polynesia but Easter Island has a short wooden club with a flat blade something like that of a 
mere and with the butt end of the grip ornamented with a carved human head. The head, however, faces directly down towards the blade whereas the Maori heads are transverse and face away from the blade. The butt end is not perforated and the clubs were probably used for striking. In Easter Island, there was also a longer wooden club with a blade like the Maori 
taiaha and the butt end ornamented with a human head similar to that of the short club. However, the 
taiaha head with its projecting tongue functioned as a stabbing point whereas the Easter Island head with its downward-directed vertex was purely ornamental. Though there is some general similarity in appearance, the differences in detail of structure and function are sufficient to indicate an independent origin in the two countries.
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The Sling
              

              
The absence of the sling in New Zealand is somewhat surprising because it was present throughout Polynesia and was much in use as a projectile weapon in the Society and Cook Islands. At least, the settlers of the Fleet period must have been acquainted with it in their homeland and the fact that some sling stones now in the 
Auckland Museum were discovered in the Kermadec Islands not only supports the traditional stories of the Aotea and Kurahaupo touching at Rangitahua, but it also indicates that they brought the sling with them. It must have been abandoned early if used locally for it apparently did not function long enough to kill someone of sufficient importance to merit mention in tribal history. The specialization in clubs and the frequent challenges to single combat indicate that interest was directed towards close hand-to-hand fighting and hence a method of long-distance killing was likely to become ignored, forgotten, and lost.
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Post-European Influence
              

              
The addition of European weapons to the Maori armoury was disastrous. The Maori, after experiencing the better results obtained from firearms, were eager to be on the butt end of a gun. Early voyagers, as a rule, had been humanitarian and refused to barter firearms but the later traders regarded them as their most profitable objects for sale. The Bay of Islands was early established as a haven of call by whalers and traders and hence the neighbouring Ngapuhi was the first tribe to be supplied with guns. They proceeded to exact vengeance on neighbouring tribes for past defeats and having squared their debts of honour, they proceeded to pile up a 

credit account by touring the North Island with weapons which made them invincible.

              
Defeated tribes realized that they stood a risk of being annihilated unless they could obtain the new weapon so as to fight on even terms. The acquisition of firearms became the absorbing purpose of life and traders were welcomed with open arms. As the price for a musket was from 5 to 8 hundredweight of dressed flax fibre, numbers of people camped on the edge of swamps where they worked feverishly in scraping and scutching flax fibre by hand to make up the tallies for the guns which would bring them safety. Inter-tribal wars increased to an extent not hitherto known and bullets with resulting stampedes killed more than would ever have been possible with weapons of wood, bone, and stone. The missionaries, who did their utmost to bring about peace, estimated that in the 20 years ending with 1849, 80,000 people were killed or thed as a result of the inter-tribal wars.

              
The Maori made their own cartridge cases out of wood and also their cartridges for the charge of powder and ball. Stones were used for bullets when the supply of lead ran short and Best (16, vol. 2, p. 286) states that in the later war against the 
pakeha, peach stones were used by some. In the war dances, guns were held by the barrel with the butt upward. The name coined for guns was 
pu, probably because it had a long tube and made a sound like the wind instruments bearing the name of 
pu. The old flintlock muskets were named 
ngutu-parera (duck's bill) from the fancied resemblance of the hammer holding the flint. Single-barrelled guns were called 
hakimana and double-barrelled guns, 
tupara.

              
A war development was the conversion of trade tomahawks into weapons. Some were attached to long handles with a carved head and a proximal spear point after the pattern of the 
pouwhenua (Fig. 76
e). Others were attached to short handles of wood or preferably bone with a knob at the butt end carved into a human head. A hole was made near the butt knob for a hand loop after the style of the native short clubs. The long-handled hatchet was termed a 
toki-kakau-roa and it became a favourite weapon for close fighting. The short-handled tomahawk was a 
toki-kakau-poto and like the 
mere class of club it was used for close infighting. Another conversion on a limited scale was the lashing of the old triangular-section bayonets to wooden shafts for use as spears.

              
The old Maori weapons ceased long ago to function as means of destruction but as works of art they were retained as heirlooms by those families who were able to avoid selling or giving. Such are usually displayed on the breast of a corpse lying in state or used by the family orator to punctuate his speeches. An orator must hold a weapon in his hand while speaking and failing a club, he holds a modern walking-stick, which, however, he holds the right way as he would a club.

              


              
The conversion of the tribes to the Gospel of Peace ended the intertribal wars and the guns were laid aside for the time being. Guns came into use again later against the 
pakeha owing to mistakes on the part of the Government of the day. Again they were laid aside until the Maori as a united people took up arms as members of the New Zealand Expeditionary Forces in World War I and World War II. However, the guns had travelled a long way in development from the flint-lock muskets with duck-billed hammers used by tattooed ancestors to the modern rifles and machine guns handled so ably by their smooth-faced descendants on the far-flung battlefields of distant continents.
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Personal Decoration and Ornaments

            

              

The One Form of Decoration which Prevailed Through-Out Polynesia was the wreath of flowers and sweet-scented leaves. In New Zealand, a shift in custom took place whereby wreaths of green leaves, particularly 
kawakawa leaves (
pare kawakawa) were worn at funerals as a sign of mourning for the dead. The custom still prevails but women usually make the wreaths out of any convenient plant and men save themselves exertion by wearing a sprig of green leaves in their hat bands. As a child, I once returned home wearing a flower wreath that my English playmates had assisted in making. My satisfaction was shattered by my mother's rebuke, "Whom do you want to die?" Thus in New Zealand, the dead deprived the living of the pleasure of wearing wreaths on joyous occasions.

              
Ornaments were made of wood, seeds, berries, shell, bone, and stone but the most prized material throughout Polynesia was the teeth of the sperm whale popularly referred to as whale ivory. In some parts, the whole tooth was simply perforated at the root to wear as a breast ornament but more generally it was shaped into various forms. New Zealand did not use seeds but, in addition to other materials, it had the most valuable material of all in nephrite or greenstone. In all Polynesia, there is nothing to equal the Maori ornaments made of nephrite. In ornaments, as in weapons, the differences in form produced by the various island groups indicate the great local development that took place.


            
            

              

                
Head-Dresses
              

              
Each island group in Polynesia, with the exception of some atolls, developed a form of head-dress in which feathers formed the main decoration. The Maori tradition of the casting away of the 
kura head-dress of Tauninihi indicates that some form was brought from central Polynesia on one of the canoes of the Fleet. In spite of the disappointment 

on finding that the red in the 
pohutukawa trees was formed by flowers which soon crumbled, it is curious that the manufacture of feather head-dresses was not continued after the voyagers came into contact with the native parrot, the red feathers of which were used for other decorative purposes. But though the 
kura head-dress denoting chieftainship was apparently abandoned, the mourning wreaths of green leaves developed into a more lasting form in the black wreath of dyed rushes which was worn by widows during their prolonged period of mourning. A widow's cap termed 
potae taua was also developed and I have a faint recollection of a widow wearing one decorated with thin-leaved seaweed, dried and dyed black. An elaborate specimen figured by Hamilton (46, p. 297) was made of dressed flax and decorated with the black feathers and the beaks of the 
huia. Cook (25, vol. 2, p. 388) saw a form of head-dress in Queen Charlotte Sound which he described as follows:

              

                

                  
"The women in these canoes, and some of the men, had a head-dress which we had not before seen. It consisted of a bunch of black feathers, made up in a round form, and tied upon the top of the head, which it entirely covered, and made it twice as high, to appearance, as it was in reality."

                
              

              
Cook subsequently found that these people had been engaged in a recent battle in which many had been killed. It is thus probable that the black feather head-dresses were a form of mourning cap, worn by all the women and some of the men because of the multiple casualties.


            
            

              

                
Hair Ornaments
              

              
The Maori followed the Polynesian custom of the men wearing their hair long and tying it in a large topknot. Feathers were stuck into the topknot by their quills, the tail feathers of the 
huia, black with white tips, being regarded as the most valuable. Feathers of the albatross (
toroa), longtailed cuckoo (
koekoea), and heron (
kotuku) were also valued.

              
Combs (
heru) were also stuck in the hair for decoration. Small combs (
heru mapara) were made of separate wooden teeth lashed together with flax fibre (Fig. 
79a).A more valuable comb was made of whalebone (
heru iwi) in one piece with a small human head carved on one side (Fig. 
79b).Like other valuable ornaments, the whalebone comb was handed on in succession and a tradition states that the well-known ancestor, Ruatapu, was severely reprimanded by his father for wearing the family whalebone comb which was reserved for his elder brother. A detailed Rarotongan version of the Ruatapu story does not mention any whalebone comb and it is not present in central Polynesia where the story was laid. The form is peculiar to New Zealand and as it was not present in the 
Chatham Islands, it was probably a late development in New 

Zealand. Though the Maori story of its presence in the Hawaiki of Ruatapu is an interpolation, the story shows the great value attached to whalebone combs as family heirlooms.

              

                

[image: Fig. 79. Combs.a, wooden, after Hamilton (46, pl. 52); b, whalebone (Oldman coll., no. 39).]
Fig. 79. Combs.


a, wooden, after Hamilton (46, pl. 52); 
b, whalebone (Oldman coll., no. 39).


                
              


            
            

              

                
Feather Boxes
              

              
The storing of feathers for head decoration was provided for in different ways. The Marquesans used a length of bamboo as a case with a node at one end and a stopper for the open end. The Easter Islanders made a long pouch from the outer skin of a banana trunk. The Maori with their greater skill in carving made beautiful carved boxes with lids. Wooden receptacles share the canoe name of 
waka, and as 
huia feathers were kept in the boxes, they were termed 
waka huia. However, other valuables such as jade ornaments were also kept in the boxes. The 
waka huia are among the best specimens of Maori carving (Pl. XX).


            
            

              

                
Ear Ornaments
              

              
In the Society and Cook Islands, the ears were pierced for wearing ornaments and the Maori ancestors brought the custom with them. Pendants were made of shell, teeth, bone and stone and the Maori developed a greater variety of ornaments than in any part of Polynesia. The discovery of nephrite helped materially to increase the variety. The ear pendants were drilled with a hole for suspension. Natural objects which required merely the addition of a hole were sharks' teeth. In the South Island, triangular teeth were used; but in the North Island, the double-fanged teeth of the 
mako shark were favoured. Perforated human teeth have been found that were used either as ear pendants or necklaces.

              
Greenstone pendants were made in a variety of shapes (Fig. 80) and each form received a specific name. The straight ear drops (
a) were 

termed 
kuru, and pieces with a bend at the lower end (
b) were named 
kapeu. More elaborate forms were shaped like the parrot ring (
poria) through which the foot of a tame parrot was drawn, and others were shaped like a conventional hook (
matau). The parrot-ring pendant (
c) was also made of bone and the larger hook ornaments (
d) were worn on the breast. A curious form was the 
koropepe with a small head and a spiral body and tail (
e). Though a similar form occurs in New Guinea,


[image: Fig. 80. Jade ear ornaments.a, kuru; b, kapeu; c, poria; d, matau (Oldman coll., no. 326); e, koropepe (Auckland Mus.); f, pekapeka, after Skinner (74, fig. 41); g, marakihau, after Skinner (74, fig. 43).]
Fig. 80. Jade ear ornaments.


a, kuru; b, kapeu; c, poria; d, matau (Oldman coll., no. 326); 
e, koropepe (Auckland Mus.); 
f, pekapeka, after Skinner (74, fig. 41); 
g, marakihau, after Skinner (74, fig. 43).

it is probable that the Maori form has been developed locally from a one-piece bone hook of circular form. The shank knob supplied the basis for a head and the continuation of the incurved point into a spiral could have readily occurred to artists who were accustomed to using the spiral motif in other forms of art. Authentic specimens are rare but the pattern has appealed strongly to European makers of greenstone "curios". Another valuable ear ornament in greenstone consists of two symmetrically placed human heads, in profile. Their general name is 
pekapeka, but in the 

north Auckland area, they are termed 
kapakapa (
f). They were worn as ear ornaments and must not be confused with the 
tiki breast ornament. An asymmetrical form with one human figure was termed 
marakihau (
g).


            
            

              

                
Cloak Pins
              

              
Cloak pins (
au rei) made of whale ivory, bone, and sometimes shell and nephrite are a local invention made to go with another invention, the flaxfibre cloak. They are curved, pointed at one end, and perforated at the other for the cord attachment to the cloak. In use, they pinned the side edges of the cloak together on the right side, but they usually figured as ornaments attached by the cord to the neck border of the cloak above the right shoulder. The name 
au retains the Polynesian term for the thatch needle and 
rei refers to the whale ivory from which some of them were made. However the full term 
au rei has come to be a general term for all ornaments of this form. Both the whale-ivory and greenstone pins were of social value, and the chiefly possessor of more than one grouped them together in a cluster so that they made a sound when the owner shrugged his shoulder to attract attention to them.


            
            

              

                
Breast Ornaments
              

              
An exhaustive study of Maori ornaments has been made by Skinner (74), the basis being the extensive collection in the University of Otago Museum. Much of the material was obtained from old village sites and thus vouches for the authenticity of the study material. In archaeological specimens it is sometimes difficult to decide as to whether the ornament was an ear pendant or a breast ornament. Small, light objects may be regarded as ear pendants, unless a necklace is indicated by a number being found close together. Weight may also help but we have no way of judging the strain to which the ears of the original owners were accustomed.

              
Skinner regards the greater number of Maori pendants as amulets worn to obtain magical benefit. He is probably correct, for many of the pendants figured by him are not very decorative in appearance. Some of the cruder specimens in the form of birds, fish, and hooks might well have been used by their owners to procure success in fowling, fishing, and other activities.


            
            

              

                
Breast Ornaments of Teeth
              

              
The teeth of sperm whales were used singly as breast ornaments in the Marquesas and Mangareva. This natural form was also used by the early settlers of New Zealand, as revealed by its presence with moa-hunter remains in Wairau (Fig. 
81a)and also in the 
Chatham Islands. Copies in soapstone and bone have also been excavated in New Zealand.

              


              
The 
rei puta (
rei, whale ivory; 
puta, hole) was a valuable ornament made by cutting away a portion of the tooth to form a flat surface extending to the root end. Three holes usually were pierced at the root or upper end for attachment to a neck cord. The free lower end or crown formed a knob which was embellished by incising two oblique eyes on its upper part and, more rarely, adding a nose and mouth (Pig. 81b).
The neck cord in most neck ornaments was fashioned into a loop at one end and a section of bird bone was attached to the other to act as a toggle to pass through the loop. Skinner (74, vol. 43, p. 114) has drawn attention to the


[image: Fig. 81. Breast ornaments.a, whale tooth, after Duff (30, pl. VIIA); b, rei puta, after Skinner (74, fig. 117); c, "whale-tooth" pendant, after Duff (30, pl. IX, A); d, bone hook (Bishop Mus., C9146); e, Hawaiian lei palaoa (Bishop Mus., 4938); f, g, spool ornament, after Duff (30, pl. VIII, A, H).]
Fig. 81. Breast ornaments.


a, whale tooth, after Duff (30, pl. VIIA); 
b, rei puta, after Skinner (74, fig. 117); 
c, "whale-tooth" pendant, after Duff (30, pl. IX, A); 
d, bone hook (Bishop Mus., C9146); 
e, Hawaiian 
lei palaoa (Bishop Mus., 4938); 
f, 
g, spool ornament, after Duff (30, pl. VIII, A, H).

resemblance of the 
rei 
puta to the pearl-shell shank of the Polynesian bonito hook, from which he thinks it is descended. However, as the 
rei 
putaform is not described for the 
Chatham Islands or moa-hunter deposits, it would have to be a late development from bonito hooks brought in by members of the Fleet, for the older stone shanks do not have the scooped-out flat surface to serve as a pattern for the 
rei 
puta. From illustrations, the 
rei 
puta appears to have been popular at the time of Cook's voyages.

              
Whale-tooth pendant is a term applied by Archey (6) to a curious ornament forming a conventional tooth with a thick rectangular root and a slender curved crown. The roots are pierced from side to side for 
suspen-

sion, with the concave curve of the crown to the front. Archey described a bracelet with the teeth made of whale ivory, but Duff (30, p. 14) described a number of necklaces from the Wairau finds in which one necklace contained 21 units in whale ivory while a number of others contained 70 units made of moa bone. Thus the term whale-ivory pendant is a misnomer, but Duff kept it for want of a better term (Fig. 81
c). Skinner (74, vol. 43, p. 112) has shown its resemblance in form to the Hawaiian hooked whale-tooth pendant (
lei 
niho palaoa) and a specimen he sent to the 
Bishop Museum (No. C. 9146) is compared in Figure 
81dto one of the smaller Hawaiian ornaments (Fig. 
81e).The possibility that the idea of the curved crown in both the New Zealand and Hawaiian ornaments was obtained from the recurved crowns of the teeth of killer whales (
Orca gladiator) independently should not be overlooked. The New Zealand ornament is pierced at the upper end for suspension by a cord, and the Hawaiian ornament is pierced midway down to hang between two coils of human hair plaited in a fine eight-ply square braid (Pl. XXI).

              
Coils of finely braided hair have been recorded for the Society and Cook Islands, Marquesas, Penryhn, and Hawaii where they were used for suspending breast ornaments; and similar coils, in Samoa and 
Niue for girdles. The use of human hair coils was evidently avoided in New Zealand and the belts (
tu) consisting of many strands of three-ply braid were made of 
karetu grass or flax fibre. Probably the intense tapu of the Maori heads induced this conservative attitude.


            
            

              

                
The Spool Ornament
              

              
A type of ornament described as "reels" or "spools" resembles somewhat the bodies of vertebrae when strung together, but in addition to slightly raised flanges at the ends, a flange encircles the middle where the thickness is greater than at the ends (Fig. 
81f).Small specimens made of bone and whale ivory resemble beads, and similar whale-ivory beads without the middle flange were found in the Cook Islands and Hawaii. Larger specimens were made of sections of human and moa bone and of stone. Some were notched on the flanges. In the Marquesas, sections of human bone were carved with a number of circular ridges. It is probable that specimens of the spool type were made originally of sections of human long bones with the medullary canal forming a natural hole for suspension. The later copies in whale ivory and stone must have occasioned some difficulty in drilling the longitudinal holes. The spools were found singly in different parts of the country and created differences of opinion as to their use. The problem was solved by James Roy Eyles, who, in digging on the Boulder Bank off the Wairau River in 1939, found a perforated moa egg and below it a human skeleton, with part of a moa skeleton and a necklace of seven whale-ivory "reels" with a perforated whale tooth as a middle 

pendant. The necklace was described by Andersen (3), who thus made known the real function of the reels. The later magnificent finds associated with seven skeletons in the Wairau Boulder Bank excavation have been described in detail by Duff (30, p. 12). Some of the reels were made of recendy killed moa and these as well as blown moa eggs definitely established the fact already proposed by the findings of Skinner, Teviotdale, and others in moa-hunter camps farther south, that the earlier settlers of New Zealand had spread to the South Island before the moa became extinct. The presence of "reels", whale-tooth pendants, and necklaces of porpoise teeth in the Wairau excavations shows that they belonged to a pre-Fleet culture (Pl XXII).

              

                

[image: Fig. 82. Chevroned pendants.a-d, after Skinner (74, figs. 124, 125, 126, 130).]
Fig. 82. Chevroned pendants.


a-d, after Skinner (74, figs. 124, 125, 126, 130).


                
              


            
            
            



              

                
The Chevroned Pendant
              

              
A curious type of breast pendant has been termed the chevroned amulet by Skinner (74, vol. 43, p. 199), but as he points out, the name is not quite satisfactory because some are without chevrons. The pendant is characterized by a curved body with perforated lateral expansions and a median perforated ridge on the front concave surface. The most complete chevroned specimen is in the 
Auckland Museum, and it remotely suggests a spinal column with the lateral bars and the median ridge suggesting the lateral and spinal processes of a vertebral column but with the general curve in the opposite way. The upper enlargement also suggests a skull (Fig. 
82a).What the early craftsman had in mind when he laboriously carved a whale's tooth into such a complicated form remains unsolved. The "processes" and "spines" are shaped to form chevrons but in some of the less complicated forms, the chevrons are replaced by short notched projections which resemble the bait cleats on fishhooks (Fig. 
82b).The head enlargement is usually absent.

              
In addition to the symmetrical form with a median ridge, Skinner described an asymmetrical variety without the median ridge, but by comparing specimens of both varieties, he showed that the technique or general pattern of the median ridge has been reproduced on one side while the lateral pattern has been retained on the other side (Fig. 82
c). Skinner (74, vol. 43, p. 213) has drawn attention to the similarity of the chevrons to those on the well-known Kaitaia carving, and I agree with him that the chevron motif probably belonged to an early stage in Maori carving which was dropped after the subsequent development of curvilinear art. Another curious artifact is shown in Figure 
82d.


            
            

              

                
The Tiki Breast Ornament
              

              
The 
tiki made of nephrite in human form is the best known of Maori ornaments and, since its reproduction by lapidaries for trade, the most common. Authentic old specimens in bone are comparatively rare but I agree with Skinner (74, vol. 41, p. 207) that bone was probably the original material because nephrite was too difficult and valuable a medium with which to experiment. It is also probable that the early forms in bone followed the carving conventions in wood and some specimens in nephrite figured by Skinner (74, vol. 41, Pl A 5, and Figs. 1, 2) have retained the form, in whole or part, of an earlier pattern (Fig. 83).

              
The type specimen (Fig. 
83a)of this variety A, has an upright head, both hands resting on the abdomen, and the thighs flexed outwards with short, downward projections representing the legs. This practically conforms to the treatment of the human figure in wood. The other two specimens retain the type treatment of the legs, but the influence of the 

later variety B is shown by one hand resting on the thigh (Fig. 
83b)and the change in the position of the two hands and the inclination of the head (Fig. 83
c). The turning up of one hand to the side of the mouth, however, is old for its occurs in Maori wood carvings and in the Society Islands and the Marquesas.

              
The more common form designated by Skinner as variety B, is characterized by the head being inclined sideways, the two hands resting on the horizontal thighs, and the sharply flexed legs being curved inwards


[image: Fig. 83. Tiki jade ornaments, type A.a-c, after Skinner (74).]
Fig. 83. 
Tiki jade ornaments, type A.


a-c, after Skinner (74).

to meet in the middle line. In the type form selected by Skinner (74, vol. 41, Pl. A, 3), the outline of the ornament is practically rectangular, but for the narrower width of the head. It is evident, as Skinner (74, vol. 41, p. 208) has pointed out, that the pieces of nephrite cut out of the block resemble, or are identical width, the form cut out to make adzes. In fact many 
tiki were made from adzes, the majority probably in post-European times when nephrite adzes ceased to be used and the demand for the 
tikiincreased. In the early utilization of nephrite, if we assume that tools were made before ornaments, it may be inferred that craftsmen, after developing the technique for cutting out pieces to form adzes, saw the possibility of converting some of the smaller adze pieces into valuable ornaments in human form. However, it took considerable labour to copy the early forms with upright heads and craftsmen must have devoted much thought to develop a pattern that would involve less labour in shaping from the initial rectangular pieces. The solution was variety B.

              
In the type form of variety B (Fig. 84a),
the division between head and body at the wide neck was made with a small notch on either side with the minimum of labour. The head section was thus left in rectangular form. The placing of the eyes horizontally would have involved the 

same labour of narrowing the face to the chin as in variety A, so the problem of reducing labour was cleverly solved by placing the eyes obliquely. This was done by placing one eye in a bottom corner and the other eye in the diagonal upper corner. The chin was placed in the remaining lower corner, and the other upper corner formed a pointed skull. Thus, a full face was formed with the least possible labour, so far as the outline


[image: Fig. 84. Tiki jade ornaments, type B.a, b, after Skinner (74, pl. A, 3, 2); c, d, e, Oldman coll., nos. 690, 93, 94).]
Fig. 84. 
Tiki jade ornaments, type B.


a, b, after Skinner (74, pl. A, 3, 2); 
c, d, e, Oldman coll., nos. 690, 93, 94).

was concerned. The filling in of the facial details had to be done no matter what the shape of the head.

              
Proceeding on the principle of reducing labour, a small notch was made on either side to separate the forearms from the horizontally flexed thighs. The extra labour involved in the downward-projecting legs of variety A was avoided by retaining a convexly curved lower border which probably derived its sharp edge from the pattern of adzes, as Skinner 

maintains. The arms were now defined from the body by curved perforations on either side and two horizontal perforations separated the thighs from the legs. The paired perforations from the front were aided by meeting two deep, horizontal grooves on the back. The curved arm perforations separated the forearms from the body and made their lower ends rest on the horizontal thighs. Further details were added in some ornaments by forming fingers resting on the thighs and notches in the middle line between the legs to represent toes. The eyes were formed by sunken circles with a central raised pupil and 
paua-shell rings were sometimes fitted to the sunken part. The mouth followed the figure-of-eight type, except that the lower lip was elongated downward in a mesial point to follow the lines of the pointed chin. The body was sometimes ornamented with one or more grooved chevrons with the point upward. Sex was indicated in the ratio of one to three or one to four specimens, according to Skinner, and it was always female. I believe that the choice of sex was also a labour-saving device for the vulva was easily made by grooving a small ellipse, whereas a projecting male phallus would have involved technical difficulties in nephrite material. Best records seeing one 
tiki with a large phallus but such an ornament must have been a freak.

              
The rectangular-headed 
tiki has been suggested as the type involving the least labour but craftsmen were not averse to undergoing extra labour to make a better finish from their point of view. Hence variations were created. Some craftsmen ground off the pointed head so that a flat, oblique vertex resulted (Fig. 
84b).Others rotated the upper eye closer to the vertical line with the lower eye, with the consequence that the now unoccupied upper right corner had to be ground off to form the upper oblique line of the face (Fig. 84
c). Probably some variations in the shape of head resulted from flaws in the upper end of the material. Variations also occurred in the placing of the hands, the more common being the shifting of one hand onto the chest and, more rarely, to the chin or the mouth (Fig. 
84d).Still more rarely, one hand rested on the body and the other extended to the mouth or side of the head. None of these changes in the position of the hands were novel, for they followed common motifs in local wood carving. The position of the legs was very constant, for there was not much scope for variation except to return to the position in variety A as shown in Figure 83. The head was perforated usually close to the edge to accommodate the lashing to the neck suspension cord (Fig. 
84e).In many 
tiki, the suspension hole has worn through and necessitated the boring of another hole.

              
It is curious that the side inclination of the head has received no symbolic meaning but this was probably due to its being submerged in the symbolism applied to the 
tiki as a whole.

              
The origin of the term 
tiki dates back to the widely spread myth that 

the first male created by Tane was named Tiki. Consequently when man carved the human form in wood, he called his creations 
tiki. In the Marquesas, small images made of stone and bone were termed 
tiki. In Hawaii, wooden images were called 
ki'i and in the Society Islands, 
ti'i, both dialectal forms of 
tiki. In the Cook Islands, wooden images were called 
tiki and carving in general, 
'akatikitiki. The Maori ancestors brought variations of the Tiki myth and the use of 
tiki as applied to carvings in human form. The term 
tiki was applied to the carved human figures set up on the front gable end of important houses. When the ornaments in human form were made, they were also termed 
tikibut, to distinguish them from the larger wooden 
tiki, the nephrite ornaments were termed 
hei tiki, hei meaning to the around the neck.

              
The belief in symbolism and esoteric meanings has somewhat beclouded the natural origin of material inventions. Much is due to Maori informants being prone to attribute a supernatural origin to things about which there is no definite record. Thus, the first 
hei tiki is stated to have been made for Hineteiwaiwa by her father in the vague period of the gods, centuries before the first 
hei tiki was made in New Zealand. Best (16, vol. 1, p. 294) states that the mythical Tiki created by Tane was in reality tile personification of the phallus and that the 
tiki ornament is a fructifying symbol which "bears the sacerdotal name of the 
linga and its personified form". It is true that some creation songs of the Matorohanga school, in describing the act of coitus between Tane and Hineahuone, definitely refer to Tane's phallus as 
tiki. However, the term 
tiki was applied to images in Hawaii, Marquesas, and central Polynesia without the symbolism of the phallus, and this symbolism was evidently not applied to the large 
tiki carvings on houses. It is evident the 
hei tiki as a personified form of the phallus is a local myth composed by a particular school after the invention of the 
hei tiki. It is also curious that an alleged male symbol should be sexed as female.

              
Another rationalization is that the 
hei tiki "was made, wholly or partially, in the form of the human embryo". Skinner (74, vol. 41, p. 206) disproved this statement by showing that the 
tiki did not conform to the anatomical details of the human embryo, except for the large head, which, however, is characteristic of Maori art. It is more feasible to believe that the 
hei tiki was developed as an art form following established conventions in wood and bone carving but influenced by the character of the material and the initial form of the pieces cut out for working. It is evident that what was originally a valuable ornament in itself was later converted into an amulet. Thus, the small compart figure was likened to a human embryo and endowed with the magic power of promoting the growth of a viable embryo in the womb of the woman who wore it. To embellish the complex, the myth was composed that the first 
tiki was 

made for Hineteiwaiwa, the goddess of childbirth. The fact that some of the early European visitors saw men wearing the 
tiki would seem to indicate that the "fructifying" properties of the 
tiki were a comparatively late addition to the ornament.


            
            

              

                
Tattooing
              

              
The tattooing art prevailed throughout Polynesia, except on 
Niue and some atolls. A Maori myth states that Mataora was tattooed in the under-world by his father-in-law Uetonga to replace his transient face painting with a permanent design. On his return to the human world, Mataora taught the craft of Uetonga, the craft (
mahi) of tattooing (
ta moko).

              
The technique of tattooing was similar throughout Polynesia. A many-pointed piece of bone attached to a handle at approximately a right angle


[image: Fig. 85. Tattooing implements.a, hafted implement (Bishop Mus., no. 1533); b, blade of a; c, serrated blade (Bishop Mus, no. C. 3821).]
Fig. 85. Tattooing implements.


a, hafted implement (Bishop Mus., no. 1533); 
b, blade of 
a; c, serrated blade (Bishop Mus, no. C. 3821).

was dipped into a thick pigment of soot and water and lightly tapped with a stick mallet over the selected skin area. The soot was obtained by burning oily kernels of the candle-nut, and a piece of bark cloth was used to swab the blood which oozed from the punctures. The technique was brought to New Zealand but the soot was obtained by burning the resinous heart wood (
kapara) of the white pine and, in the north, the gum of the 
kauri pine. In the absence of bark cloth, the swabs were composed of soft flax fibre. The process of tattooing was termed 
ta moko, ta being the act of striking with the mallet and 
moko, the resultant pattern. The tattooing comb retained the Polynesian name of 
uhi (
uwhi), to which the Maori added the figurative term 
matarau (a hundred points) in the poetic name of 
uhi matarau.

              
The Maori 
uhi resembles a miniature hafted adze, for a small branch was selected as a handle with a joined branch forming a toe to which a bone blade was lashed with transverse turns of a two-ply fine cord. In a 


Bishop Museum specimen (No. 1533), the handle is 5 inches long and the toe 1.1 inches. The blade made of bird bone is 1.75 inches long and 0.25 inches wide with a slightly convex cutting edge ground from the back like an adze, and without teem. It extends along the whole length of the toe and projects free for a little over half an inch (Fig. 
85a).Three instruments in me British Museum figured by 
Robley (61, p. 48), have similar handles which establish a form peculiar to New Zealand. The width of me blades varied, one in the 
Bishop Museum (C. 3821) being as narrow as ⅛ inch, and wider ones were formed of two pieces of bone lashed together laterally through perforations near the adjoining side edges as shown by 
Robley (61, p. 49) in a drawing after Polack. The tattooing artist thus had a number of instruments for different parts of his designs. In some instruments the bone blades were formed into comb-like teeth (Fig. 85
c) as in other parts of Polynesia, others had a plain cutting edge (Fig. 
85b)which is unique for New Zealand.

              

                

[image: Fig. 86. Pigment containers.a, b, pumice, side and upper views (Bishop Mus., no. 1522); c, carved wood (Oldman coll., no. 496).]
Fig. 86. Pigment containers.


a, 
b, pumice, side and upper views (Bishop Mus., no. 1522); 
c, carved wood (Oldman coll., no. 496).


                
              

              
The mallet was termed 
mahoe according to 
Robley (61, p. 49) who states that some had a broad, flattened surface at one end to wipe away the blood, though flax fibre was also used. A similar expansion on Tahitian mallets may have been used for a similar purpose. A piece of fern stalk was sometimes used as a mallet.

              
A container with a rounded cavity was made of pumice to hold the prepared pigment. A specimen in the 
Bishop Museum (No. 1522) has a rounded bottom crossed at right angles by two deep grooves, which extend upwards to the rim (Fig. 
86a, b).The actual cavity is 40 mm. by 37 mm. at the rim and 27 mm. deep. The pumice material was evidently selected because it was easy to shape. Some more elaborate pigment containers were made of wood and a well-carved specimen from the Oldman collection is shown in Figure 86
c.

              
Though the general technique was old, the art patterns developed along independent lines. A comparison of the available tattooing patterns 

from the various parts of Polynesia shows so much divergence that no adequate clue remains of an original pattern shared by all. Thus independent evoludon in designs has taken place in the various island groups, presumably after they were settled from common centres.

              
The patterns which accompanied the early settlers must have been much simpler than those in vogue at the time of European contact. A very simple pattern of short, straight lines survived in the South Island and White (104, vol. 1, frontispiece) figured one termed 
moko kuri. The pattern consisted of groups of three short, parallel lines so arranged on the face that each set was at right angles to its neighbours and conveys the impression of plaiting in a check design. It is interesting to know that the Hawaiians used a check pattern in small squares with the alternate squares filled in. The 
moko kuri did not require the services of a very expert artist, and it may have survived in the South Island for that reason.

              
The extraordinary development of wood carving in the North Island opened up a vista of new motifs and designs, and a curvilinear art was developed in tattooing as well as in carving. The identity of the curves and double spirals in both arts indicates that one borrowed from the other; and, of the two, it seems more likely that inanimate wood rather than sensitive skin was the medium upon which the new art motifs were first tried out and established. But in addition to supplying art motifs, carving influenced the mechanical process of reproducing these motifs on flesh. Maori tattooing differs from the smooth punctured results of tattooing in Polynesia, in that the main lines of the designs are deep or sunk below the surface so that the spaces between parallel lines appear as ridges, to some extent similar to the designs on wood. It was thus apparent that such lines were incised and not punctured. This effect had led to the theory that the lines were cut with an implement such as a stone flake or a shark's tooth used like a scalpel in making continuous incisions. The correct solution lies in the fact that the Maori tattooing artists took a further cue from the carving experts and ground down or sharpened some of their bone blades like an adze with a plain edge without teeth (Fig. 
85a, b).With such implements, the tattooer, on tapping with the mallet, cut through the skin instead of puncturing it and by the continued application of the narrow cutting blade, he had more control in forming his incised design than if he had tried to use a primitive scalpel. The toothed implements were used for filling in and for subsidiary motifs.

              
Various parts of the body and limbs were treated throughout Polynesia, but the Samoans and Tongans specialized on a close design from waist to knees that resembled close fitting shorts. In the Marquesas and Mangareva, the tattooing of the lower limbs was extended down to the feet, like tights. Pictorial records from the Society and Cook Islands are scanty but Williams (108, frontispiece) gives a picture of the Rarotongan 

chief Te Pou with full tattooing extending to the feet. Though the pattern may be imaginary, the skin area may be correct. The distribution indicates that tattooing of the waist-to-knee area may be old enough to have been introduced into New Zealand, where it was continued. The Maori waistto-knee design was termed 
răpě, and it consisted of large double spirals over the buttocks and gluteal region with an oblique linear design on the thighs. The use of the double spiral shows that, though the tattooing area may have been old, the design was new.

              
Face tattooing was present in the Marquesas, Mangareva, and Easter Island, but absent in Samoa and Tonga. In the Marquesas and Mangareva, it consisted of wide horizontal bands. In central Polynesia, the face tattooing was meagre. The Maori face tattooing was full with a combination of various motifs assigned to particular parts, each motif having a specific name. Tattooing commenced on one side of the face, and sometimes the other side was completed later on in life. The half tattoo was termed 
papatahi (one side), and many old men never completed their tattooing owing to the custom going out of fashion. Women had a distinctive pattern on the chin and, more rarely, some smaller motif elsewhere. For the various tattooing motifs and designs, see page 322.

              
A wooden feeding funnel was invented locally for use when the swelling around the mouth and lips made ordinary feeding a painful process. As the elaborate face tattooing was confined to chiefs, it is probable that their social position stimulated the invention and led to their being decorated with fine carving. Some of them are exquisite examples of Maori art (Pl. XXIII).

              
Tattooing was a chiefly decoration and its social importance encouraged the acquirement of skill by experts, who were well rewarded for their services. A statement has been made that different patterns constituted heraldic devices which distinguished different tribes. That this is an assumption based on an English background is proved by the fact that chiefs invited tattooing artists from other tribes who had acquired a reputation for their particular designs. The visiting artist reproduced the design of his particular school, and if it was a tribal device, the patient would have been branded with the distinguishing pattern of the artist's tribe, which is absurd.


            
            

              

                
Preserved Tattooed Heads
              

              
The custom of embalming the complete body of a chiefly corpse was observed in the Society Islands, Marquesas, and Mangareva. In Hawaii, some corpses were disembowelled and salt put into the abdominal cavity. No reliable evidence is available from the Cook Islands. The Maori practice of preserving the head (
pakipaki) does not appear to be a partial survival but rather an independent development due to reasonable causes.

              


              
One was that important chiefs who died or were killed on a campaign in enemy country had only the head preserved because it was impossible to take home the whole body over a long distance. The preserved head in lieu of the body was wept over by the widow and the tribe. The second cause was to bring back the head of a detested enemy chief mat he might be insulted and reviled in death by the widows and orphans he had created in life. As the heads of bom friend and foe worth preserving were those of chiefs, it followed mat the preserved heads were well tattooed.

              
The Maori technique of preserving consisted of removing the eyes and tongue, extracting the brain by enlarging the 
foramen magnum at the base of the cranium, stretching and stitching the skin of the neck to a small supplejack hoop, steaming the leaf-wrapped head in an earth oven, and smoke drying it. That the method of preserving was effective is shown by the number in museums being still in a good state of preservation.


            
            

              

                
The Old Order Changeth
              

              
Tattooing survived for quite an appreciable time after European contact. A minor change was the use of steel instead of bone in the tattooing combs, some being serrated and others plain like a narrow chisel. The missionaries discouraged the practice with some success but a revival took place in the 1860's when feeling ran high between the two races. The face patterns of this period were somewhat curtailed perhaps through a lack of artists graduated from the old schools. The patterns consisted of the forehead curves (
tiwhana), the nose to chin curves (
nga kawe or 
rerepehi), and incomplete nose patterns, the cheek double spirals and accessory motifs being left out After the end of the Maori War, or about 1870, tattooing was discontinued by men.

              
The women, however, were much more conservative, and successive generations had their chins and lips tattooed with the old patterns. Later artists used a row of needles for the tattooing implement but the patterns were often smudged instead of being clear cut as with the older implements. It was the lack of artists, rather than the lack of desire, which led to the discontinuance of tattooing among women, though education in 
pakeha ways would have ultimately led to the repudiation of the practice by the younger generations.

              
A fair number of preserved heads were in the possession of the Maori people at the time of European contact, and attracted by the artistic tattooing designs, curio collectors created a gruesome trade in tattooed heads. The Maori were so desirous of obtaining trade goods that they readily bartered their enemy heads, and the lack of specimens in their possession at a later date raises the suspicion that they either sold those of their relatives as well or buried them to escape temptation. The need for enough native material with which to barter led some chiefs to prepare 

their slaves for the market and the tattooing was barely healed before their heads were removed for preserving. Thus the chiefly honour the slaves enjoyed was short lived, but they could not have acquired the distinction otherwise. It is said that a few were disloyal enough to escape before the finishing touches could be applied. The products of the trade eventually found their way into museums all over the world. The American Museum of Natural History in New York acquired the large collection of over 20 specimens which had been gathered by 
Major-General Robley, the author of the standard work on Maori tattooing (61). This collection was once offered for sale to New Zealand, but the price was not acceptable. Perhaps it is better that they did not come home, for some of the specimens with blurred and hastily executed details bear eloquent witness to one of the effects of the white man's encouragement of native art for commercial purposes.

              
The first ornament to cease to function was probably the whalebone comb for when the men cut off their topknots to become Christians, they lost the support for the combs. It is probable that the plaited circlets worn to support feathers were made as a substitute for the loss of the topknot support. Other ornaments ceased to be worn by the Maori not so much because the owners liked cheap trade jewellery better but because they gave them away as gifts or sold them to traders and collectors. Every distinguished visitor who was welcomed ceremonially on the village maraes unwittingly depleted the stock of family heirlooms, for family prestige had to be maintained at any sacrifice. Nephrite ear ornaments and whale-ivory cloak pins became popular for wearing on the watch chain by Maori and 
pakeha alike. However, the stock of authentic material could not supply the demand. Curio dealers began to import pseudo 
tiki from Birmingham, and lapidaries began to produce nephrite ornaments at a more rapid rate with the emery wheel. Maori guides at tourist resorts sold "authentic" family heirlooms at a high-priced "sacrifice" and then collected their commission from the dealers. The Red Cross in Auckland brought joy to the hearts of numbers of convalescent American soldiers during World War II by giving each one a small nephrite 
tiki as a good luck talisman. As a result a new myth was born, for in the United States the 
tiki is regarded not as a fructifying symbol for women but as a protective war amulet for men. And so in divers ways the old order changed, giving place to new.
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The One Form of Decoration which Prevailed Through-Out Polynesia was the wreath of flowers and sweet-scented leaves. In New Zealand, a shift in custom took place whereby wreaths of green leaves, particularly 
kawakawa leaves (
pare kawakawa) were worn at funerals as a sign of mourning for the dead. The custom still prevails but women usually make the wreaths out of any convenient plant and men save themselves exertion by wearing a sprig of green leaves in their hat bands. As a child, I once returned home wearing a flower wreath that my English playmates had assisted in making. My satisfaction was shattered by my mother's rebuke, "Whom do you want to die?" Thus in New Zealand, the dead deprived the living of the pleasure of wearing wreaths on joyous occasions.

              
Ornaments were made of wood, seeds, berries, shell, bone, and stone but the most prized material throughout Polynesia was the teeth of the sperm whale popularly referred to as whale ivory. In some parts, the whole tooth was simply perforated at the root to wear as a breast ornament but more generally it was shaped into various forms. New Zealand did not use seeds but, in addition to other materials, it had the most valuable material of all in nephrite or greenstone. In all Polynesia, there is nothing to equal the Maori ornaments made of nephrite. In ornaments, as in weapons, the differences in form produced by the various island groups indicate the great local development that took place.









Victoria University of Wellington Library




The Coming of the Maori

Head-Dresses



              

                
Head-Dresses
              

              
Each island group in Polynesia, with the exception of some atolls, developed a form of head-dress in which feathers formed the main decoration. The Maori tradition of the casting away of the 
kura head-dress of Tauninihi indicates that some form was brought from central Polynesia on one of the canoes of the Fleet. In spite of the disappointment 

on finding that the red in the 
pohutukawa trees was formed by flowers which soon crumbled, it is curious that the manufacture of feather head-dresses was not continued after the voyagers came into contact with the native parrot, the red feathers of which were used for other decorative purposes. But though the 
kura head-dress denoting chieftainship was apparently abandoned, the mourning wreaths of green leaves developed into a more lasting form in the black wreath of dyed rushes which was worn by widows during their prolonged period of mourning. A widow's cap termed 
potae taua was also developed and I have a faint recollection of a widow wearing one decorated with thin-leaved seaweed, dried and dyed black. An elaborate specimen figured by Hamilton (46, p. 297) was made of dressed flax and decorated with the black feathers and the beaks of the 
huia. Cook (25, vol. 2, p. 388) saw a form of head-dress in Queen Charlotte Sound which he described as follows:

              

                

                  
"The women in these canoes, and some of the men, had a head-dress which we had not before seen. It consisted of a bunch of black feathers, made up in a round form, and tied upon the top of the head, which it entirely covered, and made it twice as high, to appearance, as it was in reality."

                
              

              
Cook subsequently found that these people had been engaged in a recent battle in which many had been killed. It is thus probable that the black feather head-dresses were a form of mourning cap, worn by all the women and some of the men because of the multiple casualties.
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Hair Ornaments
              

              
The Maori followed the Polynesian custom of the men wearing their hair long and tying it in a large topknot. Feathers were stuck into the topknot by their quills, the tail feathers of the 
huia, black with white tips, being regarded as the most valuable. Feathers of the albatross (
toroa), longtailed cuckoo (
koekoea), and heron (
kotuku) were also valued.

              
Combs (
heru) were also stuck in the hair for decoration. Small combs (
heru mapara) were made of separate wooden teeth lashed together with flax fibre (Fig. 
79a).A more valuable comb was made of whalebone (
heru iwi) in one piece with a small human head carved on one side (Fig. 
79b).Like other valuable ornaments, the whalebone comb was handed on in succession and a tradition states that the well-known ancestor, Ruatapu, was severely reprimanded by his father for wearing the family whalebone comb which was reserved for his elder brother. A detailed Rarotongan version of the Ruatapu story does not mention any whalebone comb and it is not present in central Polynesia where the story was laid. The form is peculiar to New Zealand and as it was not present in the 
Chatham Islands, it was probably a late development in New 

Zealand. Though the Maori story of its presence in the Hawaiki of Ruatapu is an interpolation, the story shows the great value attached to whalebone combs as family heirlooms.

              

                

[image: Fig. 79. Combs.a, wooden, after Hamilton (46, pl. 52); b, whalebone (Oldman coll., no. 39).]
Fig. 79. Combs.


a, wooden, after Hamilton (46, pl. 52); 
b, whalebone (Oldman coll., no. 39).
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Feather Boxes
              

              
The storing of feathers for head decoration was provided for in different ways. The Marquesans used a length of bamboo as a case with a node at one end and a stopper for the open end. The Easter Islanders made a long pouch from the outer skin of a banana trunk. The Maori with their greater skill in carving made beautiful carved boxes with lids. Wooden receptacles share the canoe name of 
waka, and as 
huia feathers were kept in the boxes, they were termed 
waka huia. However, other valuables such as jade ornaments were also kept in the boxes. The 
waka huia are among the best specimens of Maori carving (Pl. XX).
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Ear Ornaments
              

              
In the Society and Cook Islands, the ears were pierced for wearing ornaments and the Maori ancestors brought the custom with them. Pendants were made of shell, teeth, bone and stone and the Maori developed a greater variety of ornaments than in any part of Polynesia. The discovery of nephrite helped materially to increase the variety. The ear pendants were drilled with a hole for suspension. Natural objects which required merely the addition of a hole were sharks' teeth. In the South Island, triangular teeth were used; but in the North Island, the double-fanged teeth of the 
mako shark were favoured. Perforated human teeth have been found that were used either as ear pendants or necklaces.

              
Greenstone pendants were made in a variety of shapes (Fig. 80) and each form received a specific name. The straight ear drops (
a) were 

termed 
kuru, and pieces with a bend at the lower end (
b) were named 
kapeu. More elaborate forms were shaped like the parrot ring (
poria) through which the foot of a tame parrot was drawn, and others were shaped like a conventional hook (
matau). The parrot-ring pendant (
c) was also made of bone and the larger hook ornaments (
d) were worn on the breast. A curious form was the 
koropepe with a small head and a spiral body and tail (
e). Though a similar form occurs in New Guinea,


[image: Fig. 80. Jade ear ornaments.a, kuru; b, kapeu; c, poria; d, matau (Oldman coll., no. 326); e, koropepe (Auckland Mus.); f, pekapeka, after Skinner (74, fig. 41); g, marakihau, after Skinner (74, fig. 43).]
Fig. 80. Jade ear ornaments.


a, kuru; b, kapeu; c, poria; d, matau (Oldman coll., no. 326); 
e, koropepe (Auckland Mus.); 
f, pekapeka, after Skinner (74, fig. 41); 
g, marakihau, after Skinner (74, fig. 43).

it is probable that the Maori form has been developed locally from a one-piece bone hook of circular form. The shank knob supplied the basis for a head and the continuation of the incurved point into a spiral could have readily occurred to artists who were accustomed to using the spiral motif in other forms of art. Authentic specimens are rare but the pattern has appealed strongly to European makers of greenstone "curios". Another valuable ear ornament in greenstone consists of two symmetrically placed human heads, in profile. Their general name is 
pekapeka, but in the 

north Auckland area, they are termed 
kapakapa (
f). They were worn as ear ornaments and must not be confused with the 
tiki breast ornament. An asymmetrical form with one human figure was termed 
marakihau (
g).
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Cloak Pins
              

              
Cloak pins (
au rei) made of whale ivory, bone, and sometimes shell and nephrite are a local invention made to go with another invention, the flaxfibre cloak. They are curved, pointed at one end, and perforated at the other for the cord attachment to the cloak. In use, they pinned the side edges of the cloak together on the right side, but they usually figured as ornaments attached by the cord to the neck border of the cloak above the right shoulder. The name 
au retains the Polynesian term for the thatch needle and 
rei refers to the whale ivory from which some of them were made. However the full term 
au rei has come to be a general term for all ornaments of this form. Both the whale-ivory and greenstone pins were of social value, and the chiefly possessor of more than one grouped them together in a cluster so that they made a sound when the owner shrugged his shoulder to attract attention to them.
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Breast Ornaments
              

              
An exhaustive study of Maori ornaments has been made by Skinner (74), the basis being the extensive collection in the University of Otago Museum. Much of the material was obtained from old village sites and thus vouches for the authenticity of the study material. In archaeological specimens it is sometimes difficult to decide as to whether the ornament was an ear pendant or a breast ornament. Small, light objects may be regarded as ear pendants, unless a necklace is indicated by a number being found close together. Weight may also help but we have no way of judging the strain to which the ears of the original owners were accustomed.

              
Skinner regards the greater number of Maori pendants as amulets worn to obtain magical benefit. He is probably correct, for many of the pendants figured by him are not very decorative in appearance. Some of the cruder specimens in the form of birds, fish, and hooks might well have been used by their owners to procure success in fowling, fishing, and other activities.
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Breast Ornaments of Teeth
              

              
The teeth of sperm whales were used singly as breast ornaments in the Marquesas and Mangareva. This natural form was also used by the early settlers of New Zealand, as revealed by its presence with moa-hunter remains in Wairau (Fig. 
81a)and also in the 
Chatham Islands. Copies in soapstone and bone have also been excavated in New Zealand.

              


              
The 
rei puta (
rei, whale ivory; 
puta, hole) was a valuable ornament made by cutting away a portion of the tooth to form a flat surface extending to the root end. Three holes usually were pierced at the root or upper end for attachment to a neck cord. The free lower end or crown formed a knob which was embellished by incising two oblique eyes on its upper part and, more rarely, adding a nose and mouth (Pig. 81b).
The neck cord in most neck ornaments was fashioned into a loop at one end and a section of bird bone was attached to the other to act as a toggle to pass through the loop. Skinner (74, vol. 43, p. 114) has drawn attention to the


[image: Fig. 81. Breast ornaments.a, whale tooth, after Duff (30, pl. VIIA); b, rei puta, after Skinner (74, fig. 117); c, "whale-tooth" pendant, after Duff (30, pl. IX, A); d, bone hook (Bishop Mus., C9146); e, Hawaiian lei palaoa (Bishop Mus., 4938); f, g, spool ornament, after Duff (30, pl. VIII, A, H).]
Fig. 81. Breast ornaments.


a, whale tooth, after Duff (30, pl. VIIA); 
b, rei puta, after Skinner (74, fig. 117); 
c, "whale-tooth" pendant, after Duff (30, pl. IX, A); 
d, bone hook (Bishop Mus., C9146); 
e, Hawaiian 
lei palaoa (Bishop Mus., 4938); 
f, 
g, spool ornament, after Duff (30, pl. VIII, A, H).

resemblance of the 
rei 
puta to the pearl-shell shank of the Polynesian bonito hook, from which he thinks it is descended. However, as the 
rei 
putaform is not described for the 
Chatham Islands or moa-hunter deposits, it would have to be a late development from bonito hooks brought in by members of the Fleet, for the older stone shanks do not have the scooped-out flat surface to serve as a pattern for the 
rei 
puta. From illustrations, the 
rei 
puta appears to have been popular at the time of Cook's voyages.

              
Whale-tooth pendant is a term applied by Archey (6) to a curious ornament forming a conventional tooth with a thick rectangular root and a slender curved crown. The roots are pierced from side to side for 
suspen-

sion, with the concave curve of the crown to the front. Archey described a bracelet with the teeth made of whale ivory, but Duff (30, p. 14) described a number of necklaces from the Wairau finds in which one necklace contained 21 units in whale ivory while a number of others contained 70 units made of moa bone. Thus the term whale-ivory pendant is a misnomer, but Duff kept it for want of a better term (Fig. 81
c). Skinner (74, vol. 43, p. 112) has shown its resemblance in form to the Hawaiian hooked whale-tooth pendant (
lei 
niho palaoa) and a specimen he sent to the 
Bishop Museum (No. C. 9146) is compared in Figure 
81dto one of the smaller Hawaiian ornaments (Fig. 
81e).The possibility that the idea of the curved crown in both the New Zealand and Hawaiian ornaments was obtained from the recurved crowns of the teeth of killer whales (
Orca gladiator) independently should not be overlooked. The New Zealand ornament is pierced at the upper end for suspension by a cord, and the Hawaiian ornament is pierced midway down to hang between two coils of human hair plaited in a fine eight-ply square braid (Pl. XXI).

              
Coils of finely braided hair have been recorded for the Society and Cook Islands, Marquesas, Penryhn, and Hawaii where they were used for suspending breast ornaments; and similar coils, in Samoa and 
Niue for girdles. The use of human hair coils was evidently avoided in New Zealand and the belts (
tu) consisting of many strands of three-ply braid were made of 
karetu grass or flax fibre. Probably the intense tapu of the Maori heads induced this conservative attitude.
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The Spool Ornament
              

              
A type of ornament described as "reels" or "spools" resembles somewhat the bodies of vertebrae when strung together, but in addition to slightly raised flanges at the ends, a flange encircles the middle where the thickness is greater than at the ends (Fig. 
81f).Small specimens made of bone and whale ivory resemble beads, and similar whale-ivory beads without the middle flange were found in the Cook Islands and Hawaii. Larger specimens were made of sections of human and moa bone and of stone. Some were notched on the flanges. In the Marquesas, sections of human bone were carved with a number of circular ridges. It is probable that specimens of the spool type were made originally of sections of human long bones with the medullary canal forming a natural hole for suspension. The later copies in whale ivory and stone must have occasioned some difficulty in drilling the longitudinal holes. The spools were found singly in different parts of the country and created differences of opinion as to their use. The problem was solved by James Roy Eyles, who, in digging on the Boulder Bank off the Wairau River in 1939, found a perforated moa egg and below it a human skeleton, with part of a moa skeleton and a necklace of seven whale-ivory "reels" with a perforated whale tooth as a middle 

pendant. The necklace was described by Andersen (3), who thus made known the real function of the reels. The later magnificent finds associated with seven skeletons in the Wairau Boulder Bank excavation have been described in detail by Duff (30, p. 12). Some of the reels were made of recendy killed moa and these as well as blown moa eggs definitely established the fact already proposed by the findings of Skinner, Teviotdale, and others in moa-hunter camps farther south, that the earlier settlers of New Zealand had spread to the South Island before the moa became extinct. The presence of "reels", whale-tooth pendants, and necklaces of porpoise teeth in the Wairau excavations shows that they belonged to a pre-Fleet culture (Pl XXII).

              

                

[image: Fig. 82. Chevroned pendants.a-d, after Skinner (74, figs. 124, 125, 126, 130).]
Fig. 82. Chevroned pendants.


a-d, after Skinner (74, figs. 124, 125, 126, 130).
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The Chevroned Pendant
              

              
A curious type of breast pendant has been termed the chevroned amulet by Skinner (74, vol. 43, p. 199), but as he points out, the name is not quite satisfactory because some are without chevrons. The pendant is characterized by a curved body with perforated lateral expansions and a median perforated ridge on the front concave surface. The most complete chevroned specimen is in the 
Auckland Museum, and it remotely suggests a spinal column with the lateral bars and the median ridge suggesting the lateral and spinal processes of a vertebral column but with the general curve in the opposite way. The upper enlargement also suggests a skull (Fig. 
82a).What the early craftsman had in mind when he laboriously carved a whale's tooth into such a complicated form remains unsolved. The "processes" and "spines" are shaped to form chevrons but in some of the less complicated forms, the chevrons are replaced by short notched projections which resemble the bait cleats on fishhooks (Fig. 
82b).The head enlargement is usually absent.

              
In addition to the symmetrical form with a median ridge, Skinner described an asymmetrical variety without the median ridge, but by comparing specimens of both varieties, he showed that the technique or general pattern of the median ridge has been reproduced on one side while the lateral pattern has been retained on the other side (Fig. 82
c). Skinner (74, vol. 43, p. 213) has drawn attention to the similarity of the chevrons to those on the well-known Kaitaia carving, and I agree with him that the chevron motif probably belonged to an early stage in Maori carving which was dropped after the subsequent development of curvilinear art. Another curious artifact is shown in Figure 
82d.
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The Tiki Breast Ornament
              

              
The 
tiki made of nephrite in human form is the best known of Maori ornaments and, since its reproduction by lapidaries for trade, the most common. Authentic old specimens in bone are comparatively rare but I agree with Skinner (74, vol. 41, p. 207) that bone was probably the original material because nephrite was too difficult and valuable a medium with which to experiment. It is also probable that the early forms in bone followed the carving conventions in wood and some specimens in nephrite figured by Skinner (74, vol. 41, Pl A 5, and Figs. 1, 2) have retained the form, in whole or part, of an earlier pattern (Fig. 83).

              
The type specimen (Fig. 
83a)of this variety A, has an upright head, both hands resting on the abdomen, and the thighs flexed outwards with short, downward projections representing the legs. This practically conforms to the treatment of the human figure in wood. The other two specimens retain the type treatment of the legs, but the influence of the 

later variety B is shown by one hand resting on the thigh (Fig. 
83b)and the change in the position of the two hands and the inclination of the head (Fig. 83
c). The turning up of one hand to the side of the mouth, however, is old for its occurs in Maori wood carvings and in the Society Islands and the Marquesas.

              
The more common form designated by Skinner as variety B, is characterized by the head being inclined sideways, the two hands resting on the horizontal thighs, and the sharply flexed legs being curved inwards


[image: Fig. 83. Tiki jade ornaments, type A.a-c, after Skinner (74).]
Fig. 83. 
Tiki jade ornaments, type A.


a-c, after Skinner (74).

to meet in the middle line. In the type form selected by Skinner (74, vol. 41, Pl. A, 3), the outline of the ornament is practically rectangular, but for the narrower width of the head. It is evident, as Skinner (74, vol. 41, p. 208) has pointed out, that the pieces of nephrite cut out of the block resemble, or are identical width, the form cut out to make adzes. In fact many 
tiki were made from adzes, the majority probably in post-European times when nephrite adzes ceased to be used and the demand for the 
tikiincreased. In the early utilization of nephrite, if we assume that tools were made before ornaments, it may be inferred that craftsmen, after developing the technique for cutting out pieces to form adzes, saw the possibility of converting some of the smaller adze pieces into valuable ornaments in human form. However, it took considerable labour to copy the early forms with upright heads and craftsmen must have devoted much thought to develop a pattern that would involve less labour in shaping from the initial rectangular pieces. The solution was variety B.

              
In the type form of variety B (Fig. 84a),
the division between head and body at the wide neck was made with a small notch on either side with the minimum of labour. The head section was thus left in rectangular form. The placing of the eyes horizontally would have involved the 

same labour of narrowing the face to the chin as in variety A, so the problem of reducing labour was cleverly solved by placing the eyes obliquely. This was done by placing one eye in a bottom corner and the other eye in the diagonal upper corner. The chin was placed in the remaining lower corner, and the other upper corner formed a pointed skull. Thus, a full face was formed with the least possible labour, so far as the outline


[image: Fig. 84. Tiki jade ornaments, type B.a, b, after Skinner (74, pl. A, 3, 2); c, d, e, Oldman coll., nos. 690, 93, 94).]
Fig. 84. 
Tiki jade ornaments, type B.


a, b, after Skinner (74, pl. A, 3, 2); 
c, d, e, Oldman coll., nos. 690, 93, 94).

was concerned. The filling in of the facial details had to be done no matter what the shape of the head.

              
Proceeding on the principle of reducing labour, a small notch was made on either side to separate the forearms from the horizontally flexed thighs. The extra labour involved in the downward-projecting legs of variety A was avoided by retaining a convexly curved lower border which probably derived its sharp edge from the pattern of adzes, as Skinner 

maintains. The arms were now defined from the body by curved perforations on either side and two horizontal perforations separated the thighs from the legs. The paired perforations from the front were aided by meeting two deep, horizontal grooves on the back. The curved arm perforations separated the forearms from the body and made their lower ends rest on the horizontal thighs. Further details were added in some ornaments by forming fingers resting on the thighs and notches in the middle line between the legs to represent toes. The eyes were formed by sunken circles with a central raised pupil and 
paua-shell rings were sometimes fitted to the sunken part. The mouth followed the figure-of-eight type, except that the lower lip was elongated downward in a mesial point to follow the lines of the pointed chin. The body was sometimes ornamented with one or more grooved chevrons with the point upward. Sex was indicated in the ratio of one to three or one to four specimens, according to Skinner, and it was always female. I believe that the choice of sex was also a labour-saving device for the vulva was easily made by grooving a small ellipse, whereas a projecting male phallus would have involved technical difficulties in nephrite material. Best records seeing one 
tiki with a large phallus but such an ornament must have been a freak.

              
The rectangular-headed 
tiki has been suggested as the type involving the least labour but craftsmen were not averse to undergoing extra labour to make a better finish from their point of view. Hence variations were created. Some craftsmen ground off the pointed head so that a flat, oblique vertex resulted (Fig. 
84b).Others rotated the upper eye closer to the vertical line with the lower eye, with the consequence that the now unoccupied upper right corner had to be ground off to form the upper oblique line of the face (Fig. 84
c). Probably some variations in the shape of head resulted from flaws in the upper end of the material. Variations also occurred in the placing of the hands, the more common being the shifting of one hand onto the chest and, more rarely, to the chin or the mouth (Fig. 
84d).Still more rarely, one hand rested on the body and the other extended to the mouth or side of the head. None of these changes in the position of the hands were novel, for they followed common motifs in local wood carving. The position of the legs was very constant, for there was not much scope for variation except to return to the position in variety A as shown in Figure 83. The head was perforated usually close to the edge to accommodate the lashing to the neck suspension cord (Fig. 
84e).In many 
tiki, the suspension hole has worn through and necessitated the boring of another hole.

              
It is curious that the side inclination of the head has received no symbolic meaning but this was probably due to its being submerged in the symbolism applied to the 
tiki as a whole.

              
The origin of the term 
tiki dates back to the widely spread myth that 

the first male created by Tane was named Tiki. Consequently when man carved the human form in wood, he called his creations 
tiki. In the Marquesas, small images made of stone and bone were termed 
tiki. In Hawaii, wooden images were called 
ki'i and in the Society Islands, 
ti'i, both dialectal forms of 
tiki. In the Cook Islands, wooden images were called 
tiki and carving in general, 
'akatikitiki. The Maori ancestors brought variations of the Tiki myth and the use of 
tiki as applied to carvings in human form. The term 
tiki was applied to the carved human figures set up on the front gable end of important houses. When the ornaments in human form were made, they were also termed 
tikibut, to distinguish them from the larger wooden 
tiki, the nephrite ornaments were termed 
hei tiki, hei meaning to the around the neck.

              
The belief in symbolism and esoteric meanings has somewhat beclouded the natural origin of material inventions. Much is due to Maori informants being prone to attribute a supernatural origin to things about which there is no definite record. Thus, the first 
hei tiki is stated to have been made for Hineteiwaiwa by her father in the vague period of the gods, centuries before the first 
hei tiki was made in New Zealand. Best (16, vol. 1, p. 294) states that the mythical Tiki created by Tane was in reality tile personification of the phallus and that the 
tiki ornament is a fructifying symbol which "bears the sacerdotal name of the 
linga and its personified form". It is true that some creation songs of the Matorohanga school, in describing the act of coitus between Tane and Hineahuone, definitely refer to Tane's phallus as 
tiki. However, the term 
tiki was applied to images in Hawaii, Marquesas, and central Polynesia without the symbolism of the phallus, and this symbolism was evidently not applied to the large 
tiki carvings on houses. It is evident the 
hei tiki as a personified form of the phallus is a local myth composed by a particular school after the invention of the 
hei tiki. It is also curious that an alleged male symbol should be sexed as female.

              
Another rationalization is that the 
hei tiki "was made, wholly or partially, in the form of the human embryo". Skinner (74, vol. 41, p. 206) disproved this statement by showing that the 
tiki did not conform to the anatomical details of the human embryo, except for the large head, which, however, is characteristic of Maori art. It is more feasible to believe that the 
hei tiki was developed as an art form following established conventions in wood and bone carving but influenced by the character of the material and the initial form of the pieces cut out for working. It is evident that what was originally a valuable ornament in itself was later converted into an amulet. Thus, the small compart figure was likened to a human embryo and endowed with the magic power of promoting the growth of a viable embryo in the womb of the woman who wore it. To embellish the complex, the myth was composed that the first 
tiki was 

made for Hineteiwaiwa, the goddess of childbirth. The fact that some of the early European visitors saw men wearing the 
tiki would seem to indicate that the "fructifying" properties of the 
tiki were a comparatively late addition to the ornament.
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Tattooing
              

              
The tattooing art prevailed throughout Polynesia, except on 
Niue and some atolls. A Maori myth states that Mataora was tattooed in the under-world by his father-in-law Uetonga to replace his transient face painting with a permanent design. On his return to the human world, Mataora taught the craft of Uetonga, the craft (
mahi) of tattooing (
ta moko).

              
The technique of tattooing was similar throughout Polynesia. A many-pointed piece of bone attached to a handle at approximately a right angle


[image: Fig. 85. Tattooing implements.a, hafted implement (Bishop Mus., no. 1533); b, blade of a; c, serrated blade (Bishop Mus, no. C. 3821).]
Fig. 85. Tattooing implements.


a, hafted implement (Bishop Mus., no. 1533); 
b, blade of 
a; c, serrated blade (Bishop Mus, no. C. 3821).

was dipped into a thick pigment of soot and water and lightly tapped with a stick mallet over the selected skin area. The soot was obtained by burning oily kernels of the candle-nut, and a piece of bark cloth was used to swab the blood which oozed from the punctures. The technique was brought to New Zealand but the soot was obtained by burning the resinous heart wood (
kapara) of the white pine and, in the north, the gum of the 
kauri pine. In the absence of bark cloth, the swabs were composed of soft flax fibre. The process of tattooing was termed 
ta moko, ta being the act of striking with the mallet and 
moko, the resultant pattern. The tattooing comb retained the Polynesian name of 
uhi (
uwhi), to which the Maori added the figurative term 
matarau (a hundred points) in the poetic name of 
uhi matarau.

              
The Maori 
uhi resembles a miniature hafted adze, for a small branch was selected as a handle with a joined branch forming a toe to which a bone blade was lashed with transverse turns of a two-ply fine cord. In a 


Bishop Museum specimen (No. 1533), the handle is 5 inches long and the toe 1.1 inches. The blade made of bird bone is 1.75 inches long and 0.25 inches wide with a slightly convex cutting edge ground from the back like an adze, and without teem. It extends along the whole length of the toe and projects free for a little over half an inch (Fig. 
85a).Three instruments in me British Museum figured by 
Robley (61, p. 48), have similar handles which establish a form peculiar to New Zealand. The width of me blades varied, one in the 
Bishop Museum (C. 3821) being as narrow as ⅛ inch, and wider ones were formed of two pieces of bone lashed together laterally through perforations near the adjoining side edges as shown by 
Robley (61, p. 49) in a drawing after Polack. The tattooing artist thus had a number of instruments for different parts of his designs. In some instruments the bone blades were formed into comb-like teeth (Fig. 85
c) as in other parts of Polynesia, others had a plain cutting edge (Fig. 
85b)which is unique for New Zealand.

              

                

[image: Fig. 86. Pigment containers.a, b, pumice, side and upper views (Bishop Mus., no. 1522); c, carved wood (Oldman coll., no. 496).]
Fig. 86. Pigment containers.


a, 
b, pumice, side and upper views (Bishop Mus., no. 1522); 
c, carved wood (Oldman coll., no. 496).


                
              

              
The mallet was termed 
mahoe according to 
Robley (61, p. 49) who states that some had a broad, flattened surface at one end to wipe away the blood, though flax fibre was also used. A similar expansion on Tahitian mallets may have been used for a similar purpose. A piece of fern stalk was sometimes used as a mallet.

              
A container with a rounded cavity was made of pumice to hold the prepared pigment. A specimen in the 
Bishop Museum (No. 1522) has a rounded bottom crossed at right angles by two deep grooves, which extend upwards to the rim (Fig. 
86a, b).The actual cavity is 40 mm. by 37 mm. at the rim and 27 mm. deep. The pumice material was evidently selected because it was easy to shape. Some more elaborate pigment containers were made of wood and a well-carved specimen from the Oldman collection is shown in Figure 86
c.

              
Though the general technique was old, the art patterns developed along independent lines. A comparison of the available tattooing patterns 

from the various parts of Polynesia shows so much divergence that no adequate clue remains of an original pattern shared by all. Thus independent evoludon in designs has taken place in the various island groups, presumably after they were settled from common centres.

              
The patterns which accompanied the early settlers must have been much simpler than those in vogue at the time of European contact. A very simple pattern of short, straight lines survived in the South Island and White (104, vol. 1, frontispiece) figured one termed 
moko kuri. The pattern consisted of groups of three short, parallel lines so arranged on the face that each set was at right angles to its neighbours and conveys the impression of plaiting in a check design. It is interesting to know that the Hawaiians used a check pattern in small squares with the alternate squares filled in. The 
moko kuri did not require the services of a very expert artist, and it may have survived in the South Island for that reason.

              
The extraordinary development of wood carving in the North Island opened up a vista of new motifs and designs, and a curvilinear art was developed in tattooing as well as in carving. The identity of the curves and double spirals in both arts indicates that one borrowed from the other; and, of the two, it seems more likely that inanimate wood rather than sensitive skin was the medium upon which the new art motifs were first tried out and established. But in addition to supplying art motifs, carving influenced the mechanical process of reproducing these motifs on flesh. Maori tattooing differs from the smooth punctured results of tattooing in Polynesia, in that the main lines of the designs are deep or sunk below the surface so that the spaces between parallel lines appear as ridges, to some extent similar to the designs on wood. It was thus apparent that such lines were incised and not punctured. This effect had led to the theory that the lines were cut with an implement such as a stone flake or a shark's tooth used like a scalpel in making continuous incisions. The correct solution lies in the fact that the Maori tattooing artists took a further cue from the carving experts and ground down or sharpened some of their bone blades like an adze with a plain edge without teeth (Fig. 
85a, b).With such implements, the tattooer, on tapping with the mallet, cut through the skin instead of puncturing it and by the continued application of the narrow cutting blade, he had more control in forming his incised design than if he had tried to use a primitive scalpel. The toothed implements were used for filling in and for subsidiary motifs.

              
Various parts of the body and limbs were treated throughout Polynesia, but the Samoans and Tongans specialized on a close design from waist to knees that resembled close fitting shorts. In the Marquesas and Mangareva, the tattooing of the lower limbs was extended down to the feet, like tights. Pictorial records from the Society and Cook Islands are scanty but Williams (108, frontispiece) gives a picture of the Rarotongan 

chief Te Pou with full tattooing extending to the feet. Though the pattern may be imaginary, the skin area may be correct. The distribution indicates that tattooing of the waist-to-knee area may be old enough to have been introduced into New Zealand, where it was continued. The Maori waistto-knee design was termed 
răpě, and it consisted of large double spirals over the buttocks and gluteal region with an oblique linear design on the thighs. The use of the double spiral shows that, though the tattooing area may have been old, the design was new.

              
Face tattooing was present in the Marquesas, Mangareva, and Easter Island, but absent in Samoa and Tonga. In the Marquesas and Mangareva, it consisted of wide horizontal bands. In central Polynesia, the face tattooing was meagre. The Maori face tattooing was full with a combination of various motifs assigned to particular parts, each motif having a specific name. Tattooing commenced on one side of the face, and sometimes the other side was completed later on in life. The half tattoo was termed 
papatahi (one side), and many old men never completed their tattooing owing to the custom going out of fashion. Women had a distinctive pattern on the chin and, more rarely, some smaller motif elsewhere. For the various tattooing motifs and designs, see page 322.

              
A wooden feeding funnel was invented locally for use when the swelling around the mouth and lips made ordinary feeding a painful process. As the elaborate face tattooing was confined to chiefs, it is probable that their social position stimulated the invention and led to their being decorated with fine carving. Some of them are exquisite examples of Maori art (Pl. XXIII).

              
Tattooing was a chiefly decoration and its social importance encouraged the acquirement of skill by experts, who were well rewarded for their services. A statement has been made that different patterns constituted heraldic devices which distinguished different tribes. That this is an assumption based on an English background is proved by the fact that chiefs invited tattooing artists from other tribes who had acquired a reputation for their particular designs. The visiting artist reproduced the design of his particular school, and if it was a tribal device, the patient would have been branded with the distinguishing pattern of the artist's tribe, which is absurd.
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Preserved Tattooed Heads
              

              
The custom of embalming the complete body of a chiefly corpse was observed in the Society Islands, Marquesas, and Mangareva. In Hawaii, some corpses were disembowelled and salt put into the abdominal cavity. No reliable evidence is available from the Cook Islands. The Maori practice of preserving the head (
pakipaki) does not appear to be a partial survival but rather an independent development due to reasonable causes.

              


              
One was that important chiefs who died or were killed on a campaign in enemy country had only the head preserved because it was impossible to take home the whole body over a long distance. The preserved head in lieu of the body was wept over by the widow and the tribe. The second cause was to bring back the head of a detested enemy chief mat he might be insulted and reviled in death by the widows and orphans he had created in life. As the heads of bom friend and foe worth preserving were those of chiefs, it followed mat the preserved heads were well tattooed.

              
The Maori technique of preserving consisted of removing the eyes and tongue, extracting the brain by enlarging the 
foramen magnum at the base of the cranium, stretching and stitching the skin of the neck to a small supplejack hoop, steaming the leaf-wrapped head in an earth oven, and smoke drying it. That the method of preserving was effective is shown by the number in museums being still in a good state of preservation.
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The Old Order Changeth
              

              
Tattooing survived for quite an appreciable time after European contact. A minor change was the use of steel instead of bone in the tattooing combs, some being serrated and others plain like a narrow chisel. The missionaries discouraged the practice with some success but a revival took place in the 1860's when feeling ran high between the two races. The face patterns of this period were somewhat curtailed perhaps through a lack of artists graduated from the old schools. The patterns consisted of the forehead curves (
tiwhana), the nose to chin curves (
nga kawe or 
rerepehi), and incomplete nose patterns, the cheek double spirals and accessory motifs being left out After the end of the Maori War, or about 1870, tattooing was discontinued by men.

              
The women, however, were much more conservative, and successive generations had their chins and lips tattooed with the old patterns. Later artists used a row of needles for the tattooing implement but the patterns were often smudged instead of being clear cut as with the older implements. It was the lack of artists, rather than the lack of desire, which led to the discontinuance of tattooing among women, though education in 
pakeha ways would have ultimately led to the repudiation of the practice by the younger generations.

              
A fair number of preserved heads were in the possession of the Maori people at the time of European contact, and attracted by the artistic tattooing designs, curio collectors created a gruesome trade in tattooed heads. The Maori were so desirous of obtaining trade goods that they readily bartered their enemy heads, and the lack of specimens in their possession at a later date raises the suspicion that they either sold those of their relatives as well or buried them to escape temptation. The need for enough native material with which to barter led some chiefs to prepare 

their slaves for the market and the tattooing was barely healed before their heads were removed for preserving. Thus the chiefly honour the slaves enjoyed was short lived, but they could not have acquired the distinction otherwise. It is said that a few were disloyal enough to escape before the finishing touches could be applied. The products of the trade eventually found their way into museums all over the world. The American Museum of Natural History in New York acquired the large collection of over 20 specimens which had been gathered by 
Major-General Robley, the author of the standard work on Maori tattooing (61). This collection was once offered for sale to New Zealand, but the price was not acceptable. Perhaps it is better that they did not come home, for some of the specimens with blurred and hastily executed details bear eloquent witness to one of the effects of the white man's encouragement of native art for commercial purposes.

              
The first ornament to cease to function was probably the whalebone comb for when the men cut off their topknots to become Christians, they lost the support for the combs. It is probable that the plaited circlets worn to support feathers were made as a substitute for the loss of the topknot support. Other ornaments ceased to be worn by the Maori not so much because the owners liked cheap trade jewellery better but because they gave them away as gifts or sold them to traders and collectors. Every distinguished visitor who was welcomed ceremonially on the village maraes unwittingly depleted the stock of family heirlooms, for family prestige had to be maintained at any sacrifice. Nephrite ear ornaments and whale-ivory cloak pins became popular for wearing on the watch chain by Maori and 
pakeha alike. However, the stock of authentic material could not supply the demand. Curio dealers began to import pseudo 
tiki from Birmingham, and lapidaries began to produce nephrite ornaments at a more rapid rate with the emery wheel. Maori guides at tourist resorts sold "authentic" family heirlooms at a high-priced "sacrifice" and then collected their commission from the dealers. The Red Cross in Auckland brought joy to the hearts of numbers of convalescent American soldiers during World War II by giving each one a small nephrite 
tiki as a good luck talisman. As a result a new myth was born, for in the United States the 
tiki is regarded not as a fructifying symbol for women but as a protective war amulet for men. And so in divers ways the old order changed, giving place to new.
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The Maori Craftsmen in Selecting Material and Using particular techniques were primarily concerned in producing necessary and useful articles. However, when they introduced coloured elements into plaiting and into weaving and added carved patterns to objects of wood, bone, and stone, they did not improve the utility of the articles but they derived pleasure from applying decoration to the useful objects which they made. The results obtained came under the category of art. Maori art, as pointed out by Page Rowe (62, p. 8), was applied art which was decorative in intention. Thus skilled craftsmen were also artists. The artists who dealt with soft flexible material such as flax leaves and flax fibre in plaiting and weaving were women. The artists who applied their skill to wood, bone, and stone were men. Though flax was used in the decorative panels of houses, the decoration was applied by men for no women could enter a new house until the tapu was removed by a special ceremony on its completion. The painting of wood in house rafters and the tattooing of the human form were conducted by men. Artist-craftsmen occupied a high social position and were well rewarded for their skill. The great development in wood carving led to the establishing of definite schools of art in various tribal districts.
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Plaiting
              

              
Simple decoration in mats and baskets was obtained by changing the stroke. A check background was enhanced by running horizontal or vertical rows of twill across the surface at regular intervals. By changing the number of wefts crossed, successively from one to five, geometrical figures such as triangles and lozenges were produced. Various patterns became established and received specific names. The decoration was structural.

              
A more marked effect was produced by the use of colour. In Polynesia, 

wefts from darker coloured pandanus leaf were arranged to form oblique stripes or wider bands, parallel or crossing, on the background of lighter coloured wefts. For geometrical motives, however, the coloured wefts were treated with a black dye. In this technique, the coloured wefts were foundation wefts, and the coloured patterns showed in reverse on the under side of the mat or the inner side of the basket. The use of dyed foundation wefts for decoration was present in Samoa and Tonga. In New Zealand, the foundation wefts of flax or 
kiekie were dyed black by soaking


[image: Fig. 87. Some plaiting patterns.a, kowhiti whakapae (horizontal twill); b, whakanihoniho (toothed); c, papaka (crab); d, reverse of c.]
Fig. 87. Some plaiting patterns.


a, kowhiti whakapae (horizontal twill); 
b, whakanihoniho (toothed); 
c, papaka (crab); 
d, reverse of 
c.

them in an infusion of bark (usually 
hinau) and then immersing them in the black mud of a swamp as in the process of dyeing flax fibre for weaving. Various designs in twill were produced in wide, oblique bands on sleeping mats (Fig. 87); and in post-European times, satchels were covered with designs in black and white. See Plates VI and VII.

              
Another technique in producing coloured decoration was by overlaying thin coloured strips on the foundation wefts to produce geometrical motifs. In Hawaii, the coloured strips were obtained from the reddish-brown sheath enveloping the lower ends of the sedge (
makaloa) from which the mats were made. In the Cook Islands, the separated upper layer of pandanus leaves was dyed black or red and split into strips of the same width as the foundation wefts upon which they were laid to produce various designs (99, p. 408). In New Zealand, flax leaves were separated into two layers in the process of preparing fibre. The thinner upper layer 

could have been dyed and used in overlaid decoration quite well but evidently the dyed foundation weft technique was preferred. However, the plaited 
maro from the 
Chatham Islands, in the 
Dominion Museum, has decorative strips of darker flax overlaid on the foundation wefts as described by Duff (31, p. 214) and a fragment of fine plaiting obtained from a rock shelter by the Waitaki River in the South Island has a decorative band of overlaid darker flax. Thus overlaid plaiting was present in two marginal areas, which forms evidence that it was an earlier form of decoration which was supplanted in the North Island by the use of coloured foundation wefts.
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Weaving
              

              
The desire for decoration led to the changes in weaving technique already mentioned. The employment of flaxen tags to form a thatch for rain capes


[image: Fig. 88. Some weaving patterns.a-d, triangle motifs on side borders; e-k, triangle, lozenge, "hour glass," and zigzag motifs on lower borders.]
Fig. 88. Some weaving patterns.


a-d, triangle motifs on side borders; 
e-k, triangle, lozenge, "hour glass," and zigzag motifs on lower borders.




and rain cloaks was stimulated by the necessity for protection against the weather but the application of coloured cords, pompoms, and feathers was definitely decorative in purpose. The introduction of one coloured element in the single-pair weft used in me close single-pair twining of the borders of dogskin cloaks formed the starting point for further development in the use of colour (Fig. 32a). To
achieve wider bands of colour, a change in technique was required and this was accomplished by using full turns instead of half turns as already described (Fig. 32b).
Thus the technique advanced from single-pair twining with half turns to the wrapped or birdcage twine with full turns. The wrapped twine with two colours in turn formed the basis for the development of a technique whereby more than two colours were introduced by means of a composite weft containing the additional colours (Fig. 33a-c).
The composite wrapped twine made possible the production of geometrical figures in various colours in the wide bands termed 
taniko. See Figure 88. In plaiting, the introduction of colour for decorative purposes did not effect any fundamental changes in technique but in weaving, actual changes in technical processes were evolved for the sole purpose of obtaining greater artistic expression in coloured designs.
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Lattice Work
              

              
The lattice work used in decorative wall panels (
tukutuku) is a local development in New Zealand. The plain panels of vertical rows of shiny 
kakaho flower stalks were good enough for the family sleeping houses (
whare puni) but the great advance in the interior decoration of the


[image: Fig. 89. Lattice-work patterns.a, roimata toroa; b, poutama; c, niho taniwha; d, kaokao; e, patiki.]
Fig. 89. Lattice-work patterns.


a, roimata toroa; b, poutama; c, niho taniwha; d, kaokao; e, patiki.




carved meeting houses included the wall panels. As in weaving, a change in technique was introduced to obtain the decorative effects. The spaced cross bars of the simple wall panels changed position to the front and were placed close together to form a continuous surface. White and black strips of flax or 
kiekie and sometimes yellow 
pingao were used in single or in cross stitches to form various patterns. I have described a number of them elsewhere (86). Fanciful names were given to the different patterns. It is probable that the simpler forms were the older such as spaced vertical rows, usually in twos, termed variously 
roimata (tears), 
roimata toroa(albatross tears), and 
turuturu (falling rain drops) and the popular step pattern termed 
poutama. Zigzag lines were termed 
kaokao (ribs), triangles were 
niho taniwha (dragon's teeth) lozenges were 
patiki (flounder) and so on as the fancy of the craftsmen decided. See Figure 89. Some of the later designs were elaborated into houses, spears, and human ancestors duly labelled with their names as in the celebrated Waiapu meeting house of Porourangi.
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Rectilinear Art
              

              
In plaiting, weaving, and lattice work, the art motifs and patterns were structurally confined to a rectilinear form by the technique of the craft which employed them. In plaiting, the direction of the wefts, both plain and coloured, was of necessity oblique to the commencement edge. Hence oblique bands, zigzag bands, triangles, lozenges, and hour-glass figures formed of triangles, apex to apex, were the forms of the main motifs.

              
In weaving, however, the crossings determined by technique, ran in horizontal rows at right angles to the left commencement edge. It would have been easy enough to weave horizontal or vertical bands and squares but curiously enough such motifs were not used. In the narrow bands of dogskin cloaks, the nearest approach to squares or rectangles had their sides parallel but oblique in direction to form rhomboids. In the wider bands of 
taniko work, the motifs were oblique bars, zigzag bars, triangles, lozenges, and hour-glass figures, as in plaiting, though they were produced differently. It is, therefore, reasonable to infer that the oblique direction enforced in the earlier craft of plaiting exercised an art influence on weaving so that oblique lines were adopted to the exclusion of vertical lines and squares in the development of 
taniko work.

              
In lattice work, vertical and horizontal rows were utilized and also combined to form the popular step pattern but oblique lines were also used to form zigzags, triangles, and lozenges.

              
In the three crafts reviewed, the technique did not permit the production of curved lines. In carving, painting, and tattooing, the craftsmen were free of the technical limitations imposed by sets of interlacing elements and were free to extend their lines in any direction on the surface they were working on.
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Polynesian Carving
              

              
In Maori wood carving, the human figure was the most general art motif but, with the exception of figures supporting the middle ridge posts, some ancestral forms on the gable house fronts, and at the base of canoe stern posts, no attempt was made to copy the normal anatomical proportions. It is probable that the few realistic forms were a late development. A survey of the human figures carved throughout Polynesia reveals the same lack of attention to the relative proportions of the various parts of the human body. Both the Polynesian and Maori carvers were capable of producing more realistic forms and the fact that they deliberately ignored anatomical proportions indicates that their ancestors must have early developed conventional ideas of art in which the human figure was treated conventionally and not realistically. In Polynesia, most of the human figures were carved to form symbols of their gods, who, with few exceptions, were deified ancestors. Thus it may be that the early craftsmen, while accepting the human form as a motif, purposely refrained from making the images appear too human in detail. What may have originated in religious art was perpetuated in secular art.

              
The conventional patterns exaggerated some anatomical features and reduced others and each island group developed its own forms. See Figure 90. One feature retained in common throughout Polynesia and New Zealand was the flexion of the legs. This attitude appears to give the figures more balance and the odd specimens with straight legs seem strange unless it has become the normal posture as in Easter Island.

              
A problem which faced the early carvers was what to do with the arms and hands. Two main treatments were followed, one with the arms flexed and the hands resting on the abdomen or chest and the other with the arms pendent or resting on the hips. The flexed arm position prevails in New Zealand, Cook, Society, Marquesas, Austral, and Mangareva but in Mangareva, the hands are free of the body. The pendent straight arms occur in Tonga and Hawaii and hands resting on the hips in Hawaii. Both flexed and pendent positions were used in Easter Island.

              
Occasional departures from the symmetrical placing of the forearms and hands took place in bringing up one hand to the mouth in Tahiti and New Zealand or in the lowering of one hand to the pubic region in Easter Island and New Zealand. The deliberate ignoring of accurate detail is evident in the treatment of the hands which were usually blocked out in mass and the fingers then separated by grooves. In the Marquesas, the fingers sometimes exceeded five and in Tahiti, though the usual number was five, they were sometimes four or three. In Rarotonga, the well-made fishermen's gods though usually with five fingers, sometimes had four but in the multiple small figures on the staff images, the common number was 




[image: Fig. 90. Polynesian carved figures.a, Rarotonga; b, Aitutaki; c, Tahiti; d, Raivavae; e, Marquesas; f, New Zealand; g, Mangareva; h, Easter Is.; i, Hawaii; j, Tonga.]
Fig. 90. Polynesian carved figures.


a, Rarotonga; 
b, 
Aitutaki; 
c, Tahiti; 
d, Raivavae; 
e, Marquesas; 
f, New Zealand; 
g, Mangareva; 
h, Easter Is.; 
i, Hawaii; 
j, Tonga.

 three. In some images from Tahiti and 
Aitutaki, the craftsmen did not even bother to define the fingers. I mention these irregularities because in old Maori carvings the common number was three fingers with a back projection for the thumb. Various symbolic meanings have been sought for the number. The Maori have a myth that carving was obtained from

the house of Tangaroa, situated on the floor of the ocean, by an ancestor who was conveniently named Mutu because he was short of a finger.

              
The feet throughout Polynesia received even less attention than the hands. They were often shapeless expansions of the lower ends of the legs and they may or may not have a number of notches to roughly define any number of toes. In one Rarotongan image with the lower legs flexed horizontally, there are no feet but an acknowledgement of their existence was made by cutting two angular notches in the middle of each leg (99, Fig. 
194d).Sometimes when the legs spring directly from a wide pedestal, the craftsman has cut V-shaped notches along the entire lower border of the pedestal, as an art motif which paid no heed to the number or anatomical position of the toes.

              
Considerable variation was present in the treatment of the main features of the face. The ears in many Polynesian images were not represented. In Rarotonga, they were exceptionally large and were pierced with holes for the suspension of feather ear ornaments. In Tonga, some images have crude ears shaped like the V-shaped suspension flanges of their 
kava bowls and others were carved naturalistically with the helix groove and the tragus projection carefully executed in detail. In Easter Island, the ears were carved in similar detail but with elongated lobes ending in a round expansion to represent the local ear ornament of a shark's vertebra.

              
The eyes range from straight or elliptical slits to various forms of elaboration. The Marquesan eye is delineated by a low raised flange to enclose a fairly large circular space. The Rarotongan eye is very elaborate with a raised elliptical middle part to denote the eyeball, a curved flange below for the lower lid, and two curved flanges above for the upper lid and the eyebrow. The two eyes meet in the middle line and extend outwards to cover the entire width of the face. Another elaborate form was developed in Easter Island in which the eye was represented by a piece of obsidian set in a well-formed socket with a ring of white shell or bone surrounding the black pupil. The eyebrows were prominent and ornamented with a row of incised chevrons to represent the hairs. In Hawaii, a unique image was carried a step further in realism by boring small pits in the eyebrow ridge, placing the ends of short tufts of human hair in them, and plugging them in position with tightly fitting wooden pegs. This technique, however, was borrowed from the method of producing a hair covering for the head in some specialized images. In other Hawaiian images, elliptical sockets were made for the reception of closely fitting eyes of pearl shell. In New Zealand, owing to the abundance of the 
Haliotis (
paua), elliptical and round eyes with 
paua-shell inlay were in general use. Some were formed with a sunken circle around a central 

knob which assisted in retaining a ring of 
paua shell when used, but in all cases gave the visual effect of a pupil.

              
The nose, on the whole, was much neglected as regards detail. In Aitutaki, it was represented by a narrow vertical ridge usually of even width but sometimes with a slight widening at the lower end. The crudeness of the 
Aitutaki images may have been influenced by the fact that the Aitutakians had another form of divine symbol in carved slabs with geometric motifs and it is apparent that less care was devoted to the image form of symbol. In Rarotonga, however, where the images were the only form of symbol with elaborate eyes and mouth, the nose was left out altogether with the exception of one unique image with other elaborations. In Tahiti and Tonga, the width at the nostrils was recognized by making triangular projections with the base downwards. In the Marquesas, the nostrils received further attention in the form of exaggerated lateral expansions at right angles to a middle ridge. In Hawaii, a variety of forms occurred, some long and narrow and others widened at the base. A unique form in some of the temple images consisted of a short bridge connecting two large nostrils with large apertures opening outwards. The Easter Island nose was prominent with a convex profile, wings for the nostrils, and holes to represent the nasal apertures. In New Zealand, the nose was more or less natural in form and sufficiently large to admit of appropriate tattooing patterns being carved on the sides. In profile, they formed characteristic raised loops with a lateral perforation.

              
The mouth was subjected to variations in conventional treatment. The simplest forms consisted of straight or elliptical slits similar to the eye and in some the elliptical shape was formed by two curved grooves which enclosed a middle part evident meant for the tongue. The Rarotongan mouth was elaborate with deep, V-shaped grooves to define the tongue, and upper and lower lips formed sharp-edged ridges. In the Easter Island images, the lips were well formed and slightly everted, which gave the large stone images a somewhat supercilious look, a feature shared by the Mangarevan wooden images. In Hawaii and New Zealand, the slight downward projection of the human upper lip in the middle line was exaggerated in carving and a desire for symmetry probably influenced the carvers in making an upward median projection of the lower lip. The outer angles of the mouth were rounded off which resulted in the peculiar figure-of-eight mouth so common in the art of both groups. In some Hawaiian images, the rounded end of the tongue is represented in the open mouth without protruding beyond the lips. In New Zealand, the protrusion of the tongue was a sign of defiance and in war dances and posture dances, the performers vied with each other in protruding the tongue as far as possible. The carvers made the protruding tongue a common motif in their craft and it is a characteristic feature of Maori art.

              


              
Another unique feature of Maori art is the carving of tattooing patterns on the face, buttocks, and thighs of the larger figures.

              
From the preceding analysis, it would appear that there was no set pattern of carving the human figure when dispersal took place from central Polynesia. The Maori ancestors, therefore, brought nothing beyond, perhaps, the conventional posture of the flexed legs and the hands clasped on me abdomen.

              

                

[image: Fig. 91. Maori carved heads.a, weku; b, koruru; c, ruru; d, ngututa; e, manaia (a-d, after Anaha; e, after Archey).]
Fig. 91. Maori carved heads.


a, weku; b, koruru; c, ruru; d, ngututa; e, manaia (
a-d, after Anaha; 
e, after Archey).
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Maori Carving
              

              
In New Zealand, a vigorous climate and an inexhaustible supply of suitable timber stimulated a greater development in the woodwork of houses and the Maori builders embarked on a course which was to culminate in the highest peak of wood-carving in Polynesia. The craftsmen met social demands by developing the large meeting houses and economic needs by building the storehouses on piles. Interior and exterior decoration in 

carving developed apace and in the course of time, different schools of carving arose as evidenced by the carved specimens from various localities preserved in Museums. In all schools, the conventional human figure was the chief motif of most designs and what may have been originally a religious symbol in Polynesia became the common secular motif in Maori art. In the meeting houses, the carved figures on the wall posts, the foot of the ridge posts, and the finial of the gable front represented not gods but non-deified ancestors. In other designs, the human figures were simply carving motifs and if they had any symbolic meaning, the knowledge died with the craftsmen.

              
In the Arawa district, most of the carving experts came from the Ngati Tarawhai tribe. Of the later exponents of that tribe, an old man named Anaha was regarded as the leader of the craft. He carved a set of panels for the 
Dominion Museum to illustrate some of the main patterns of his school. Among them is a set of named heads which is reproduced in Figure 
91a-d.These show the variation in head shape, the introduction of the split tongue, and the use of the double spiral, parallel ridges, and beaded lines as subsidiary motifs to decorate the main figures. Anaha's example of a 
manaia figure was somewhat obscured by subsidiary details so Figure 
91ewas substituted from Archey (7, Pl 4, No. 3).
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The Manaia
              

              
The convention of the figure-of-eight mouth has been referred to as characteristic of Maori carving. The half of a figure-of-eight mouth in a head profile has a beak-like appearance (Fig. 
91d)and, according to Archey (4, p. 171), this was the origin of the so-called "bird-headed man" termed 
manaia by the Maori craftsmen (Fig. 
91e).The 
manaia became a favourite motif and was used in designs of door and window lintels, barge boards, outer threshold beams, ceremonial adze hafts, and various other objects. The motif underwent variation in the extension of the lips and tongue, additional loops, and a reduction in the size of the head, some being just sufficient to accommodate a large eye, usually inlaid with 
pauashell. It was used as a bilateral motif in some jade ornaments of the 
pekapekaclass (Fig. 
80f).In the full 
manaia, the bird-like head retained a human body, arms, and legs but sometimes the head was used as a separate motif to replace the hands and feet of an otherwise normal human figure. Archey stressed the retention of a tooth in the 
manaiaheads as evidence against an avian origin.

              
The bird-like appearance of the 
manaia head, however, has led some authorities to hold that the motif originated from some ancient bird cult Some affinity has been suggested with the bird-headed man figures of Easter Island which, in turn, have some points of resemblance with, the bird motifs of the Solomon Islands. However, the bird motif of the 

Solomon Islands was based definitely on the frigate bird whereas it was developed locally in Easter Island through the annual competition to obtain the first egg of the sooty tern (
manu tara, Sterna hirundo) after the birds arrived on the rocky islet of Motunui sometime between August and October. The Easter Island carvings depict bird-headed men, some holding an egg in one hand. The egg which was the causative factor of the Easter Island motif was of no significance whatever in the frigate bird cult of the Solomon Islands and has no bearing on the human 
manaia of New Zealand. If the ancestors of the Maori and the Easter Islanders were associated together in the past, it was in central Polynesia before dispersal took place and there is no evidence of any subsequent diffusion from Easter Island to New Zealand. There is also no evidence of the development in New Zealand of any bird cult sufficiently strong to link the 
manaia motif with some local bird. Hence Archey's contention that the 
manaia was derived from the human profile appears feasible.
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The Marakihau
              

              
A curious treatment of the human figure in some house carvings was the elongation of the lower end of the body into a "spiral tail". As pointed out by Archey (4, p. 178), a series of carved wall posts shows various forms of treatment from one leg being lengthened to curve in towards the body to a still greater extension to enable the elongated leg to curve over itself in a loop but still retaining a conventional foot. The other leg atrophied and its complete disappearance heightened the resemblance of the looped leg to a tail. Whatever its original significance, the figure has come to be regarded as a fabulous sea monster termed a 
marakihau. In carved house posts, the figure is in full face. Some nephrite ornaments classed as 
marakihau (Fig. 
80g)resemble the 
pekapeka group but they are asymetrical in having a human figure on one side edge while the other side edge ends in a plain loop without a head. One ornament described has the figure in full face but others are in profile. The asymmetry appears to be due in some ornaments to lack of material to form a second head. Hence the headless body forms an extra loop to the single human figure and becomes identified as a 
marakihau.
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Arrangement of Figures
              

              
In Maori carving, the human figure is the dominant motif and when the motif is repeated, particularly in long, horizontal designs such as the threshold beams (
paepae) of houses and storehouses, variety is achieved by carving the figures alternately in full face and in profile. The profile figures are usually of the 
manaia type and this alternation is observed even in shorter designs such as door lintels. Archey (7, Pl 8) has illustrated this feature and drawn attention to its presence in Rarotonga in the 

large staff gods (7, Pl. 8, 1), which he erroneously terms genealogy staves. In the Rarotongan staff gods (99, p. 321), the figures are alternately in full face and in profile.

              
Another form of arrangement occurs in vertical designs such as carved door jambs and carved entrances to forts, in which human figures with flexed legs stand on the head of the figure below. Curiously enough this also occurs in Rarotonga in a canoe ornament (99, p. 182) in which there are three vertical rows of five figures each, their flexed legs resting on the head below.

              
The taste for similar arrangements may have been shared by the ancestors of both people but, apart from that, their descendants went their own way and developed totally different patterns of carving the human form.
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Curvilinear Motifs
              

              
The curvilinear motifs so characteristic of Maori carving are conspicuously absent in Polynesia. The nearest approach is in the Marquesas where a square fret was occasionally used on bowls, clubs, and images. In images, it was particularly used on the ear lobe. On the heads of some stone pounders, the square fret has been rounded into a single spiral. Marquesan art, though dominantly rectilinear, used curves and ellipses to a great extent, mainly through the use of a conventional eye as a frequent motif. Concentric circles are common on the carved paddles of Raivavae. Curves and curls occur in the tapa designs of some Polynesian groups but they rarely develop into the simple coil or spiral.

              
In New Zealand, curves and loops were common. The progression of the curved lips and tongue of a human profile to form interlocking loops with the curved lips of a 
manaia is clearly shown on the carved hafts of ceremonial adzes (Fig. 
38a).The use of interlocking loops formed of lips, tongue, limbs and extra loops became popular in the complex designs fitted into the spaces around the main human figures. Loops were usually provided with 
manaia heads but with the increase in their use, it must have tested the ingenuity and skill of the artists to provide 
manaia heads for the loops, or loops for the 
manaia heads. In some of the Taranaki lintels, loops were repeated without heads and the loop formed an independent motif.
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The Double Spiral
              

              
The peak of Maori curvilinear motifs was the double spiral. An interesting series of the double spiral was carved by Anaha and distinguished by specific names as shown in Figure 92. The 
piko rauru (
a) has a centre of two separate ends and the spirals are formed by close sharp-edged ridges. The 
takarangi (
b) has a circular centre and the spiral ridges are spaced 

with short beaded sections between them, thus resembling the war canoe spiral termed 
pitau. The 
rauru (
c) has an elliptical centre and the spirals are formed of triple ridges separated by a beaded line. The 
maui (
d) is a variation of 
c with a longer elliptical centre and the triple ridges and beaded lines go off at a tangent. In both 
c and 
d, the elliptical centres are beaded. The 
whakaironui (
e) is formed by serrated flat ridges enclosing a looped centre and the turns are flattened on each side. The serrated ridges


[image: Fig. 92. Double spirals, after Anaha.a, pikorauru; b, takarangi; c, rauru; d, maui; e, whakaironui.]
Fig. 92. Double spirals, after Anaha.


a, pikorauru; b, takarangi; c, rauru; d, maui; e, whakaironui.

 are separated by single sharp-edged ridges. The application of serrated edges to the various parts of a design is characteristic of the technique used on storehouses on piles.

              
The smaller spirals were extensively used to decorate the human figure, each spiral being usually supported on either side by parallel lines enclosing a median beaded line. The spirals were usually located above the middle of each eye and at the outer angles of the mouth. In tattooing designs on wood, they were carved on the cheeks and sometimes even on the central knob of the eye. On the upper limb, they were placed on the 

front of the shoulder, the elbow, and sometimes on the wrist. On the lower limb, the buttock or upper thigh was selected and sometimes, the knees and above the feet. In larger figures, the spiral ridge was sometimes formed of a number of parallel ridges with a median beaded line, as in Figure 92
c, 
d,and sometimes consisted of little beyond a looped or elliptical centre. Sometimes, the spiral centre was flattened out into long loops, as in Figure 
92b.The spiral motif was treated in a variety of ways, much depending on the space to be "fitted" in the general design.

              
The most spectacular use of the double spiral was in the bow pieces of war canoes. The pierced form used was termed 
pitau or 
tete. When the original carver decided to use the large 
pitau spiral to beautify the figure-


[image: Fig. 93. Canoe bow pieces.a, fishing canoe, after Hamilton (46, pl. 6); b, war canoe (Bishop Mus., no. 1424).]
Fig. 93. Canoe bow pieces.


a, fishing canoe, after Hamilton (46, pl. 6); 
b, war canoe (Bishop Mus., no. 1424).

head of a war canoe, he had to create a new field for his contemplated design. The fishing canoes had a simple figure-head of a human head with a protruding tongue and a long neck sloping back to the horizontal bowcover which terminated at the aft end with a transverse vertical board as a splash-board (Fig. 93a).
With an artist's vision, the carver raised the head to a higher level to allow the addition of a body, arms, and legs. Instead of cutting out all the wood between the figure and the splash-board, a median vertical board was left connecting the forward human figure with the aft splash-board. This vertical fore-and-aft board provided the new field upon which the carver designed two large 
pitau spirals, between and around which he fitted looped motifs in the spare spaces (Fig. 93b).


              
The large pierced spiral was also used as a conspicuous motif on door lintels. It was probably the double spiral of a lintel that Anaha carved (Fig. 
92b)and named 
takarangi instead of 
pitau. The large motif was used in war canoe figure-heads throughout the North Island with the exception of the North Auckland area where smaller pierced spirals were used in a different design. The smaller pierced spirals were also used with 

artistic effect on the carved stern pieces of war canoes. In house lintels, the large pierced spiral had a much narrower distribution for it had not been adopted in many districts beyond the area occupied by the Arawa tribe. The small spirals, however, were used on door lintels in many areas and their wider distribution indicates that the large pierced spiral was a later development. See Plate III.

              

                

[image: Fig. 94. Parallel and beaded lines, after Anaha.a, rauponga; b, whakatara; c, waharua; d, whakarare; e, unauna.]
Fig. 94. Parallel and beaded lines, after Anaha.


a, rauponga; b, whakatara; c, waharua; d, whakarare; e, unauna.
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Other Motifs
              

              
The scroll motif so common in painted rafter designs was rarely used in wood carving and appears to be a late borrowing from painting. An example is shown on the side borders of the spiral motif in Figure 
92a.Note that the scroll motif is defined by hatching the background with parallel grooves.

              


              
The use of parallel sharp-edged ridges enclosing beaded lines is common and Anaha also carved a series of named designs as shown in Figure 94. The 
rauponga (
a) consists of a vertical beaded line with oblique parallel ridges and beaded lines on either side. From the name, the median vertical lines evidently represented the midrib of a tree fern leaf and the oblique lines represented the pinnae of the leaf, hence 
rauponga(
rau, leaf; 
ponga, tree fern). The 
whakatara (
b) received its name from the serrated side edges of the design (
whaka, causative verb prefix; 
tara, sharp point). The 
waharua (
c) is a lozenge design with a long ellipse separating it into two, and hence 
waha (mouth) and 
rua (two). The 
whakarare (
d) illustrates a favourite technique of interrupting a beaded line by curving the ridges of one side across to meet the ridges on the other side. In long, single beaded lines, it was the correct technique to make the curved crossings alternately from each side. The 
unaunahi(
e) introduces a series of short ellipses formed of parallel curved ridges. In some such ellipses, the enclosed core is beaded.

              
In the carving patterns carved by Anaha, the sharp ridges bounding the beaded lines are in threes and the width of the three ridges is the same as that of the beaded motif. It is evident that the craftsman divided his field by grooving bars or panels of equal width. He treated alternate bars by making two more grooves in them to form three sharp ridges and grooved the other alternate bars transversely to form the beaded lines.

              
The patterns shown in Figure 
94a-drepresent the rectilinear part of Maori carving. They were used as subsidiary additions to the larger carved figures but they formed the main designs on many of the carved boxes for holding feathers and ornaments. See Plate XX.









Victoria University of Wellington Library




The Coming of the Maori

Painting



              

                
Painting
              

              
The painting of woodwork for decorative purposes has been but little reported from Polynesia. In the Cook Islands, two double canoes seen at Atiu on 
Captain Cook's visit, were painted all over with squares, triangles, and numerous small figures in black. The hull of a Mangaian canoe, now in the 
Dominion Museum, is also painted in black with simple figures, the principal one being vertical lines with the upper ends curled into a short single spiral (99, p. 202). In Mangaia (99, pp. 196-198) and 
Aitutaki (99, p. 191), some paddles and drums were painted with simple motifs in black, and in Rarotonga (99, pp. 313, 314), some images were also painted with simple motifs in black. The black colour was obtained by burning candle-nut kernels and mixing the soot with oil. A red colour was obtained in Hawaii and Samoa from red ochre, or haematite, but so far as decoration was concerned, its use was evidently confined to patterns on tapa cloth. The decorative painting of woodwork did not advance very far in Polynesia.

              


              
In New Zealand, red ochre, or haematite, was termed 
karamea and after it was burnt and powdered it became 
kokowai or 
horu. The 
kokowaiwas mixed with shark oil to form a red paint. A black paint was provided by mixing soot with oil. With these two paints and the natural white of the wood, the Maori craftsmen decorated the rafters of their carved meeting-houses with artistic designs in red, black, and white, a form of art unknown in Polynesia. According to Williams (46, p. 119), the 
Ngati Porou of the Waiapu district sometimes added a blue-gray produced by a slimy clay known as 
tutaewhetu.

              
A number of Maori rafter patterns were collected by the Rev. Herbert W. Williams and 29 of them were reproduced in colour by Hamilton (46, p. 117), with Williams's description and identification of the designs. The Maori artist did not copy from a pattern but carried the design in his head and outlined it on the rafter before filling in the colour. This visualizing from memory was also observed by carvers and is probably the cause for so many variations both in carving and painting. The actual motifs were few but by repetition and alternation, various combinations were made which formed different designs. In many designs, the motifs were in white with the colour filling in the background. In the better paintings, according to Williams, the colour was not put on flat but was applied in "finely embattled lines" or, in other words, the background was hatched with close parallel lines. In some designs, the motif is in colour and in others, there appears to be a combination of some motifs in white and some in colour.

              
The commonest motif was the scroll consisting of a curved stem rounding off at the free end into a small circle resembling the centre of a single spiral. Smaller scrolls were branched off from the stems of the larger scrolls to fill in the field artistically (Fig. 
95a, b).The scrolls showed up in white from the rest of the field being filled in with colour. In modern times, the scrolls were painted with white paint. The impression conveyed by the designs is that the artists had been influenced by fern fronds which had straightened out, the smaller branched scrolls representing the opened pinnae of the leaf which were joined on conventionally wherever it was best to fill in unoccupied spaces in the field. In conventional treatment, it was the midribs and the end knobs that had been selected for the motif and the leaf details were disregarded. In the 29 designs figured by Hamilton, no less than 18 were different combinations of the scroll motif.

              
The next most frequent motif was the crescent which occurs in 6 out of the 29 recorded designs. This motif was coloured in red and in black and internally enhanced with large white circles spaced along the convex edge of the crescent and so close to the edge that some broke its continuity (Fig. 
95c-e).

              


              
A curious development of the circle enhancement occurs in two designs in which two sets of curved lines, or rather bars, interlock at their ends to form the semblance of the centre of a double spiral. On the convex edge of the coloured bars, smaller white circles are placed close together and break the continuity of the edge so as to form a cusped edge (Fig. 
95f).

              

                

[image: Fig. 95. Painted rafter patterns, after Hamilton.a, b,scroll; c-e, crescents; f, g, double spiral centres; h, oblique bars.]
Fig. 95. Painted rafter patterns, after Hamilton.


a, b,scroll; 
c-e, crescents; 
f, 
g, double spiral centres; 
h, oblique bars.


                
              

              
One of the designs with a double spiral was called 
Pitau a Manaia, (fern frond of Manaia) and the name recalls the application of the term 
pitau to the double spiral in canoe figure-heads. In this design, the broad curved bars forming the spiral are enhanced with spaced white circles along the convex edges as in the crescent motifs. Colour is used to define the spiral bands and also to show up subsidiary scroll motifs in white (Fig. 
95g).Page Rowe (63, p. 118), in drawing attention to the spiral motif occurring only twice in 29 designs, inferred that "the Maori artist was not nearly so obsessed with the spiral as the 
pakeha commentator." However, it is more reasonable to infer that the Maori artist had developed 

some artistic taste and preferred the scroll in painting and the spiral in carving.

              
A marked departure from the orthodox curved lines is present in a design of straight, oblique bars in white with short flattened loops at the points where two bars meet (Fig. 
95h).The design is termed 
puhoro and Williams (46, p. 119) states that according to strict rules, it should be represented in plain black and white. This restriction in colour was probably brought about by the fact that the same pattern under the same name of 
puhoro was used as a tattooing design on the thighs to complete the 
rape design of double spirals on the buttocks. The painters evidently conceded the design to the tattooers and when they rarely used it, they conformed to the tattooing technique by restricting themselves to one applied colour.

              
Since writing the above paragraph, Phillipps (59, p. 11) has recorded that the 
puhoro pattern (Fig. 
95h),which was collected by Williams in Tamatekapua at Rotorua, was actually copied from the 
puhoro tattooing of the great grandfather of my old friend Kepa Ehau. I still maintain, however, that the 
puhoro design was originally worked out on wood before it was actively employed by the tattooing artists.

              
The different designs had individual names but as the various combinations of conventional motifs resembled no named objects, the artists rightly used their imagination in naming their own creations. One double spiral design received the conventional term of 
pitau credited to Manaia. Some of the scroll designs were named 
kowhai ngutukaka (flower of 
Clianthus puniceus), mangopare (hammer-headed shark), and 
ngutu kura (red lips). One design, in which the field was roughly divided into lozenge-shaped areas, was named 
patiki (flounder) from its outline. Two designs with the crescent motif were named 
ngutu kaka (parrot's bill) but such names as 
rauru and 
koiri served merely to label the designs though they may have meant something to the artists who conferred them. The later copies of old designs underwent change from failure to remember details. Longitudinal median lines and cross lines were also introduced in later times to divide the field and render the fitting in of details easier.

              
The background in Polynesia was not conducive to the development of rafter decoration by painting. The rafters were smaller and formed usually of rounded lengths of undressed timber. As the cross purlins were lashed to them with sennit, the form of art expression went in the direction of arranging the turns of the sennit binding in decorative patterns. In Mangaia, decorative bindings of various designs were extended over the whole extent of the rafters (99, pp. 45-47). In New Zealand, the development of more solid houses necessitated more massive woodwork and opened up a field which was absent in Polynesia. The desire for the 

interior decoration of the large meeting houses led to the carving of the interior surface of the wall posts which was followed by decorating the wall spaces between the wall posts with the 
tukutuku lattice work. The wide dressed rafters attracted attention by their bareness and so the plan of interior decoration was completed by painting them with coloured designs. In order, however, to get an uninterrupted field for the painting, the lashings to the purlins had to be removed and so the builders invented the unique technique of slinging the purlins by a rope which did not show in the interior. Thus art and craft reacted on each other and they progressed together to reach a peak of achievement which is extraordinary for a stone-age culture.
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Tattooing
              

              
Tattooing was an old Polynesian art but like the art of carving, it must have come to New Zealand with much simpler motifs and designs than those which aroused the commercial interest of European traders in procuring tattooed heads. A simple rectilinear pattern of short parallel lines on the face has been recorded from the South Island under the name of 
moko kuri (61, p. 64) and may be a survival from the earlier art. A design resembling the 
puhoro pattern of the thigh was recorded on the face by Parkinson who accompanied Cook's first expedition (61, pp. 5, 7).

              
The art, which was apparently at its peak at the time of regular European contact, was markedly curvilinear. It is evident from the type drawing (Fig. 
96a),reproduced from Hamilton (46, p. 313), that the general design was a combination of motifs taken from carving and from painting. The main features were carving motifs consisting of long, curved lines and spirals and the subsidiary parts were filled in with the scroll motif taken from painting.

              
The curved lines were in two sets; one set (
tiwhana) extended from the inner angle of the eye over the brow and curved downward and backward over the temple and the other set (
kawe) curved from the wings (
aloe) of the nose around the corner of the mouth to the side of the chin. The term 
kawe is the Whanganui name and probably 
rerepehi was more general. The spiral occurred in pairs on the side of the nose and on the cheeks with sometimes a small one on each side of the chin to bound the lower ends of the 
kawe curves. The nose spirals were double with looped centres, the lower (
pongiangia) covering the wing and the other (
ngu) between it and the eye. The occasional chin spirals were also double with looped centres. The large cheek spirals introduced a new element in that they were triple instead of double. The upper spiral (
paepae) was formed over the cheek bone and the lower (
koroaha) extended over the lower jaw. It is probable that in the evolution of the new designs, the forehead curves, nose spirals, and nose-to-chin curves 

were the first motifs used and for a while constituted the full design. Later, the cheek spirals were added.

              
When a revival of tattooing took place in the 1860's as an expression of the desire to restore the old-time Maori atmosphere, the less-skilled artists of mat period felt that they accomplished their purpose by using the forehead curves, nose spirals, and nose-to-chin curves as their full design. Thus history-evidently repeated itself.

              

                

[image: Fig. 96. Tattooing patterns.a, full pattern; b, chin; c, forehead, middle; d, front of ear; e, woman, chin. a, after Hamilton; b-d, after Robley.]
Fig. 96. Tattooing patterns.


a, full pattern; 
b, chin; 
c, forehead, middle; 
d, front of ear; 
e, woman, chin. 
a, after Hamilton; 
b-d, after 
Robley.


                
              

              
A period probably followed during which the parts of the face beyond the carving motifs remained untouched. At some time, the development of rafter painting drew the attention of the tattooing artists to the beauty of the scroll motif and they proceeded to use it for filling in the unoccupied spaces. The middle line probably received first attention and a scroll design was filled in on the chin to complete the picture with the lower ends of the nose-to-chin curves (
kawe) and was termed 
kauwae (chin) 

from its position (
b). At the upper end of the median line, the triangular space on the forehead above the forehead curves (
tiwhana) was filled in with another scroll design (
c) termed 
titi. Turning to the sides, the bare space between the ears and the two cheek spirals were filled in with yet another scroll design termed 
putaringa (
taringa, ear) also from its position (
d). The face was now well covered with an artistry that, like carving and painting, was nowhere approached in Polynesia. However, skill in the use of the scroll led to the addition of minor embellishments. A scroll addition termed 
rewha was added at the outer corner of the eye with short curved lines running in on the upper eyelid to balance similar curves from the inner end of the long forehead curves (
tiwhana). The two small, vacant spaces between the two cheek spirals and the nose-to-chin curved lines were filled in with scrolls which apparently received no names. The nose received some extra attention, probably at an earlier period; lines running down the bridge (
rerepi), curved lines on the under surface near the nasal openings (
hupe), and lines below the nostrils on the upper lip (
rerehupe).

              
Further to confirm the affinity between the scroll designs of tattooing and painting, some tattooing sketches by 
Robley (61, Figs. 88, 60, 79) are here reproduced to show specimens of the three principal scroll designs: the chin (Fig. 
96b),forehead (Fig. 96
c) and the front of the ear (Fig. 96
d). The scroll motifs in the figures, though delineated by single lines, consist of uncoloured skin just as the scrolls in painting were originally formed by the unpainted wood. The background, to show up the scrolls, was filled in by tattooing parallel lines just as the rafter background was originally filled in by painting similar parallel lines or hatching. The origin of hatching may be traced back to carving in which the common beaded line was formed by cutting regular notches in a ridge and when the space formed by long grooves was wider, the notches became parallel grooves, straight or curved as the pattern demanded. Thus in appropriate parts of the design, the chisel, paint brush, and tattooing implement followed an established technique.

              
The 
rape spiral of the buttocks and the 
puhoro design of the thighs completed the full-dress tattooing of a male person of rank. The accessory parts of the face design were often added at later periods of life and the tattooers displayed great artistry in the use of the scroll motif.

              
Women were tattooed on the lips and chin. On the lips, two or three close parallel lines were formed along the skin margin of the upper and lower lips and the red or mucous membrane parts of the lips were filled in with the puncturing instrument so that they were permanently blue. A symmetrical design extended from the lower lip over the chin, the most general pattern being shown in Figure 
96e.Slight variations occurred 

but a markedly different design, having a somewhat pear-shaped appearance, was recorded by 
Robley (61, Figs. 31, 37) but the details are not clear enough for reproduction. Extra tattooing on the face was comparatively rare, the main forms recorded by 
Robley being a scroll pattern on the upper lip, short curves at the corners of the mouth, spirals on the nose, and short curves on the forehead at the inner angles of the eyes.

              
The third element in the spiral motif on the cheeks appears to have been fairly constant. The evolution of a triple spiral from a double spiral seems easy enough. It would appear that the tattooing artists, having borrowed the double spiral from carving, decided at some period in the development of design to add a third spiral whorl and so create a new variation which they could claim as their own.

              
In reproducing motifs from carving, the tattooing artists appear to have come under the influence of the carving technique in which the designs were cut out in grooves with a chisel. It was evidently felt that the smoother reproductions-made with the orthodox tattooing comb were not distinctive enough. Hence a bone blade sharpened like a chisel was substituted for the serrated blade in the tattooing instrument and with the new instrument, the new motifs were actually cut into the skin and hence the grooved texture and the bold appearance of the tattooed motifs more nearly resembled the carving motifs from which they were derived. The serrated blades were retained for the subsidiary motifs derived from the smoother designs of painting.
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Origin of Maori Curvilinear Art
              

              
Various theories are held regarding the presence of curvilinear art, particularly the double spiral, in New Zealand. The double spiral has been traced back to the Mediterranean whence it was carried through 
India to south-east Asia and 
Indonesia. From 
Indonesia, it seemed feasible enough for the early Polynesian ancestors to bring the double spiral with them into Polynesia and for the Maori ancestors to carry it on to New Zealand.

              
The objection to this simple sequence is that curvilinear art is not present among the other branches of the Polynesians. The objection was met by assuming that Polynesian art was originally much more highly developed but that it degenerated into using rectilinear forms. The ancestors of the Maori escaped the degenerating process and so the double spiral survived in New Zealand. The theory of such wholesale degeneration in Polynesia is based on very flimsy grounds. Apart from sheer rationalization, the evidence for degeneration appears to be based on the carving of Raivavae in the 
Austral Islands and Mangaia in the Cook Islands. In Raivavae, the ceremonial paddles were carved on the enlarged shaft knobs with female figures and on the shafts and blades with geometrical figures. In some more modern paddles with a rectangular flat 

expansion in place of the shaft knob, the female figures were carved in rows. Sometimes, owing to lack of depth in the rectangular field, a second row of figures were carved without heads. As the figures had laterally flexed arms and legs, adjoining figures formed a geometrical pattern of lozenges. The geometrical lozenges incised on the shafts and blades of the paddles were therefore regarded as degenerated forms of headless human figures. The same theory was applied to similar geometrical figures on the shafts of the Mangaian ceremonial adzes. Instead of the lozenge pattern proving degeneration, it merely indicates that the carvers exhibited sense in using a motif that was more suitable for the parts of me articles they were decorating. There is no reasonable evidence that a curvilinear art ever existed in Polynesia or that it was more highly developed man it was at the period of European contact.

              
As against wholesale degeneration in Polynesia, I believe that when the Polynesian ancestors entered Polynesia after a gradual infiltration through 
Micronesia, their arts and crafts had been reduced to the level of an atoll culture. If the double spiral and curvilinear art had started off with their ancestors from 
Indonesia, they were lost or dropped in 
Micronesia and not in Polynesia. The shell implements available in an atoll area are not conducive to the production of complicated patterns on wood. In the high islands of western and central Polynesia, a rich supply of raw material became available, and the Polynesians began to build up rather than break down.

              
Another theory is diffusion from outside of Polynesia. This is based on the presence in the Solomon Islands of a scroll motif formed of the interlocking beaks of frigate birds; and in the Massim area of New Guinea, of the scroll and the single spiral. The possibility of diffusion from 
Melanesia gained some support from the interpretation of an unreliable Maori legend that the first settlers of New Zealand were of Melanesian stock. However, Skinner (72, p. 229), from an analysis of the decorative art of the Pacific, regarded the evidence as insufficient. The story of early Melanesian settlers, who might have brought the scroll, has been proved to be a myth.

              
Turning to New Zealand, it is regrettable that no pieces of carved woodwork associated with the moa hunters have survived decay. However, the Awanui swamp in the far north has preserved a priceless relic of the past in the well-known Kaitaia lintel. The chevron motif so boldly executed evidently belongs to an early rectilinear period of art and Skinner (74, vol. 43, p. 213) links the chevron amulets (Fig. 82) with it as archaic Maori. Other carvings recovered from northern swamps and described by Archey (5) probably belong to the period of the Kaitaia lintel and though the specimens are all too few, it is significant that the double spiral does not appear on them. It is possible that these archaic forms of carving 

illustrate the rectilinear art which the moa-hunter ancestors brought from Polynesia. The descendants of the moa hunters of the north possibly carried on the older art for a longer period owing to their marginal position with regard to a centre of development further south.

              
With regard to local development, mention has been made of Archey's theory that the 
manaia and 
marakihau were both developed locally by exaggerating certain parts of the human figure. From an analysis of carving designs, he (4, p. 179) also concluded that the interlocking mouths of 
manaia figures, particularly on the lower ends of barge-boards, had progressed into the double spiral motif. It is possible, or even probable, that two curved ends could form the commencement or centre so that if the two curves were continued parallel to each other, the double spiral with its typical centre would develop automatically.

              
An artist's view, held by Page Rowe (63) is that the spiral could have been developed geometrically by the Maori artists without any evolutionary assistance from the 
manaia or any other object.

              
Among the objects suggested as providing a pattern for the spiral are a lizard's tail, a seahorse, and a doubled rope coil. A lizard's tail coiled into a spiral seems a rather fanciful source of inspiration. A dried seahorse used as an ornament might give the maker of a circular fishhook, the idea of continuing the curve into a 
koropepe ornament. However, the 
koropepe is a single spiral which could have been developed artistically by continuing the curve of the curved point. The looped rope coil that a European sailor may make on a broad deck was not possible in the narrow hold of a canoe even if the Maori sailor had a spare rope with which to experiment.

              
Another originating pattern is suggested by the application of the terms 
pitau and 
tete to the large pierced double spiral motif in the figure-heads of war canoes. Both 
pitau and 
tete refer primarily to the young shoots of a plant, especially the circinate frond of ferns. The phrase 
"pitau 
whakarei waka" means literally "the fern frond which beautifies a canoe". Unlike the other suggested patterns of origin, the spirally curved fronds of ferns were a common sight and they had a practical significance in the life of the people. The curling fronds of young bracken fern (
rarauhe), when they began to open out, indicated the season for shark fishing. The rhizome of the bracken fern was used for food. The curling shoots of forest ferns (
pikopiko, mauku) were gathered as a green vegetable. Tree ferns (
ponga) were cut down and the leaf heads lopped off to obtain the edible pith in the upper trunk. Tree-fern slabs were used for kitchen walls and fences. The young fronds of the large tree ferns (
Cyathea dealbata) had a majestic appearance as they rose from the centre of the leaf head to expand into the new leaf that would take the place of the old in the 

family of leaves. The symbolism of decay and growth was expressed in the saying:

              

                

                  

Ka mate he tete, ka tupu he tete.


                  
As one frond dies, another frond grows.

                
              

              
A variation of the saying to apply specifically to chiefs was made by adding 
kura (red) to 
tete so that 
tete kura symbolized the chief who had the privilege of adorning his face with red ochre.

              

                

Hinga atu he tete kura, ara mai he tete kura.


                
As one red frond falls, another red frond rises.

              
              
Two objections have been raised against the fern frond forming the inspirational pattern of the carved spiral One is that the names 
pitau and 
tete may have been given after the birth and adoption of the large spiral motif. The other is that Maori art was not representational and, though the lizard appeared rarely as a motif and the whale (
pakake) was depicted very conventionally on the barge-boards of houses, no floral motifs were ever used. We do not know what motifs may have been used in the forgotten past but in the curvilinear art which had progressed to the stage of curves and loops, the spiral fronds of ferns seem to be about the only appropriate inspiration that could have been derived from the New Zealand flora. In the wide range between the small single spiral of the 
koropepe type and the large double spiral of war canoes, more than one factor may have influenced the development of variations in the spiral motif. The 
koropepe ornament, which is rare, may have been developed from a circular fishhook and the small or short spirals may have been developed from the interlocking curves of 
manaia mouths or even geometrically from other curved ends. The Maori carver, however, was an artist as well as a craftsman and he was a close observer and lover of nature. When he was carving curved lines, it is difficult to see how he could have avoided being influenced in thought by the spiral curve of fern fronds which he admired to the extent of using as a symbol of chieftainship.

              
The double spiral of war canoes differed materially in technique from the smaller, incised spirals used as subsidiary motifs. The 
pitau spiral is pierced or open work with short connecting pieces or nodes fairly closely spaced between the spiral ridges. In a coiled tree-fern frond, the spiral is formed by the leaf midrib and the unopened pinnae of the leaf appear as knobs at close intervals between the spiral turns of the midrib. Though the connecting nodes in the carved spiral were a structural necessity, the large tree-fern frond with its unopened pinnae may have suggested the large pierced double spiral of war canoes as a further development of an already established spiral motif.

              


              
The activity in woodwork which took place in New Zealand was never approached in any other part of Polynesia. Instead of the richness of Maori carving causing surprise when compared with that of their Polynesian kinsmen, it should be regarded as a natural result of the extra work which eventually led to the development of schools of carving. On the present evidence, it appears that Maori curvilinear art was a local development which was at its height at the time of first European contact. I agree with Archey (4, p. 184) mat "the most satisfactory interpretation of Maori carving designs may be made in terms of local development, rather than in ethnological associations", or in other words, in local development rather than diffusion from abroad. Its beginnings were probably associated with me activities which took place after the arrival of the Fleet when the later mixed tribes had developed and tribal rivalry and competition took place not only in war but also in the arts and crafts.
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Introduction
            

            

In western culture, children remain in the parentalhome until they reach adult age, then disperse to marry or to seek their fortunes elsewhere. They usually establish their homes at a distance from the parental home, and, with each generation, the descendants become more and more widely scattered and blood ties become attenuated and forgotten. After the third generation it is increasingly difficult if not impossible to assemble all the living descendants of the original pair.

            
In Polynesia, the family expanded without dispersing to distant parts. Within the family domicile, three and even four generations might live together. When overcrowding occurred, new households were established in close proximity to the parental home. Daughters who married men from distant families, went to live in their husbands' homes, but sons who married outside women brought their wives to live with them. Outside women were received into the husband's family through the marriage tie, but their children became an integral part of the family group through blood descent from the father. In the course of time, the descendants of the original family spread over a district, but they remained neighbours united by a blood tie which continued strong and enduring. The members of the expanded family group were readily assembled at family meeting places to discuss and deal with matters which affected the common welfare.

            
That the expanded family group held together by blood descent from common ancestors was an old-established institution in Polynesia, is proved by the traditional history of the various islands. Community undertakings were carried out by members of the same family group. Thus, when overpopulation, family disagreements, or wars against more powerful neighbours, forced people to take to the open sea and seek new homes in distant islands, the leaders and their crews were composed usually of blood relatives. When they established themselves in new lands, the small groups developed along traditional lines into new family groups still united by the blood tie of common descent.
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The Family and the Tribe

            

              

The first settlers of new zealand, who earned the nameof 
tangata whenua(people of the land) by priority of occupation, consisted primarily of the three groups formed by the crews of three canoes. As these crews expanded into larger family groups, they received distinctive names formed of the term 
Tini (Myriad) prefixed to the names of the original canoe commanders with the possessive particle o connecting them; Tini o Maruiwi (Myriad of Maruiwi), Tini o Ruatamore, and Tini o Taitawaro. A fourth group which split off from one of the crews, was named the Tini o Pananehu after one of the original voyagers. As the family group expanded and spread, they came to occupy the area now comprised of the provincial districts of Taranaki, Auckland, and Hawkes Bay. During this period, the increasing population split into later subdivisions which assumed or were given distinctive names.

              
The arrival of two voyaging canoes under Toi and Whatonga introduced new blood, and the crewmen took wives from the numerous population already established. Though quarrels took place and some groups may have suffered severe casualties, the process of intermixture took place and the tales of the annihilation of the 
tangata whenua have been grossly exaggerated. The mixed groups developed around Whakatane, where Toi had taken up his residence, and those more closely associated with him were named the Tini o Awa, after Awanuiarangi, a grandson of Toi. The groups of mixed descent were also alluded to under the more general term of the Tini o Toi. Whatonga moved south and his descendants occupied the Wellington provincial district, those occupying the area around Wellington Harbour assuming the group name of Ngaitara, after a son of Whatonga named Tara. In spite of intermixture, the majority of the people were descended from the original 
tangata whenua, or first settlers. In the following list given by Te Matorobanga (81, p. 76) the tribal groups were mostly if not wholly composed of 
tangata whenua. I 

have omitted the tribal prefix of 
Ngati, which, though used by Te Matorohanga, was probably a later development.

              

				

                
Tribal Divisions in the Time of Toi
              
                  

                    
	Haeremarire
                    
	Pukepuke
                    
	Tawhiri

                  
                  

                    
	Kopaka
                    
	Pukenga
                    
	Turuhunga

                  
                  

                    
	Maruiwi
                    
	Pungatere
                    
	Tawarauriki

                  
                  

                    
	Muraahi
                    
	Rauhi
                    
	Turumauku

                  
                  

                    
	Oinuku
                    
	Raupongaoheohe
                    
	Waiohua

                  
                  

                    
	Oiroa
                    
	Tauwhare
                    
	Waipapa

                  
                  

                    
	Papakawhero
                    
	Te Maherehere
                    
	Waito

                  
                  

                    
	Paretai
                    
	
                    
	
                  


              
The third influx of settlers, in 1350, was more numerous than the second and the crews of the various voyaging canoes settled in different parts of both the east and west coasts of the North Island. The parts occupied by the third settlers have been referred to with each canoe under the heading of "Canoe settlement" (pp. 51 ff.). As the later settlers expanded, they came into contact with the various tribes which had preceded them. In spite of inevitable conflicts, intermixture took place; and in the course of time, the earlier settlers were absorbed into the new tribal groups which developed. The Maori tribes which were in existence at the time of European contact were composed of mixed blood derived from all three waves of settlers in varying degrees.


            
            

              

                
The Formation of the Tribe
              

              
The smallest social unit is the biological family, which the Maori termed 
whanau, derived from 
whanau, to give birth. With each generation, the number of families increased and reached such numbers that the restricted term of 
whanau could no longer be applied to the group. The term 
hapu (pregnancy) was used to denote this expanded family group for it expressed the idea of birth from common ancestors and thus stressed the blood tie which united the families for the purpose of co-operation in active operations and in defence. If all went well, the 
hapu expanded still further in succeeding generations making it necessary for groups to separate from the original settlement and take up land in neighbouring localities. Thus the original 
hapu expanded into a number of 
hapu, but, as numbers were important in the frequent wars which took place, the 
hapu still recognized their common blood descent and united when occasion arose. The term 
iwi (bone) was brought into current use to include all the 
hapu descended from common ancestors and thus related to each other by a blood tie. To denote the groupings in English, the 
iwi has been termed tribe and the 
hapu a sub-tribe.

              


              
Some sub-tribes remained restricted in numbers or even disappeared through ill fortune in war and other sub-tribes expanded so much that they assumed the status of a tribe and split into sub-tribes. Hence, the descendants of an original pair of ancestors became, in time, grouped into a number of tribes, each with its own sub-tribes. The connecting tie between sub-tribes was close and strong, and, though quarrels broke out between them, they were always ready to combine under tribal leadership for co-operation in tribal affairs. The tie between tribes descended from common ancestors was not so strong but it was recognized and served to bind them together loosely in a form of tribal federation. Such tribes often fought bitter wars between themselves but would unite against outside tribes for common defence or aggression. A similar sentiment would often unite tribes whose ancestors belonged to different families but who came in the same voyaging canoe. The claim for co-operation was the 
waka, or ancestral canoe, and an eloquent orator could arouse sentiment to the point of action.


            
            

              

                
The Naming of Family Groups
              

              
Mention has been made that the expanded family groups of the first settlers were named after ancestors with the prefix 
Tini as in the Tini o Maruiwi. Later groupings received descriptive names without a prefix as in the Purukupenga and Waiohua. Later again the prefix 
Kahui was used as in the Kahui-maunga.

              
The terminology used in the third settlement period consisted usually of a prefix applied to the name of the ancestor from whom the group traced their descent. The prefixes varied with 
Ati, Nga, Ngai, and 
Ngati. The tribal prefix 
Ati occurred in Tahiti in early times but appears to have been dropped in more recent times. It occurs in Maori legends relating to Hawaiki, such as in the story of the Atihapai, but it was also dropped in New Zealand apparently in favour of the 
Nga variations. It survives in Taranaki in the name of the Atiawa tribe. The other prefixes are variations of the plural demonstrative adjective 
nga and carry the meaning of the descendants of the ancestor indicated by the prefix. Of the three forms, 
Ngati is by far the most used, and the others seem to have been used for euphony. Thus we have 
Ngati Porou, Ngaitahu, and Ngapuhi. In most tribal names, the eponymous ancestor is a male but instances occur in which the ancestor selected is a female, as in the Ngati Ruanui of Taranaki.

              
Some tribes have kept the biological family term of 
whanau as a designation for the tribal group as in the Whanau a Apanui of the Bay of Plenty. Others have used the term 
aitanga, the noun formed from the verb 
ai (to produce, to copulate) as in the Aitanga a Hauiti of the east coast. Both Whanau and Aitanga, associated with an ancestral name, stress the blood tie of birth descent from that ancestor.

              


              
A number of tribes adopted the ancestral name without any prefix, as in Tuhourangi of Rotorua, Rongowhakaata of Poverty Bay, Manukorihi of Waitara, and Tuhoe of the Urewera district. Others again have adopted a name from a historical event, as the Aupouri (
au, smoke; 
pouri, dark) of North Auckland, whose ancestors vacated their beseiged fort in the Whangape district under a smoke screen created by burning bracken fern. Such a name may have been accepted to avoid conflict in selecting a chiefly name from among a number whose descendants felt they had equal rights to the honour. The name of the Rarawa tribe of North Auckland is held to have been derived from the action of an ancestor in eating the flesh of an exhumed enemy (
kai rarawa) in order to heap disgrace on the enemy line. In recent times, a direct descendant of the Rarawa ancestor referred to some other chiefs as not belonging to the Rarawa tribe because they were not descended from the particular ancestor whose action gave rise to the name. The other chiefs immediately selected one of their own ancestors, named Kahu, as an eponymous ancestor and declared tiemselves independent of the Rarawa as the newly organized tribe of Ngati Kahu.

              
The first family group which expanded in a certain locality adopted a group name from a common ancestor, usually the first leader of the group. When the locality became overcrowded, it was usually a junior family which moved out under their own leader. The moving family would be referred to as the 
whanau, or family, of that leader. When it expanded into a sub-tribe, the 
whanau name became a 
hapu name. A similar process occurred in the development of other sub-tribes. The senior group, which remained in the first locality settled, had no need to adopt a new name for it retained the group name from the original first leader. Thus, though the first group name became a tribal name, it also denoted the senior sub-tribe which remained at the original headquarters of the tribe. The Ngati Awa tribe of the Bay of Plenty has a number of sub-tribes, but the group residing at the original landing place of Whakatane also retained Ngati Awa as a group name.

              
Life flowed on; new tribes developed, and old names were dropped. Turi, the commander of the Aotea, belonged to the Ngati Rongotea tribe in Hawaiki but in New Zealand, his descendants through his daughter Ruanui adopted her name in the tribal name of Ngati Ruanui but his descendants through his eldest son Turangaimua assumed the tribal name of Ngarauru from one of Turi's ancestors. The people inhabiting the thermal district of Rotorua were known originally as Ngaohomata-kamokamo, but that name was abandoned after the development of the present tribes. My own family group is descended from a tribe known as Ngati Kahukura; but when the descendants of Mutunga increased in numbers, they adopted the name of Ngati Mutunga and dropped the 

earlier name of Ngati Kahukura. The birth of new names and the death of old ones were a natural result of changes in population.

              
Though sentiment served as a link between tribes whose ancestors came in the same voyaging canoe, there is only one instance in which the canoe name was actually used in current speech as a term to include a number of tribes. This, however, occurred in post-European times during the period when 
Sir George Grey was Governor of New Zealand. When Sir George was collecting information concerning Maori legendary history, his informants of the Ngati Whakaue tribe of Ohinemutu very naturally stressed the importance of their own tribe in the history relating to the Arawa canoe. The neighbouring tribes of Ngati Rangiwewehi, Ngati Uenukukopako, Tuhourangi, Ngati Pikiao, and others who were all descended from tile crew of the Arawa felt that they were being left out of the historical record and being submerged under the name of Ngati Whakaue. To obviate the dissatisfaction, a general name to include the tribes on equal terms was sought and the canoe name, Te Arawa, adopted. Thus Te Arawa is a federation of the tribes extending from 
Lake Rotorua to Maketu on the coast and claiming descent from members of the crew of the Arawa. The descendants of Ngatoroirangi, the priest of the Arawa, are merged in the Ngati Tuwharetoa of 
Lake Taupo, which is independent of the Arawa federation.

              
A number of related tribes have been grouped together under a territorial term, as it saves enumerating a number of tribal names some of which are little known to outside tribes. Such are the Waikato and Whanganui tribes which inhabit the valleys of these rivers. The Whanganui tribes refer to themselves under the embracing name of Te Atihau o Paparangi. Another tribe has the name of Taranaki, which was also applied to 
Mount Egmont, which is in their territory. The name was afterwards applied by the European settlers to the provincial district of Taranaki.

              
Some tribes have attributed their descent to two canoes and the origin of some tribes is doubtful. In the intertribal wars which took place after the introduction of firearms, some tribes moved out of their original territory and occupied new areas. The Ngati Toa under Te Rauparaha vacated Kawhia and enlisted the aid of the Atiawa and Ngati Raukawa tribes in conquering territory in the Wellington district The Ngati Raukawa occupied land at Otaki and Horowhenua, the Atiawa at Waikanae and the present city of Wellington and Petone, and the Ngati Toa at Porirua. These tribes also crossed to the South Island and conquered territory in the Marlborough and Nelson districts. The Ngati Mutunga and Ngati Tama tribes of the Atiawa confederation also crossed to 
Chatham Island and dispossessed the 
Moriori inhabitants.

              


              
The following list gives the main tribes claiming descent from the historic canoes, and the districts they occupy.


            
            

              

                
Principal Maori Tribes
              

              

                  

                    
	
                      
Canoes
                    
                    
	Tribes
                    
	
                      
Districts
                    

                  
                  

                    
	
                      
Tainui
                    
                    
	Waikato tribes, Ngari Haua, Ngati Maniapoto, Ngati Maru, Ngati Paoa, Ngati Raukawa, Ngati Toa, Ngaitai (Bay of Plenty)
                    
	Waikato, King Country, Hauraki, Coromandel, Cambridge, Kawhia

                  
                  

                    
	
                      
Tokomaru
                    
                    
	Ngati Tama, Ngati Mutunga, Ngati Rahiri, Manukorihi, Puketapu, Atiawa, Ngati Maru
                    
	North and Central Taranaki

                  
                  

                    
	
                      
Kurahaupo
                    
                    
	Taranaki, Atihau (Whanganui), Ngati Apa, Rangitane, Muaupoko; Te Aupouri, Te Rarawa
                    
	Taranaki, Whanganui Manawatu, Rangitikei, Horowhenua, North Auckland

                  
                  

                    
	
                      
Aotea
                    
                    
	Ngati Ruanui, Ngarauru Atihau
                    
	South Taranaki Whanganui

                  
                  

                    
	
                      
Te Arawa
                    
                    
	Ngati Pikiao, Ngati Rangitihi, Ngati Rangiwewehi, Ngati Whakaue, Tuhourangi, Ngati Tuwharetoa
                    
	Maketu, Matata, Rotorua, Taupo

                  
                  

                    
	
                      
Matatua
                    
                    
	Ngati Awa, Tuhoe, Whakatohea Whanau a Apanui
                    
	Whakatane, Urewera, Bay of Plenty

                  
                  

                    
	
                      
Takilimu
                    
                    
	Rongowhakaata, 
Ngati Kahungunu Ngaitahu
                    
	Poverty Bay, Hawkes Bay, Wairarapa, South Island

                  
                  

                    
	
                      
Horouta
                    
                    
	
Ngati Porou
                    
	East Coast of North Island

                  
                  

                    
	
                      
Mamari
                    
                    
	Ngapuhi, Rarawa, Aupouri
                    
	North Auckland

                  
                  

                    
	
                      
Mahuhu
                    
                    
	Ngati Whatua
                    
	Kaipara; Auckland



            
            

              

                
Social Grades
              

              
The Maori regarded their people as falling into two main classes. Those of chiefly rank were termed 
rangatira; and those who were not, were regarded as 
ware or 
tutua. Though the two classes correspond to what in western culture would be termed the aristocracy and the commoners, the terms 
ware and 
tutua carry a more depreciatory meaning than the English word commoner. It is somewhat difficult to understand the origin of the 
tutua class, since all the members of the sub-tribe or tribe were descended from common chiefly ancestors and they were more or less related to the chiefly families of their period. However, it must be taken into account that though the Maori carried out many communal activities and shared the products of their labour to some extent, their social system was by no means democratic. Rank and leadership went by primogeniture in senior families, and purity of descent was jealously guarded by selection in 

marriage. Therefore, the most feasible explanation of the origin of the 
tutua class is that the descendants of junior families who intermarried with other junior families got farmer and farther away from the prospects of exercising chieftainship over family groups and thus passed automatically out of the 
rangatira class. A member of a junior family could be raised in social status by being taken in marriage by a member of the senior branch. Apart from this limited opportunity, the only means by which a junior family could prevent its descendants from passing into the 
tutua class was by moving out to form the nucleus of a new sub-tribe or by migrating to a new land where the process of tribal development would commence all over again. However, the Maori of to-day have become merged in an introduced democracy, in which all are 
rangatira and the 
tutua class has strangely disappeared.

              
The priests, or 
tohunga, who exercised religious duties, were members of a profession and cannot be regarded as forming a definite grade in society. They were probably all of the 
rangatira class; and high chiefs, because of their seniority of birth, often conducted religious ritual. Skilled craftsmen were also termed 
tohunga, which has the basic meaning of expert. The term 
tohunga was qualified to distinguish the craft, as 
tohunga tarai waka (expert in building canoes), 
tohunga ta moko (tattooing expert), and 
tohunga whakairo (carving expert). The military did not constitute a distinct class, for they were drawn from the entire male population and only served when the occasion arose. Those who had distinguished themselves in battle were termed 
toa and were usually of the 
rangatira class, for ruling chiefs had to lead in war as well as in peace. Experts trained the young men in the use of weapons as part of their general education. Chiefs were usually attended by adherents of humble birth who discharged the necessary menial duties, and such servants were termed 
pononga.

              
People of both sexes who were captured in military campaigns were often spared to perform menial work. In fact, their capture was deliberately undertaken at times as a solution to the labour problem. They were treated as slaves, termed 
taurekareka, and did not enter into the social grades of the tribe.


            
            

              

                
Kinship
              

              
All members of a Maori tribe are related to each other by blood descent, and the record of a common tie is preserved in the family genealogies which form oral registers of the births and marriages extending back to the common ancestors of the tribe. The kinship terms in use are capable of expressing the relationship between any two members of the tribe and any doubt is settled by a recital of the lineages of the persons concerned.

              


              
In the biological family, the kinship terms cover the two preceding generations of parents and grandparents, the generation of the person concerned, and the two succeeding generations of children and grandchildren. In a genealogical count, if we place the generation of the individual concerned as zero (0), his parents are one shorter (–1) and his grandparents are two shorter (–2) whereas his children are one longer (+1) and his grandchildren two longer (+2). In the following list, the kinship terms are placed in the five generation strata described above, for it forms the key by which the relationship between any two members of a tribe may be established.


            
            

              

                
Kinship Terms
              

              

                  

                    
	
                      
Generations
                    
                    
	
                      
English Terms
                    
                    
	
                      
Maori Terms
                    
                    
	
                      
Maori Collaterals
                    

                  
                  

                    
	
                      
– 2
                    
                    
	Grandparents
                    
	
                      
Tipuna, tupuna
                    
                    
	

                  
                  

                    
	
                    
	Grandfather
                    
	
                      
Tipuna tone
                    
                    
	= Grand uncle

                  
                  

                    
	
                    
	Grandmother
                    
	
                      
Tipuna wahine
                    
                    
	= Grand aunt

                  
                  

                    
	– 1
                    
	Parents
                    
	
                      
Matua
                    
                    
	

                  
                  

                    
	
                    
	Father
                    
	
                      
Matua tane
                    
                    
	= Uncle

                  
                  

                    
	
                    
	Mother
                    
	
                      
Whaea, whaene
                    
                    
	= Aunt

                  
                  

                    
	0
                    
	Elder brothers of male
                    
	
                      
Tuakana
                    
                    
	= Cousins

                  
                  

                    
	
                    
	Elder sisters of female
                    
	
                      
Tuakana
                    
                    
	

                  
                  

                    
	
                    
	Younger brothers of male
                    
	
                      
Teina, taina
                    
                    
	

                  
                  

                    
	
                    
	Younger sisters of female
                    
	
                      
Teina, taina
                    
                    
	

                  
                  

                    
	
                    
	Brother of female
                    
	
                      
Tungane
                    
                    
	

                  
                  

                    
	
                    
	Sister of male
                    
	
                      
Tuahine
                    
                    
	

                  
                  

                    
	+ I
                    
	Children
                    
	
                      
Tamaiti (s), tamariki (pl.)
                    
                    
	Tamaiti keke Iramutu nephews and nieces

                  
                  

                    
	
                    
	Son
                    
	
                      
Tama, tamaroa
                    
                    
	

                  
                  

                    
	
                    
	Daughter
                    
	
                      
Tamahine
                    
                    
	

                  
                  

                    
	
                    
	+ 2
                    
	Grandchildren
                    
	
                      
Mokopuna
                    
                    
	

                  
                  

                    
	
                    
	Grandson
                    
	
                      
Mokopuna tone
                    
                    
	= Grand nephew

                  
                  

                    
	
                    
	Granddaughter
                    
	
                      
Mokopuna wahine
                    
                    
	= Grand niece


              
A greater number of terms is given by Best (16, vol. 1, p. 362), but the above are those in common use.

              
In the grandparent's and grandchildren's generations, the terms 
tupuna and 
mokopuna are of common gender and, as there are no special terms to denote sex, the qualifying words of 
tane (male) and 
wahine (female) are added to indicate gender. Thus the grandfather is a 
tipuna tane or male grandparent and the grandmother is a 
tipuna wahine or female 

grandparent Similarly, the grandson is a 
mokppuna tane and the granddaughter is a 
mokopuna wahine. The qualifying term 
tane is added to 
matua (parent) to denote the father or male parent. The female parent is 
matua wahine, but the specific terms 
whaea, whaene, and 
koka have been evolved also to denote the mother relationship. The fact that three terms are used by different tribes indicates that a specific term for mother is not very ancient. In the children's +1 generation, the term 
tama for child is widely spread through Polynesia, but it has been qualified by terms which have fused into single words. Thus 
tamaiti, which is singular for child, is composed of 
tama iti (little child) and the plural is 
tamariki, a euphonious shortening of 
tama ririki (little children). Probably 
iti and 
riki (
ririki), meaning "little ones" was used originally as forms of endearment, but the terms now have a wider meaning. In Mangareva, the term 
teiti (
te iti, the little one) is used for child and in Hawaii, the dialectal form of 
keiki is used similarly. To denote sex, the qualifying terms of 
tane and 
wahineare also used, as in 
tama tane (male child) and 
tama wahine (female child). However, daughter has received the specific term of 
tamahine, in which 
tama is qualified by 
hine. Though 
hine may originally have been a shortening of 
wahine, it is now an independent word meaning "girl" or "young unmarried woman". Thus, daughter having received a specific term, the term 
tama was free to be used for son without causing any ambiguity, though 
tamaroa was also used. However, 
tama came to mean first-born son and 
tamaroa was applied to the other sons.

              
In the four generations already dealt with, the kinship terms denote the place in lineal descent and, when required, the sex. In the zero generation of brothers and sisters, a new element was introduced by the framing of terms to denote the succession of birth in the one family. This is indicated by the terms 
tuakana (senior) and 
teina (junior) but they can be applied only to members of the same sex. To sum up briefly, a male is 
tuakana to all his younger brothers and 
teina to all his older brothers. Thus the first-born son (
matamua) is 
tuakana to all his brothers and 
teina to no one. Similarly, the last-born son (
whakapakanga, potiki) is 
teina to all his brothers and, as he is last, is not 
tuakana to anyone. The intermediate brothers have and are both 
tuakana and 
teina. If there are any daughters in the family, they follow the same principle, being 
tuakana to all their younger sisters and 
teina to their older sisters.

              
As the terms 
tuakana and 
teina cannot be used between brothers and sisters, their relationship is expressed by a different set of terms. A male terms his sister 
tuahine and a female terms her brother 
tungane. Thus 
tuahine and 
tungane are cross terms indicating sex. The system is simple but it was of vital importance in succession to rank and in prestige.

              
The kinship terms listed in the table cover five generations which is sufficient for all practical purposes. Great grandparents and others farther 

back are included under the general term of 
tipuna, which includes all ancestors. Similarly, great grandchildren and their children are included under the general term 
tnokopuna. However, great grandparents and great grandchildren may be designated by adding the term 
tuarua, as in 
tipuna tuarua (grandparent to the second degree) and 
mokopuna tuarua (grandchild to the second degree). Further detail is expressed by reciting the immediate lineage and ticking off the generations with the fingers.

              
The kinship terms used for collaterals—such as grand uncles and grand aunts, uncles and aunts, and cousins—are the same as in the similar generation levels in direct lineal descent. For uncles and aunts, however, the term 
matua may be qualified by the term 
keke which means in a different line of descent to that of father and son. The line of descent from the uncle or aunt (
matua keke) will result in a nephew or niece who may also be distinguished by the term 
keke as a 
tamaiti keke. Nephews and nieces have also received the specific term of 
iramutu. The terms 
matua keke, 
tamaiti keke, and 
iramutu are of common gender, and sex can be indicated by using the qualifying terms of 
tane and 
wahine. However, in discussing relationship, the persons interested are using personal names and the sex of the person mentioned is usually known. Thus it is rarely necessary to use cumbersome combinations except to explain matters to students belonging to another culture.

              
In the cousin relationship, the terms 
tuakana and 
teina are also used; but, as in lineal descent, they are confined to persons of the same sex. The prestige of the 
tuakana is inherited, for the cousin whose father was 
tuakana or senior in birth to the father of the other cousin remains 
tuakana and his cousin remains 
teina. It follows that all the sons of a 
tuakana brother remain 
tuakana to all the sons of a 
teina brother, hence relationship is perpetuated through succeeding generations for this particular lineage. Thus the 
tuakana and 
teina relationship which commenced with the individuals of one family is carried on as a family group relationship. Some individual members of a 
teina family may be older in years than some members of a 
tuakana family but that does not alter the relationship. Hence it is preferable to refer to the relationship as senior and junior rather than as older and younger.

              
A similar use of the 
tuakana and 
teina terms applies to female cousins. The cross terms denoting sex, as 
tungane and 
tuahine, apply to cousins in the same way as between brother and sister.

              
The question of the relationship between individuals far removed is easily decided by the lineages of the two concerned and the five-generation key of kinship terms in the table. Each person in turn recites his lineage from the nearest common ancestor's family, at the same time counting the number of generations down to himself. The two totals are then subtracted and the difference in number decides the kinship terms they may 

use towards each other. For example, if the difference is two generations, the person who is two generations shorter is in the –2 generation stratum and is thus 
tipuna to the other. The other, who is correspondingly two generations longer, is in the +2 generation and thus is 
mokopuna to the first. Similarly, if the difference is one generation, the person who is one generation shorter (–1) is 
matuaand the other, one generation longer (+1), is 
tamaiti. When the number of generations is equal (0), they are in the cousin stratum which uses the terms 
tuakana and 
teina. However, in their recital from the first common family, they have already made known which of their ancestors was senior to the other. And, as this seniority is inherited, the question of who is 
tuakana and who is 
teina has been already decided. If the difference is more than two generations, the terms 
tipuna and 
mokopuna are still used. Even when the two lineages are not equal, the family claim to the 
tuakana seniority is considered of more importance than the other kinship terms. Though one may be 
mokopuna to the other on the lineage count, he may also be 
tuakana from family descent. He is thus both 
mokopuna and 
tuakana to the other. If this double relationship is translated into the most literal English, he occupies the unique position of being both grandfather and elder brother to the same person. This absurdity shows the danger of identifying terms in another culture with the nearest English equivalent and treating them as synonyms.

              
The double relationship is recognized and honoured by the term 
karanga-rua, which means two relationships. In the course of several generations various complications may arise from later marriages. Thus, if members of senior and junior families married two sisters, the classification would undergo change if the senior male married the junior sister. His children would remain 
tuakana on their father's side but become 
teina on their mother's side. Though the father's line was usually the more important, it sometimes happened that the mother's line was more aristocratic and powerful. In such an instance, the junior family on their father's side would naturally stress their acquired seniority in their mother's family line. In the double relationships, the family claim to seniority was more important than the individual relationship derived from a lineage count. Thus, through all the ramifications of lineage, seniority carried the greatest prestige.

              
The use of similar kinship terms for close relatives and distant relatives had a valuable psychological effect in Maori society. When I was told that an aged visitor whom I had never seen before was a 
tipuna to me, my heart warmed towards him. I placed him in the same category as my other 
tipuna who resided in the same village and had lavished affection upon me. He was a member of the family. I believe that the kinship terms meant more to the Maori than such terms meant to Europeans. The use 

of the Maori kinship terms helped to keep alive the fact that all members of the tribe belonged to the same family, and the stressing of the blood tie made them stick together through fair and foul weather.


            
            

              

                
Rank and Leadership
              

              
Leadership in home and foreign affairs was exercised by males, and primogeniture in the male line was the deciding factor in succession to chiefly rank. The numerous tribal genealogies record chiefly descent from the leaders of the crews of the voyaging canoes which landed in this country. Though some of the canoe leaders may have been minor chiefs in their homeland, their position at the head of the local lineages gave them a rank and prestige which may have been partly due to the later successful achievements of their descendants. Among the 
rangatira class, which comprised the aristocracy, extreme deference was paid to the seniority involved in 
tuakana birth. The first-born son (
matamua) of a chiefly first settler succeeded his father in rank and power and he was 
tuakana not only to his brothers but also to the families of his father's younger brothers. His first son, in turn, inherited his rank and seniority with regard to the families of his generation. All going well, this seniority and chieftainship was transmitted through succeeding generations, and when tribes and sub-tribes were developed, the senior son of the senior family exercised authority over a large number of people. The senior chief was a 
rangatira, but his position of seniority to all others received the special term of 
ariki.

              
The term 
ariki is widely spread throughout Polynesia, but the meaning of the term has undergone change in some groups. Thus in Hawaii and Samoa, 
[
unclear: 
ali'i] (dialectal form of 
ariki) has come to include lesser chiefs and the term has acquired a diminished value equivalent to that of the Maori 
rangatira. Hence in those islands, qualifying terms were used or new terms were coined to distinguish the higher ranking 
[
unclear: 
ali'i] from the lesser 
[
unclear: 
ali'i]. In Hawaii, the highest ranking 
[
unclear: 
ali'i], who were equivalent to the Maori 
ariki, were termed 
[
unclear: 
ali'i nui] and 
[
unclear: 
ali'i aimoku]; and the lesser chiefs, who would correspond to the Maori 
rangatira, were graded into 
[
unclear: 
ali'i] with various descriptive adjectives. In Samoa, special titles were created, titular terms coined for the high-ranking senior positions, and 
[
unclear: 
ali'i] became a general term corresponding to the Maori 
rangatira.

              
In central Polynesia, the additional term 
mataiapo was applied to a first-born son and became a title which could also be granted to later appointments in rank. The term 
ariki (Tahiti 
[
unclear: 
ari'i]) also became a title which was reserved to a few of the original senior families. Special terms were also applied to these 
ariki positions. In the Cook Islands, the name of the first holder became the title name, such as Makea, and each holder used his personal name with the title. Thus when Tinirau succeeded to 

the Makea title, he became Makea Tinirau to distinguish him from previous holders of the Makea title.

              
In the Cook Islands, the term 
rangatira was present as a junior title lower than the 
mataiapo. Both titles were conferred by the 
ariki of a district and were subsequently inherited by seniority in the family line. In the Society Islands, the equivalent term of 
ráatira diminished in prestige and it was applied to landholders, some of whom may have received gifts of land originally for services rendered to the governing chief and not necessarily through chiefly descent.

              
From a comparative study, it is evident that the terms 
ariki and 
rangatira as well as succession by seniority were introduced from central Polynesia. The Maori, however, appear to have adhered more closely to the original meaning of the chiefly terms. A 
rangatira was such by reason of birth and the conferring of titles was never contemplated. Where tribal lands were used by all, there was no landholding class. The term 
ariki could be used within a family as a descriptive term for the eldest son but as a distinctive title, it was reserved for the first-born son of the senior family in the tribe. The lineage of a person was termed 
aho (line), and the senior line was termed the 
aho ariki of that tribe. As Best (16, vol. 1, p. 345) has pointed out, there could be no higher rank than 
ariki and the terms 
ihorei, whatukura, and 
tumu-whakarae, were honorific terms which did not constitute specific titles. The 
[
unclear: 
ariki's] personal name was sufficient title in Maori society, and the elaborate installation ceremonies of central Polynesia were not present in New Zealand.

              
An unbroken line of male first-borns was rare. The first-born was sometimes a female and, though she could not succeed to the active leadership of the tribe, she was treated with the greatest respect as a female 
ariki. Among the Waikato tribes, the female 
ariki was termed an 
ariki 
tapairu. In the Cook Islands, the term 
tapairu, the feminine of the masculine term 
mataiapo, was applied to a female first-born and thus 
tapairu is evidently a carry-over from central Polynesia. The 
Ngati Kahungunu applied the term 
mareikura to first-born females of senior families, and, according to Best (16, vol. 1, p. 348), they possessed the privilege of adorning their faces with marks in 
pukepoto blue clay which were termed 
tuhi mareikura. They were treated with the greatest respect and it was probably this attitude which led the 
Ngati Kahungunu to allow women of high rank to make public speeches, a procedure absolutely forbidden by other tribes. Women of high rank were also alluded to by the general term 
wahine ariki (female 
ariki) and 
kahurangi, a term also applied to possessions of the greatest value. In rare instances, a female 
ariki, such as the famous Hinematioro of 
Ngati Porou, was raised to queenly pomp and power by her people.

              
When the first-born happened to be a female, the functioning position 

of 
ariki passed to the first-born male child. It was probably this desire to retain leadership by seniority in the male line which led to the restriction of the seniority term of 
tuakana to members of the same sex. The use of the term gave expression to what actually functioned in the society, and priority of female birth was controlled by the fact that she could not function as 
tuakana to her younger brother.

              
The preclusion of females from exercising the privileges of seniority is illustrated by the custom of sounding a shell trumpet to announce the birth of a first-born son. When it was known that the high chief's wife was nearing her confinement, the people grew interested at the prospects of a future leader. The consuming desire of the prospective parents was for a male child. If the child was a male, the trumpet was sounded long and loud to announce that the wish of the parents and the people had been realized. If the child was a female, the trumpet remained silent. In my own tribe of Ngati Mutunga, our eponymous ancestor, Mutunga, married a first-born woman named Te Rerehua. When Te Rerehua's younger brother Te Hihiotu was born, the shell trumpet was sounded. In recent years, a descendant of Te Hihiotu claimed that his ancestor was the first-born of the family, because the shell trumpet had been sounded at his birth. However, traditional history is very definite that Te Rerehua was the first-born of the family and Te Hihiotu, the first-born male was second in the family.

              
In the family of the late Te Heuheu Tukino of Tokaanu, the first-born was a female; but the mother, desirous of announcing her first-born, ordered the trumpet to be sounded. The order was obeyed. Later, a male child was born but the trumpet had already been blown. Hence the boy was named Tureiti which was the Maori approximation of Too-late. He was too late for the trumpet call but he inherited his father's rank and leadership just the same. Later his first name was changed to the family name of Te Heuheu Tukino.

              
Though a first-born male could not be deprived of his seniority of birth, he was sometimes deprived of his leadership through physical or mental incapacity which prevented him from carrying out the duties of his position. Poor leadership lowered the prestige of the tribe and the people turned to a younger brother to supply the energy and administrative ability which his senior brother lacked. The wise son of a weak 
ariki could regain leadership, for if he displayed ability, his uncles, cousins, and the people would recognize and respect his seniority. The 
tuakana is always the 
tuakana, though some may fall by the wayside.


            
            

              

                
Attributes of Chieftainship
              

              
The 
ariki chiefs, by reason of their exalted birth, were imbued with the two inherited attributes of 
mana and tapu. These attributes have a variety 

of meanings, depending upon whether they are applied to human beings or to inanimate objects. The 
mana of a chief carries the meaning of power and prestige. The first-born son inherited the power to rule and direct his tribe, but this 
mana lay dormant within him, so to speak, until it was given active expression on his father's death or his retirement through age or some other disability. He also inherited the prestige of his position, and the greater the prestige acquired by the family and the tribe, the greater the 
mana that was inherited. Besides the inherited 
mana, a new 
ariki could acquire additional 
mana by the wise administration of his tribe at home and by the successful conduct of military campaigns abroad. Even though tribal successes might be primarily due to good advisers, sub-tribal leaders, and noted warriors, the prestige acquired by the tribe was concentrated on the 
ariki as the figurehead or human symbol of the tribe. On the other hand, poor administration and defeats in war might lead to loss of power and prestige. The 
mana of a chief was integrated with the strength of the tribe. It was not a mysterious, indefinable quality flowing from super-natural sources; it was basically the result of successive and successful human achievements.

              
The power which a high chief had over his tribe is perhaps best illustrated by an example of the control which was sometimes exercised in the heat of battle. The warrior chief, Uerata, of the fighting Ngati Tama of North Taranaki once attacked the many-tiered fort of an enemy. He carried terrace after terrace until only the topmost tier remained, and then he rested his men before the final assault. But the chief of the defenders knew that one of his ancestors had come from a leading family of the Ngati Tama, and in this knowledge there was an inkling of hope that he and his surviving tribesmen might be saved from annihilation. He stood on the topmost parapet and called down for the leader of the war-party. Uerata rose with spear in hand and gazed upwards. The desperate chief voiced his petition, "O Uerata, what token from the past have you for me?" Uerata recognized the claim, raised his spear horizontally above his head with both hands, and then deliberately broke it across his knee. Without a word, he turned his back and walked down the slope on his homeward way with his warriors following quietly behind him. It was a grandstand play, but only a chief with great 
mana could have accomplished it. Incidentally, this act of chivalry added more to Uerata's prestige 
mana than he would have gained had he exterminated the garrison.

              
The tapu of a chief is difficult to define, but it is probably best regarded as a form of personal sanctity. The 
arikiinherited it through his senior lineage (
aho ariki), and he inherited the tapu observances which his family had created in previous generations. His people treated him with a respect which sometimes amounted to awe and dread. The term for 

dread is 
wehi and high chiefs were sometimes welcomed with the greeting, 
"Haere mai te mana, haere mai te tapu, haere mai te wehi" (Welcome to power, welcome to sanctity, welcome to dread). With this reverence, as distinct from worship, there was a feeling of satisfaction and pride in having a person of such distinction as the head of the tribe. Some authorities have stated that the tapu of the 
ariki was intensified by the fact that the senior line was descended more directly from the gods, but I doubt that the people needed to think back as far as that. It is true, however, that the 
ariki had to perform certain priestly functions which could not be conducted by the professional priests. An example is afforded by the ritual feast which followed the exhumation of the bones of the dead in the North Auckland area. A special oven of food was ceremonially restricted (tapu) for the 
ariki, and only he could open the ritual feast by partaking of the food cooked in the special oven. The whole exhumation procedure was saturated with tapu, and unless the direct representative of the line-age, senior to all who were present, opened the ritual feast by partaking of his restricted oven, the ceremony could not be carried out. Thus in the North Auckland area, the 
ariki had to attend all exhumation ceremonies in his priestly capacity.

              
The tapu of a high chief's person was particularly concentrated in his head. His hair cuttings had to be safely disposed of so that no harm could come to others. If his lips touched a calabash when he drank water, the vessel could not be used by others. Hence the economical procedure was adopted of pouring water into the chief's cupped hands in order to save the calabash. It is amusing to think back on the story of the wrath of a white woman whose cup was deliberately broken by the chief who had drunk from it. He had merely taken the only step which would prevent disaster from overtaking those of her family who would subsequently drink from the vessel. The head tapu could also be conveyed to ground where the head had rested in sleep. Hence a high chief was sometimes asked by his host before leaving not to leave anything behind. The chief touched with his hand the spot where his head had rested during the night and, raising the hand to his nose, inhaled his tapu back into himself. A similar procedure occurred in the Tongan 
moemoei obeisance rendered to the Tui-tonga high chiefs. People entering the house where the Tui-tonga was seated, made obeisance to him by touching the soles of his feet with the backs of their hands. On retiring, they performed a similar act and thus returned the tapu which they had received on first contact. Should the Tui-tonga be engaged when they left, the second obeisance was made to a wooden bowl placed outside as a receiving proxy for the Tui-tonga. Contact with tapu was equivalent to a psychological infection which resulted in physical symptoms usually followed by death.

              
Statements have been made in the literature that a chiefs head must 

not be touched because it is the seat of the soul. This may be an impression gathered-in 
Melanesia and 
Micronesia, but it certainly is not true of Polynesia. Among the Maori, there are a number of words—such as 
mauri, hau, and 
manawa-ora—which refer in some way to the vital principle, or essence, within man, but these are evidently extinguished when life becomes extinct. However, the 
wairua leaves the body after death, and it is apparently the nearest to the "soul" of the higher cultures. The 
wairua apparently occupies the whole body during life and it can no more be corralled into an organ or specific part of the human body than can the soul of civilized man.

              
Personal tapu was sometimes intensified to such a degree that the ground which the 
ariki walked upon was rendered tapu and thus prohibited from use by its owners. The proper prophylaxis was to keep the chief's feet off the ground by carrying him during passage over other people's property. This occurred but rarely in New Zealand, but more instances are recorded in Tahitian traditions. The personal tapu of chiefs also extended to their personal property, particularly to articles, such as clothing and ornaments, which came in contact with the body. In this form, tapu was a useful safeguard in protecting property from promiscuous borrowing.

              
Special forms of obeisance towards tapu chiefs were observed in some parts of Polynesia. In Tahiti, the people promptly sat down on the ground and bared the upper part of the body when the 
[
unclear: 
ari'i] passed by. In Hawaii, there were two forms of obeisance, termed the sitting tapu (
kapu noho) and the prostration tapu (
kapu moe), which were rendered to chiefs who derived the most intense form of tapu as the results of close inbreeding. The prostration tapu was given to chiefs whose parents were full brother and sister, the sitting tapu, to offsprings of marriages a little more removed, such as between a half-brother and half-sister. The excuse for these consanguineous marriages was that there was no one outside the family of sufficiently high rank to mate with, and what would have been regarded as incest by others was glossed over by conferring upon the progeny an extra allowance of tapu. Chiefs who were given the prostration obeisance were regarded as divine (
akua), and as their presence among the people in the daytime would disrupt their labours, they usually confined their walks to the night time. The Tongan 
moemoei obeisance has been referred to. Among the Maori, their respect for their chiefs and 
ariki was not less than in other parts of Polynesia, but they never approached the stage of servility indicated by elaborate forms of obeisance.

              
The very ancient institution of tapu accompanied the early voyagers into Polynesia. In the course of time, degrees of intensity and extra observances were added to the nuclear concept. Distinct variations were developed in different island groups by chiefly and priestly families to add 

to their social prestige and power. Thus tapu observances might vary even between different families in the same tribe. In my mother's lineage, the general prohibition against eating food in a sleeping-house was extended to not giving a child the breast within a sleeping or assembly house. If the child cried for the breast, the mother went outside to feed it. Any inconvenience caused by tapu observances were more than compensated by the prestige they gave the family.

              
As junior families merged into commoners, they lost their tapu. But in observing the tapu prohibitions of their chiefs and priests, they incorporated some of these observances in the social etiquette which functioned among themselves. In serving a chief with food, it must not be passed over his tapu head, and the absent-minded person guilty of such a lapse was punished either directly or by the unseen agencies which guarded the chief's tapu. It is conceivable, therefore, that the fear of the consequences attending such an act led to its general avoidance in serving or passing food even among commoners. Though the commoner's head had no chiefly tapu, the act of passing food over a head created an uncomfortable feeling and constituted a breach of social etiquette. It became bad manners, and a vague spirit punishment was replaced by the condemnation of public opinion. Hence some social observances, particularly with regard to food, originated from tapu sanctions, for, after all, the social etiquette of any people consists primarily of a series of "don'ts". Even in modern times, vessels used with food must not be used for washing clothes or vice versa even if they are disinfected with boiling water. Boiling water may kill microbes but it will not wash away mental associations.
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The Coming of the Maori

[the Maori expanded family]



              

The first settlers of new zealand, who earned the nameof 
tangata whenua(people of the land) by priority of occupation, consisted primarily of the three groups formed by the crews of three canoes. As these crews expanded into larger family groups, they received distinctive names formed of the term 
Tini (Myriad) prefixed to the names of the original canoe commanders with the possessive particle o connecting them; Tini o Maruiwi (Myriad of Maruiwi), Tini o Ruatamore, and Tini o Taitawaro. A fourth group which split off from one of the crews, was named the Tini o Pananehu after one of the original voyagers. As the family group expanded and spread, they came to occupy the area now comprised of the provincial districts of Taranaki, Auckland, and Hawkes Bay. During this period, the increasing population split into later subdivisions which assumed or were given distinctive names.

              
The arrival of two voyaging canoes under Toi and Whatonga introduced new blood, and the crewmen took wives from the numerous population already established. Though quarrels took place and some groups may have suffered severe casualties, the process of intermixture took place and the tales of the annihilation of the 
tangata whenua have been grossly exaggerated. The mixed groups developed around Whakatane, where Toi had taken up his residence, and those more closely associated with him were named the Tini o Awa, after Awanuiarangi, a grandson of Toi. The groups of mixed descent were also alluded to under the more general term of the Tini o Toi. Whatonga moved south and his descendants occupied the Wellington provincial district, those occupying the area around Wellington Harbour assuming the group name of Ngaitara, after a son of Whatonga named Tara. In spite of intermixture, the majority of the people were descended from the original 
tangata whenua, or first settlers. In the following list given by Te Matorobanga (81, p. 76) the tribal groups were mostly if not wholly composed of 
tangata whenua. I 

have omitted the tribal prefix of 
Ngati, which, though used by Te Matorohanga, was probably a later development.

              

				

                
Tribal Divisions in the Time of Toi
              
                  

                    
	Haeremarire
                    
	Pukepuke
                    
	Tawhiri

                  
                  

                    
	Kopaka
                    
	Pukenga
                    
	Turuhunga

                  
                  

                    
	Maruiwi
                    
	Pungatere
                    
	Tawarauriki

                  
                  

                    
	Muraahi
                    
	Rauhi
                    
	Turumauku

                  
                  

                    
	Oinuku
                    
	Raupongaoheohe
                    
	Waiohua

                  
                  

                    
	Oiroa
                    
	Tauwhare
                    
	Waipapa

                  
                  

                    
	Papakawhero
                    
	Te Maherehere
                    
	Waito

                  
                  

                    
	Paretai
                    
	
                    
	
                  


              
The third influx of settlers, in 1350, was more numerous than the second and the crews of the various voyaging canoes settled in different parts of both the east and west coasts of the North Island. The parts occupied by the third settlers have been referred to with each canoe under the heading of "Canoe settlement" (pp. 51 ff.). As the later settlers expanded, they came into contact with the various tribes which had preceded them. In spite of inevitable conflicts, intermixture took place; and in the course of time, the earlier settlers were absorbed into the new tribal groups which developed. The Maori tribes which were in existence at the time of European contact were composed of mixed blood derived from all three waves of settlers in varying degrees.
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The Formation of the Tribe
              

              
The smallest social unit is the biological family, which the Maori termed 
whanau, derived from 
whanau, to give birth. With each generation, the number of families increased and reached such numbers that the restricted term of 
whanau could no longer be applied to the group. The term 
hapu (pregnancy) was used to denote this expanded family group for it expressed the idea of birth from common ancestors and thus stressed the blood tie which united the families for the purpose of co-operation in active operations and in defence. If all went well, the 
hapu expanded still further in succeeding generations making it necessary for groups to separate from the original settlement and take up land in neighbouring localities. Thus the original 
hapu expanded into a number of 
hapu, but, as numbers were important in the frequent wars which took place, the 
hapu still recognized their common blood descent and united when occasion arose. The term 
iwi (bone) was brought into current use to include all the 
hapu descended from common ancestors and thus related to each other by a blood tie. To denote the groupings in English, the 
iwi has been termed tribe and the 
hapu a sub-tribe.

              


              
Some sub-tribes remained restricted in numbers or even disappeared through ill fortune in war and other sub-tribes expanded so much that they assumed the status of a tribe and split into sub-tribes. Hence, the descendants of an original pair of ancestors became, in time, grouped into a number of tribes, each with its own sub-tribes. The connecting tie between sub-tribes was close and strong, and, though quarrels broke out between them, they were always ready to combine under tribal leadership for co-operation in tribal affairs. The tie between tribes descended from common ancestors was not so strong but it was recognized and served to bind them together loosely in a form of tribal federation. Such tribes often fought bitter wars between themselves but would unite against outside tribes for common defence or aggression. A similar sentiment would often unite tribes whose ancestors belonged to different families but who came in the same voyaging canoe. The claim for co-operation was the 
waka, or ancestral canoe, and an eloquent orator could arouse sentiment to the point of action.
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The Naming of Family Groups
              

              
Mention has been made that the expanded family groups of the first settlers were named after ancestors with the prefix 
Tini as in the Tini o Maruiwi. Later groupings received descriptive names without a prefix as in the Purukupenga and Waiohua. Later again the prefix 
Kahui was used as in the Kahui-maunga.

              
The terminology used in the third settlement period consisted usually of a prefix applied to the name of the ancestor from whom the group traced their descent. The prefixes varied with 
Ati, Nga, Ngai, and 
Ngati. The tribal prefix 
Ati occurred in Tahiti in early times but appears to have been dropped in more recent times. It occurs in Maori legends relating to Hawaiki, such as in the story of the Atihapai, but it was also dropped in New Zealand apparently in favour of the 
Nga variations. It survives in Taranaki in the name of the Atiawa tribe. The other prefixes are variations of the plural demonstrative adjective 
nga and carry the meaning of the descendants of the ancestor indicated by the prefix. Of the three forms, 
Ngati is by far the most used, and the others seem to have been used for euphony. Thus we have 
Ngati Porou, Ngaitahu, and Ngapuhi. In most tribal names, the eponymous ancestor is a male but instances occur in which the ancestor selected is a female, as in the Ngati Ruanui of Taranaki.

              
Some tribes have kept the biological family term of 
whanau as a designation for the tribal group as in the Whanau a Apanui of the Bay of Plenty. Others have used the term 
aitanga, the noun formed from the verb 
ai (to produce, to copulate) as in the Aitanga a Hauiti of the east coast. Both Whanau and Aitanga, associated with an ancestral name, stress the blood tie of birth descent from that ancestor.

              


              
A number of tribes adopted the ancestral name without any prefix, as in Tuhourangi of Rotorua, Rongowhakaata of Poverty Bay, Manukorihi of Waitara, and Tuhoe of the Urewera district. Others again have adopted a name from a historical event, as the Aupouri (
au, smoke; 
pouri, dark) of North Auckland, whose ancestors vacated their beseiged fort in the Whangape district under a smoke screen created by burning bracken fern. Such a name may have been accepted to avoid conflict in selecting a chiefly name from among a number whose descendants felt they had equal rights to the honour. The name of the Rarawa tribe of North Auckland is held to have been derived from the action of an ancestor in eating the flesh of an exhumed enemy (
kai rarawa) in order to heap disgrace on the enemy line. In recent times, a direct descendant of the Rarawa ancestor referred to some other chiefs as not belonging to the Rarawa tribe because they were not descended from the particular ancestor whose action gave rise to the name. The other chiefs immediately selected one of their own ancestors, named Kahu, as an eponymous ancestor and declared tiemselves independent of the Rarawa as the newly organized tribe of Ngati Kahu.

              
The first family group which expanded in a certain locality adopted a group name from a common ancestor, usually the first leader of the group. When the locality became overcrowded, it was usually a junior family which moved out under their own leader. The moving family would be referred to as the 
whanau, or family, of that leader. When it expanded into a sub-tribe, the 
whanau name became a 
hapu name. A similar process occurred in the development of other sub-tribes. The senior group, which remained in the first locality settled, had no need to adopt a new name for it retained the group name from the original first leader. Thus, though the first group name became a tribal name, it also denoted the senior sub-tribe which remained at the original headquarters of the tribe. The Ngati Awa tribe of the Bay of Plenty has a number of sub-tribes, but the group residing at the original landing place of Whakatane also retained Ngati Awa as a group name.

              
Life flowed on; new tribes developed, and old names were dropped. Turi, the commander of the Aotea, belonged to the Ngati Rongotea tribe in Hawaiki but in New Zealand, his descendants through his daughter Ruanui adopted her name in the tribal name of Ngati Ruanui but his descendants through his eldest son Turangaimua assumed the tribal name of Ngarauru from one of Turi's ancestors. The people inhabiting the thermal district of Rotorua were known originally as Ngaohomata-kamokamo, but that name was abandoned after the development of the present tribes. My own family group is descended from a tribe known as Ngati Kahukura; but when the descendants of Mutunga increased in numbers, they adopted the name of Ngati Mutunga and dropped the 

earlier name of Ngati Kahukura. The birth of new names and the death of old ones were a natural result of changes in population.

              
Though sentiment served as a link between tribes whose ancestors came in the same voyaging canoe, there is only one instance in which the canoe name was actually used in current speech as a term to include a number of tribes. This, however, occurred in post-European times during the period when 
Sir George Grey was Governor of New Zealand. When Sir George was collecting information concerning Maori legendary history, his informants of the Ngati Whakaue tribe of Ohinemutu very naturally stressed the importance of their own tribe in the history relating to the Arawa canoe. The neighbouring tribes of Ngati Rangiwewehi, Ngati Uenukukopako, Tuhourangi, Ngati Pikiao, and others who were all descended from tile crew of the Arawa felt that they were being left out of the historical record and being submerged under the name of Ngati Whakaue. To obviate the dissatisfaction, a general name to include the tribes on equal terms was sought and the canoe name, Te Arawa, adopted. Thus Te Arawa is a federation of the tribes extending from 
Lake Rotorua to Maketu on the coast and claiming descent from members of the crew of the Arawa. The descendants of Ngatoroirangi, the priest of the Arawa, are merged in the Ngati Tuwharetoa of 
Lake Taupo, which is independent of the Arawa federation.

              
A number of related tribes have been grouped together under a territorial term, as it saves enumerating a number of tribal names some of which are little known to outside tribes. Such are the Waikato and Whanganui tribes which inhabit the valleys of these rivers. The Whanganui tribes refer to themselves under the embracing name of Te Atihau o Paparangi. Another tribe has the name of Taranaki, which was also applied to 
Mount Egmont, which is in their territory. The name was afterwards applied by the European settlers to the provincial district of Taranaki.

              
Some tribes have attributed their descent to two canoes and the origin of some tribes is doubtful. In the intertribal wars which took place after the introduction of firearms, some tribes moved out of their original territory and occupied new areas. The Ngati Toa under Te Rauparaha vacated Kawhia and enlisted the aid of the Atiawa and Ngati Raukawa tribes in conquering territory in the Wellington district The Ngati Raukawa occupied land at Otaki and Horowhenua, the Atiawa at Waikanae and the present city of Wellington and Petone, and the Ngati Toa at Porirua. These tribes also crossed to the South Island and conquered territory in the Marlborough and Nelson districts. The Ngati Mutunga and Ngati Tama tribes of the Atiawa confederation also crossed to 
Chatham Island and dispossessed the 
Moriori inhabitants.

              


              
The following list gives the main tribes claiming descent from the historic canoes, and the districts they occupy.
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Principal Maori Tribes
              

              

                  

                    
	
                      
Canoes
                    
                    
	Tribes
                    
	
                      
Districts
                    

                  
                  

                    
	
                      
Tainui
                    
                    
	Waikato tribes, Ngari Haua, Ngati Maniapoto, Ngati Maru, Ngati Paoa, Ngati Raukawa, Ngati Toa, Ngaitai (Bay of Plenty)
                    
	Waikato, King Country, Hauraki, Coromandel, Cambridge, Kawhia

                  
                  

                    
	
                      
Tokomaru
                    
                    
	Ngati Tama, Ngati Mutunga, Ngati Rahiri, Manukorihi, Puketapu, Atiawa, Ngati Maru
                    
	North and Central Taranaki

                  
                  

                    
	
                      
Kurahaupo
                    
                    
	Taranaki, Atihau (Whanganui), Ngati Apa, Rangitane, Muaupoko; Te Aupouri, Te Rarawa
                    
	Taranaki, Whanganui Manawatu, Rangitikei, Horowhenua, North Auckland

                  
                  

                    
	
                      
Aotea
                    
                    
	Ngati Ruanui, Ngarauru Atihau
                    
	South Taranaki Whanganui

                  
                  

                    
	
                      
Te Arawa
                    
                    
	Ngati Pikiao, Ngati Rangitihi, Ngati Rangiwewehi, Ngati Whakaue, Tuhourangi, Ngati Tuwharetoa
                    
	Maketu, Matata, Rotorua, Taupo

                  
                  

                    
	
                      
Matatua
                    
                    
	Ngati Awa, Tuhoe, Whakatohea Whanau a Apanui
                    
	Whakatane, Urewera, Bay of Plenty

                  
                  

                    
	
                      
Takilimu
                    
                    
	Rongowhakaata, 
Ngati Kahungunu Ngaitahu
                    
	Poverty Bay, Hawkes Bay, Wairarapa, South Island

                  
                  

                    
	
                      
Horouta
                    
                    
	
Ngati Porou
                    
	East Coast of North Island

                  
                  

                    
	
                      
Mamari
                    
                    
	Ngapuhi, Rarawa, Aupouri
                    
	North Auckland

                  
                  

                    
	
                      
Mahuhu
                    
                    
	Ngati Whatua
                    
	Kaipara; Auckland
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Social Grades
              

              
The Maori regarded their people as falling into two main classes. Those of chiefly rank were termed 
rangatira; and those who were not, were regarded as 
ware or 
tutua. Though the two classes correspond to what in western culture would be termed the aristocracy and the commoners, the terms 
ware and 
tutua carry a more depreciatory meaning than the English word commoner. It is somewhat difficult to understand the origin of the 
tutua class, since all the members of the sub-tribe or tribe were descended from common chiefly ancestors and they were more or less related to the chiefly families of their period. However, it must be taken into account that though the Maori carried out many communal activities and shared the products of their labour to some extent, their social system was by no means democratic. Rank and leadership went by primogeniture in senior families, and purity of descent was jealously guarded by selection in 

marriage. Therefore, the most feasible explanation of the origin of the 
tutua class is that the descendants of junior families who intermarried with other junior families got farmer and farther away from the prospects of exercising chieftainship over family groups and thus passed automatically out of the 
rangatira class. A member of a junior family could be raised in social status by being taken in marriage by a member of the senior branch. Apart from this limited opportunity, the only means by which a junior family could prevent its descendants from passing into the 
tutua class was by moving out to form the nucleus of a new sub-tribe or by migrating to a new land where the process of tribal development would commence all over again. However, the Maori of to-day have become merged in an introduced democracy, in which all are 
rangatira and the 
tutua class has strangely disappeared.

              
The priests, or 
tohunga, who exercised religious duties, were members of a profession and cannot be regarded as forming a definite grade in society. They were probably all of the 
rangatira class; and high chiefs, because of their seniority of birth, often conducted religious ritual. Skilled craftsmen were also termed 
tohunga, which has the basic meaning of expert. The term 
tohunga was qualified to distinguish the craft, as 
tohunga tarai waka (expert in building canoes), 
tohunga ta moko (tattooing expert), and 
tohunga whakairo (carving expert). The military did not constitute a distinct class, for they were drawn from the entire male population and only served when the occasion arose. Those who had distinguished themselves in battle were termed 
toa and were usually of the 
rangatira class, for ruling chiefs had to lead in war as well as in peace. Experts trained the young men in the use of weapons as part of their general education. Chiefs were usually attended by adherents of humble birth who discharged the necessary menial duties, and such servants were termed 
pononga.

              
People of both sexes who were captured in military campaigns were often spared to perform menial work. In fact, their capture was deliberately undertaken at times as a solution to the labour problem. They were treated as slaves, termed 
taurekareka, and did not enter into the social grades of the tribe.
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Kinship
              

              
All members of a Maori tribe are related to each other by blood descent, and the record of a common tie is preserved in the family genealogies which form oral registers of the births and marriages extending back to the common ancestors of the tribe. The kinship terms in use are capable of expressing the relationship between any two members of the tribe and any doubt is settled by a recital of the lineages of the persons concerned.

              


              
In the biological family, the kinship terms cover the two preceding generations of parents and grandparents, the generation of the person concerned, and the two succeeding generations of children and grandchildren. In a genealogical count, if we place the generation of the individual concerned as zero (0), his parents are one shorter (–1) and his grandparents are two shorter (–2) whereas his children are one longer (+1) and his grandchildren two longer (+2). In the following list, the kinship terms are placed in the five generation strata described above, for it forms the key by which the relationship between any two members of a tribe may be established.
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Kinship Terms
              

              

                  

                    
	
                      
Generations
                    
                    
	
                      
English Terms
                    
                    
	
                      
Maori Terms
                    
                    
	
                      
Maori Collaterals
                    

                  
                  

                    
	
                      
– 2
                    
                    
	Grandparents
                    
	
                      
Tipuna, tupuna
                    
                    
	

                  
                  

                    
	
                    
	Grandfather
                    
	
                      
Tipuna tone
                    
                    
	= Grand uncle

                  
                  

                    
	
                    
	Grandmother
                    
	
                      
Tipuna wahine
                    
                    
	= Grand aunt

                  
                  

                    
	– 1
                    
	Parents
                    
	
                      
Matua
                    
                    
	

                  
                  

                    
	
                    
	Father
                    
	
                      
Matua tane
                    
                    
	= Uncle

                  
                  

                    
	
                    
	Mother
                    
	
                      
Whaea, whaene
                    
                    
	= Aunt

                  
                  

                    
	0
                    
	Elder brothers of male
                    
	
                      
Tuakana
                    
                    
	= Cousins

                  
                  

                    
	
                    
	Elder sisters of female
                    
	
                      
Tuakana
                    
                    
	

                  
                  

                    
	
                    
	Younger brothers of male
                    
	
                      
Teina, taina
                    
                    
	

                  
                  

                    
	
                    
	Younger sisters of female
                    
	
                      
Teina, taina
                    
                    
	

                  
                  

                    
	
                    
	Brother of female
                    
	
                      
Tungane
                    
                    
	

                  
                  

                    
	
                    
	Sister of male
                    
	
                      
Tuahine
                    
                    
	

                  
                  

                    
	+ I
                    
	Children
                    
	
                      
Tamaiti (s), tamariki (pl.)
                    
                    
	Tamaiti keke Iramutu nephews and nieces

                  
                  

                    
	
                    
	Son
                    
	
                      
Tama, tamaroa
                    
                    
	

                  
                  

                    
	
                    
	Daughter
                    
	
                      
Tamahine
                    
                    
	

                  
                  

                    
	
                    
	+ 2
                    
	Grandchildren
                    
	
                      
Mokopuna
                    
                    
	

                  
                  

                    
	
                    
	Grandson
                    
	
                      
Mokopuna tone
                    
                    
	= Grand nephew

                  
                  

                    
	
                    
	Granddaughter
                    
	
                      
Mokopuna wahine
                    
                    
	= Grand niece


              
A greater number of terms is given by Best (16, vol. 1, p. 362), but the above are those in common use.

              
In the grandparent's and grandchildren's generations, the terms 
tupuna and 
mokopuna are of common gender and, as there are no special terms to denote sex, the qualifying words of 
tane (male) and 
wahine (female) are added to indicate gender. Thus the grandfather is a 
tipuna tane or male grandparent and the grandmother is a 
tipuna wahine or female 

grandparent Similarly, the grandson is a 
mokppuna tane and the granddaughter is a 
mokopuna wahine. The qualifying term 
tane is added to 
matua (parent) to denote the father or male parent. The female parent is 
matua wahine, but the specific terms 
whaea, whaene, and 
koka have been evolved also to denote the mother relationship. The fact that three terms are used by different tribes indicates that a specific term for mother is not very ancient. In the children's +1 generation, the term 
tama for child is widely spread through Polynesia, but it has been qualified by terms which have fused into single words. Thus 
tamaiti, which is singular for child, is composed of 
tama iti (little child) and the plural is 
tamariki, a euphonious shortening of 
tama ririki (little children). Probably 
iti and 
riki (
ririki), meaning "little ones" was used originally as forms of endearment, but the terms now have a wider meaning. In Mangareva, the term 
teiti (
te iti, the little one) is used for child and in Hawaii, the dialectal form of 
keiki is used similarly. To denote sex, the qualifying terms of 
tane and 
wahineare also used, as in 
tama tane (male child) and 
tama wahine (female child). However, daughter has received the specific term of 
tamahine, in which 
tama is qualified by 
hine. Though 
hine may originally have been a shortening of 
wahine, it is now an independent word meaning "girl" or "young unmarried woman". Thus, daughter having received a specific term, the term 
tama was free to be used for son without causing any ambiguity, though 
tamaroa was also used. However, 
tama came to mean first-born son and 
tamaroa was applied to the other sons.

              
In the four generations already dealt with, the kinship terms denote the place in lineal descent and, when required, the sex. In the zero generation of brothers and sisters, a new element was introduced by the framing of terms to denote the succession of birth in the one family. This is indicated by the terms 
tuakana (senior) and 
teina (junior) but they can be applied only to members of the same sex. To sum up briefly, a male is 
tuakana to all his younger brothers and 
teina to all his older brothers. Thus the first-born son (
matamua) is 
tuakana to all his brothers and 
teina to no one. Similarly, the last-born son (
whakapakanga, potiki) is 
teina to all his brothers and, as he is last, is not 
tuakana to anyone. The intermediate brothers have and are both 
tuakana and 
teina. If there are any daughters in the family, they follow the same principle, being 
tuakana to all their younger sisters and 
teina to their older sisters.

              
As the terms 
tuakana and 
teina cannot be used between brothers and sisters, their relationship is expressed by a different set of terms. A male terms his sister 
tuahine and a female terms her brother 
tungane. Thus 
tuahine and 
tungane are cross terms indicating sex. The system is simple but it was of vital importance in succession to rank and in prestige.

              
The kinship terms listed in the table cover five generations which is sufficient for all practical purposes. Great grandparents and others farther 

back are included under the general term of 
tipuna, which includes all ancestors. Similarly, great grandchildren and their children are included under the general term 
tnokopuna. However, great grandparents and great grandchildren may be designated by adding the term 
tuarua, as in 
tipuna tuarua (grandparent to the second degree) and 
mokopuna tuarua (grandchild to the second degree). Further detail is expressed by reciting the immediate lineage and ticking off the generations with the fingers.

              
The kinship terms used for collaterals—such as grand uncles and grand aunts, uncles and aunts, and cousins—are the same as in the similar generation levels in direct lineal descent. For uncles and aunts, however, the term 
matua may be qualified by the term 
keke which means in a different line of descent to that of father and son. The line of descent from the uncle or aunt (
matua keke) will result in a nephew or niece who may also be distinguished by the term 
keke as a 
tamaiti keke. Nephews and nieces have also received the specific term of 
iramutu. The terms 
matua keke, 
tamaiti keke, and 
iramutu are of common gender, and sex can be indicated by using the qualifying terms of 
tane and 
wahine. However, in discussing relationship, the persons interested are using personal names and the sex of the person mentioned is usually known. Thus it is rarely necessary to use cumbersome combinations except to explain matters to students belonging to another culture.

              
In the cousin relationship, the terms 
tuakana and 
teina are also used; but, as in lineal descent, they are confined to persons of the same sex. The prestige of the 
tuakana is inherited, for the cousin whose father was 
tuakana or senior in birth to the father of the other cousin remains 
tuakana and his cousin remains 
teina. It follows that all the sons of a 
tuakana brother remain 
tuakana to all the sons of a 
teina brother, hence relationship is perpetuated through succeeding generations for this particular lineage. Thus the 
tuakana and 
teina relationship which commenced with the individuals of one family is carried on as a family group relationship. Some individual members of a 
teina family may be older in years than some members of a 
tuakana family but that does not alter the relationship. Hence it is preferable to refer to the relationship as senior and junior rather than as older and younger.

              
A similar use of the 
tuakana and 
teina terms applies to female cousins. The cross terms denoting sex, as 
tungane and 
tuahine, apply to cousins in the same way as between brother and sister.

              
The question of the relationship between individuals far removed is easily decided by the lineages of the two concerned and the five-generation key of kinship terms in the table. Each person in turn recites his lineage from the nearest common ancestor's family, at the same time counting the number of generations down to himself. The two totals are then subtracted and the difference in number decides the kinship terms they may 

use towards each other. For example, if the difference is two generations, the person who is two generations shorter is in the –2 generation stratum and is thus 
tipuna to the other. The other, who is correspondingly two generations longer, is in the +2 generation and thus is 
mokopuna to the first. Similarly, if the difference is one generation, the person who is one generation shorter (–1) is 
matuaand the other, one generation longer (+1), is 
tamaiti. When the number of generations is equal (0), they are in the cousin stratum which uses the terms 
tuakana and 
teina. However, in their recital from the first common family, they have already made known which of their ancestors was senior to the other. And, as this seniority is inherited, the question of who is 
tuakana and who is 
teina has been already decided. If the difference is more than two generations, the terms 
tipuna and 
mokopuna are still used. Even when the two lineages are not equal, the family claim to the 
tuakana seniority is considered of more importance than the other kinship terms. Though one may be 
mokopuna to the other on the lineage count, he may also be 
tuakana from family descent. He is thus both 
mokopuna and 
tuakana to the other. If this double relationship is translated into the most literal English, he occupies the unique position of being both grandfather and elder brother to the same person. This absurdity shows the danger of identifying terms in another culture with the nearest English equivalent and treating them as synonyms.

              
The double relationship is recognized and honoured by the term 
karanga-rua, which means two relationships. In the course of several generations various complications may arise from later marriages. Thus, if members of senior and junior families married two sisters, the classification would undergo change if the senior male married the junior sister. His children would remain 
tuakana on their father's side but become 
teina on their mother's side. Though the father's line was usually the more important, it sometimes happened that the mother's line was more aristocratic and powerful. In such an instance, the junior family on their father's side would naturally stress their acquired seniority in their mother's family line. In the double relationships, the family claim to seniority was more important than the individual relationship derived from a lineage count. Thus, through all the ramifications of lineage, seniority carried the greatest prestige.

              
The use of similar kinship terms for close relatives and distant relatives had a valuable psychological effect in Maori society. When I was told that an aged visitor whom I had never seen before was a 
tipuna to me, my heart warmed towards him. I placed him in the same category as my other 
tipuna who resided in the same village and had lavished affection upon me. He was a member of the family. I believe that the kinship terms meant more to the Maori than such terms meant to Europeans. The use 

of the Maori kinship terms helped to keep alive the fact that all members of the tribe belonged to the same family, and the stressing of the blood tie made them stick together through fair and foul weather.
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Rank and Leadership
              

              
Leadership in home and foreign affairs was exercised by males, and primogeniture in the male line was the deciding factor in succession to chiefly rank. The numerous tribal genealogies record chiefly descent from the leaders of the crews of the voyaging canoes which landed in this country. Though some of the canoe leaders may have been minor chiefs in their homeland, their position at the head of the local lineages gave them a rank and prestige which may have been partly due to the later successful achievements of their descendants. Among the 
rangatira class, which comprised the aristocracy, extreme deference was paid to the seniority involved in 
tuakana birth. The first-born son (
matamua) of a chiefly first settler succeeded his father in rank and power and he was 
tuakana not only to his brothers but also to the families of his father's younger brothers. His first son, in turn, inherited his rank and seniority with regard to the families of his generation. All going well, this seniority and chieftainship was transmitted through succeeding generations, and when tribes and sub-tribes were developed, the senior son of the senior family exercised authority over a large number of people. The senior chief was a 
rangatira, but his position of seniority to all others received the special term of 
ariki.

              
The term 
ariki is widely spread throughout Polynesia, but the meaning of the term has undergone change in some groups. Thus in Hawaii and Samoa, 
[
unclear: 
ali'i] (dialectal form of 
ariki) has come to include lesser chiefs and the term has acquired a diminished value equivalent to that of the Maori 
rangatira. Hence in those islands, qualifying terms were used or new terms were coined to distinguish the higher ranking 
[
unclear: 
ali'i] from the lesser 
[
unclear: 
ali'i]. In Hawaii, the highest ranking 
[
unclear: 
ali'i], who were equivalent to the Maori 
ariki, were termed 
[
unclear: 
ali'i nui] and 
[
unclear: 
ali'i aimoku]; and the lesser chiefs, who would correspond to the Maori 
rangatira, were graded into 
[
unclear: 
ali'i] with various descriptive adjectives. In Samoa, special titles were created, titular terms coined for the high-ranking senior positions, and 
[
unclear: 
ali'i] became a general term corresponding to the Maori 
rangatira.

              
In central Polynesia, the additional term 
mataiapo was applied to a first-born son and became a title which could also be granted to later appointments in rank. The term 
ariki (Tahiti 
[
unclear: 
ari'i]) also became a title which was reserved to a few of the original senior families. Special terms were also applied to these 
ariki positions. In the Cook Islands, the name of the first holder became the title name, such as Makea, and each holder used his personal name with the title. Thus when Tinirau succeeded to 

the Makea title, he became Makea Tinirau to distinguish him from previous holders of the Makea title.

              
In the Cook Islands, the term 
rangatira was present as a junior title lower than the 
mataiapo. Both titles were conferred by the 
ariki of a district and were subsequently inherited by seniority in the family line. In the Society Islands, the equivalent term of 
ráatira diminished in prestige and it was applied to landholders, some of whom may have received gifts of land originally for services rendered to the governing chief and not necessarily through chiefly descent.

              
From a comparative study, it is evident that the terms 
ariki and 
rangatira as well as succession by seniority were introduced from central Polynesia. The Maori, however, appear to have adhered more closely to the original meaning of the chiefly terms. A 
rangatira was such by reason of birth and the conferring of titles was never contemplated. Where tribal lands were used by all, there was no landholding class. The term 
ariki could be used within a family as a descriptive term for the eldest son but as a distinctive title, it was reserved for the first-born son of the senior family in the tribe. The lineage of a person was termed 
aho (line), and the senior line was termed the 
aho ariki of that tribe. As Best (16, vol. 1, p. 345) has pointed out, there could be no higher rank than 
ariki and the terms 
ihorei, whatukura, and 
tumu-whakarae, were honorific terms which did not constitute specific titles. The 
[
unclear: 
ariki's] personal name was sufficient title in Maori society, and the elaborate installation ceremonies of central Polynesia were not present in New Zealand.

              
An unbroken line of male first-borns was rare. The first-born was sometimes a female and, though she could not succeed to the active leadership of the tribe, she was treated with the greatest respect as a female 
ariki. Among the Waikato tribes, the female 
ariki was termed an 
ariki 
tapairu. In the Cook Islands, the term 
tapairu, the feminine of the masculine term 
mataiapo, was applied to a female first-born and thus 
tapairu is evidently a carry-over from central Polynesia. The 
Ngati Kahungunu applied the term 
mareikura to first-born females of senior families, and, according to Best (16, vol. 1, p. 348), they possessed the privilege of adorning their faces with marks in 
pukepoto blue clay which were termed 
tuhi mareikura. They were treated with the greatest respect and it was probably this attitude which led the 
Ngati Kahungunu to allow women of high rank to make public speeches, a procedure absolutely forbidden by other tribes. Women of high rank were also alluded to by the general term 
wahine ariki (female 
ariki) and 
kahurangi, a term also applied to possessions of the greatest value. In rare instances, a female 
ariki, such as the famous Hinematioro of 
Ngati Porou, was raised to queenly pomp and power by her people.

              
When the first-born happened to be a female, the functioning position 

of 
ariki passed to the first-born male child. It was probably this desire to retain leadership by seniority in the male line which led to the restriction of the seniority term of 
tuakana to members of the same sex. The use of the term gave expression to what actually functioned in the society, and priority of female birth was controlled by the fact that she could not function as 
tuakana to her younger brother.

              
The preclusion of females from exercising the privileges of seniority is illustrated by the custom of sounding a shell trumpet to announce the birth of a first-born son. When it was known that the high chief's wife was nearing her confinement, the people grew interested at the prospects of a future leader. The consuming desire of the prospective parents was for a male child. If the child was a male, the trumpet was sounded long and loud to announce that the wish of the parents and the people had been realized. If the child was a female, the trumpet remained silent. In my own tribe of Ngati Mutunga, our eponymous ancestor, Mutunga, married a first-born woman named Te Rerehua. When Te Rerehua's younger brother Te Hihiotu was born, the shell trumpet was sounded. In recent years, a descendant of Te Hihiotu claimed that his ancestor was the first-born of the family, because the shell trumpet had been sounded at his birth. However, traditional history is very definite that Te Rerehua was the first-born of the family and Te Hihiotu, the first-born male was second in the family.

              
In the family of the late Te Heuheu Tukino of Tokaanu, the first-born was a female; but the mother, desirous of announcing her first-born, ordered the trumpet to be sounded. The order was obeyed. Later, a male child was born but the trumpet had already been blown. Hence the boy was named Tureiti which was the Maori approximation of Too-late. He was too late for the trumpet call but he inherited his father's rank and leadership just the same. Later his first name was changed to the family name of Te Heuheu Tukino.

              
Though a first-born male could not be deprived of his seniority of birth, he was sometimes deprived of his leadership through physical or mental incapacity which prevented him from carrying out the duties of his position. Poor leadership lowered the prestige of the tribe and the people turned to a younger brother to supply the energy and administrative ability which his senior brother lacked. The wise son of a weak 
ariki could regain leadership, for if he displayed ability, his uncles, cousins, and the people would recognize and respect his seniority. The 
tuakana is always the 
tuakana, though some may fall by the wayside.
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Attributes of Chieftainship
              

              
The 
ariki chiefs, by reason of their exalted birth, were imbued with the two inherited attributes of 
mana and tapu. These attributes have a variety 

of meanings, depending upon whether they are applied to human beings or to inanimate objects. The 
mana of a chief carries the meaning of power and prestige. The first-born son inherited the power to rule and direct his tribe, but this 
mana lay dormant within him, so to speak, until it was given active expression on his father's death or his retirement through age or some other disability. He also inherited the prestige of his position, and the greater the prestige acquired by the family and the tribe, the greater the 
mana that was inherited. Besides the inherited 
mana, a new 
ariki could acquire additional 
mana by the wise administration of his tribe at home and by the successful conduct of military campaigns abroad. Even though tribal successes might be primarily due to good advisers, sub-tribal leaders, and noted warriors, the prestige acquired by the tribe was concentrated on the 
ariki as the figurehead or human symbol of the tribe. On the other hand, poor administration and defeats in war might lead to loss of power and prestige. The 
mana of a chief was integrated with the strength of the tribe. It was not a mysterious, indefinable quality flowing from super-natural sources; it was basically the result of successive and successful human achievements.

              
The power which a high chief had over his tribe is perhaps best illustrated by an example of the control which was sometimes exercised in the heat of battle. The warrior chief, Uerata, of the fighting Ngati Tama of North Taranaki once attacked the many-tiered fort of an enemy. He carried terrace after terrace until only the topmost tier remained, and then he rested his men before the final assault. But the chief of the defenders knew that one of his ancestors had come from a leading family of the Ngati Tama, and in this knowledge there was an inkling of hope that he and his surviving tribesmen might be saved from annihilation. He stood on the topmost parapet and called down for the leader of the war-party. Uerata rose with spear in hand and gazed upwards. The desperate chief voiced his petition, "O Uerata, what token from the past have you for me?" Uerata recognized the claim, raised his spear horizontally above his head with both hands, and then deliberately broke it across his knee. Without a word, he turned his back and walked down the slope on his homeward way with his warriors following quietly behind him. It was a grandstand play, but only a chief with great 
mana could have accomplished it. Incidentally, this act of chivalry added more to Uerata's prestige 
mana than he would have gained had he exterminated the garrison.

              
The tapu of a chief is difficult to define, but it is probably best regarded as a form of personal sanctity. The 
arikiinherited it through his senior lineage (
aho ariki), and he inherited the tapu observances which his family had created in previous generations. His people treated him with a respect which sometimes amounted to awe and dread. The term for 

dread is 
wehi and high chiefs were sometimes welcomed with the greeting, 
"Haere mai te mana, haere mai te tapu, haere mai te wehi" (Welcome to power, welcome to sanctity, welcome to dread). With this reverence, as distinct from worship, there was a feeling of satisfaction and pride in having a person of such distinction as the head of the tribe. Some authorities have stated that the tapu of the 
ariki was intensified by the fact that the senior line was descended more directly from the gods, but I doubt that the people needed to think back as far as that. It is true, however, that the 
ariki had to perform certain priestly functions which could not be conducted by the professional priests. An example is afforded by the ritual feast which followed the exhumation of the bones of the dead in the North Auckland area. A special oven of food was ceremonially restricted (tapu) for the 
ariki, and only he could open the ritual feast by partaking of the food cooked in the special oven. The whole exhumation procedure was saturated with tapu, and unless the direct representative of the line-age, senior to all who were present, opened the ritual feast by partaking of his restricted oven, the ceremony could not be carried out. Thus in the North Auckland area, the 
ariki had to attend all exhumation ceremonies in his priestly capacity.

              
The tapu of a high chief's person was particularly concentrated in his head. His hair cuttings had to be safely disposed of so that no harm could come to others. If his lips touched a calabash when he drank water, the vessel could not be used by others. Hence the economical procedure was adopted of pouring water into the chief's cupped hands in order to save the calabash. It is amusing to think back on the story of the wrath of a white woman whose cup was deliberately broken by the chief who had drunk from it. He had merely taken the only step which would prevent disaster from overtaking those of her family who would subsequently drink from the vessel. The head tapu could also be conveyed to ground where the head had rested in sleep. Hence a high chief was sometimes asked by his host before leaving not to leave anything behind. The chief touched with his hand the spot where his head had rested during the night and, raising the hand to his nose, inhaled his tapu back into himself. A similar procedure occurred in the Tongan 
moemoei obeisance rendered to the Tui-tonga high chiefs. People entering the house where the Tui-tonga was seated, made obeisance to him by touching the soles of his feet with the backs of their hands. On retiring, they performed a similar act and thus returned the tapu which they had received on first contact. Should the Tui-tonga be engaged when they left, the second obeisance was made to a wooden bowl placed outside as a receiving proxy for the Tui-tonga. Contact with tapu was equivalent to a psychological infection which resulted in physical symptoms usually followed by death.

              
Statements have been made in the literature that a chiefs head must 

not be touched because it is the seat of the soul. This may be an impression gathered-in 
Melanesia and 
Micronesia, but it certainly is not true of Polynesia. Among the Maori, there are a number of words—such as 
mauri, hau, and 
manawa-ora—which refer in some way to the vital principle, or essence, within man, but these are evidently extinguished when life becomes extinct. However, the 
wairua leaves the body after death, and it is apparently the nearest to the "soul" of the higher cultures. The 
wairua apparently occupies the whole body during life and it can no more be corralled into an organ or specific part of the human body than can the soul of civilized man.

              
Personal tapu was sometimes intensified to such a degree that the ground which the 
ariki walked upon was rendered tapu and thus prohibited from use by its owners. The proper prophylaxis was to keep the chief's feet off the ground by carrying him during passage over other people's property. This occurred but rarely in New Zealand, but more instances are recorded in Tahitian traditions. The personal tapu of chiefs also extended to their personal property, particularly to articles, such as clothing and ornaments, which came in contact with the body. In this form, tapu was a useful safeguard in protecting property from promiscuous borrowing.

              
Special forms of obeisance towards tapu chiefs were observed in some parts of Polynesia. In Tahiti, the people promptly sat down on the ground and bared the upper part of the body when the 
[
unclear: 
ari'i] passed by. In Hawaii, there were two forms of obeisance, termed the sitting tapu (
kapu noho) and the prostration tapu (
kapu moe), which were rendered to chiefs who derived the most intense form of tapu as the results of close inbreeding. The prostration tapu was given to chiefs whose parents were full brother and sister, the sitting tapu, to offsprings of marriages a little more removed, such as between a half-brother and half-sister. The excuse for these consanguineous marriages was that there was no one outside the family of sufficiently high rank to mate with, and what would have been regarded as incest by others was glossed over by conferring upon the progeny an extra allowance of tapu. Chiefs who were given the prostration obeisance were regarded as divine (
akua), and as their presence among the people in the daytime would disrupt their labours, they usually confined their walks to the night time. The Tongan 
moemoei obeisance has been referred to. Among the Maori, their respect for their chiefs and 
ariki was not less than in other parts of Polynesia, but they never approached the stage of servility indicated by elaborate forms of obeisance.

              
The very ancient institution of tapu accompanied the early voyagers into Polynesia. In the course of time, degrees of intensity and extra observances were added to the nuclear concept. Distinct variations were developed in different island groups by chiefly and priestly families to add 

to their social prestige and power. Thus tapu observances might vary even between different families in the same tribe. In my mother's lineage, the general prohibition against eating food in a sleeping-house was extended to not giving a child the breast within a sleeping or assembly house. If the child cried for the breast, the mother went outside to feed it. Any inconvenience caused by tapu observances were more than compensated by the prestige they gave the family.

              
As junior families merged into commoners, they lost their tapu. But in observing the tapu prohibitions of their chiefs and priests, they incorporated some of these observances in the social etiquette which functioned among themselves. In serving a chief with food, it must not be passed over his tapu head, and the absent-minded person guilty of such a lapse was punished either directly or by the unseen agencies which guarded the chief's tapu. It is conceivable, therefore, that the fear of the consequences attending such an act led to its general avoidance in serving or passing food even among commoners. Though the commoner's head had no chiefly tapu, the act of passing food over a head created an uncomfortable feeling and constituted a breach of social etiquette. It became bad manners, and a vague spirit punishment was replaced by the condemnation of public opinion. Hence some social observances, particularly with regard to food, originated from tapu sanctions, for, after all, the social etiquette of any people consists primarily of a series of "don'ts". Even in modern times, vessels used with food must not be used for washing clothes or vice versa even if they are disinfected with boiling water. Boiling water may kill microbes but it will not wash away mental associations.
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Birth and Infancy

            

              

The children of commoners were born with littletrouble or fuss, except to those immediately concerned. They had no inheritance of 
mana and tapu and no prospects of power and prestige. As the tapu of blood was equally obnoxious to poor and rich, confinement took place in the open or in a rough shelter instead of in the dwellinghouse. The father and mother of the patient were in attendance with the husband. During labour pains, the Polynesian squatting position was assumed and the patient supported herself by holding to hand posts erected for the purpose. The mother or some other person assisted by clasping her arms around the patient's abdomen from behind and helping the bearing-down pains with external pressure. Usually there was no difficulty, as the squatting position was the best for directing the contractions of the womb in the right direction. The proximal end of the navel cord was gently massaged towards the abdomen, and the cord tied with flax fibre. The massaging was supposed to prevent a protruding navel. The placenta was buried somewhere without any ceremony, and the dried cord, when it separated from the navel, was also concealed.

              
Childbirth among the aristocracy was a different proposition, and interest spread among the people when it was known that the chief's wife was pregnant. The vagaries of appetite which occur during pregnancy have led to consequences of historical importance. An example was furnished in the story of the Aotea canoe in which the pregnant Taneroroa induced her husband to steal her elder brother's dog to provide the dog's flesh for which she hungered. The incident led to enmity between the two families and the removal of Taneroroa's family to the territory north of the Patea River. The Ngarauru descendants of the elder brother, Turangaimua, state that when the Ngati Ruanui descendants of Taneroroa become excited, they use the word 
au as an exclamation. Then with a smile, the Ngarauru say, "That is the bark of the dog which their ancestress stole."

              


              
When the expectant mother felt that the confinement was drawing near, a maternity house termed a 
whare kohanga (nest house) was built in some secluded spot away from the village. Female attendants termed 
tapuhi waited upon her, and other servants attended to the cooking in the open or in a roughly constructed shelter. The maternity house was tapu to all but the personal attendants, hence the cooks brought the food part way and the attendants took it into the house.

              
In some families, the services of a priest were necessary to recite appropriate chants to Hineteiwaiwa, the goddess of parturition. Certain chants were recited over a normal delivery, others, over delayed labour to promote the opening of the path by which the child would emerge into the world of light. Best (22, p. 12) gives a slightly different posture and treatment, in that the patient knelt down with the knees wide apart, while the female attendant squatted before her. They clasped one another under the armpits, and the attendant used her knees to make pressure against the abdomen from above downwards to assist expulsion.

              
The cutting of the cord (
iho) was treated as a minor operation without any special ceremony such as that held in the Cook or Society Islands. Lacking the bamboo knife of Polynesia, the instrument used was a sharp flake of stone or chip of obsidian. The operator was one of the female attendants or an experienced female relative included among the attendants. After gently massaging the attached end of the cord, it was tied close to the abdominal wall with flax fibre or some other material such as the thin stem of a creeping plant (
makahakaha) which had been scraped and soaked in water to render it pliable. The cord was cut about an inch and a half from the navel, or the measure from the tip of the thumb to the nearest joint (
konui), or sometimes the longer measure of the length of the little finger (
koiti). The cut end was smeared with oil expressed from the seeds of the 
titoki (
Alectryon excelsum), and a dressing of the inner bark of the lacewood (
Hoheria sexstylosa) soaked in 
titoki oil was applied. The dressing was kept in place with a bandage formed of a wide strip of inner lacewood bark, which readily splits into thin ribbon-like layers. During the daily washings, the cord stump was examined. Any necessary swabbing was done with flax tow (
hungahunga) obtained by scrapings of flax fibre (
whitau, muka). The afterbirth (
whenua) was buried where it was not likely to be walked over. The dried cord, after it separated from the navel (
pito), was placed in the cleft of a rock or tree or buried on a boundary line or elsewhere, and the spot was marked by a stone or post. The place was referred to as the navel cord of whatever the name of the child (Te Iho o …). If a tree were used, the whole tree received the name, the well-known 
hinau tree named Te Iho o Kataka for instance. The method of disposing of the cord in the cleft of a rock or a cliff was common throughout Polynesia.

              


              
One of the first things the mother did after giving birth was to bathe in the stream or river to cleanse herself physically and psychologically. She was then ready to receive a ceremonial visit from representatives of her family and her people to welcome the new addition to the tribe and to congratulate the parents and their family. The ceremony of welcome was termed 
koroingo or 
maioha, and it was particularly observed on the birth of a first-born who had been announced by the sounding of the shell trumpet. The mother, with her child in her arms, sat in the doorway of the maternity house and the relatives of the father and the mother deposited their gifts separately in the open space before the house. The leaders of either side made speeches of welcome to the relatives of the other side and then to the child. The greeting to the infant was augmented with old-time chants or songs which referred to the mythological creation of man, the development of the child within the mother's womb, and the final emergence into the land of the living. The speeches concluded the formal visit to do honour to the newly arrived member of the tribe.

              
After the social visit, the mother resumed her normal activities in a much shorter period than the ten days' rest insisted upon by European physicians for their patients. When the mother and child returned to the village, the maternity house, which was tapu, had to be destroyed to prevent it becoming a source of danger to others. The woodwork, if used as firewood for cooking fires, would result in affliction and death. Later, even any material which had grown on the site would bring trouble to those who used it. Thus as a preventive measure, the house was burned down as were any mats or material used within it. A priest conducted the ceremony to remove the tapu from the house site. From a modern point of view, the maternity house was equivalent to an infectious disease shelter, and the treatment by fire and ritual destroyed a psychological source of infection in a way similar to the material destruction of microbic infection by fire or fumigation with chemicals.

              
The next important event in the child's life was the 
tohi rite, which has been termed baptism by Best and other authorities. It certainly resembled Christian baptism, in that the child was sprinkled with water and made a member of the congregation of a god. The Maori child was taken to a stream, and the officiating priest sprinkled it with water from a branch of 
karamu (
Coprosmasp.) dipped in the stream. The priest recited the ritual, which invoked manly qualities of strength, endurance, and bravery for a male child, skill in the domestic crafts for a female. He then dedicated the child to the service of a particular god. For males, choice was made beforehand by the parents between Tu, the god of war, and Rongo, the god of peace and agriculture. Instances have occurred in Maori history in which an exiled tribe dedicated all its male children to the war god in order to build up an army to regain their conquered 

territory. The vital point in which the 
tohi rite differed from Christian baptism is that the child was not named during the rite.

              
In Best's account of baptism (22, p. 20), as described in the teaching of Te Matorohanga, there is a great deal of detail about the spreading of cloaks near the water's edge, the order of procession, the positions taken up by the relatives, the employment of two priests, and the number of chants in which mention is made of Io, the supreme god of the Matoro hanga school. This elaborate ritual may have been true of the followers of that school, but the wealth of detail arouses a tinge of scepticism on my part.


            
            

              

                
The
                
pure
                
Rite
              

              
According to Best (22, p. 24) the 
tohi rite was followed immediately by the 
pure ceremony conducted at the parents' dwellinghouse. Fine dress cloaks were spread in the porch in front of the window and jade and whalebone clubs placed upon them to make a show of family wealth. The people gathered and greeted the returning procession with ceremonial weeping. The priest recited a ritual chant replete with mythological references regarded as the foundation of knowledge which the child was to acquire. The people then moved close to the porch and greeted the child with the usual weeping of welcome, after which some of them made speeches of welcome to the child. When the speeches were over, a feast was held on the open 
marae before the house. Thus the child was formally received into the society of his family and his tribe.

              
The 
tohi and 
pure rites are capable of various interpretations. Briefly, in the 
tohi rite, the child was rendered tapu by the sprinkling of water and was ceremonially presented to the god who was to aid him in this world. The 
pure rite was a fixation process which rendered his spiritual powers or 
mana permanent. The term 
pure in central Polynesia is a general term for a religious ritual, but in New Zealand, it has a localized meaning. The parents and attendants who had shared in the 
tohi and 
pure rites were in a state of tapu and this was removed by the 
whakanoa (render normal) rite conducted by the priest at the village latrine (
turuma) or a stream of water.


            
            

              

                
Circumcision
              

              
Circumcision, or rather superincision, by the method of cutting through the upper surface of the foreskin in the middle line so as to expose the glans penis was performed throughout Polynesia. Both the operation and the result were termed 
tehe. It was such a general custom that the male whose glans was not uncovered was treated with ridicule. It is strange that though the custom must have prevailed in central Polynesia before the Maori ancestors left, they did not continue it in New Zealand. They 

did, however, bring with them the term 
tehe, which was applied to the glans exposed without operation. As if in defence of having abandoned an ancient custom, the person with a 
tehe was ridiculed as much in New Zealand as the person without it was in Polynesia.


            
            

              

                
Twins
              

              
In the birth of twins, some difference of opinion exists as to which was more important. The general view was that the one born first was the more important and he was marked in some way to avoid subsequent confusion. The later child was believed to be stronger and more virile. In my own lineage, it was held that the second child was more important because, as an old man told me, "The womb was his house and he kicked the other child out of it." However, as our family is descended from Te Rangihiroa, the younger of two twins, the story may have been a local rationalization to suit our particular circumstances. A descendant of Te Pawa, the elder twin, would probably have had a different story. On the other hand, Best (22, p. 15) states that the Tuhoe tribe held that "the first-born of twins was viewed as an interloper hanging on the outside of the nest', and so in some cases slain."


            
            

              

                
Breech Presentation
              

              
A child born by a breech presentation (
whanau waewae) was regarded as likely to be smart physically and mentally. The result was often figuratively referred back to an assumed cause and a good athlete was referred to approvingly as a 
whanau waewae.


            
            

              

                
Feeding
              

              
The child was fed at the breast, and there were no complications caused by other forms of milk being available. Trouble occasionally occurred, however, through the mother having an insufficient supply of milk. Chiefly families could, on occasion, find a foster mother from junior families or even from among commoners. The length of time before weaning was uncertain, one test being the time when the infant could turn over. However, it was a matter for individual decision, as mothers with a good milk supply would continue breast feeding longer than those with a meagre supply. As regards other infant foods, the Polynesians used the soft flesh of young coconuts which was held to be readily digestible, but the Maori could not avail themselves of this ancestral food. Infants were early fed with starchy foods such as taro and sweet potato, but the mothers chewed or mumbled each mouthful before feeding it to the child. Thus the ptyalin absent in the infant's saliva was supplied by the mother in her preliminary chewing and the insoluble starches were converted into soluble sugar which could be digested by the infant. Thus nature solves 

the problems of the poor in ways that are not always appreciated or understood by the cultures which have so much.


            
            

              

                
Betrothal
              

              
Infant betrothal (
taunaha, to bespeak) was sometimes requested by an old comrade in arms of the father, some other branch of the expanded family, or some other tribe which wished to form a friendly alliance. The family desiring the betrothal sent a messenger (
toro) with valuable gifts (
paremata), such as fine cloaks, to the village of the parents. The messenger's purpose was speedily known, and the family concerned usually held a private discussion, at which a decision was made. The forming of a decision was a touchy affair for a refusal would be regarded as an insult by the family or tribe requesting the alliance and remembered for future reprisal. At a public assemblage in the tribal meeting-house, the messenger made a formal request in an eloquent speech and ceremonially laid his gifts before the family. The representative of the family replied and, if the request was to be granted, recited a chant termed a 
hono (joining) and the gifts were accepted. It then became a point of honour to see that the marriage was made when the child grew up. A male child might have temporary love affairs before the time arrived, but a girl was tapu to her betrothed and she was carefully guarded during adolescence. This type of betrothal was not confined to infancy but could occur during later years.


            
            

              

                
Massage
              

              
During childhood, a good deal of attention was paid to manipulation of the body to make it attain a standard of beauty of form. Various forms of massage were used such as stroking and kneading the muscles with the fingers (
romiromi), pressure against the spine with the feet (
takahi, tread), and stretching the legs by pulling (
toto). I remember my mother looking at my legs approvingly and saying, "My hands made your legs what they are." There is a saying which counsels mothers, "Stretch the legs of your daughter that she may walk with grace across the courtyard before the assembled people." Manipulation applied to the nose has created a difference of opinion. Some writers have stated that pressure was applied with the fingers to flatten and broaden the nose and hence have argued that this method pointed to a Melanesian origin in which a flat nose was the type of manly beauty. If this were true, it is curious that a flat nose or 
ihu parehe as it is termed not only does not create any enthusiasm but the unfortunate possessor is made the butt of disparaging remarks. On the other hand, old women have demonstrated to me that the fingers were pressed inwards and upwards from either side to raise the bridge of the nose and narrow the spread of the wings of the nostrils. This second procedure points to a different ideal of beauty.
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The children of commoners were born with littletrouble or fuss, except to those immediately concerned. They had no inheritance of 
mana and tapu and no prospects of power and prestige. As the tapu of blood was equally obnoxious to poor and rich, confinement took place in the open or in a rough shelter instead of in the dwellinghouse. The father and mother of the patient were in attendance with the husband. During labour pains, the Polynesian squatting position was assumed and the patient supported herself by holding to hand posts erected for the purpose. The mother or some other person assisted by clasping her arms around the patient's abdomen from behind and helping the bearing-down pains with external pressure. Usually there was no difficulty, as the squatting position was the best for directing the contractions of the womb in the right direction. The proximal end of the navel cord was gently massaged towards the abdomen, and the cord tied with flax fibre. The massaging was supposed to prevent a protruding navel. The placenta was buried somewhere without any ceremony, and the dried cord, when it separated from the navel, was also concealed.

              
Childbirth among the aristocracy was a different proposition, and interest spread among the people when it was known that the chief's wife was pregnant. The vagaries of appetite which occur during pregnancy have led to consequences of historical importance. An example was furnished in the story of the Aotea canoe in which the pregnant Taneroroa induced her husband to steal her elder brother's dog to provide the dog's flesh for which she hungered. The incident led to enmity between the two families and the removal of Taneroroa's family to the territory north of the Patea River. The Ngarauru descendants of the elder brother, Turangaimua, state that when the Ngati Ruanui descendants of Taneroroa become excited, they use the word 
au as an exclamation. Then with a smile, the Ngarauru say, "That is the bark of the dog which their ancestress stole."

              


              
When the expectant mother felt that the confinement was drawing near, a maternity house termed a 
whare kohanga (nest house) was built in some secluded spot away from the village. Female attendants termed 
tapuhi waited upon her, and other servants attended to the cooking in the open or in a roughly constructed shelter. The maternity house was tapu to all but the personal attendants, hence the cooks brought the food part way and the attendants took it into the house.

              
In some families, the services of a priest were necessary to recite appropriate chants to Hineteiwaiwa, the goddess of parturition. Certain chants were recited over a normal delivery, others, over delayed labour to promote the opening of the path by which the child would emerge into the world of light. Best (22, p. 12) gives a slightly different posture and treatment, in that the patient knelt down with the knees wide apart, while the female attendant squatted before her. They clasped one another under the armpits, and the attendant used her knees to make pressure against the abdomen from above downwards to assist expulsion.

              
The cutting of the cord (
iho) was treated as a minor operation without any special ceremony such as that held in the Cook or Society Islands. Lacking the bamboo knife of Polynesia, the instrument used was a sharp flake of stone or chip of obsidian. The operator was one of the female attendants or an experienced female relative included among the attendants. After gently massaging the attached end of the cord, it was tied close to the abdominal wall with flax fibre or some other material such as the thin stem of a creeping plant (
makahakaha) which had been scraped and soaked in water to render it pliable. The cord was cut about an inch and a half from the navel, or the measure from the tip of the thumb to the nearest joint (
konui), or sometimes the longer measure of the length of the little finger (
koiti). The cut end was smeared with oil expressed from the seeds of the 
titoki (
Alectryon excelsum), and a dressing of the inner bark of the lacewood (
Hoheria sexstylosa) soaked in 
titoki oil was applied. The dressing was kept in place with a bandage formed of a wide strip of inner lacewood bark, which readily splits into thin ribbon-like layers. During the daily washings, the cord stump was examined. Any necessary swabbing was done with flax tow (
hungahunga) obtained by scrapings of flax fibre (
whitau, muka). The afterbirth (
whenua) was buried where it was not likely to be walked over. The dried cord, after it separated from the navel (
pito), was placed in the cleft of a rock or tree or buried on a boundary line or elsewhere, and the spot was marked by a stone or post. The place was referred to as the navel cord of whatever the name of the child (Te Iho o …). If a tree were used, the whole tree received the name, the well-known 
hinau tree named Te Iho o Kataka for instance. The method of disposing of the cord in the cleft of a rock or a cliff was common throughout Polynesia.

              


              
One of the first things the mother did after giving birth was to bathe in the stream or river to cleanse herself physically and psychologically. She was then ready to receive a ceremonial visit from representatives of her family and her people to welcome the new addition to the tribe and to congratulate the parents and their family. The ceremony of welcome was termed 
koroingo or 
maioha, and it was particularly observed on the birth of a first-born who had been announced by the sounding of the shell trumpet. The mother, with her child in her arms, sat in the doorway of the maternity house and the relatives of the father and the mother deposited their gifts separately in the open space before the house. The leaders of either side made speeches of welcome to the relatives of the other side and then to the child. The greeting to the infant was augmented with old-time chants or songs which referred to the mythological creation of man, the development of the child within the mother's womb, and the final emergence into the land of the living. The speeches concluded the formal visit to do honour to the newly arrived member of the tribe.

              
After the social visit, the mother resumed her normal activities in a much shorter period than the ten days' rest insisted upon by European physicians for their patients. When the mother and child returned to the village, the maternity house, which was tapu, had to be destroyed to prevent it becoming a source of danger to others. The woodwork, if used as firewood for cooking fires, would result in affliction and death. Later, even any material which had grown on the site would bring trouble to those who used it. Thus as a preventive measure, the house was burned down as were any mats or material used within it. A priest conducted the ceremony to remove the tapu from the house site. From a modern point of view, the maternity house was equivalent to an infectious disease shelter, and the treatment by fire and ritual destroyed a psychological source of infection in a way similar to the material destruction of microbic infection by fire or fumigation with chemicals.

              
The next important event in the child's life was the 
tohi rite, which has been termed baptism by Best and other authorities. It certainly resembled Christian baptism, in that the child was sprinkled with water and made a member of the congregation of a god. The Maori child was taken to a stream, and the officiating priest sprinkled it with water from a branch of 
karamu (
Coprosmasp.) dipped in the stream. The priest recited the ritual, which invoked manly qualities of strength, endurance, and bravery for a male child, skill in the domestic crafts for a female. He then dedicated the child to the service of a particular god. For males, choice was made beforehand by the parents between Tu, the god of war, and Rongo, the god of peace and agriculture. Instances have occurred in Maori history in which an exiled tribe dedicated all its male children to the war god in order to build up an army to regain their conquered 

territory. The vital point in which the 
tohi rite differed from Christian baptism is that the child was not named during the rite.

              
In Best's account of baptism (22, p. 20), as described in the teaching of Te Matorohanga, there is a great deal of detail about the spreading of cloaks near the water's edge, the order of procession, the positions taken up by the relatives, the employment of two priests, and the number of chants in which mention is made of Io, the supreme god of the Matoro hanga school. This elaborate ritual may have been true of the followers of that school, but the wealth of detail arouses a tinge of scepticism on my part.
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pure
                
Rite
              

              
According to Best (22, p. 24) the 
tohi rite was followed immediately by the 
pure ceremony conducted at the parents' dwellinghouse. Fine dress cloaks were spread in the porch in front of the window and jade and whalebone clubs placed upon them to make a show of family wealth. The people gathered and greeted the returning procession with ceremonial weeping. The priest recited a ritual chant replete with mythological references regarded as the foundation of knowledge which the child was to acquire. The people then moved close to the porch and greeted the child with the usual weeping of welcome, after which some of them made speeches of welcome to the child. When the speeches were over, a feast was held on the open 
marae before the house. Thus the child was formally received into the society of his family and his tribe.

              
The 
tohi and 
pure rites are capable of various interpretations. Briefly, in the 
tohi rite, the child was rendered tapu by the sprinkling of water and was ceremonially presented to the god who was to aid him in this world. The 
pure rite was a fixation process which rendered his spiritual powers or 
mana permanent. The term 
pure in central Polynesia is a general term for a religious ritual, but in New Zealand, it has a localized meaning. The parents and attendants who had shared in the 
tohi and 
pure rites were in a state of tapu and this was removed by the 
whakanoa (render normal) rite conducted by the priest at the village latrine (
turuma) or a stream of water.
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Circumcision
              

              
Circumcision, or rather superincision, by the method of cutting through the upper surface of the foreskin in the middle line so as to expose the glans penis was performed throughout Polynesia. Both the operation and the result were termed 
tehe. It was such a general custom that the male whose glans was not uncovered was treated with ridicule. It is strange that though the custom must have prevailed in central Polynesia before the Maori ancestors left, they did not continue it in New Zealand. They 

did, however, bring with them the term 
tehe, which was applied to the glans exposed without operation. As if in defence of having abandoned an ancient custom, the person with a 
tehe was ridiculed as much in New Zealand as the person without it was in Polynesia.
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Twins
              

              
In the birth of twins, some difference of opinion exists as to which was more important. The general view was that the one born first was the more important and he was marked in some way to avoid subsequent confusion. The later child was believed to be stronger and more virile. In my own lineage, it was held that the second child was more important because, as an old man told me, "The womb was his house and he kicked the other child out of it." However, as our family is descended from Te Rangihiroa, the younger of two twins, the story may have been a local rationalization to suit our particular circumstances. A descendant of Te Pawa, the elder twin, would probably have had a different story. On the other hand, Best (22, p. 15) states that the Tuhoe tribe held that "the first-born of twins was viewed as an interloper hanging on the outside of the nest', and so in some cases slain."
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Breech Presentation
              

              
A child born by a breech presentation (
whanau waewae) was regarded as likely to be smart physically and mentally. The result was often figuratively referred back to an assumed cause and a good athlete was referred to approvingly as a 
whanau waewae.
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Feeding
              

              
The child was fed at the breast, and there were no complications caused by other forms of milk being available. Trouble occasionally occurred, however, through the mother having an insufficient supply of milk. Chiefly families could, on occasion, find a foster mother from junior families or even from among commoners. The length of time before weaning was uncertain, one test being the time when the infant could turn over. However, it was a matter for individual decision, as mothers with a good milk supply would continue breast feeding longer than those with a meagre supply. As regards other infant foods, the Polynesians used the soft flesh of young coconuts which was held to be readily digestible, but the Maori could not avail themselves of this ancestral food. Infants were early fed with starchy foods such as taro and sweet potato, but the mothers chewed or mumbled each mouthful before feeding it to the child. Thus the ptyalin absent in the infant's saliva was supplied by the mother in her preliminary chewing and the insoluble starches were converted into soluble sugar which could be digested by the infant. Thus nature solves 

the problems of the poor in ways that are not always appreciated or understood by the cultures which have so much.
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Betrothal
              

              
Infant betrothal (
taunaha, to bespeak) was sometimes requested by an old comrade in arms of the father, some other branch of the expanded family, or some other tribe which wished to form a friendly alliance. The family desiring the betrothal sent a messenger (
toro) with valuable gifts (
paremata), such as fine cloaks, to the village of the parents. The messenger's purpose was speedily known, and the family concerned usually held a private discussion, at which a decision was made. The forming of a decision was a touchy affair for a refusal would be regarded as an insult by the family or tribe requesting the alliance and remembered for future reprisal. At a public assemblage in the tribal meeting-house, the messenger made a formal request in an eloquent speech and ceremonially laid his gifts before the family. The representative of the family replied and, if the request was to be granted, recited a chant termed a 
hono (joining) and the gifts were accepted. It then became a point of honour to see that the marriage was made when the child grew up. A male child might have temporary love affairs before the time arrived, but a girl was tapu to her betrothed and she was carefully guarded during adolescence. This type of betrothal was not confined to infancy but could occur during later years.
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Massage
              

              
During childhood, a good deal of attention was paid to manipulation of the body to make it attain a standard of beauty of form. Various forms of massage were used such as stroking and kneading the muscles with the fingers (
romiromi), pressure against the spine with the feet (
takahi, tread), and stretching the legs by pulling (
toto). I remember my mother looking at my legs approvingly and saying, "My hands made your legs what they are." There is a saying which counsels mothers, "Stretch the legs of your daughter that she may walk with grace across the courtyard before the assembled people." Manipulation applied to the nose has created a difference of opinion. Some writers have stated that pressure was applied with the fingers to flatten and broaden the nose and hence have argued that this method pointed to a Melanesian origin in which a flat nose was the type of manly beauty. If this were true, it is curious that a flat nose or 
ihu parehe as it is termed not only does not create any enthusiasm but the unfortunate possessor is made the butt of disparaging remarks. On the other hand, old women have demonstrated to me that the fingers were pressed inwards and upwards from either side to raise the bridge of the nose and narrow the spread of the wings of the nostrils. This second procedure points to a different ideal of beauty.
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Childhood and Education

            

              

The education of children commenced at home, and thefamily supplied the training which is left to primary and secondary schools in the advanced cultures. The first words of speech were followed with interest by the parents, and the child's vocabulary was increased by teaching it the names of the parts of the human body, physiological processes, foods, and surrounding objects, and the terms for relatives. The terms for various actions were introduced, and verbs thus added to the stock of nouns. Simple sentences followed, and gradually the significance of the singular, dual, and plural numbers and the active and passive tenses of verbs were acquired. The child learned to copy the speech of its parents and relatives and, as any grammatical lapses were immediately corrected, there was no chance of developing careless forms of speech. When words are mastered singly and heard correctly used by one's elders there is no difficulty with the passive endings of verbs which form such a bugbear to 
pakeha students. It is the modern tendency to standardize by using one passive ending for all verbs, and this has caused the present-day confusion among the younger generation of both races. Previous generations learned by ear and detected errors by sound.

              
In the Maori dialect, there are strict idioms with regard to the interrogatives used in asking the name of things, persons, and places. The child was taught to learn the name of things by question and answer. Touching his own or the child's nose, the parent would say, 
"He aha tenet?" (What is this?) and then the answer followed, 
"He ihu" (A nose). Thus 
"He aha" or 
"E aha" became established as the interrogative "what" in asking a question for the name of anything. However, when the child wanted to know the name of a person and asked 
"He aha tona ingoa" (What is his name?), he was immediately corrected. The correct interrogative for the name of persons was 
"Ko wai" (who), so the correct form of the question was 
"Ko wai tona ingoa" (Who is his name?). In the reply, the actual 

name was always preceded by the particle 
ko as 
"Ko Tamatea" (It is Tamatea).

              
A third complication faced the child when he inquired about the name of a place, such as that of a neighbouring mountain. If he asked, 
"He aha te ingoa o tera maunga" (What is the name of that mountain?) or 
"Ko wai te ingoa o tera maunga?" (Who is the name of that mountain?), he was wrong on both counts, for the correct interrogative to use for place names was 
"Ko whea" (Where). The correct question was 
"Ko whea te ingoa o tera maunga?" (Where [what] is the name of that mountain?) or simply 
"Ko whea tera maunga?" Again the name was preceded by 
ko in answering as 
"Ko Ruapehu" (It is Ruapehu). Early European inquirers, in asking the names of things and places, mistook the introductory particle for part of the name and combined them as Cook did in 
hippah for a fortified village (
he pa). Again, in asking the name of Tahiti, the Tahitians who drop the 
k in their dialect replied 
"'O Tahiti" and the Cook spelling became "Otaheite". I mention the above at some length, because I experienced some difficulty with grammar in my childhood having grown up in a European village where English was the current speech. Had I grown up entirely in a Maori village where Maori was the current speech, any mistakes would have been immediately corrected and no subsequent difficulty would have occurred.


            
            

              

                
Manners
              

              
Children were taught "table" manners when they began to eat with their elders. In later times, when the family ate together from a large dish, a child was reprimanded for stretching across the dish to take food not in its immediate proximity or for picking up meat or fish before commencing with a vegetable. He was told that in eating a pigeon or an eel, he must commence with the head. He was warned not to eat or spit before strangers, lest one of them be a sorcerer who would use his craft if annoyed. The etiquette of greeting and showing respect for one's elders was taught early. A frequent maternal command in my childhood was "Greet your grandparent" (
"E oha ki to tipuna"), or whoever it was, and I was expected to proffer my nose for reciprocal pressure by the visiting relative. Children sat on the outskirts of public receptions and social ceremonies and learned what was expected of them when they grew up.


            
            

              

                
Dances
              

              
Games and dances were readily learned. Quite young girls learned to copy the twirl of the 
poi ball the timing of various movements, and the swaying of the hips in accompaniment. When they were old enough to be included in the tribal dance team, they had merely to learn the sequence of movements which accompanied the songs used for the occasion. Boys learned to 

stamp in unison, quiver the fingers, and protrude the tongue and eyeballs in juvenile imitation of the posture dances (
haka) of their elders, and when their time arrived, they readily fitted in the movements they already knew with any new compositions which were rehearsed by the tribal team for special occasions. Thus from childhood were developed that grace of movement and perfect timing that the stiff-jointed members of other races find so impossible to attain.

              
Much, if not most, of the personal instruction in early years, was received from grandparents as a convenient result of three generations of the family living together in a common household. The able-bodied parents were freed to devote full time and attention to the work which needed physical energy. The grandparents, who were too old for hard work, attended to the lighter tasks and the care of the grandchildren. Many children were adopted by grand-uncles or collaterals on the 
tipuna stratum and brought up by them in their own homes. They told them stories and simple versions of various myths and legends. I believe that some of the local interpolations in old traditions were introduced by grandparents to make the stories more easily understood by their young charges. The elements of a classical education in family and tribal history, mythology, and folklore were thus imparted by male and female 
tipuna at an early age and continued on through adolescence.

              
Children were warned particularly against trespassing on places which were tapu and awesome tales were told of what happened to those who disregarded the warnings. At the end of a sandy beach in our territory, a clump of flax grew on a talus slope near the base of a cliff. The beach was a favourite place for fishermen, and some rocks a little way offshore provided a good supply of mussels. I was warned never to take any flax from the clump near the cliff because it was tapu. To reinforce the warning I was told the tale of a female visitor who accompanied a party of local women out to the rocks to collect mussels. She had a basket but had forgotten to bring a blade of flax for tying the basket to her waist so as to leave both hands free for detaching the shellfish. Being ignorant of local history, she took a blade from the tapu clump without anyone noticing her. She joined the others at the rocks, and suddenly a huge wave roared in towards them. The local women submerged and hung on to the rocks until the wave passed over. When the sea subsided, they were all there except the visitor who had tied her basket with a blade from the tapu clump. Thus did the gods, or whatever they were, punish those who broke the tapu sanctions even in ignorance. "But", I asked, "if no one saw her, how do you know that she took the flax?" My grandmother said patiently, "Was she not the only one taken? No one would have touched the flax but her." However, the tale served its purpose, for I carried a dual picture of the clump of flax and a huge tidal wave with a mysterious monster 

beneath it whenever I viewed the clump from a respectful distance. We were also warned against certain deep holes in our river, for they were conveniently stocked with awesome water monsters termed 
taniwha which resented any intrusion on their watery domain. Probably this form of folklore technique reduced the risk of juvenile drowning and justified the stocking of dangerous places with supernatural guards. For Maori children, this form of prevention was probably more effective than threats of the birch rod. Thus the fear of tapu was inculcated early and remained late.

              
Other teaching was given in subjects in which the aged instructor was particularly adept. A friend of mine, little older than myself, was brought up by a grand-uncle who still thought that young chiefs should be trained to become successful military leaders. They slept in the same room in separate beds. In the early mornings, the old man went outside to satisfy certain needs. On his return, he slapped the still sleeping child and went back to his bed muttering his disappointment. This went on for some time, until one memorable morning the now apprehensive child heard the old man leave the room. When he returned to slap the sleeper, the child gazed up at him with wide open eyes. A pleased look came into the old man's eyes and he returned to his bed saying, "Now I have a grandchild who will be a bulwark of defence to his tribe." After that they played a game. Some mornings the old man got up earlier, others later, but always the child gazed up at him wide awake. The training had had its effect, and the child roused at the slightest sound. This was as it should be, for no warrior must be caught napping.

              
Another course of training was directed towards showing the danger of lying on the ground after a fall. Most children when they fall, remain on the ground crying, not because they are hurt physically but because they want to be picked up and fussed over. This child remembers when he fell forward on his face and lay there crying. What was his surprise, when instead of the expected succour, a stick descended sharply on the upturned part of his anatomy. He turned over and saw his grand-uncle raising his stick for another blow. He rolled out of immediate reach, regained his feet, and ran away to a safe distance. Another game was inaugurated. At first the boy tripped himself at a safe distance and scrambled to his feet as the old man moved towards him with his stick. Then he tried the experiment closer and closer. As he got quicker and bolder, he reached the acme of performance by falling so close that he could roll out of the way as the blow was falling. By these means, the old man taught his grandnephew the elements of becoming a warrior, to wake at the slightest sound, not to remain on the ground after a fall, to evade a falling blow, and to regain his feet in the shortest possible time.

              
The boy was Paraire (Friday) Tomoana of Hastings. He did not have to prove his prowess on Maori fields of battle but he distinguished himself 

in the field of athletics. In spite of being born with a club foot, he became the best rugby half-back 
Te Aute College ever produced and he represented Hawkes Bay in rugby, cricket, hockey and tennis. Once a burglar entered his house in the middle of the night but Paraire woke instantly. The burglar realized his mistake when he was collared, bound hand and foot, and delivered to the police.

              
Another friend of mine was brought up by a grand-uncle who was perhaps the last survivor of those who could play the musical instrument known as the 
putorino. He learned not only to play that instrument, but he acquired a rich fund of information regarding Maori musical instruments and learned a large number of songs.


            
            

              

                
Adolescence and Higher Education
              

              
When the child entered his teens, he had passed through the stage of primary education and, so far as language was concerned, he now came under the influence of the public speakers and orators of his family and his tribe. In an English or American community, the opportunities of hearing good speeches are somewhat infrequent and, even then, the audience is usually restricted to the members of some society, learned or otherwise. Public speakers are generally listened to for their theories and political or commercial propaganda and not for their English. In Maori society, however, the fixed etiquette of welcoming visitors with oratorical speeches, replying, open discussions of affairs of tribal or family interest, and orations connected with birth, marriage, and death, all led to the development of high standards of speech and oratory. The occasions calling for public orations were frequent and, furthermore, were open to all. Thus the children learned not only conversational speech but they also learned to admire and to memorize the higher forms of speech which contained references to mythology, traditions, and genealogies, which were enriched with figures of speech and appropriate chants and songs. To keep their own memories green, the old people in the evenings or early mornings sang through their repertoire of songs while reclining in the tribal meeting-house and the older children learned them so as to join in with the community singing. Speeches were always brightened with appropriate songs or historical dirges, and the speaker often called upon his people to give volume to the song. When the chorus stood up, it was a matter of pride to the younger people to be able to join in. Thus there were both opportunity and incentive for the adolescents to improve their knowledge of classical language and acquire an extensive repertoire of figures of speech, proverbs and sayings, and chants and songs which would be appropriate for various occasions.

              
The experts of the family were always ready to teach, and nothing pleased the old men more than to give instruction to the youth anxious to 

learn. Particular attention was paid to the details of the military record of the tribe, so that if a disparaging remark were made about a defeat which had been suffered, it could be countered by drawing attention to the victory which had avenged the previous defeat. This instruction was part of the policy of arming a young man who might be drawn into verbal arguments abroad. Those who showed special interest or whose birth required it, were taught not only their tribal genealogies but also the marriage connections with other tribes so that inter-tribal relations could be referred to with the proper etiquette on future meetings. The orators always carried a club as they moved to and fro in making a speech, and they punctuated their remarks with appropriate gestures and inflexions of the voice. Thus, by precept and example, the adolescent entered manhood with the elements of oratory within him ready to burst forth when the occasion demanded.

              
During the teen years, the boys and girls were able to assist their parents in manual tasks. The boys assisted their fathers in obtaining material, house building, fishing, fowling, food cultivation, and other masculine activities. The girls were taught by their female relatives to plait mats and baskets, weave, and prepare food. The development of extra skill was a matter of individual aptitude.

              
To become a master craftsman in the more skilled crafts such as wood carving and tattooing, the adolescent had to be taught by an expert. His apprenticeship was preceded by an initiation ceremony, in which the ritual brought him under the favour of the tutelary god of the particular craft. The student's understanding was thereby quickened, his ears became receptive to instruction, his memory retentive, and his hands skilful. The arrangements were usually made by the elders but sometimes the keen desire of a boy was recognized by a craftsman. Hori Pukehika of Whanganui told me how he became a master builder and carver. When the carved house of the Takarangi family, named Te Pakū, was being built at Putiki, Hori, as a boy, watched the carvers at work. The head carver was working on the 
tekoteko human figure to surmount the front gable end when the call came for the midday meal. Hori had been watching with longing eyes, and as the carver had left his chisel and mallet beside the work, he picked them up and commenced to carve the tattoo lines on the unfinished side of the face. He became so engrossed that he did not hear the craftsman return. He was surprised by an exclamation, and raising his head, he saw the head carver gazing with interest and surprise at what he had done. Hori dropped the tools in fear, but the old man looked at him kindly and asked, "Would you really like to learn to carve?" "Yes," replied the boy. "Very well," said the kindly expert, "meet me over there on the bank of the river just before sunset." At the place and time appointed, the old man told Hori to strip and, removing his own clothes, they waded out into 

the water to waist depth. Just as the sun was setting, the master carver recited a ritual chant, sprinkled the boy with water, and Hori became an entered apprentice in the exclusive guild of builders and carvers. Hori said, "If you look at the 
tekoteko on Te Pakū, you will notice that on one side of the face, the lines are not quite regular." Then with a deprecating smile, he added, "The crooked lines are mine."

              
The highest craft among women was weaving and, here again, some were initiated so as to attain the greatest skill. Tira, the wife of Hori Pukehika, was one of the best weavers in the Whanganui district After she learned the elements of the craft, the officiating priest told her to weave a rough sampler as an offering. This was laid by the priest on a tapu place termed a 
tuahu. He then lit a fire and warmed some 
puha leaves (
Sonchus asper) over the embers. Then, with a ritual chant, he gave her the cooked leaves to eat. The ceremony fixed the knowledge she had already acquired and opened her mind and fingers to further skill. Her skill was unquestionable, for as Hori said with a proud smile, she had been "fed".

              
The children who had been dedicated to Tu, the war god, by the 
tohirite were given military instruction. After initial teaching such as that given by Paraire Tomoana's grand-uncle, they received graduated exercises according to their age and strength. They were first taught the strokes and guards with a dry flower stalk of the native flax, in lieu of the double-handed club. In adolescence, they were taught with real clubs and, when they had developed enough skill to satisfy the family, were sent to a tribal expert (
toa) for a finishing-off course. The expert could exercise the right' to one real blow at the aspiring pupil as a test of admission. After preliminary sparring and a display of footwork, which were duly noted, the master-at-arms delivered the entrance blow at the candidate. If the candidate parried the stroke, he was admitted for further instruction; if he failed, he not only received a severe wound but was sent down as not up to the standard for training by the expert. The successful student received his final test in battle, and if success attended his arms, he graduated as a blooded warrior (
toa taua). He became a specialist eager to gain laurels on fresh fields and refused to sully his honour by engaging in food cultivation. He was a leader in war but a drone in peace.

              
The youths who had been registered under "Rongo for the course in agriculture, did not have a severe entrance examination like those dedicated to war. They were apprenticed to the food experts and taught the correct ritual to Rongo in order to induce prolific crops. They were given practical instruction in meteorology, the seasons, the soil, and the methods of preparing the cultivations, planting, protecting, harvesting, and storing the crops. The food cultivator led a less spectacular life than the warrior, but the benefits he conferred upon his people were continuous throughout life.

              


              
Hence it was said that the fame of the warrior was transient but the fame of the producer of food was enduring.

              
A high standard of education was given to the sons of chiefs and priests by selected members of the tribe, who, because of their knowledge, were regarded as repositories of tribal lore. They taught individual students on much the same pattern as do private teachers engaged in European society to teach the children of well-to-do parents. In addition to such finishing courses, some men famous for their learning gave courses in high education to a number of selected students whose admission was not by examination as to intellectual ability but by the qualification of birth. The courses were given in houses set apart for the purpose and termed 
whare wananga. They may be compared to universities, and the graduates were respected as much, if not more, in their day and generation as the graduate with the highest degrees in our universities of today.


            
            

              

                
Sex and Marriage
              

              
The first reference to the differentiation of sex goes back to the myth relating to the creation of the first mortal woman. A Maori version of this widely-spread Polynesian myth states that the gods, who decided to create human beings (
ira tangatd) as distinct from themselves (
ira atua), sought a female (
uha) from which to produce. Failing to find one, they heaped up the earth at a place named Kurawaka into a form somewhat resembling themselves. The main anatomical parts were formed, and particular attention was paid to the female sex organ, the details of which were given specific names. Then the god Tane, whose name means male, embraced the figure and breathed into its nostrils, whereat she sneezed and came to life. She was named Hineahuone (Earth-formed-maid).

              
In some of the Polynesian myths, a person named Tiki was the first man and made the first woman out of earth, from which she received the name of Hineone (Earth-maid). Tiki's own origin is obscure. In the Maori myth, Tiki also appears as a male and reference is made to the time-old struggle between him and the female. From recorded chants and other mythical references, it appears that Tiki was the personification of the phallus of Tane, and coition was thereby clothed in metaphorical language. It is also evident from the recorded native literature that the Maori were well aware of the main facts in the physiology of human reproduction. Tane consummated the sexual act with Hineahuone, not for the immediate satisfaction, but to produce the human species or 
ira tangata from the female (
uha) whom the gods had sought and created for that purpose. Thus the Maori philosophers held that the divine spark and the seed came from the male through Tane and the material side which furnished the shelter for the growth of the seed came from the first female who had been made of earth. The knowledge that the seed was present in the 

seminal emission is supported by the fact that 
coitus interruptus was sometimes practised as a means of contraception. Mention is made of this knowledge of physiological reproduction because, obvious though it seems, some native races, such as those of New Guinea and 
Australia, have been described as holding the belief that conception is caused by the entrance of spirits.

              
The Maori paid little attention to nudity among children until the growth of the pubic hair indicated the burgeoning of sex, when clothing was worn for concealment as well as warmth. Girls matured at an earlier age than Europeans, and menstruation probably commenced between twelve to fourteen years of age. Adults discussed sex matters quite openly as an ordinary topic of conversation and without the pruriency which accompanies such topics among more cultured people. Children listened unchecked, and by the time they reached adolescence, they had little need of the instruction which European parents often fear to give their own children. Love affairs were regarded as a normal part of life. Short love ditties were readily composed and sung and the youth with a pleasing voice was likely to prove successful over his less-gifted rivals. The native flute was particularly devoted to the playing of love ditties, and after its introduction by Europeans, the Jew's harp (
roria) was used for a similar purpose. Good looks and expert dancing also carried weight. Similar attributes and accomplishments added charm and desirability to the village maidens. There was also a language of plants in which the name of the plant suggested some tender meaning. Thus a sprig of the common bracken fern, termed 
rarauhe, meant 
"Kia rarau mai" (Incline towards me). The acceptance of a bunch of leaves and flowers carrying appropriate messages meant that the lover's advances were favoured.

              
Love charms, termed 
atahu, were sometimes resorted to by a young man to gain the affections of an unwilling maid. The 
atahu itself was a verbal charm (
karakia) which was recited over some medium to bring the girl under its spell. One form of procedure was very like the pattern used in sorcery, except that the results were different, the 
atahu being white magic as against the black magic of sorcery (
makutu). The lover obtained some article of clothing or some material thing which had been in contact with the desired person. He took it to the person who had the knowledge, the 
atahu was recited over the object, and as a result the maid changed her attitude. A second method was to recite the 
atahu over an object, such as a bunch of leaves used in the language of plants, and place it where the girl was likely to see it. If her curiosity tempted her to pick it up, she came under the influence of the spell. A variation consisted of using a bird as the medium of conveying the spell. The 
atahu was recited over the winged messenger, preferably the 
riroriro, and it flew with uncanny instinct to alight upon the woman, no matter how far distant. The woman's 

indifference turned to such ardent love that she immediately set out to join her now successful lover.

              
The story of Taneroroa, an ancestress of the Ngati Ruanui, reveals an indirect technique which is more credible. Taneroroa, a young chieftainess of the highest rank was desired in marriage by one Uhengapuanaki but his advances were resolutely declined. One day, Uhenga was perched in a 
hinau tree in which he had set some snares for catching parrots (
kaka). He was just removing a live parrot from a snare, when he saw Taneroroa beneath the tree gathering the fallen 
hinau berries. Uhenga immediately locked the wings of the parrot across its back, recited an 
atahu spell over it, and dropped it quietly to the ground. Taneroroa saw the parrot hopping about unable to fly and immediately sought to capture it. However, in scrambling through the undergrowth after the bird, her cloak dropped off. Uhenga, up in his tree, laughed and Taneroroa realized that she had been seen. As it was a matter of shame for a woman to be seen entirely naked, Taneroroa consented to marry Uhenga as the only sure means of preventing his gossiping about her. Thus the parrot medium brought success to Uhenga in an unforeseen way.

              
Parents were somewhat indulgent about the love affairs of their grown children. Sex experience was regarded as normal and the theory of wrong-doing and sin was not present until after European contact. Certain prohibitions, however, did exist. The degree of consanguinity which was forbidden in marriage, such as that of first cousins, was frowned upon before marriage. Girls who had been betrothed in infancy were protected by their parents from having love affairs, as the breaking of troth would bring shame upon the family and perhaps active reprisals. A third prohibition extended to the daughter of a high chief whom the parents had decided should maintain her virginity until an alliance was formed with some chief of high rank. Such a virgin chieftainess was termed a 
puki, and a number of female attendants were allocated to protect her from the attentions of aspiring lovers and also from allowing her own feelings to weaken her resistance before a regular alliance was arranged. Sometimes a special house was set aside for her but she always slept in the midst of her bevy of attendants. The very fact that the 
puhi was restricted in her social intercourse made her the more desirable. Her fame spread to surrounding tribes and, incidentally, added to the social prestige of her parents. Desirable suitors were not wanting and a historic marriage was ultimately concluded.

              
In spite of the precautions taken with girls of rank, accidents happened. In Maori and Polynesian myths and legends, there are stories of the gods coming down to the daughters of high chiefs. The story usually told by the recipient of the god's attention was that the divine visit occurred secretly at night while she was asleep and that the god left before dawn. Further visits occurred until the girl became pregnant and the signs of the 

divine visitation became obvious to her parents. The prospective mother's explanation was accepted and promulgated by the parents. Thus, what would otherwise have been an illegitimate birth was elevated into the realm of the supernatural and became a historical event from which subsequent generations claimed divine descent.

              
The love affairs among young people were usually transient and multiple, for most authorities hold that young men did not marry until about the age of twenty-five. Among commoners, a protracted love affair was really equivalent to a trial marriage for the couple slept together at night. If the couple continued to be satisfied with each other and made no attempt to conceal their cohabitation, the trial marriage merged into an accepted marriage, accepted by the parties immediately concerned and later by their parents. In other words, the couple had decided to live together and the parents on each side after a discussion of the fact, accepted it, and, by recognizing the arrangement, legalized it without any fuss from church or state. Sometimes, however, the parents of one or other of the couple did not consent and conflict arose. Either the couple was forced to separate or they flouted the opposition by going off to live elsewhere. The normal pattern was for parents to arrange the mating of their children.

              
In the higher grades of society, the subject of marriage assumed the greatest importance. Love affairs were transient experiences to satisfy a physiological urge, but marriage was for the procreation of children to continue the family lineage. The higher the rank, the greater the need for careful consideration as to who would form a suitable mother for future chiefs. The parents of a daughter of rank, such as a 
puhi, exercised much care in selecting a suitable husband. A family conclave was usually held to decide the question of selection.

              
In making a selection, two principles were involved which, though contradictory, were both used. They may be termed intra-tribal and extra-tribal, or, in ethnological terminology, endogamous and exogamous. The intra-tribal principle is summed up in the injunction, 
"E moe i to tuahine, kia kino e kino ana ki a koe ano" (Marry your cousin so that if trouble arises it will be within the family). Here 
tuahine does not mean sister, but cousins who are outside the prohibited degree of first cousins. The note of warning was due to past experiences of trouble arising from extra-tribal marriages. In such marriages, if the couple quarrelled and the husband beat his wife or used disparaging remarks about her and her family, the wife went home to her own tribe and told of the insults she had suffered. Her family felt in honour bound to avenge the insults, and inter-tribal war occurred. In intra-tribal marriages, quarrels between husband and wife were within the family and even if the wife returned to her parents, the result was merely a separation which could not lead to inter-tribal war.

              


              
However, extra-tribal marriages did take place, and one reason is illustrated by the following story. A high chieftainess and an equally high chief in neighbouring villages in the King Country fell in love and met at a rendezvous midway between their villages. On the return of the chieftainess, her father saw that her face was smudged with red ochre. He knew that the young chief of the neighbouring village was the only person in the neighbourhood who had a supply of the red ochre used as rouge. He immediately visited the young chief and said to him, 
"Ta taua tamahine! Kaua e puritia engari tukua kia haere kia rongona ai taua" ("Our daughter! Do not hold her here but allow her to go abroad so that you and I may be known"). The young man withdrew his suit and the chief-tainess was given in marriage to the powerful chief of an outside tribe. Many distinguished families of the west coast of the North Island trace their descent back through that marriage and so the fame of the diplomatic father and the unselfish lover spread far beyond the narrow bounds of their own territory.

              
However, fame, in the sense of being widely known, was but one of the results of exogamous marriages. They were primarily intended to keep up the standard of rank and to form a blood alliance between the leading families of the two tribes concerned. In succeeding generations, the chiefs of the two tribes could trace their lineages back to common ancestors. At social gatherings between the two tribes, the home orator in his inceptive address recited the local lineage from the common ancestor, and the visiting orator, in reply, traced down from the same source. Thus an academic relationship was stressed as a matter of courtesy and resulted in the maintenance of good feeling and friendship. Military assistance against other tribes and the averting of hostilities between the two tribes were often successful through claims based on kinship through an exogamous marriage. A defeated tribe gave their chief's daughter in marriage to the leader of the conquering force in order to end hostilities and cement peace. In modern times, Maori politicians have used common descent to obtain support in parliamentary elections. They have, at least, ensured the speakers of a courteous hearing from audiences which held different political opinions.

              
As indicated, the choice of a husband or wife was made by the parents and family. Parental control was the established pattern and it was usually accepted even though unhappiness was sometimes occasioned. The parents seeking the alliance approached the parents of their choice and, by means of formal speeches, made known their object. When the chosen mate lived at a distance, it was more dignified to send an envoy (
toro) with some valuable gift to conduct negotiations. After long distance acceptances, the prospective bride, attended by her suite, accompanied the envoy to the bridegroom's home or she followed later. In the Ngati Mutunga territory 

there is a straight path across the Motunui plain from the Okoki fort to the sea. It retains the name of Te Aratahitahi a Kapuakore (The swept path of Kapuakore). Kapuakore was a young chieftainess who was asked for in marriage by a chief of Kawhia. After acceptance, the path was carefully swept from end to end to honour the bride, who, with her attendants, passed along it to the beach way which led to her husband's home.

              
Sometimes a young couple made their own choice and, if opposed, eloped. Occasionally a young chief was strong enough to gain the object of his choice in spite of the preliminary objection of his parents. Very often the parents of a girl objected because their daughter fell in love with a visitor whose handsome form or superb skill in dance or song did not, in their opinion, make up for the difference in rank. Parental opposition was directed towards preventing their daughter from eloping with, or later to, her lover. However, love laughs at locksmiths or their substitutes. In the oft-quoted story of Hinemoa, who lived on the shores of 
Lake Rotorua, her father sought to prevent her from joining her lover, Tutanekai, on Mokoia Island by drawing all the canoes well up from the edge of the lake. One evening, a love song played to music was wafted softly across the water from Tutanekai's home and Hinemoa crept secretly down to the lake. The path of escape was barred by the removal of the canoes, but love laughed as Hinemoa slipped into the lake and made her historic swim to the arms of her lover.

              
Among the aristocracy, the process of mating was socially important. The two families assembled, exchanged speeches, and feasted together. When the bride came from a distance, she and her suite were welcomed with more formality. The special feature was the presentation of gifts termed 
pakuwha (the touching of thighs). The groom's family laid their cloaks, clubs, and ornaments before the bride, and the bride's family laid theirs before the groom. Responsible relatives on either side accepted them and, after setting aside some for the principals, distributed them as they deemed fit. Hori Fukehika and I attended a wedding party near Taumarunui. The bride came from Whanganui, and her senior relative took us into a hut where he showed us the 
pakuwha gift of about twenty flaxen cloaks, some of them beautifully woven. He made a speech and formally presented the entire collection to us. Hori handled one, I felt another, and we handed them back. Hori replied for us both, "We have touched your gift, we have enjoyed it, and we appreciate the honour. This is enough and we return the gift." Hori said to me in private, "My fingers itched to keep some of those cloaks, but it was the kind of gift which honours with words but not with substance." I wondered what the senior relative would have done if, in my ignorance, I had accepted what had to go back to the family in Whanganui. He probably would have rescued them with the aid of the knowledgeable Hori.

              


              
The wife lived with her husband in his home and the children grew up as members of his tribe, but exceptions have occurred in which a wandering chief has married his host's daughter and become merged in her tribe. A visiting chief has become the eponymous ancestor of his wife's people, as in the Ngati Marutuahu tribe of the Thames district. Stories are told of a visiting chief who, when his local wife was pregnant, returned to his own home after leaving instructions as to the naming of the child. The child, a boy, excelled in games, and his defeated companions retaliated by asking who was his father. The child asked his mother, who, realizing that she could no longer keep him, told him that his father was a great chief who lived in a certain direction. The boy set out and, after various adventures, reached his father's home, identified himself by reciting the names of his parents and the name given to himself, and was accepted by his father as his son and heir. This theme is common throughout Polynesia and, worked out in detail, the stories are among the most charming in the oral literature of Polynesia.

              
The marriage rule observed by the mass of the people was one wife at one time, but chiefs sometimes exercised the privileges of rank and wealth by having more than one. Thus, monogamy or more accurately monogyny (one wife) was the general rule and polygamy or polygyny (plural wives) was much less common. All chiefs did not avail themselves of their privilege. Though many are shown in the genealogical records to have had more than one wife, the marriages were monogynous in that they were contracted after the death or separation from previous wives. Apart from the few which may have been dictated by the desires of the flesh, plural marriages in chiefly families were made for very practical reasons. Marriage was primarily for the production of children. If the first wife was barren or produced only girls, the chief felt in duty bound to his lineage to marry another wife in order to produce a male heir. I know of an instance in which a barren wife induced her husband to marry her younger sister in order that he might have children. Incidentally, of course, she kept him in the family. A second wife was termed a 
punarua and a third wife would be termed a 
punatoru. The marriage of two sisters to the same husband was the best form of polygynous marriage, for any quarrels between the wives would be within the same family and any repercussions were localized. Though the wives were said to have lived amicably within the same household or in different houses, jealousies leading to conflict were bound to arise and the Maori historical narratives give ample evidence of this. The wife of the first marriage was senior (
wahine matua) to the later wives, and her children were senior (
tuakana) to theirs. Jealousy on the part of a junior wife led to her carrying tales to her husband that would influence him against his senior wife. Thus, when Wairangi, a chief of Ngati Raukawa, was away on a visit, his senior wife was visited by a 

kinsman. The junior wife told Wairangi on his return, Wairangi thrashed his senior wife, and she fled to the home of her tribe. The inevitable result was war between the two tribes. Ruaputahanga, the senior wife of Whatihua of Kawhia, after giving birth to a child, asked her husband to catch an eel to satisfy her craving. Whatihua caught the eel at the place indicated, but he gave it to his junior wife on his return. Ruaputahanga, hearing of it, left her husband and child and fled to Taranaki. There she married a high chief and her descendants have so intermarried with leading families in various tribes that Ruaputahanga is one of the most distinguished names in the west coast genealogies.

              
The 
punarua number, two wives, appears to be the most common in the historical narratives, but there are instances of four wives and, rarely, more. Plural wives were of economic importance in the household of a chief, for they provided more food and wove more cloaks, which added to the stock available for various social obligations. In Hawaii also, two wives were termed 
punalua.

              
The widow of a chief went into a protracted state of mourning during which she was tapu. The right person to remove the tapu by marriage was her late husband's brother, thus a custom resembling the levirate of the Jews was present among the Maori. If a brother was not available, the right to make other arrangements remained with the family of her husband.

              
High chieftainesses captured in war were taken to wife by the conquering chiefs but the lineage from such marriages carried the bar sinister of captivity. Captives of less rank were kept to do menial work as slaves and were treated as concubines by their masters. Any progeny from concubines merged into the father's tribe but they did not usually appear in the official tribal lineages.

              
Polyandry, or plural husbands, was not countenanced in New Zealand. In the Marquesas, however, a high chieftainess sometimes had a secondary husband, who attended to various domestic affairs and exercised marital rights when the primary husband was absent. In Hawaii, also, a high chieftainess could have two husbands, and they were termed 
punalua, the same term as for two wives. A single instance of polyandry occurs in the version of the Maui myth (44, p. 81) in which his sister Hineuri was taken to wife by the two brothers, Ihuatamai and Ihuwareware before she was carried off by Tinirau to the mystic isle of Motutapu.

              
The freedom of intercourse between unmarried people ceased on marriage for marriage was a formal agreement not between two individual but between two family groups. Thus if either husband or wife transgressed by having a love affair with an outside person, action was taken by the family group or subtribe of the non-offending person against the family of the transgressor and that of the paramour. A war party termed 

a 
taua whine (
taua, war party; 
wahine, woman) raided the offender's village to exact recompense (
utu). The family group was held equally responsible with the culprits, because, after all, the individual was merely a unit of the family group. In extreme cases, war probably resulted; but usually the right of the invading party was recognized peaceably and the looting of the village borne resignedly. If the erring party was the wife, her husband had the right of one free blow with a club at her paramour. Whether the blow struck or was avoided, honour had to be satisfied for a second blow was beyond the law and would form sufficient cause for the paramour's tribe to rise in his defence.

              
I once enlisted in a war party from Rotorua which raided a village near Te Teko in the Whakatane district. We stripped to loin cloths outside the village, armed ourselves with 
manuka poles from a native fence as spears, and marched in close column of fours on to the village plaza, where we executed a ferocious war dance before the assembled villagers. Our leaders made fiery speeches accusing the local tribe of guilt in sexual matters, punctuating their remarks with libidinous songs deemed appropriate to the particular occasion. The village chiefs admitted their fault and then proceeded to lay various articles before us in payment, such as jade ornaments, bolts of print cloth, and money in pound notes. Each individual, as he or she advanced to the pile, called out the nature of their contribution. Some gave horses and cattle, and the two secretaries of the expedition wrote down the names of the donors in order that the animals might be collected later for driving home. We then rubbed noses with our hosts, engaged in amicable conversation, partook of the feast provided for us, and returned to army headquarters at Te Teko. During the day, a distribution of the loot was made among the members of the party. To my embarrassment I was included and given a share consisting of a genuine jade ear pendant and five pounds in notes. I tried to assure them that the privilege of taking part in an ancient custom was sufficient honour, but the leaders insisted on my acceptance as no future obligations were involved. I, therefore, kept the jade pendant but returned the five pounds to go towards the liquid refreshment of the expedition. Some aspects of the raid, such as the secretaries with their note books and pencils, were modern, but the main principles were based on ancient custom. As one of our chiefs said in his speech, "The clouds of heaven settle only on the peaks of the lofty mountains and the clouds of trouble settle only on the heads of high chiefs." The statement signifies that if the family of the offender were of poor status, a war party would not deign to visit them. The wife and her lover had fled to distant parts, but the tribe accepted the clouds of trouble cheerfully, for they had been recognized as a lofty peak.

              


              
Divorce as an institution was unknown and unnecessary, for there had been no elaborate marriage ritual to be dissolved by a corresponding ritual. If husband and wife quarrelled too bitterly for immediate reconciliation, the wife returned to her own people. If the husband still loved his wife, the 
atahu love spell conveyed by a bird messenger could be used. Usually peace negotiations were conducted by representatives of the two families; but if the wife refused to return or the husband refused to have her back, the separation became complete. When war occurred as the result of the quarrel, separation was naturally complete. Separation was also complete after a village had been raided by the 
taua wahine previously described. The separated couple were then free to make other alliances. Some of the most touching love laments have been composed by deserted wives. Mention is made of the wife going through some ritual at a stream, figuratively to extinguish the embers of love and so ease the pain. This constituted the final act of separation on her part.

              
From birth to marriage, we have tried to follow the individual through the various stages in his education to fit him to assume his social position in his tribe. Some of the customs and tapu to which he has to conform have been described. He has now settled down as a full-grown man in his household with his wife and he looks forward to the birth of an heir, who will be born on the 
kakapau wharanui, the wide-wefted mat which symbolizes marriage and domesticity. His son will in turn pass through the cycle of birth to marriage, but he now enters the second cycle leading from manhood to death.
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The education of children commenced at home, and thefamily supplied the training which is left to primary and secondary schools in the advanced cultures. The first words of speech were followed with interest by the parents, and the child's vocabulary was increased by teaching it the names of the parts of the human body, physiological processes, foods, and surrounding objects, and the terms for relatives. The terms for various actions were introduced, and verbs thus added to the stock of nouns. Simple sentences followed, and gradually the significance of the singular, dual, and plural numbers and the active and passive tenses of verbs were acquired. The child learned to copy the speech of its parents and relatives and, as any grammatical lapses were immediately corrected, there was no chance of developing careless forms of speech. When words are mastered singly and heard correctly used by one's elders there is no difficulty with the passive endings of verbs which form such a bugbear to 
pakeha students. It is the modern tendency to standardize by using one passive ending for all verbs, and this has caused the present-day confusion among the younger generation of both races. Previous generations learned by ear and detected errors by sound.

              
In the Maori dialect, there are strict idioms with regard to the interrogatives used in asking the name of things, persons, and places. The child was taught to learn the name of things by question and answer. Touching his own or the child's nose, the parent would say, 
"He aha tenet?" (What is this?) and then the answer followed, 
"He ihu" (A nose). Thus 
"He aha" or 
"E aha" became established as the interrogative "what" in asking a question for the name of anything. However, when the child wanted to know the name of a person and asked 
"He aha tona ingoa" (What is his name?), he was immediately corrected. The correct interrogative for the name of persons was 
"Ko wai" (who), so the correct form of the question was 
"Ko wai tona ingoa" (Who is his name?). In the reply, the actual 

name was always preceded by the particle 
ko as 
"Ko Tamatea" (It is Tamatea).

              
A third complication faced the child when he inquired about the name of a place, such as that of a neighbouring mountain. If he asked, 
"He aha te ingoa o tera maunga" (What is the name of that mountain?) or 
"Ko wai te ingoa o tera maunga?" (Who is the name of that mountain?), he was wrong on both counts, for the correct interrogative to use for place names was 
"Ko whea" (Where). The correct question was 
"Ko whea te ingoa o tera maunga?" (Where [what] is the name of that mountain?) or simply 
"Ko whea tera maunga?" Again the name was preceded by 
ko in answering as 
"Ko Ruapehu" (It is Ruapehu). Early European inquirers, in asking the names of things and places, mistook the introductory particle for part of the name and combined them as Cook did in 
hippah for a fortified village (
he pa). Again, in asking the name of Tahiti, the Tahitians who drop the 
k in their dialect replied 
"'O Tahiti" and the Cook spelling became "Otaheite". I mention the above at some length, because I experienced some difficulty with grammar in my childhood having grown up in a European village where English was the current speech. Had I grown up entirely in a Maori village where Maori was the current speech, any mistakes would have been immediately corrected and no subsequent difficulty would have occurred.
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Manners
              

              
Children were taught "table" manners when they began to eat with their elders. In later times, when the family ate together from a large dish, a child was reprimanded for stretching across the dish to take food not in its immediate proximity or for picking up meat or fish before commencing with a vegetable. He was told that in eating a pigeon or an eel, he must commence with the head. He was warned not to eat or spit before strangers, lest one of them be a sorcerer who would use his craft if annoyed. The etiquette of greeting and showing respect for one's elders was taught early. A frequent maternal command in my childhood was "Greet your grandparent" (
"E oha ki to tipuna"), or whoever it was, and I was expected to proffer my nose for reciprocal pressure by the visiting relative. Children sat on the outskirts of public receptions and social ceremonies and learned what was expected of them when they grew up.
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Dances
              

              
Games and dances were readily learned. Quite young girls learned to copy the twirl of the 
poi ball the timing of various movements, and the swaying of the hips in accompaniment. When they were old enough to be included in the tribal dance team, they had merely to learn the sequence of movements which accompanied the songs used for the occasion. Boys learned to 

stamp in unison, quiver the fingers, and protrude the tongue and eyeballs in juvenile imitation of the posture dances (
haka) of their elders, and when their time arrived, they readily fitted in the movements they already knew with any new compositions which were rehearsed by the tribal team for special occasions. Thus from childhood were developed that grace of movement and perfect timing that the stiff-jointed members of other races find so impossible to attain.

              
Much, if not most, of the personal instruction in early years, was received from grandparents as a convenient result of three generations of the family living together in a common household. The able-bodied parents were freed to devote full time and attention to the work which needed physical energy. The grandparents, who were too old for hard work, attended to the lighter tasks and the care of the grandchildren. Many children were adopted by grand-uncles or collaterals on the 
tipuna stratum and brought up by them in their own homes. They told them stories and simple versions of various myths and legends. I believe that some of the local interpolations in old traditions were introduced by grandparents to make the stories more easily understood by their young charges. The elements of a classical education in family and tribal history, mythology, and folklore were thus imparted by male and female 
tipuna at an early age and continued on through adolescence.

              
Children were warned particularly against trespassing on places which were tapu and awesome tales were told of what happened to those who disregarded the warnings. At the end of a sandy beach in our territory, a clump of flax grew on a talus slope near the base of a cliff. The beach was a favourite place for fishermen, and some rocks a little way offshore provided a good supply of mussels. I was warned never to take any flax from the clump near the cliff because it was tapu. To reinforce the warning I was told the tale of a female visitor who accompanied a party of local women out to the rocks to collect mussels. She had a basket but had forgotten to bring a blade of flax for tying the basket to her waist so as to leave both hands free for detaching the shellfish. Being ignorant of local history, she took a blade from the tapu clump without anyone noticing her. She joined the others at the rocks, and suddenly a huge wave roared in towards them. The local women submerged and hung on to the rocks until the wave passed over. When the sea subsided, they were all there except the visitor who had tied her basket with a blade from the tapu clump. Thus did the gods, or whatever they were, punish those who broke the tapu sanctions even in ignorance. "But", I asked, "if no one saw her, how do you know that she took the flax?" My grandmother said patiently, "Was she not the only one taken? No one would have touched the flax but her." However, the tale served its purpose, for I carried a dual picture of the clump of flax and a huge tidal wave with a mysterious monster 

beneath it whenever I viewed the clump from a respectful distance. We were also warned against certain deep holes in our river, for they were conveniently stocked with awesome water monsters termed 
taniwha which resented any intrusion on their watery domain. Probably this form of folklore technique reduced the risk of juvenile drowning and justified the stocking of dangerous places with supernatural guards. For Maori children, this form of prevention was probably more effective than threats of the birch rod. Thus the fear of tapu was inculcated early and remained late.

              
Other teaching was given in subjects in which the aged instructor was particularly adept. A friend of mine, little older than myself, was brought up by a grand-uncle who still thought that young chiefs should be trained to become successful military leaders. They slept in the same room in separate beds. In the early mornings, the old man went outside to satisfy certain needs. On his return, he slapped the still sleeping child and went back to his bed muttering his disappointment. This went on for some time, until one memorable morning the now apprehensive child heard the old man leave the room. When he returned to slap the sleeper, the child gazed up at him with wide open eyes. A pleased look came into the old man's eyes and he returned to his bed saying, "Now I have a grandchild who will be a bulwark of defence to his tribe." After that they played a game. Some mornings the old man got up earlier, others later, but always the child gazed up at him wide awake. The training had had its effect, and the child roused at the slightest sound. This was as it should be, for no warrior must be caught napping.

              
Another course of training was directed towards showing the danger of lying on the ground after a fall. Most children when they fall, remain on the ground crying, not because they are hurt physically but because they want to be picked up and fussed over. This child remembers when he fell forward on his face and lay there crying. What was his surprise, when instead of the expected succour, a stick descended sharply on the upturned part of his anatomy. He turned over and saw his grand-uncle raising his stick for another blow. He rolled out of immediate reach, regained his feet, and ran away to a safe distance. Another game was inaugurated. At first the boy tripped himself at a safe distance and scrambled to his feet as the old man moved towards him with his stick. Then he tried the experiment closer and closer. As he got quicker and bolder, he reached the acme of performance by falling so close that he could roll out of the way as the blow was falling. By these means, the old man taught his grandnephew the elements of becoming a warrior, to wake at the slightest sound, not to remain on the ground after a fall, to evade a falling blow, and to regain his feet in the shortest possible time.

              
The boy was Paraire (Friday) Tomoana of Hastings. He did not have to prove his prowess on Maori fields of battle but he distinguished himself 

in the field of athletics. In spite of being born with a club foot, he became the best rugby half-back 
Te Aute College ever produced and he represented Hawkes Bay in rugby, cricket, hockey and tennis. Once a burglar entered his house in the middle of the night but Paraire woke instantly. The burglar realized his mistake when he was collared, bound hand and foot, and delivered to the police.

              
Another friend of mine was brought up by a grand-uncle who was perhaps the last survivor of those who could play the musical instrument known as the 
putorino. He learned not only to play that instrument, but he acquired a rich fund of information regarding Maori musical instruments and learned a large number of songs.
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Adolescence and Higher Education
              

              
When the child entered his teens, he had passed through the stage of primary education and, so far as language was concerned, he now came under the influence of the public speakers and orators of his family and his tribe. In an English or American community, the opportunities of hearing good speeches are somewhat infrequent and, even then, the audience is usually restricted to the members of some society, learned or otherwise. Public speakers are generally listened to for their theories and political or commercial propaganda and not for their English. In Maori society, however, the fixed etiquette of welcoming visitors with oratorical speeches, replying, open discussions of affairs of tribal or family interest, and orations connected with birth, marriage, and death, all led to the development of high standards of speech and oratory. The occasions calling for public orations were frequent and, furthermore, were open to all. Thus the children learned not only conversational speech but they also learned to admire and to memorize the higher forms of speech which contained references to mythology, traditions, and genealogies, which were enriched with figures of speech and appropriate chants and songs. To keep their own memories green, the old people in the evenings or early mornings sang through their repertoire of songs while reclining in the tribal meeting-house and the older children learned them so as to join in with the community singing. Speeches were always brightened with appropriate songs or historical dirges, and the speaker often called upon his people to give volume to the song. When the chorus stood up, it was a matter of pride to the younger people to be able to join in. Thus there were both opportunity and incentive for the adolescents to improve their knowledge of classical language and acquire an extensive repertoire of figures of speech, proverbs and sayings, and chants and songs which would be appropriate for various occasions.

              
The experts of the family were always ready to teach, and nothing pleased the old men more than to give instruction to the youth anxious to 

learn. Particular attention was paid to the details of the military record of the tribe, so that if a disparaging remark were made about a defeat which had been suffered, it could be countered by drawing attention to the victory which had avenged the previous defeat. This instruction was part of the policy of arming a young man who might be drawn into verbal arguments abroad. Those who showed special interest or whose birth required it, were taught not only their tribal genealogies but also the marriage connections with other tribes so that inter-tribal relations could be referred to with the proper etiquette on future meetings. The orators always carried a club as they moved to and fro in making a speech, and they punctuated their remarks with appropriate gestures and inflexions of the voice. Thus, by precept and example, the adolescent entered manhood with the elements of oratory within him ready to burst forth when the occasion demanded.

              
During the teen years, the boys and girls were able to assist their parents in manual tasks. The boys assisted their fathers in obtaining material, house building, fishing, fowling, food cultivation, and other masculine activities. The girls were taught by their female relatives to plait mats and baskets, weave, and prepare food. The development of extra skill was a matter of individual aptitude.

              
To become a master craftsman in the more skilled crafts such as wood carving and tattooing, the adolescent had to be taught by an expert. His apprenticeship was preceded by an initiation ceremony, in which the ritual brought him under the favour of the tutelary god of the particular craft. The student's understanding was thereby quickened, his ears became receptive to instruction, his memory retentive, and his hands skilful. The arrangements were usually made by the elders but sometimes the keen desire of a boy was recognized by a craftsman. Hori Pukehika of Whanganui told me how he became a master builder and carver. When the carved house of the Takarangi family, named Te Pakū, was being built at Putiki, Hori, as a boy, watched the carvers at work. The head carver was working on the 
tekoteko human figure to surmount the front gable end when the call came for the midday meal. Hori had been watching with longing eyes, and as the carver had left his chisel and mallet beside the work, he picked them up and commenced to carve the tattoo lines on the unfinished side of the face. He became so engrossed that he did not hear the craftsman return. He was surprised by an exclamation, and raising his head, he saw the head carver gazing with interest and surprise at what he had done. Hori dropped the tools in fear, but the old man looked at him kindly and asked, "Would you really like to learn to carve?" "Yes," replied the boy. "Very well," said the kindly expert, "meet me over there on the bank of the river just before sunset." At the place and time appointed, the old man told Hori to strip and, removing his own clothes, they waded out into 

the water to waist depth. Just as the sun was setting, the master carver recited a ritual chant, sprinkled the boy with water, and Hori became an entered apprentice in the exclusive guild of builders and carvers. Hori said, "If you look at the 
tekoteko on Te Pakū, you will notice that on one side of the face, the lines are not quite regular." Then with a deprecating smile, he added, "The crooked lines are mine."

              
The highest craft among women was weaving and, here again, some were initiated so as to attain the greatest skill. Tira, the wife of Hori Pukehika, was one of the best weavers in the Whanganui district After she learned the elements of the craft, the officiating priest told her to weave a rough sampler as an offering. This was laid by the priest on a tapu place termed a 
tuahu. He then lit a fire and warmed some 
puha leaves (
Sonchus asper) over the embers. Then, with a ritual chant, he gave her the cooked leaves to eat. The ceremony fixed the knowledge she had already acquired and opened her mind and fingers to further skill. Her skill was unquestionable, for as Hori said with a proud smile, she had been "fed".

              
The children who had been dedicated to Tu, the war god, by the 
tohirite were given military instruction. After initial teaching such as that given by Paraire Tomoana's grand-uncle, they received graduated exercises according to their age and strength. They were first taught the strokes and guards with a dry flower stalk of the native flax, in lieu of the double-handed club. In adolescence, they were taught with real clubs and, when they had developed enough skill to satisfy the family, were sent to a tribal expert (
toa) for a finishing-off course. The expert could exercise the right' to one real blow at the aspiring pupil as a test of admission. After preliminary sparring and a display of footwork, which were duly noted, the master-at-arms delivered the entrance blow at the candidate. If the candidate parried the stroke, he was admitted for further instruction; if he failed, he not only received a severe wound but was sent down as not up to the standard for training by the expert. The successful student received his final test in battle, and if success attended his arms, he graduated as a blooded warrior (
toa taua). He became a specialist eager to gain laurels on fresh fields and refused to sully his honour by engaging in food cultivation. He was a leader in war but a drone in peace.

              
The youths who had been registered under "Rongo for the course in agriculture, did not have a severe entrance examination like those dedicated to war. They were apprenticed to the food experts and taught the correct ritual to Rongo in order to induce prolific crops. They were given practical instruction in meteorology, the seasons, the soil, and the methods of preparing the cultivations, planting, protecting, harvesting, and storing the crops. The food cultivator led a less spectacular life than the warrior, but the benefits he conferred upon his people were continuous throughout life.

              


              
Hence it was said that the fame of the warrior was transient but the fame of the producer of food was enduring.

              
A high standard of education was given to the sons of chiefs and priests by selected members of the tribe, who, because of their knowledge, were regarded as repositories of tribal lore. They taught individual students on much the same pattern as do private teachers engaged in European society to teach the children of well-to-do parents. In addition to such finishing courses, some men famous for their learning gave courses in high education to a number of selected students whose admission was not by examination as to intellectual ability but by the qualification of birth. The courses were given in houses set apart for the purpose and termed 
whare wananga. They may be compared to universities, and the graduates were respected as much, if not more, in their day and generation as the graduate with the highest degrees in our universities of today.
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Sex and Marriage
              

              
The first reference to the differentiation of sex goes back to the myth relating to the creation of the first mortal woman. A Maori version of this widely-spread Polynesian myth states that the gods, who decided to create human beings (
ira tangatd) as distinct from themselves (
ira atua), sought a female (
uha) from which to produce. Failing to find one, they heaped up the earth at a place named Kurawaka into a form somewhat resembling themselves. The main anatomical parts were formed, and particular attention was paid to the female sex organ, the details of which were given specific names. Then the god Tane, whose name means male, embraced the figure and breathed into its nostrils, whereat she sneezed and came to life. She was named Hineahuone (Earth-formed-maid).

              
In some of the Polynesian myths, a person named Tiki was the first man and made the first woman out of earth, from which she received the name of Hineone (Earth-maid). Tiki's own origin is obscure. In the Maori myth, Tiki also appears as a male and reference is made to the time-old struggle between him and the female. From recorded chants and other mythical references, it appears that Tiki was the personification of the phallus of Tane, and coition was thereby clothed in metaphorical language. It is also evident from the recorded native literature that the Maori were well aware of the main facts in the physiology of human reproduction. Tane consummated the sexual act with Hineahuone, not for the immediate satisfaction, but to produce the human species or 
ira tangata from the female (
uha) whom the gods had sought and created for that purpose. Thus the Maori philosophers held that the divine spark and the seed came from the male through Tane and the material side which furnished the shelter for the growth of the seed came from the first female who had been made of earth. The knowledge that the seed was present in the 

seminal emission is supported by the fact that 
coitus interruptus was sometimes practised as a means of contraception. Mention is made of this knowledge of physiological reproduction because, obvious though it seems, some native races, such as those of New Guinea and 
Australia, have been described as holding the belief that conception is caused by the entrance of spirits.

              
The Maori paid little attention to nudity among children until the growth of the pubic hair indicated the burgeoning of sex, when clothing was worn for concealment as well as warmth. Girls matured at an earlier age than Europeans, and menstruation probably commenced between twelve to fourteen years of age. Adults discussed sex matters quite openly as an ordinary topic of conversation and without the pruriency which accompanies such topics among more cultured people. Children listened unchecked, and by the time they reached adolescence, they had little need of the instruction which European parents often fear to give their own children. Love affairs were regarded as a normal part of life. Short love ditties were readily composed and sung and the youth with a pleasing voice was likely to prove successful over his less-gifted rivals. The native flute was particularly devoted to the playing of love ditties, and after its introduction by Europeans, the Jew's harp (
roria) was used for a similar purpose. Good looks and expert dancing also carried weight. Similar attributes and accomplishments added charm and desirability to the village maidens. There was also a language of plants in which the name of the plant suggested some tender meaning. Thus a sprig of the common bracken fern, termed 
rarauhe, meant 
"Kia rarau mai" (Incline towards me). The acceptance of a bunch of leaves and flowers carrying appropriate messages meant that the lover's advances were favoured.

              
Love charms, termed 
atahu, were sometimes resorted to by a young man to gain the affections of an unwilling maid. The 
atahu itself was a verbal charm (
karakia) which was recited over some medium to bring the girl under its spell. One form of procedure was very like the pattern used in sorcery, except that the results were different, the 
atahu being white magic as against the black magic of sorcery (
makutu). The lover obtained some article of clothing or some material thing which had been in contact with the desired person. He took it to the person who had the knowledge, the 
atahu was recited over the object, and as a result the maid changed her attitude. A second method was to recite the 
atahu over an object, such as a bunch of leaves used in the language of plants, and place it where the girl was likely to see it. If her curiosity tempted her to pick it up, she came under the influence of the spell. A variation consisted of using a bird as the medium of conveying the spell. The 
atahu was recited over the winged messenger, preferably the 
riroriro, and it flew with uncanny instinct to alight upon the woman, no matter how far distant. The woman's 

indifference turned to such ardent love that she immediately set out to join her now successful lover.

              
The story of Taneroroa, an ancestress of the Ngati Ruanui, reveals an indirect technique which is more credible. Taneroroa, a young chieftainess of the highest rank was desired in marriage by one Uhengapuanaki but his advances were resolutely declined. One day, Uhenga was perched in a 
hinau tree in which he had set some snares for catching parrots (
kaka). He was just removing a live parrot from a snare, when he saw Taneroroa beneath the tree gathering the fallen 
hinau berries. Uhenga immediately locked the wings of the parrot across its back, recited an 
atahu spell over it, and dropped it quietly to the ground. Taneroroa saw the parrot hopping about unable to fly and immediately sought to capture it. However, in scrambling through the undergrowth after the bird, her cloak dropped off. Uhenga, up in his tree, laughed and Taneroroa realized that she had been seen. As it was a matter of shame for a woman to be seen entirely naked, Taneroroa consented to marry Uhenga as the only sure means of preventing his gossiping about her. Thus the parrot medium brought success to Uhenga in an unforeseen way.

              
Parents were somewhat indulgent about the love affairs of their grown children. Sex experience was regarded as normal and the theory of wrong-doing and sin was not present until after European contact. Certain prohibitions, however, did exist. The degree of consanguinity which was forbidden in marriage, such as that of first cousins, was frowned upon before marriage. Girls who had been betrothed in infancy were protected by their parents from having love affairs, as the breaking of troth would bring shame upon the family and perhaps active reprisals. A third prohibition extended to the daughter of a high chief whom the parents had decided should maintain her virginity until an alliance was formed with some chief of high rank. Such a virgin chieftainess was termed a 
puki, and a number of female attendants were allocated to protect her from the attentions of aspiring lovers and also from allowing her own feelings to weaken her resistance before a regular alliance was arranged. Sometimes a special house was set aside for her but she always slept in the midst of her bevy of attendants. The very fact that the 
puhi was restricted in her social intercourse made her the more desirable. Her fame spread to surrounding tribes and, incidentally, added to the social prestige of her parents. Desirable suitors were not wanting and a historic marriage was ultimately concluded.

              
In spite of the precautions taken with girls of rank, accidents happened. In Maori and Polynesian myths and legends, there are stories of the gods coming down to the daughters of high chiefs. The story usually told by the recipient of the god's attention was that the divine visit occurred secretly at night while she was asleep and that the god left before dawn. Further visits occurred until the girl became pregnant and the signs of the 

divine visitation became obvious to her parents. The prospective mother's explanation was accepted and promulgated by the parents. Thus, what would otherwise have been an illegitimate birth was elevated into the realm of the supernatural and became a historical event from which subsequent generations claimed divine descent.

              
The love affairs among young people were usually transient and multiple, for most authorities hold that young men did not marry until about the age of twenty-five. Among commoners, a protracted love affair was really equivalent to a trial marriage for the couple slept together at night. If the couple continued to be satisfied with each other and made no attempt to conceal their cohabitation, the trial marriage merged into an accepted marriage, accepted by the parties immediately concerned and later by their parents. In other words, the couple had decided to live together and the parents on each side after a discussion of the fact, accepted it, and, by recognizing the arrangement, legalized it without any fuss from church or state. Sometimes, however, the parents of one or other of the couple did not consent and conflict arose. Either the couple was forced to separate or they flouted the opposition by going off to live elsewhere. The normal pattern was for parents to arrange the mating of their children.

              
In the higher grades of society, the subject of marriage assumed the greatest importance. Love affairs were transient experiences to satisfy a physiological urge, but marriage was for the procreation of children to continue the family lineage. The higher the rank, the greater the need for careful consideration as to who would form a suitable mother for future chiefs. The parents of a daughter of rank, such as a 
puhi, exercised much care in selecting a suitable husband. A family conclave was usually held to decide the question of selection.

              
In making a selection, two principles were involved which, though contradictory, were both used. They may be termed intra-tribal and extra-tribal, or, in ethnological terminology, endogamous and exogamous. The intra-tribal principle is summed up in the injunction, 
"E moe i to tuahine, kia kino e kino ana ki a koe ano" (Marry your cousin so that if trouble arises it will be within the family). Here 
tuahine does not mean sister, but cousins who are outside the prohibited degree of first cousins. The note of warning was due to past experiences of trouble arising from extra-tribal marriages. In such marriages, if the couple quarrelled and the husband beat his wife or used disparaging remarks about her and her family, the wife went home to her own tribe and told of the insults she had suffered. Her family felt in honour bound to avenge the insults, and inter-tribal war occurred. In intra-tribal marriages, quarrels between husband and wife were within the family and even if the wife returned to her parents, the result was merely a separation which could not lead to inter-tribal war.

              


              
However, extra-tribal marriages did take place, and one reason is illustrated by the following story. A high chieftainess and an equally high chief in neighbouring villages in the King Country fell in love and met at a rendezvous midway between their villages. On the return of the chieftainess, her father saw that her face was smudged with red ochre. He knew that the young chief of the neighbouring village was the only person in the neighbourhood who had a supply of the red ochre used as rouge. He immediately visited the young chief and said to him, 
"Ta taua tamahine! Kaua e puritia engari tukua kia haere kia rongona ai taua" ("Our daughter! Do not hold her here but allow her to go abroad so that you and I may be known"). The young man withdrew his suit and the chief-tainess was given in marriage to the powerful chief of an outside tribe. Many distinguished families of the west coast of the North Island trace their descent back through that marriage and so the fame of the diplomatic father and the unselfish lover spread far beyond the narrow bounds of their own territory.

              
However, fame, in the sense of being widely known, was but one of the results of exogamous marriages. They were primarily intended to keep up the standard of rank and to form a blood alliance between the leading families of the two tribes concerned. In succeeding generations, the chiefs of the two tribes could trace their lineages back to common ancestors. At social gatherings between the two tribes, the home orator in his inceptive address recited the local lineage from the common ancestor, and the visiting orator, in reply, traced down from the same source. Thus an academic relationship was stressed as a matter of courtesy and resulted in the maintenance of good feeling and friendship. Military assistance against other tribes and the averting of hostilities between the two tribes were often successful through claims based on kinship through an exogamous marriage. A defeated tribe gave their chief's daughter in marriage to the leader of the conquering force in order to end hostilities and cement peace. In modern times, Maori politicians have used common descent to obtain support in parliamentary elections. They have, at least, ensured the speakers of a courteous hearing from audiences which held different political opinions.

              
As indicated, the choice of a husband or wife was made by the parents and family. Parental control was the established pattern and it was usually accepted even though unhappiness was sometimes occasioned. The parents seeking the alliance approached the parents of their choice and, by means of formal speeches, made known their object. When the chosen mate lived at a distance, it was more dignified to send an envoy (
toro) with some valuable gift to conduct negotiations. After long distance acceptances, the prospective bride, attended by her suite, accompanied the envoy to the bridegroom's home or she followed later. In the Ngati Mutunga territory 

there is a straight path across the Motunui plain from the Okoki fort to the sea. It retains the name of Te Aratahitahi a Kapuakore (The swept path of Kapuakore). Kapuakore was a young chieftainess who was asked for in marriage by a chief of Kawhia. After acceptance, the path was carefully swept from end to end to honour the bride, who, with her attendants, passed along it to the beach way which led to her husband's home.

              
Sometimes a young couple made their own choice and, if opposed, eloped. Occasionally a young chief was strong enough to gain the object of his choice in spite of the preliminary objection of his parents. Very often the parents of a girl objected because their daughter fell in love with a visitor whose handsome form or superb skill in dance or song did not, in their opinion, make up for the difference in rank. Parental opposition was directed towards preventing their daughter from eloping with, or later to, her lover. However, love laughs at locksmiths or their substitutes. In the oft-quoted story of Hinemoa, who lived on the shores of 
Lake Rotorua, her father sought to prevent her from joining her lover, Tutanekai, on Mokoia Island by drawing all the canoes well up from the edge of the lake. One evening, a love song played to music was wafted softly across the water from Tutanekai's home and Hinemoa crept secretly down to the lake. The path of escape was barred by the removal of the canoes, but love laughed as Hinemoa slipped into the lake and made her historic swim to the arms of her lover.

              
Among the aristocracy, the process of mating was socially important. The two families assembled, exchanged speeches, and feasted together. When the bride came from a distance, she and her suite were welcomed with more formality. The special feature was the presentation of gifts termed 
pakuwha (the touching of thighs). The groom's family laid their cloaks, clubs, and ornaments before the bride, and the bride's family laid theirs before the groom. Responsible relatives on either side accepted them and, after setting aside some for the principals, distributed them as they deemed fit. Hori Fukehika and I attended a wedding party near Taumarunui. The bride came from Whanganui, and her senior relative took us into a hut where he showed us the 
pakuwha gift of about twenty flaxen cloaks, some of them beautifully woven. He made a speech and formally presented the entire collection to us. Hori handled one, I felt another, and we handed them back. Hori replied for us both, "We have touched your gift, we have enjoyed it, and we appreciate the honour. This is enough and we return the gift." Hori said to me in private, "My fingers itched to keep some of those cloaks, but it was the kind of gift which honours with words but not with substance." I wondered what the senior relative would have done if, in my ignorance, I had accepted what had to go back to the family in Whanganui. He probably would have rescued them with the aid of the knowledgeable Hori.

              


              
The wife lived with her husband in his home and the children grew up as members of his tribe, but exceptions have occurred in which a wandering chief has married his host's daughter and become merged in her tribe. A visiting chief has become the eponymous ancestor of his wife's people, as in the Ngati Marutuahu tribe of the Thames district. Stories are told of a visiting chief who, when his local wife was pregnant, returned to his own home after leaving instructions as to the naming of the child. The child, a boy, excelled in games, and his defeated companions retaliated by asking who was his father. The child asked his mother, who, realizing that she could no longer keep him, told him that his father was a great chief who lived in a certain direction. The boy set out and, after various adventures, reached his father's home, identified himself by reciting the names of his parents and the name given to himself, and was accepted by his father as his son and heir. This theme is common throughout Polynesia and, worked out in detail, the stories are among the most charming in the oral literature of Polynesia.

              
The marriage rule observed by the mass of the people was one wife at one time, but chiefs sometimes exercised the privileges of rank and wealth by having more than one. Thus, monogamy or more accurately monogyny (one wife) was the general rule and polygamy or polygyny (plural wives) was much less common. All chiefs did not avail themselves of their privilege. Though many are shown in the genealogical records to have had more than one wife, the marriages were monogynous in that they were contracted after the death or separation from previous wives. Apart from the few which may have been dictated by the desires of the flesh, plural marriages in chiefly families were made for very practical reasons. Marriage was primarily for the production of children. If the first wife was barren or produced only girls, the chief felt in duty bound to his lineage to marry another wife in order to produce a male heir. I know of an instance in which a barren wife induced her husband to marry her younger sister in order that he might have children. Incidentally, of course, she kept him in the family. A second wife was termed a 
punarua and a third wife would be termed a 
punatoru. The marriage of two sisters to the same husband was the best form of polygynous marriage, for any quarrels between the wives would be within the same family and any repercussions were localized. Though the wives were said to have lived amicably within the same household or in different houses, jealousies leading to conflict were bound to arise and the Maori historical narratives give ample evidence of this. The wife of the first marriage was senior (
wahine matua) to the later wives, and her children were senior (
tuakana) to theirs. Jealousy on the part of a junior wife led to her carrying tales to her husband that would influence him against his senior wife. Thus, when Wairangi, a chief of Ngati Raukawa, was away on a visit, his senior wife was visited by a 

kinsman. The junior wife told Wairangi on his return, Wairangi thrashed his senior wife, and she fled to the home of her tribe. The inevitable result was war between the two tribes. Ruaputahanga, the senior wife of Whatihua of Kawhia, after giving birth to a child, asked her husband to catch an eel to satisfy her craving. Whatihua caught the eel at the place indicated, but he gave it to his junior wife on his return. Ruaputahanga, hearing of it, left her husband and child and fled to Taranaki. There she married a high chief and her descendants have so intermarried with leading families in various tribes that Ruaputahanga is one of the most distinguished names in the west coast genealogies.

              
The 
punarua number, two wives, appears to be the most common in the historical narratives, but there are instances of four wives and, rarely, more. Plural wives were of economic importance in the household of a chief, for they provided more food and wove more cloaks, which added to the stock available for various social obligations. In Hawaii also, two wives were termed 
punalua.

              
The widow of a chief went into a protracted state of mourning during which she was tapu. The right person to remove the tapu by marriage was her late husband's brother, thus a custom resembling the levirate of the Jews was present among the Maori. If a brother was not available, the right to make other arrangements remained with the family of her husband.

              
High chieftainesses captured in war were taken to wife by the conquering chiefs but the lineage from such marriages carried the bar sinister of captivity. Captives of less rank were kept to do menial work as slaves and were treated as concubines by their masters. Any progeny from concubines merged into the father's tribe but they did not usually appear in the official tribal lineages.

              
Polyandry, or plural husbands, was not countenanced in New Zealand. In the Marquesas, however, a high chieftainess sometimes had a secondary husband, who attended to various domestic affairs and exercised marital rights when the primary husband was absent. In Hawaii, also, a high chieftainess could have two husbands, and they were termed 
punalua, the same term as for two wives. A single instance of polyandry occurs in the version of the Maui myth (44, p. 81) in which his sister Hineuri was taken to wife by the two brothers, Ihuatamai and Ihuwareware before she was carried off by Tinirau to the mystic isle of Motutapu.

              
The freedom of intercourse between unmarried people ceased on marriage for marriage was a formal agreement not between two individual but between two family groups. Thus if either husband or wife transgressed by having a love affair with an outside person, action was taken by the family group or subtribe of the non-offending person against the family of the transgressor and that of the paramour. A war party termed 

a 
taua whine (
taua, war party; 
wahine, woman) raided the offender's village to exact recompense (
utu). The family group was held equally responsible with the culprits, because, after all, the individual was merely a unit of the family group. In extreme cases, war probably resulted; but usually the right of the invading party was recognized peaceably and the looting of the village borne resignedly. If the erring party was the wife, her husband had the right of one free blow with a club at her paramour. Whether the blow struck or was avoided, honour had to be satisfied for a second blow was beyond the law and would form sufficient cause for the paramour's tribe to rise in his defence.

              
I once enlisted in a war party from Rotorua which raided a village near Te Teko in the Whakatane district. We stripped to loin cloths outside the village, armed ourselves with 
manuka poles from a native fence as spears, and marched in close column of fours on to the village plaza, where we executed a ferocious war dance before the assembled villagers. Our leaders made fiery speeches accusing the local tribe of guilt in sexual matters, punctuating their remarks with libidinous songs deemed appropriate to the particular occasion. The village chiefs admitted their fault and then proceeded to lay various articles before us in payment, such as jade ornaments, bolts of print cloth, and money in pound notes. Each individual, as he or she advanced to the pile, called out the nature of their contribution. Some gave horses and cattle, and the two secretaries of the expedition wrote down the names of the donors in order that the animals might be collected later for driving home. We then rubbed noses with our hosts, engaged in amicable conversation, partook of the feast provided for us, and returned to army headquarters at Te Teko. During the day, a distribution of the loot was made among the members of the party. To my embarrassment I was included and given a share consisting of a genuine jade ear pendant and five pounds in notes. I tried to assure them that the privilege of taking part in an ancient custom was sufficient honour, but the leaders insisted on my acceptance as no future obligations were involved. I, therefore, kept the jade pendant but returned the five pounds to go towards the liquid refreshment of the expedition. Some aspects of the raid, such as the secretaries with their note books and pencils, were modern, but the main principles were based on ancient custom. As one of our chiefs said in his speech, "The clouds of heaven settle only on the peaks of the lofty mountains and the clouds of trouble settle only on the heads of high chiefs." The statement signifies that if the family of the offender were of poor status, a war party would not deign to visit them. The wife and her lover had fled to distant parts, but the tribe accepted the clouds of trouble cheerfully, for they had been recognized as a lofty peak.

              


              
Divorce as an institution was unknown and unnecessary, for there had been no elaborate marriage ritual to be dissolved by a corresponding ritual. If husband and wife quarrelled too bitterly for immediate reconciliation, the wife returned to her own people. If the husband still loved his wife, the 
atahu love spell conveyed by a bird messenger could be used. Usually peace negotiations were conducted by representatives of the two families; but if the wife refused to return or the husband refused to have her back, the separation became complete. When war occurred as the result of the quarrel, separation was naturally complete. Separation was also complete after a village had been raided by the 
taua wahine previously described. The separated couple were then free to make other alliances. Some of the most touching love laments have been composed by deserted wives. Mention is made of the wife going through some ritual at a stream, figuratively to extinguish the embers of love and so ease the pain. This constituted the final act of separation on her part.

              
From birth to marriage, we have tried to follow the individual through the various stages in his education to fit him to assume his social position in his tribe. Some of the customs and tapu to which he has to conform have been described. He has now settled down as a full-grown man in his household with his wife and he looks forward to the birth of an heir, who will be born on the 
kakapau wharanui, the wide-wefted mat which symbolizes marriage and domesticity. His son will in turn pass through the cycle of birth to marriage, but he now enters the second cycle leading from manhood to death.
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The Life of the Community

            

              

Each family household required essential buildings for sleeping, cooking, and storing food. The sleeping house (
whare puni) served as a dormitory for the entire family and was built to shut out the cold air. The cooking house (
whare umu) sheltered the shallow oven pit (
umu) with its pile of cooking stones, cover mats, and other utensils. Its end walls were more open than those of the sleeping house to allow the escape of smoke. It could be used by slaves and menials for sleeping but not by the family.

              
When the family expanded to include a number of households, an assembly house (
whare hui) was needed to accommodate the increased number at family conclaves and to lodge visitors. This usually took the form of a larger sleeping house (
whare puni) which served two purposes. In the daytime, the meetings were held in the open space before the house; in bad weather and at night, within it. Hence the saying,

              

                

                  
Ko Tu ki te awotea, ko Tahu ki te po.
                


                
Tu in the daytime, Tahu in the evening.

              
              
Tu refers to the war god Tu, for virile speeches with active movements on the feet and war dances of welcome were exchanged outside, and Tahu (to light) personified the milder and quieter reception within the lighted house at night. The establishment of a guest house and a 
marae plaza before it marked the growth of family strength and prestige.

              
In the old-time fortified villages, the various families had their establishments arranged on the different terraces. The highest ranking chief had the privilege of occupying the topmost flat, and ample space had to be provided for the 
marae before his guest house. To maintain his prestige, his guest house was the largest and best carved in the village. The significance of the carved guest house (
whare whakairo) is brought out in the story of Taharakau.

              


              
Taharakau was a chief who lived in the Poverty Bay area and who excelled at repartee. He visited a chief of high rank who, for some error, was living in a poorly constructed house out in the wilderness. Jade has always been a chiefly possession, and the exile had a bunch of jade cloak pins (
aurei) attached to the shoulder border of the cloak he was wearing. Shrugging his shoulder so that the jade ornaments jingled, he asked, "Taharakau, what are the signs of chieftainship?" Taharakau, ignoring the sound meant to prompt his reply, answered,

              

                

                  
He whare whakairo i tu ki roto
                  
i te pa tuwatawata!
                


                

                  
Te whare i tu kt te koraha, he kai na te ahi.
                


                
A carved house standing in a fortified village!


                
The house standing in the open is food for the fire.

              
              
After the acceptance of Christianity and its gospel of peace, the villages moved down from the fortified hills to the more accessible flats but the arrangement of family units and the central carved guest house with its assembly 
marae followed the established pattern.

              
The guest house, carved or uncarved, served various social needs and various names were applied to the one structure. Structurally it was an enlarged sleeping house (
whare puni). If carved, it was also a 
whare whakairo. It functioned variously as an assembly house (
whare hui), a council chamber (
whare runanga) and a guest house (
whare manuhiri). As the prestige of the village as well as that of the chief was gauged somewhat by the meeting house, no effort or expense was spared in employing master craftsmen to expend their greatest skill in carving the various parts. The meeting houses formed the social focus of the tribe, hence they were generally named after tribal ancestors. When the people assembled within its walls for tribal discussions, the orators were justified when they said, "We have gathered together within the bosom of our ancestor." The carved meeting houses were a source of pride to the people and they gave an atmosphere to the village that nothing else could equal.

              
The term 
marae was applied to the plaza before the guest house. In the cultural development which took place in New Zealand, the meeting house and the 
marae became complementary to each other and one could not function adequately without the other. People were welcomed with speech, song, dance, and food on the 
marae in the daytime and were further welcomed, entertained, and lodged within the house at night. In many important villages, the 
marae received an individual personal name, Te Papaiouru before the carved meeting house of Tamatekapua at Ohinemutu, for example. The prestige of a 
marae was sometimes built up to such a height that people of inferior rank were not allowed to deliver speeches on them.

              


              
Inasmuch as the welcome by speech on the 
marae had to be followed by a welcome with food, the 
marae could not maintain its prestige unless it was supported by storehouses plentifully stocked with food. Thus the storehouses formed a third element in the complex which administered to the social needs of the tribe, maintaining and increasing its reputation with outside people. In addition to household stores it was necessary to have a reserve supply to assist in the extra demands made by tribal gatherings and, above all, by the entertainment of visitors. The home people could live upon scanty rations in times of scarcity, but visitors had to receive the best or shame enveloped the community. Thus social gatherings which involved invitations to outside tribes were arranged to fit in with the time when the storehouses were full, and outside tribes arranged ceremonial visits to coincide with the local seasons of plenty. However, the storehouses had to be ever ready to deal with emergencies, such as deaths. In addition to the family storehouses, the chief had a special storehouse on piles (
pataka) which was often more elaborately carved than the guest house. It was the symbol of hospitality and was often given a proper name. The storehouse of Te Heuheu of Tokaanu was named Hinana, and because it was always stocked with preserved pigeons (
huahua) from the inland forests and with dried whitebait (
inanga) from the inland sea of 
Lake Taupo, the following saying was applied to it:

              

                

                  

                    
Hinana ki uta, Hinana ki tat.
                  


                  
Hinana inland, Hinana to the sea.

                
              

              
The 
marae, the guest house, and the storehouse formed a triple complex by which the social prestige of a tribe rose or fell.


            
            

              

                
Community Co-operation
              

              
In Maori communities, mutual help was a fundamental expression of blood kinship as well as human kindness. Only the skilled craftsmen, such as builders, carvers, and tattooers received recompense in food and material goods for their labour. The general tasks requiring a number of people were accomplished by community co-operation without thought of pay.

              
In the cultivation of the sweet potato, the ground was prepared and the soil loosened at intervals with digging sticks (
ko) wielded by men who worked in unison to a kind of drill. Plots termed 
mara were prepared in this way for each family. Families attended to the heaping up of the mounds in their own plots and the planting of the seed tubers which came from their own supplies. The subsequent weeding and final digging up of the crop was attended to by the owners of the plots, but when one family had completed their work, they helped their neighbours. Later, the Irish potato superseded the sweet potato as the principal crop. I remember when we had but one plough in my own village. That one implement 

ploughed the ground into plots of equal length and width, and the owners of the plots planted their own seed and attended to the weeding, hoeing, and digging, always receiving assistance from those who were free to help. The land was tribal land, and the plots were designated to the individual families by the older men in authority. The crop was gathered in baskets after being sorted, the smaller tubers being kept for next season's seed. The supply was carted to the village by those in charge of the available carts, but each family attended to the storing of their own crop in their own store pits. There was community co-operation in labour where required, but there was individual ownership of the plots and the resulting crops.

              
When gatherings took place, the feeding of the assembly was automatically a community undertaking by the whole village. Able-bodied men brought in loads of extra firewood which were stacked by the cooking places of each household. Others brought in bundles of flax which were also distributed to the cooking places for plaiting into the circular receptacles, termed 
kono, for holding the cooked food. Each household drew the vegetables from their own store pits but the question of the flesh food (
kinaki) to go with the vegetables was a more serious problem. If the season was right, men went out fishing and the supply was distributed to the cooking fires. The women of each household collected shell fish and echinoderms, the kind depending on the natural resources of the neighbouring coast. In modern times, pigs were killed and distributed and cattle were bought and butchered to supply any local deficiency in the flesh-food supply. Any bought foods were paid for out of the community chest. With cheerful activity on the part of all, everything was ready by the time the people and the visitors had arrived. Without any fuss or confusion, the various households allocated the various duties. Men chopped the wood and prepared the fires. Women scraped baskets full of potatoes and plaited piles of 
kono platters. If there were such delicacies as dried fish and preserved pigeons in the storehouses, these were ready to be served for some of the meals.

              
The preparations for a meal are interesting. This is what I saw in my own village over fifty years ago. A man, who happened to be a 
Moriori named Mana, had somehow become accepted as the public announcer of the village. He was very capable and when the time approached to commence cooking, he toured the village and saw that all the fires were set for lighting and the vegetables and flesh food at hand. He then stood in the middle of the village and yelled at the top of his voice, 
"Ka tahu" ("Light up"). The cry was repeated by the nearer fireplaces and spread outwards to each end of the village. The wood was already stacked in the oven pits with the stones arranged above them. The commander of each fire, usually a woman, applied a match, and soon the smoke of the cooking 

fires arose throughout the village. As the wood burned down, the heated stones fell to the bottom of the shallow pit where they rested on live charcoal. Mana, when he saw that the correct time had elapsed, took up his central position and yelled, 
"Ka tao" ("Cook"). The assistants at the fires levelled the heated stones into an even bed with a wooden stake, removing any unburnt wood. Water was sprinkled over the stones, and as the steam arose, women poured in the scraped potatoes to above the level of plaited flax bands (
paepae) placed around the circumference of the pit, added the fish or meat, sprinkled more water, and quickly covered the mound of food with plaited oven covers (
tapora). Then earth was heaped over the covers to seal the oven and prevent the escape of steam. The 
tao process was under way.

              
The time allowed for cooking was an hour or more but it was better to be on the sure side, for an uncooked oven of food brought shame to the housewife. Mana was associated with our family, and I have heard him ask the women who presided over our oven, 
"Kua maoa?" ("Is it cooked?") On receiving an affirmative reply, he took up his position and yelled, 
"Ka hura" ("Uncover"). The assistants at each oven immediately scraped off the earth and carefully removed the mat covers, taking care not to allow any earth to fall on the food. The women quickly placed the cooked potatoes in the 
kono containers and put portions of fish or meat on the top of the vegetables. When a sufficient number of 
kono had been filled, the rest of the food was left in the oven for the workers.

              
In our village, the meeting-house, with its 
marae, was set on a rise with an open space extending to the public road in front. The houses stretched away from either side of the middle space. Women and girls, carrying a 
kono in each hand, assembled at the nearest house on either side of the central space. Mana, on receiving from either side a signal that all were present, yelled his final command, 
"Ka hari" ("Carry"). The women in two lines then marched slowly in single file towards the 
marae, the leading women singing songs, joined by the chorus behind them. Every now and then, a short posture dance was performed to enliven the march, there being a number of songs and dances specially composed for processions carrying food. The procession having reached the 
marae, the food was laid down before the guests who sat in small groups to permit their hosts to serve everyone. The only available liquid in those days was water, and young men acting as waiters stood by with buckets of water and tin pannikins ready to serve those who called, 
"He wai" ("Water").

              
Gatherings usually lasted some days, and the feeding of the people went on during the whole time without any trouble. The organization was perfect and there were always people ready to do the work cheerfully. To break the monotony, shell fish, preserved pigeons, or whatever delicacy was available were served on some days. The guests derived pleasure 

while the hosts acquired prestige. When the guests returned home, the stay-at-homes asked, 
"He aha nga kai o te hui?" ("What were the foods at the gathering?"). Reputations rose or fell upon the reply. When particular local foods were abundant, guests were given a special distribution to take home. I remember receiving a string of dried clams (
pipi) from relatives who had been away to a distant gathering.

              
We have often been accused of wastefulness in holding such gatherings in modern times, but our critics belong to a culture based on a money economy and they cannot realize that there are emotional values which the individualist cannot feel.


            
            

              

                
The
                
ohu
                
Custom
              

              
Co-operation in labour took the form of working bees, termed 
ohu, which were frequently organized for clearing bush land for cultivations. Sometimes they were arranged to promote social intercourse between two tribes. The tribe owning the land sent out an invitation to another tribe to clear the land for them. The home tribe provided the food and entertainment and the visiting 
ohu put forth their best efforts to gain the approval of their hosts. Such exchanges gave pleasure to both sides and served to maintain friendship between the two tribes.

              
A curious story is connected with the visit of a Ngati Tama 
ohu to clear some land for a Taranaki tribe south of the present New Plymouth. The 
ohu speedily completed its task with a large stone adze named Poutamawhiria, to which a certain amount of magic power was ascribed. The working party had been fed with choice mussels from a local reef. They were so good that the Ngati Tama priest with the 
ohu decided to steal a portion of the reef. He waded out secretly to the reef, cut off its northern end with the adze, Poutamawhiria, and by means of magic incantations, floated it back to his own territory, where it is now fixed in the sea as the mussel-bearing reef named Paroa. However, Poutamawhiria marked its disapproval of the theft by allowing a chip to break off from one corner of its cutting edge. Generations later the adze disappeared, but a description of it was handed down orally. It was of very black polished stone about 16 inches in length, and it had a chip off one corner of its cutting edge. One night a young girl of the Ngati Tama dreamt that Poutamawhiria had been found at the neighbouring village of Pukearuhe by a European farmer named Black. The girl was so insistent that her father, Te Kapinga, visited Mr Black's home, where, to his intense surprise, Mrs Black produced a large stone adze which her husband had found recently. It was of polished black basalt, the right length, and it had a chip off one corner of the cutting edge. Mr Black arrived and, after hearing the story, very generously gave it to Te Kapinga as the representative of the rightful heirs. The Ngati Tama and Ngati Mutunga tribes held a meeting at which

              


              
Poutamawhiria was laid in state on a flaxen robe on the 
marae, and the people greeted its return with a welcome of tears. The finder was publicly thanked and given a suitable present. Later, on a visit, I was shown Poutamawhiria. I looked doubtingly, perhaps, at Te Kapinga, as I felt the chipped corner. "Well," he replied, "If you examine the Taranaki reef, you will see that its northern end is cut off clean and if you examine the Paroa reef you will find that its southern end is cut off clean. Now if you were to bring the two reefs together, you would find that the two cut ends would fit perfectly." Who am I to gainsay such proof?

              
The system of the 
ohu co-operative labour prevailed throughout Polynesia. The spirit of the 
ohu exists among the Maori to-day but the shift to a money economy and the changes in food and occupation render it difficult to recapture the full atmosphere of the past.


            
            

              

                
Land
              

              
As the primary motive for the long sea voyages of the Polynesians was to find land for new homes, the original ownership of land was based on prior discovery and occupation. The first arrivals in New Zealand found no one to oppose their settlement, and they spread out without trouble. The second set of settlers, under Toi and Whatonga, were allowed to settle peaceably in the Bay of Plenty area, and intermarriage with the women of the first settlers gave their progeny the right to inherit from the female side. Even in this period, however, armed conflicts were frequent and groups which were strong enough did not hesitate to extinguish the rights of prior discovery and occupation by conquest. An invading army may resemble a tidal wave, which, after sweeping over the land, subsides without increasing the ocean's permanent domain. The war party which returns to its own land after slaying and looting, does not increase its tribal territory. Conquest is interesting historically, but it cannot establish ownership over the conquered territory, unless the conquerors remain in occupation. During the second settlement period, though there were some changes in ownership owing to conquest, there was more than enough land to allow the developing tribes to find new areas for peaceful prior occupation.

              
The third wave of people came definitely to colonize, and if the story of Kupe's discovery is true, they must have expected to find the land uninhabited. The manner in which the historic canoes selected different parts of the coast for landing indicates that they wished to avoid clashing with each other. They had a certain respect for prior discovery of material things as well as land, as evidenced by the story of the stranded whale at Whangaparaoa. The first arrivals tied a rope to the whale to indicate ownership and then went inland to view the country. The second arrivals scorched a rope over a fire to make it appear old and then passed it under 

the previous tie. On this trickery they based a claim to prior discovery. Ihenga of the Arawa canoe used a similar subterfuge by placing scorched-leaf offerings on a shrine and so depriving Tuarotorua of the rightful ownership to the land on the shores of 
Lake Rotorua. Neither story may have occurred as related, but the very fact that they are recorded in traditional history indicates that the rights of prior discovery or occupation were recognized and a guilty conscience led to the use of subterfuge to overcome those rights.

              
The third settlers established themselves on different parts of the coast, built their houses and villages, and cleared the land for their cultivations. They came into conflict with the earlier inhabitants and extended their territory by the right of conquest and occupation. With increasing population, they spread along the coast line until they met the expanding families of other canoes. Argument and conflict ended in the establishment of boundaries in which rivers, streams, and ranges formed convenient landmarks. Some groups spread inland and occupied the large river valleys and the areas around the inland lakes. Coastal land had its appeal in food supplies of sea fish and marine shell fish, and the inland areas had assets of fresh-water fish and shell fish with rich supplies of forest birds. The historical record is crowded with countless wars over land and the main causes of mortality were summed up in the saying,

              

                

                  
He wahine, he whenua i mate ai te tangata.
                


                
Women and land are the reasons why men die.

              
              
In newly discovered or newly acquired territory, chiefs sometimes utilized their privilege of personal tapu by invoking the custom termed 
taunaha (to bespeak). They publicly named desirable portions of land after some part of their bodies and so prevented others from claiming them. On the landing of the Arawa canoe, Tamatekapua named a promontory after his nose and two other chiefs named portions of land after their abdomens.

              
The title (
take) to the ownership of land was based on two main claims: right of inheritance through ancestors (
take tupuna) and right of inheritance through conquest (
take raupatu). The right of prior discovery became historically merged in ancestral right. Conquest (
raupatu) alone did not confer right of ownership unless it was followed by occupation. If the invading party retired, the survivors of the defeated tribe could return and still own their land. Occupation to establish a title had to be continuous, as idiomatically expressed by the term 
ahi ka, or lit fire. So long as a people occupied the land, they kept their fires going to cook their food. Conversely, the absence of fires showed that the land had been vacated. Even if a conquering tribe did not leave a holding party, they might claim the land subsequently if it remained unoccupied. However, if some of the 

conquered people evaded the invaders and remained on the land to keep their fires alight, the right of ownership of the defeated people was not extinguished. When the Waikato confederation invaded Taranaki, they drove the Atiawa out of their territory and the Atiawa migrated south to establish homes in exile. Later, the Waikato tribes claimed ownership of the Taranaki territory by right of conquest. However it was proved conclusively that some families of the Atiawa had remained on the land and, by keeping their fires alight, had prevented the tribal rights of ownership from being extinguished. When conquered territory was occupied for some generations, the title by conquest became a historical event and the functioning title became that of ancestral inheritance (
take tupuna).

              
A third and rarer title, termed 
tuku (to cede), included lands which were ceded in compliance with some custom, such as that of paying a raiding party (
taua wahine) as recompense for the infidelity of a tribal woman to her husband. However, no matter what the title, the length of tenure of the land depended on the military strength of the people to hold it I once heard a Ngapuhi chief criticise the British for not observing the Treaty of Waitangi to the speaker's satisfaction. He held that as the Maori were the original owners of the land, the land should be returned to them. It so happened that the nearby land had been conquered by Rahiri, a noted ancestor of the Ngapuhi, and he had driven out the Ngati Pou who were the original owners. To create a diversion, I asked the orator what sort of treaty the Ngapuhi had given the Ngati Pou. An amusing discussion followed mainly directed towards proving the dissimilarity of the two events.

              
In the course of time, the principal tribes with their subtribes came to occupy definite areas with fixed boundaries. The love of their own territory developed to an absorbing degree, for tribal history was written over its hills and vales, its rivers, streams, and lakes, and upon its cliffs and shores. The earth and caves held the bones of their illustrious dead, and dirges and laments teemed with references to the love lavished upon the natural features of their home lands. The prestige of the tribe was associated with their 
marae sites and terraced hill forts, and their religious concepts were bound to their 
tuahu shrines. Captives in distant lands have begged for a pebble, a bunch of leaves, or a handful of earth from the home land that they might weep over a symbol of home. It is the everlasting hills of one's own deserted territory that welcome the wanderer home and it is the ceaseless crooning of the waves against a lone shore that perpetuates the sound of voices that are still.

              
With the love of home territory so strong, the desire to occupy other lands by conquest faded. The tribes continued to have their quarrels and feuds but war parties returned home with plunder and captives, after satisfying their desire for military glory. However, this period of land 

stabilization was rudely shattered by the advent of Europeans and their introduction of firearms. The Ngapuhi in the North, armed with guns swept over the whole of the North Island but they returned without disturbing the existing distribution of tribal lands. The Waikato and King Country tribes drove Te Rauparaha and his valiant Ngati Toa out of their tribal lands at Kawhia and occupied them. One of the most touching laments in Maori poetry is Te Rauparaha's farewell to Kawhia. The Ngati Toa, still strong and unbeaten in spirit, marched south and dispossessed the tribes occupying the Otaki area near Wellington. Sections of the Ngati Raukawa and the Atiawa joined them and conquest with occupation spread north to Horowhenua, south to Wellington, and crossed 
Cook Strait to the Marlborough and Nelson districts. The Waikato confederation had followed up the conquest of Kawhia by invading Taranaki, but they rolled back without extinguishing the lighted fires (
ahi ka) which preserved the right of ownership for those who were to return later. The Ngati Tama and Ngati Mutunga, who formed part of the Atiawa forces, occupied the shores of Wellington Harbour but, influenced by stories of the rich supplies of fish, shell fish, and sea birds at 
Chatham Islands, they crossed over and dispossessed the peaceful 
Moriori owners. Later, the Ngati Tama, Ngati Mutunga, and Atiawa returned to the Taranaki lands of the unextinguished fires, but sections remained in occupation of the conquered lands to the south. These post-European changes in the distribution of tribal lands may be directly attributed to the acquisition of firearms.

              
In the history of occupation which ultimately led to the fixing of tribal boundaries, the enlarging families, which became subtribes, spread to occupy plains and valleys for cultivation and hill tops for villages. They had adjusted their movements to the topographical nature of the country. In doing so, they established their rights to the localities which they occupied. Their system of community co-operation in cultivation and sharing the natural resources of their territory inhibited any trend towards individualism and the individual ownership of land. The land belonged to the subtribe and the tribe. It was owned by a number of people, for only numbers could hold it against outside conquest and occupation. The individual had his share in the common ownership, but he could not be said to own any particular portion in perpetuity. He had the use of particular portions and his neighbours respected his allotment as he respected theirs. He had the use of the land during his lifetime and his heirs had the use of it during their lifetime. Cultivations were made in a certain locality in one year and changed to another locality in another year. Even the sites of villages were changed at times. Maori lands occupied the same position as entailed estates and could not be alienated by individuals. Thus they formed a fluid asset which could be adjusted to meet the varying needs of succeeding generations.

              


              
The advent of Europeans introduced a totally different system of land tenure, in which individualization of land with fixed boundaries for even small plots was the essential feature. In order to acquire land for themselves, they had to introduce the additional foreign innovation of alienation by sale. The early chiefs, bemused by the rattle of hoop iron and tin pannikins, sold large areas of tribal land for the cheap products of English factories. It has been said that the chiefs and the people thought that they were merely giving the newcomer the right to use the land, not realizing that they were parting with their tribal heritage forever. Probably this was true of the early sales.

              
The alienation of land became so alarming that the more thoughtful chiefs met, and their deliberations resulted in the Kotahitanga movement (Unity) to oppose the further sale of Maori lands. To add prestige to the movement, a chief from the Waikato tribes was finally selected as the head of the organization and given the borrowed title of king. When Wiremu Kingi of the Atiawa confederation was forced to resort to arms to oppose the alienation of tribal lands at Waitara by a forced sale, the Waikato tribes assisted in the war which ensued. However, in spite of opposition, native lands had to be acquired somehow for the many European settlers.

              
The Government, to salve its conscience by some form of legal procedure, set up the 
Native Land Court to administer land laws which attempted to give expression to Maori custom and usage. The claims of various tribes to their lands were investigated, and inheritance supported by genealogical evidence and tribal history was fully recognized. Lands no longer occupied, owing to the decrease in population caused by post-European wars and introduced diseases, were awarded on proof being adduced of previous occupation. Previous occupation was evidenced by the sites of old forts, named cultivations, burial places, and tribal history which recorded the names of the ancestral occupants. The tales of the conquests which led to occupation were told in detail, and the records of the 
Maori Land Court should contain rich material concerning tribal history. The fact that the land was held in common was recognized and the claimants submitted lists of owners in the block under investigation. The allocation of shares in a block to individuals or heads of families was influenced by social position in the tribe, the chiefs receiving more than those of lower rank. The boundaries of the blocks, defined according to native landmarks, and the total number of shares with their allocation to shareholders were fixed by the Court. The value per share in acreage was usually not known at the time, for the actual survey of the block, owing to an insufficient number of surveyors and the expense involved, lagged far behind the time of the Court's award.

              


              
The Government then proceeded to purchase blocks of native land for European settlement, but the right of common ownership having been recognized by law, a majority of the shares had to be signed by their holders before the purchase could be made. The total purchase money was divided among the shareholders according to their shares. Subsequent surveys, in some instances, showed that the actual acreage was more than the estimated number of acres purchased. I do not know whether the Government reaped the benefit of the surplus or whether the shareholders received a 
post mortem dividend. In old land transactions, much depended on the amount of agitation raised by the erstwhile owners and the consideration received by their petitions to Parliament. Suffice it to say that large areas of native land were sold for a mess of pottage which was speedily gulped down. Looking back over the vista of wasteful years, one cannot help wishing that successive Governments had invested the proceeds of the sales of tribal lands in some trust from which annual payments of interest could have been paid. Had such been done, the descendants of our improvident ancestors would have continued to harvest the annual crops from their converted ancestral lands.

              
During the agitation for acquiring Maori lands for close farming, no thought seems to have occurred to our early legislators that the Maori owners might be educated to farm their own lands as efficiently as Europeans. 
Sir James Carroll, while Minister of Maori Affairs, tried to hold back some of the desired Maori land against the day when the owners would be sufficiently advanced to utilise it along European lines. This delaying action, disparagingly referred to as the 
taihoa policy, was anathematized by European buyers and adversely criticized by short-sighted owners willing to sell. However, delay without action could not survive indefinitely. The first action took place on the east coast in the territory of the 
Ngati Porou. Under the inspired leadership of 
Sir Apirana Ngata, M.P. for the Eastern Maori Electorate, remaining blocks of Maori land held in common were incorporated and administered as sheep stations by committees elected by the owners. The scheme proved a success and demonstrated the hitherto unbelieved fact that the Maori sheep farmers could be as good and better than some of their 
pakeha competitors. However, the Maori lands had been pared down in most districts to holdings not large enough for sheep farming and some of the sheep runs could be cut down profitably for closer settlement. Dairy farming had become the backbone of the Dominion and many Maori with small holdings in the Taranaki district and the South Island were making a living out of dairy farming. The agile mind of Apirana Ngata turned to dairy farming as a solution to the problem of the Maori making the most out of the little they had remaining. While Minister of Maori Affairs, he was able to inaugurate a policy of State aid in financing the breaking-in 

of smaller areas of native land and stocking them as dairy farms to be managed by the Maori owners themselves. This was the first instance in which the State advanced funds to enable the Maori to make practical progress with their own lands, and it should be recognized that this over-long delayed act of justice was due to the courage and faith of a Maori in his own people.

              
In enacting laws to give expression to the customs of the past, complications were bound to occur. The Maori, as a member of a tribe, inherited shares in the different blocks that formerly comprised the tribal territory. In former days, his ancestors moved about and cultivated here to-day and there to-morrow without any inconvenience. In the present age, scattered holdings of a few acres here and a few acres there cannot be efficiently farmed by the same owner. If it were possible, however, to combine the scattered shares into one holding, the result would be a decent sized farm which could be worked with profit. To help on the dairy farming project, Ngata worked out a scheme of consolidation whereby owners could exchange their shares in different blocks and even buy some out so that the scattered holdings could be consolidated in one locality. The task was difficult, complicated, and tedious and could be accomplished only through Government aid. However, a number of dairy farms are now operating successfully through the consolidation scheme.

              
Another complication followed the conversion of the fluid use of land by the community to the fixed ownership by individual families. In former times, large and small families were merged together and individuals in each generation enjoyed equal rights to the usage of tribal territory. Now, the family is confined to a fixed portion with surveyed boundaries beyond which it cannot exude. Though the family may increase in number in each generation, the plot of family land remains the same in size, and, as each generation inherits from the preceding generation, the size and value of individual shares will progressively decrease to the infinitesimal.

              
Small areas of land with multiple owners were a problem. An individual shareholder with energy and ambition was deterred from putting his labour and money into farming the land because those who toiled not could claim an unearned share of his results. Under such circumstances, the easiest way to avoid conflict, was to lease the land to a European and divide the annual rent, no matter how small the individual shares might become. Another of the innovations introduced by the change in land tenure is the imposition of land tax, but more advanced cultures than that of the Maori have shared a similar reluctance to accept the inevitable.

              
The Maori can no longer be accused of holding large areas of unutilized land and so retarding settlement. Tribal territory, as such, has ceased to exist with the exception of small reserves enclosing the sites of villages 

where tribal feeling can still find expression. The lands remaining to the Maori are far from being sufficient to enable them all to become farmers. Those who have lands have gone through a process of evolution and, against almost overwhelming odds, have reached the stage where they are endeavouring to make the best use of what they have. Those who have not must seek other avenues of livelihood.
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Each family household required essential buildings for sleeping, cooking, and storing food. The sleeping house (
whare puni) served as a dormitory for the entire family and was built to shut out the cold air. The cooking house (
whare umu) sheltered the shallow oven pit (
umu) with its pile of cooking stones, cover mats, and other utensils. Its end walls were more open than those of the sleeping house to allow the escape of smoke. It could be used by slaves and menials for sleeping but not by the family.

              
When the family expanded to include a number of households, an assembly house (
whare hui) was needed to accommodate the increased number at family conclaves and to lodge visitors. This usually took the form of a larger sleeping house (
whare puni) which served two purposes. In the daytime, the meetings were held in the open space before the house; in bad weather and at night, within it. Hence the saying,

              

                

                  
Ko Tu ki te awotea, ko Tahu ki te po.
                


                
Tu in the daytime, Tahu in the evening.

              
              
Tu refers to the war god Tu, for virile speeches with active movements on the feet and war dances of welcome were exchanged outside, and Tahu (to light) personified the milder and quieter reception within the lighted house at night. The establishment of a guest house and a 
marae plaza before it marked the growth of family strength and prestige.

              
In the old-time fortified villages, the various families had their establishments arranged on the different terraces. The highest ranking chief had the privilege of occupying the topmost flat, and ample space had to be provided for the 
marae before his guest house. To maintain his prestige, his guest house was the largest and best carved in the village. The significance of the carved guest house (
whare whakairo) is brought out in the story of Taharakau.

              


              
Taharakau was a chief who lived in the Poverty Bay area and who excelled at repartee. He visited a chief of high rank who, for some error, was living in a poorly constructed house out in the wilderness. Jade has always been a chiefly possession, and the exile had a bunch of jade cloak pins (
aurei) attached to the shoulder border of the cloak he was wearing. Shrugging his shoulder so that the jade ornaments jingled, he asked, "Taharakau, what are the signs of chieftainship?" Taharakau, ignoring the sound meant to prompt his reply, answered,

              

                

                  
He whare whakairo i tu ki roto
                  
i te pa tuwatawata!
                


                

                  
Te whare i tu kt te koraha, he kai na te ahi.
                


                
A carved house standing in a fortified village!


                
The house standing in the open is food for the fire.

              
              
After the acceptance of Christianity and its gospel of peace, the villages moved down from the fortified hills to the more accessible flats but the arrangement of family units and the central carved guest house with its assembly 
marae followed the established pattern.

              
The guest house, carved or uncarved, served various social needs and various names were applied to the one structure. Structurally it was an enlarged sleeping house (
whare puni). If carved, it was also a 
whare whakairo. It functioned variously as an assembly house (
whare hui), a council chamber (
whare runanga) and a guest house (
whare manuhiri). As the prestige of the village as well as that of the chief was gauged somewhat by the meeting house, no effort or expense was spared in employing master craftsmen to expend their greatest skill in carving the various parts. The meeting houses formed the social focus of the tribe, hence they were generally named after tribal ancestors. When the people assembled within its walls for tribal discussions, the orators were justified when they said, "We have gathered together within the bosom of our ancestor." The carved meeting houses were a source of pride to the people and they gave an atmosphere to the village that nothing else could equal.

              
The term 
marae was applied to the plaza before the guest house. In the cultural development which took place in New Zealand, the meeting house and the 
marae became complementary to each other and one could not function adequately without the other. People were welcomed with speech, song, dance, and food on the 
marae in the daytime and were further welcomed, entertained, and lodged within the house at night. In many important villages, the 
marae received an individual personal name, Te Papaiouru before the carved meeting house of Tamatekapua at Ohinemutu, for example. The prestige of a 
marae was sometimes built up to such a height that people of inferior rank were not allowed to deliver speeches on them.

              


              
Inasmuch as the welcome by speech on the 
marae had to be followed by a welcome with food, the 
marae could not maintain its prestige unless it was supported by storehouses plentifully stocked with food. Thus the storehouses formed a third element in the complex which administered to the social needs of the tribe, maintaining and increasing its reputation with outside people. In addition to household stores it was necessary to have a reserve supply to assist in the extra demands made by tribal gatherings and, above all, by the entertainment of visitors. The home people could live upon scanty rations in times of scarcity, but visitors had to receive the best or shame enveloped the community. Thus social gatherings which involved invitations to outside tribes were arranged to fit in with the time when the storehouses were full, and outside tribes arranged ceremonial visits to coincide with the local seasons of plenty. However, the storehouses had to be ever ready to deal with emergencies, such as deaths. In addition to the family storehouses, the chief had a special storehouse on piles (
pataka) which was often more elaborately carved than the guest house. It was the symbol of hospitality and was often given a proper name. The storehouse of Te Heuheu of Tokaanu was named Hinana, and because it was always stocked with preserved pigeons (
huahua) from the inland forests and with dried whitebait (
inanga) from the inland sea of 
Lake Taupo, the following saying was applied to it:

              

                

                  

                    
Hinana ki uta, Hinana ki tat.
                  


                  
Hinana inland, Hinana to the sea.

                
              

              
The 
marae, the guest house, and the storehouse formed a triple complex by which the social prestige of a tribe rose or fell.
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Community Co-operation
              

              
In Maori communities, mutual help was a fundamental expression of blood kinship as well as human kindness. Only the skilled craftsmen, such as builders, carvers, and tattooers received recompense in food and material goods for their labour. The general tasks requiring a number of people were accomplished by community co-operation without thought of pay.

              
In the cultivation of the sweet potato, the ground was prepared and the soil loosened at intervals with digging sticks (
ko) wielded by men who worked in unison to a kind of drill. Plots termed 
mara were prepared in this way for each family. Families attended to the heaping up of the mounds in their own plots and the planting of the seed tubers which came from their own supplies. The subsequent weeding and final digging up of the crop was attended to by the owners of the plots, but when one family had completed their work, they helped their neighbours. Later, the Irish potato superseded the sweet potato as the principal crop. I remember when we had but one plough in my own village. That one implement 

ploughed the ground into plots of equal length and width, and the owners of the plots planted their own seed and attended to the weeding, hoeing, and digging, always receiving assistance from those who were free to help. The land was tribal land, and the plots were designated to the individual families by the older men in authority. The crop was gathered in baskets after being sorted, the smaller tubers being kept for next season's seed. The supply was carted to the village by those in charge of the available carts, but each family attended to the storing of their own crop in their own store pits. There was community co-operation in labour where required, but there was individual ownership of the plots and the resulting crops.

              
When gatherings took place, the feeding of the assembly was automatically a community undertaking by the whole village. Able-bodied men brought in loads of extra firewood which were stacked by the cooking places of each household. Others brought in bundles of flax which were also distributed to the cooking places for plaiting into the circular receptacles, termed 
kono, for holding the cooked food. Each household drew the vegetables from their own store pits but the question of the flesh food (
kinaki) to go with the vegetables was a more serious problem. If the season was right, men went out fishing and the supply was distributed to the cooking fires. The women of each household collected shell fish and echinoderms, the kind depending on the natural resources of the neighbouring coast. In modern times, pigs were killed and distributed and cattle were bought and butchered to supply any local deficiency in the flesh-food supply. Any bought foods were paid for out of the community chest. With cheerful activity on the part of all, everything was ready by the time the people and the visitors had arrived. Without any fuss or confusion, the various households allocated the various duties. Men chopped the wood and prepared the fires. Women scraped baskets full of potatoes and plaited piles of 
kono platters. If there were such delicacies as dried fish and preserved pigeons in the storehouses, these were ready to be served for some of the meals.

              
The preparations for a meal are interesting. This is what I saw in my own village over fifty years ago. A man, who happened to be a 
Moriori named Mana, had somehow become accepted as the public announcer of the village. He was very capable and when the time approached to commence cooking, he toured the village and saw that all the fires were set for lighting and the vegetables and flesh food at hand. He then stood in the middle of the village and yelled at the top of his voice, 
"Ka tahu" ("Light up"). The cry was repeated by the nearer fireplaces and spread outwards to each end of the village. The wood was already stacked in the oven pits with the stones arranged above them. The commander of each fire, usually a woman, applied a match, and soon the smoke of the cooking 

fires arose throughout the village. As the wood burned down, the heated stones fell to the bottom of the shallow pit where they rested on live charcoal. Mana, when he saw that the correct time had elapsed, took up his central position and yelled, 
"Ka tao" ("Cook"). The assistants at the fires levelled the heated stones into an even bed with a wooden stake, removing any unburnt wood. Water was sprinkled over the stones, and as the steam arose, women poured in the scraped potatoes to above the level of plaited flax bands (
paepae) placed around the circumference of the pit, added the fish or meat, sprinkled more water, and quickly covered the mound of food with plaited oven covers (
tapora). Then earth was heaped over the covers to seal the oven and prevent the escape of steam. The 
tao process was under way.

              
The time allowed for cooking was an hour or more but it was better to be on the sure side, for an uncooked oven of food brought shame to the housewife. Mana was associated with our family, and I have heard him ask the women who presided over our oven, 
"Kua maoa?" ("Is it cooked?") On receiving an affirmative reply, he took up his position and yelled, 
"Ka hura" ("Uncover"). The assistants at each oven immediately scraped off the earth and carefully removed the mat covers, taking care not to allow any earth to fall on the food. The women quickly placed the cooked potatoes in the 
kono containers and put portions of fish or meat on the top of the vegetables. When a sufficient number of 
kono had been filled, the rest of the food was left in the oven for the workers.

              
In our village, the meeting-house, with its 
marae, was set on a rise with an open space extending to the public road in front. The houses stretched away from either side of the middle space. Women and girls, carrying a 
kono in each hand, assembled at the nearest house on either side of the central space. Mana, on receiving from either side a signal that all were present, yelled his final command, 
"Ka hari" ("Carry"). The women in two lines then marched slowly in single file towards the 
marae, the leading women singing songs, joined by the chorus behind them. Every now and then, a short posture dance was performed to enliven the march, there being a number of songs and dances specially composed for processions carrying food. The procession having reached the 
marae, the food was laid down before the guests who sat in small groups to permit their hosts to serve everyone. The only available liquid in those days was water, and young men acting as waiters stood by with buckets of water and tin pannikins ready to serve those who called, 
"He wai" ("Water").

              
Gatherings usually lasted some days, and the feeding of the people went on during the whole time without any trouble. The organization was perfect and there were always people ready to do the work cheerfully. To break the monotony, shell fish, preserved pigeons, or whatever delicacy was available were served on some days. The guests derived pleasure 

while the hosts acquired prestige. When the guests returned home, the stay-at-homes asked, 
"He aha nga kai o te hui?" ("What were the foods at the gathering?"). Reputations rose or fell upon the reply. When particular local foods were abundant, guests were given a special distribution to take home. I remember receiving a string of dried clams (
pipi) from relatives who had been away to a distant gathering.

              
We have often been accused of wastefulness in holding such gatherings in modern times, but our critics belong to a culture based on a money economy and they cannot realize that there are emotional values which the individualist cannot feel.
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The
                
ohu
                
Custom
              

              
Co-operation in labour took the form of working bees, termed 
ohu, which were frequently organized for clearing bush land for cultivations. Sometimes they were arranged to promote social intercourse between two tribes. The tribe owning the land sent out an invitation to another tribe to clear the land for them. The home tribe provided the food and entertainment and the visiting 
ohu put forth their best efforts to gain the approval of their hosts. Such exchanges gave pleasure to both sides and served to maintain friendship between the two tribes.

              
A curious story is connected with the visit of a Ngati Tama 
ohu to clear some land for a Taranaki tribe south of the present New Plymouth. The 
ohu speedily completed its task with a large stone adze named Poutamawhiria, to which a certain amount of magic power was ascribed. The working party had been fed with choice mussels from a local reef. They were so good that the Ngati Tama priest with the 
ohu decided to steal a portion of the reef. He waded out secretly to the reef, cut off its northern end with the adze, Poutamawhiria, and by means of magic incantations, floated it back to his own territory, where it is now fixed in the sea as the mussel-bearing reef named Paroa. However, Poutamawhiria marked its disapproval of the theft by allowing a chip to break off from one corner of its cutting edge. Generations later the adze disappeared, but a description of it was handed down orally. It was of very black polished stone about 16 inches in length, and it had a chip off one corner of its cutting edge. One night a young girl of the Ngati Tama dreamt that Poutamawhiria had been found at the neighbouring village of Pukearuhe by a European farmer named Black. The girl was so insistent that her father, Te Kapinga, visited Mr Black's home, where, to his intense surprise, Mrs Black produced a large stone adze which her husband had found recently. It was of polished black basalt, the right length, and it had a chip off one corner of the cutting edge. Mr Black arrived and, after hearing the story, very generously gave it to Te Kapinga as the representative of the rightful heirs. The Ngati Tama and Ngati Mutunga tribes held a meeting at which

              


              
Poutamawhiria was laid in state on a flaxen robe on the 
marae, and the people greeted its return with a welcome of tears. The finder was publicly thanked and given a suitable present. Later, on a visit, I was shown Poutamawhiria. I looked doubtingly, perhaps, at Te Kapinga, as I felt the chipped corner. "Well," he replied, "If you examine the Taranaki reef, you will see that its northern end is cut off clean and if you examine the Paroa reef you will find that its southern end is cut off clean. Now if you were to bring the two reefs together, you would find that the two cut ends would fit perfectly." Who am I to gainsay such proof?

              
The system of the 
ohu co-operative labour prevailed throughout Polynesia. The spirit of the 
ohu exists among the Maori to-day but the shift to a money economy and the changes in food and occupation render it difficult to recapture the full atmosphere of the past.
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Land
              

              
As the primary motive for the long sea voyages of the Polynesians was to find land for new homes, the original ownership of land was based on prior discovery and occupation. The first arrivals in New Zealand found no one to oppose their settlement, and they spread out without trouble. The second set of settlers, under Toi and Whatonga, were allowed to settle peaceably in the Bay of Plenty area, and intermarriage with the women of the first settlers gave their progeny the right to inherit from the female side. Even in this period, however, armed conflicts were frequent and groups which were strong enough did not hesitate to extinguish the rights of prior discovery and occupation by conquest. An invading army may resemble a tidal wave, which, after sweeping over the land, subsides without increasing the ocean's permanent domain. The war party which returns to its own land after slaying and looting, does not increase its tribal territory. Conquest is interesting historically, but it cannot establish ownership over the conquered territory, unless the conquerors remain in occupation. During the second settlement period, though there were some changes in ownership owing to conquest, there was more than enough land to allow the developing tribes to find new areas for peaceful prior occupation.

              
The third wave of people came definitely to colonize, and if the story of Kupe's discovery is true, they must have expected to find the land uninhabited. The manner in which the historic canoes selected different parts of the coast for landing indicates that they wished to avoid clashing with each other. They had a certain respect for prior discovery of material things as well as land, as evidenced by the story of the stranded whale at Whangaparaoa. The first arrivals tied a rope to the whale to indicate ownership and then went inland to view the country. The second arrivals scorched a rope over a fire to make it appear old and then passed it under 

the previous tie. On this trickery they based a claim to prior discovery. Ihenga of the Arawa canoe used a similar subterfuge by placing scorched-leaf offerings on a shrine and so depriving Tuarotorua of the rightful ownership to the land on the shores of 
Lake Rotorua. Neither story may have occurred as related, but the very fact that they are recorded in traditional history indicates that the rights of prior discovery or occupation were recognized and a guilty conscience led to the use of subterfuge to overcome those rights.

              
The third settlers established themselves on different parts of the coast, built their houses and villages, and cleared the land for their cultivations. They came into conflict with the earlier inhabitants and extended their territory by the right of conquest and occupation. With increasing population, they spread along the coast line until they met the expanding families of other canoes. Argument and conflict ended in the establishment of boundaries in which rivers, streams, and ranges formed convenient landmarks. Some groups spread inland and occupied the large river valleys and the areas around the inland lakes. Coastal land had its appeal in food supplies of sea fish and marine shell fish, and the inland areas had assets of fresh-water fish and shell fish with rich supplies of forest birds. The historical record is crowded with countless wars over land and the main causes of mortality were summed up in the saying,

              

                

                  
He wahine, he whenua i mate ai te tangata.
                


                
Women and land are the reasons why men die.

              
              
In newly discovered or newly acquired territory, chiefs sometimes utilized their privilege of personal tapu by invoking the custom termed 
taunaha (to bespeak). They publicly named desirable portions of land after some part of their bodies and so prevented others from claiming them. On the landing of the Arawa canoe, Tamatekapua named a promontory after his nose and two other chiefs named portions of land after their abdomens.

              
The title (
take) to the ownership of land was based on two main claims: right of inheritance through ancestors (
take tupuna) and right of inheritance through conquest (
take raupatu). The right of prior discovery became historically merged in ancestral right. Conquest (
raupatu) alone did not confer right of ownership unless it was followed by occupation. If the invading party retired, the survivors of the defeated tribe could return and still own their land. Occupation to establish a title had to be continuous, as idiomatically expressed by the term 
ahi ka, or lit fire. So long as a people occupied the land, they kept their fires going to cook their food. Conversely, the absence of fires showed that the land had been vacated. Even if a conquering tribe did not leave a holding party, they might claim the land subsequently if it remained unoccupied. However, if some of the 

conquered people evaded the invaders and remained on the land to keep their fires alight, the right of ownership of the defeated people was not extinguished. When the Waikato confederation invaded Taranaki, they drove the Atiawa out of their territory and the Atiawa migrated south to establish homes in exile. Later, the Waikato tribes claimed ownership of the Taranaki territory by right of conquest. However it was proved conclusively that some families of the Atiawa had remained on the land and, by keeping their fires alight, had prevented the tribal rights of ownership from being extinguished. When conquered territory was occupied for some generations, the title by conquest became a historical event and the functioning title became that of ancestral inheritance (
take tupuna).

              
A third and rarer title, termed 
tuku (to cede), included lands which were ceded in compliance with some custom, such as that of paying a raiding party (
taua wahine) as recompense for the infidelity of a tribal woman to her husband. However, no matter what the title, the length of tenure of the land depended on the military strength of the people to hold it I once heard a Ngapuhi chief criticise the British for not observing the Treaty of Waitangi to the speaker's satisfaction. He held that as the Maori were the original owners of the land, the land should be returned to them. It so happened that the nearby land had been conquered by Rahiri, a noted ancestor of the Ngapuhi, and he had driven out the Ngati Pou who were the original owners. To create a diversion, I asked the orator what sort of treaty the Ngapuhi had given the Ngati Pou. An amusing discussion followed mainly directed towards proving the dissimilarity of the two events.

              
In the course of time, the principal tribes with their subtribes came to occupy definite areas with fixed boundaries. The love of their own territory developed to an absorbing degree, for tribal history was written over its hills and vales, its rivers, streams, and lakes, and upon its cliffs and shores. The earth and caves held the bones of their illustrious dead, and dirges and laments teemed with references to the love lavished upon the natural features of their home lands. The prestige of the tribe was associated with their 
marae sites and terraced hill forts, and their religious concepts were bound to their 
tuahu shrines. Captives in distant lands have begged for a pebble, a bunch of leaves, or a handful of earth from the home land that they might weep over a symbol of home. It is the everlasting hills of one's own deserted territory that welcome the wanderer home and it is the ceaseless crooning of the waves against a lone shore that perpetuates the sound of voices that are still.

              
With the love of home territory so strong, the desire to occupy other lands by conquest faded. The tribes continued to have their quarrels and feuds but war parties returned home with plunder and captives, after satisfying their desire for military glory. However, this period of land 

stabilization was rudely shattered by the advent of Europeans and their introduction of firearms. The Ngapuhi in the North, armed with guns swept over the whole of the North Island but they returned without disturbing the existing distribution of tribal lands. The Waikato and King Country tribes drove Te Rauparaha and his valiant Ngati Toa out of their tribal lands at Kawhia and occupied them. One of the most touching laments in Maori poetry is Te Rauparaha's farewell to Kawhia. The Ngati Toa, still strong and unbeaten in spirit, marched south and dispossessed the tribes occupying the Otaki area near Wellington. Sections of the Ngati Raukawa and the Atiawa joined them and conquest with occupation spread north to Horowhenua, south to Wellington, and crossed 
Cook Strait to the Marlborough and Nelson districts. The Waikato confederation had followed up the conquest of Kawhia by invading Taranaki, but they rolled back without extinguishing the lighted fires (
ahi ka) which preserved the right of ownership for those who were to return later. The Ngati Tama and Ngati Mutunga, who formed part of the Atiawa forces, occupied the shores of Wellington Harbour but, influenced by stories of the rich supplies of fish, shell fish, and sea birds at 
Chatham Islands, they crossed over and dispossessed the peaceful 
Moriori owners. Later, the Ngati Tama, Ngati Mutunga, and Atiawa returned to the Taranaki lands of the unextinguished fires, but sections remained in occupation of the conquered lands to the south. These post-European changes in the distribution of tribal lands may be directly attributed to the acquisition of firearms.

              
In the history of occupation which ultimately led to the fixing of tribal boundaries, the enlarging families, which became subtribes, spread to occupy plains and valleys for cultivation and hill tops for villages. They had adjusted their movements to the topographical nature of the country. In doing so, they established their rights to the localities which they occupied. Their system of community co-operation in cultivation and sharing the natural resources of their territory inhibited any trend towards individualism and the individual ownership of land. The land belonged to the subtribe and the tribe. It was owned by a number of people, for only numbers could hold it against outside conquest and occupation. The individual had his share in the common ownership, but he could not be said to own any particular portion in perpetuity. He had the use of particular portions and his neighbours respected his allotment as he respected theirs. He had the use of the land during his lifetime and his heirs had the use of it during their lifetime. Cultivations were made in a certain locality in one year and changed to another locality in another year. Even the sites of villages were changed at times. Maori lands occupied the same position as entailed estates and could not be alienated by individuals. Thus they formed a fluid asset which could be adjusted to meet the varying needs of succeeding generations.

              


              
The advent of Europeans introduced a totally different system of land tenure, in which individualization of land with fixed boundaries for even small plots was the essential feature. In order to acquire land for themselves, they had to introduce the additional foreign innovation of alienation by sale. The early chiefs, bemused by the rattle of hoop iron and tin pannikins, sold large areas of tribal land for the cheap products of English factories. It has been said that the chiefs and the people thought that they were merely giving the newcomer the right to use the land, not realizing that they were parting with their tribal heritage forever. Probably this was true of the early sales.

              
The alienation of land became so alarming that the more thoughtful chiefs met, and their deliberations resulted in the Kotahitanga movement (Unity) to oppose the further sale of Maori lands. To add prestige to the movement, a chief from the Waikato tribes was finally selected as the head of the organization and given the borrowed title of king. When Wiremu Kingi of the Atiawa confederation was forced to resort to arms to oppose the alienation of tribal lands at Waitara by a forced sale, the Waikato tribes assisted in the war which ensued. However, in spite of opposition, native lands had to be acquired somehow for the many European settlers.

              
The Government, to salve its conscience by some form of legal procedure, set up the 
Native Land Court to administer land laws which attempted to give expression to Maori custom and usage. The claims of various tribes to their lands were investigated, and inheritance supported by genealogical evidence and tribal history was fully recognized. Lands no longer occupied, owing to the decrease in population caused by post-European wars and introduced diseases, were awarded on proof being adduced of previous occupation. Previous occupation was evidenced by the sites of old forts, named cultivations, burial places, and tribal history which recorded the names of the ancestral occupants. The tales of the conquests which led to occupation were told in detail, and the records of the 
Maori Land Court should contain rich material concerning tribal history. The fact that the land was held in common was recognized and the claimants submitted lists of owners in the block under investigation. The allocation of shares in a block to individuals or heads of families was influenced by social position in the tribe, the chiefs receiving more than those of lower rank. The boundaries of the blocks, defined according to native landmarks, and the total number of shares with their allocation to shareholders were fixed by the Court. The value per share in acreage was usually not known at the time, for the actual survey of the block, owing to an insufficient number of surveyors and the expense involved, lagged far behind the time of the Court's award.

              


              
The Government then proceeded to purchase blocks of native land for European settlement, but the right of common ownership having been recognized by law, a majority of the shares had to be signed by their holders before the purchase could be made. The total purchase money was divided among the shareholders according to their shares. Subsequent surveys, in some instances, showed that the actual acreage was more than the estimated number of acres purchased. I do not know whether the Government reaped the benefit of the surplus or whether the shareholders received a 
post mortem dividend. In old land transactions, much depended on the amount of agitation raised by the erstwhile owners and the consideration received by their petitions to Parliament. Suffice it to say that large areas of native land were sold for a mess of pottage which was speedily gulped down. Looking back over the vista of wasteful years, one cannot help wishing that successive Governments had invested the proceeds of the sales of tribal lands in some trust from which annual payments of interest could have been paid. Had such been done, the descendants of our improvident ancestors would have continued to harvest the annual crops from their converted ancestral lands.

              
During the agitation for acquiring Maori lands for close farming, no thought seems to have occurred to our early legislators that the Maori owners might be educated to farm their own lands as efficiently as Europeans. 
Sir James Carroll, while Minister of Maori Affairs, tried to hold back some of the desired Maori land against the day when the owners would be sufficiently advanced to utilise it along European lines. This delaying action, disparagingly referred to as the 
taihoa policy, was anathematized by European buyers and adversely criticized by short-sighted owners willing to sell. However, delay without action could not survive indefinitely. The first action took place on the east coast in the territory of the 
Ngati Porou. Under the inspired leadership of 
Sir Apirana Ngata, M.P. for the Eastern Maori Electorate, remaining blocks of Maori land held in common were incorporated and administered as sheep stations by committees elected by the owners. The scheme proved a success and demonstrated the hitherto unbelieved fact that the Maori sheep farmers could be as good and better than some of their 
pakeha competitors. However, the Maori lands had been pared down in most districts to holdings not large enough for sheep farming and some of the sheep runs could be cut down profitably for closer settlement. Dairy farming had become the backbone of the Dominion and many Maori with small holdings in the Taranaki district and the South Island were making a living out of dairy farming. The agile mind of Apirana Ngata turned to dairy farming as a solution to the problem of the Maori making the most out of the little they had remaining. While Minister of Maori Affairs, he was able to inaugurate a policy of State aid in financing the breaking-in 

of smaller areas of native land and stocking them as dairy farms to be managed by the Maori owners themselves. This was the first instance in which the State advanced funds to enable the Maori to make practical progress with their own lands, and it should be recognized that this over-long delayed act of justice was due to the courage and faith of a Maori in his own people.

              
In enacting laws to give expression to the customs of the past, complications were bound to occur. The Maori, as a member of a tribe, inherited shares in the different blocks that formerly comprised the tribal territory. In former days, his ancestors moved about and cultivated here to-day and there to-morrow without any inconvenience. In the present age, scattered holdings of a few acres here and a few acres there cannot be efficiently farmed by the same owner. If it were possible, however, to combine the scattered shares into one holding, the result would be a decent sized farm which could be worked with profit. To help on the dairy farming project, Ngata worked out a scheme of consolidation whereby owners could exchange their shares in different blocks and even buy some out so that the scattered holdings could be consolidated in one locality. The task was difficult, complicated, and tedious and could be accomplished only through Government aid. However, a number of dairy farms are now operating successfully through the consolidation scheme.

              
Another complication followed the conversion of the fluid use of land by the community to the fixed ownership by individual families. In former times, large and small families were merged together and individuals in each generation enjoyed equal rights to the usage of tribal territory. Now, the family is confined to a fixed portion with surveyed boundaries beyond which it cannot exude. Though the family may increase in number in each generation, the plot of family land remains the same in size, and, as each generation inherits from the preceding generation, the size and value of individual shares will progressively decrease to the infinitesimal.

              
Small areas of land with multiple owners were a problem. An individual shareholder with energy and ambition was deterred from putting his labour and money into farming the land because those who toiled not could claim an unearned share of his results. Under such circumstances, the easiest way to avoid conflict, was to lease the land to a European and divide the annual rent, no matter how small the individual shares might become. Another of the innovations introduced by the change in land tenure is the imposition of land tax, but more advanced cultures than that of the Maori have shared a similar reluctance to accept the inevitable.

              
The Maori can no longer be accused of holding large areas of unutilized land and so retarding settlement. Tribal territory, as such, has ceased to exist with the exception of small reserves enclosing the sites of villages 

where tribal feeling can still find expression. The lands remaining to the Maori are far from being sufficient to enable them all to become farmers. Those who have lands have gone through a process of evolution and, against almost overwhelming odds, have reached the stage where they are endeavouring to make the best use of what they have. Those who have not must seek other avenues of livelihood.
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Warfare

            

Wars(
pakanga) 
in the near homeland of hawaikiled to the migration of many of the historic canoes to New Zealand. Wars had occurred during the second settlement period and continued with increasing ferocity during the third settlement period. The causes were many, one of the earliest being for the acquisition of territory. As tribes and their chiefs built up their prestige, they became very resentful of any remarks of a disparaging nature, which were regarded as personal insults. An insult, if it went unnoticed, lowered chiefly and tribal prestige. I have mentioned the danger of extra-tribal marriages when quarrels arose between husband and wife. It was not so much the act of beating a wife that aroused her kinsmen but the disparaging remarks about her family.

            
Sometimes a seemingly innocent remark was interpreted adversely and produced dire results. In the Ngati Mutunga territory, the high chief Kahukura was walking along the sea beach when a man in a fishing canoe just offshore caught a gurnard (
kumukumu). Kahukura was liberally daubed with red ochre, so the fisherman held up the gurnard which is red in colour, and said to his companions jocularly, "That man is like this fish." One of the fishermen in the canoe was related to Kahukura, and he carried the tale of the unfortunate simile. The gurnard in spite of its chiefly colour is poor eating and about the least desired of all fish. To compare a high chief to food, and poor food at that, was an insult and early next morning, the jester's village was attacked and destroyed. Sometimes, war was precipitated by a boastful remark of some vainglorious chief. For instance, a South Island chief, on hearing of the military successes of Te Rauparaha, said, "If he comes my way, I will rip his belly open with a barracuda's tooth." The statement was regarded as a 
casus belli, and Te Rauparaha duly arrived with his forces, captured the fort, and performed an abdominal operation on the boaster with a barracuda's 

tooth for a scalpel. Maori humour was apt to take a gruesome turn. An inimical act, such as murder by an individual of another tribe, was sufficient cause for an attack against the culprit's tribe, and, so long as some members of that tribe were killed, it did not matter if the real culprit escaped. Payment (
utu) was procured by the shedding of blood.

            
Sometimes an avenging war party (
taua) was deflected from its primary objective and was satisfied with a secondary objective. Some members of an Atiawa party on their way south to join their main body, while passing through south Taranaki, were murdered by a section of the Ngati Ruanui. When the news reached the main body of Atiawa, a war party was immediately sent north to exact blood payment from the Ngati Ruanui. On the way, they had to cross the Whanganui River, and, as they had no quarrel with the Whanganui tribe, they sent runners ahead to notify the Whanganui to keep out of the way. A war-party on the march had to kill anyone whom they met, such a victim being termed a 
"maroro kokoti ihu waka taua" (a flying fish which crosses the bows of a war canoe). Unless this was done, the war-party would be defeated. The Whanganui, however, had been incited by another tribe to oppose the passage of the Atiawa, so they returned the ambiguous message, 
"Ko wai he tane, ko 
wai he wahine?" (Who are men, and who are women?). The Atiawa war-party interpreted the message correctly as a challenge, and when they reached the Whanganui River, they turned aside to inflict a defeat on the Whanganui tribe at Putiki. The way having been cleared, the Atiawa returned south to fulfill their other engagements, instead of continuing north to punish the Ngati Ruanui. The blood of their kinsman slain by the Ngati Ruanui had been avenged by shedding the blood of the Whanganui.

            
The constant inter-tribal conflicts led to such bitter feuds that the tribes kept an account of their victories and defeats with other tribes. It became a vital point of honour to avenge a defeat and so obtain payment (
utu), and it was better still to establish a credit balance by an extra victory. It is the seesaw record of military exploits which forms the major part of the tribal histories, and the details of the raids and expeditions furnish much valuable information regarding Maori psychology and culture.

            
As the prospect of being raided was ever imminent, the tribes built their villages on sites where the natural features would aid in defence. The villages developed into fortified strongholds (
pa tuwatawata) with lookout towers in which sentries were posted. They recited watch alarms (
whakaaraara pa) in a loud voice at intervals throughout the night to convey the information to prowling war parties that the fort was on the alert. Many of these alarms have been handed down and give colour to speeches. One of them commences as follows:

            

                

                  
	
Kia hiwa ra e tenet tuku,
                  
	O hither terrace, be on the alert,

                
                

                  
	
Kia hiwa ra e tera tuku,
                  
	O yonder terrace be on the alert,

                
                

                  
	
                    
Kei apurua koe ki te toto.
                  
                  
	Lest ye be smothered in blood.


            


            
The following example is from the Whanganui area:

            

                

                  
	
Tenet te pa,
                  
	This is the fort,

                
                

                  
	
                    
A tenei te pa
                  
                  
	Yes, this is the fort!

                
                

                  
	
Tenei te pa tuwatawata,
                  
	This is the fort with the high palisades

                
                

                  
	"
Te aka i houhia,
                  
	Bound with the forest vines,

                
                

                  
	
                    
0 ko roto, ko au e-.
                  
                  
	And here within, am I—.


            
Thus the sentries, instead of being visited at intervals by an orderly officer of the day to see if they were awake, announced their wakefulness themselves both to a problematical enemy and to the people within the fort.

            
The mobilization of a war-party was a simple matter in a culture where the chief's authority was supreme. There was no need to call a meeting of Parliament to declare war and mobilize troops. The Maori tribe was quickly assembled in the tribal meeting house or on the 
marae and the insult or other cause was made known. Inflammatory speeches were made, and if the meeting was held on the 
marae, the leading warriors punctuated their speeches with a display of their agility and skill in handling their favourite weapons. Speeches were also enriched with songs and chants appropriate to war. One chant of an inflammatory nature used similes from bird life with a play on the names of appropriate birds and their supposed cry. Thus 
huia, tui, and 
torea were utilized as follows:

            

                

                  
	
                    
Whakarongo te taringa
                  
                  
	Let the ear listen

                
                

                  
	
                    
ki te tangi o te huia
                  
                  
	to the call of the 
huia

                
                

                  
	
e karanga net,
                  
	which is crying,

                
                

                  
	"
Huia, huia, huia mai


tatou."
                  
	"Assemble, assemble, let

us assemble together."


            
Then the ears were commanded to listen to the call of the 
tui, which cried,

            

                

                  
	"
Tuia, tuia, tuia mai tatou."
                  
	"Bind, bind, bind us together."


            
The third and last exhortation was to the cry of the 
torea, "Tokia, tokia, tokia." The word 
toki means an adze or an axe and the cry of the bellicose 
torea may be translated colloquially as "Give them the axe."

            
The orators thus worked the people up into a state of excitement and military fervour, making them impatient to set out to raid the enemy.

            
If the raid was on a small scale, the subtribe immediately concerned was able to provide its own expeditionary force. A favourite number for a small compact force was 140, termed a 
hokowhitu which means 20 times seven. A 
hokowhitu was composed of a number of closely related men who would obey their chief implicitly and be willing to the to the last man. Thus the term 
hokowhitu became an idiomatic term for a small war party irrespective of exact number. The First Maori Contingent of 500 men who served in World War I was named by the Maori elders 
"Te Hokowhitu a Tu" (The hundred and forty men of the war god Tu).

            


            
For large war parties, some time was required to mobilize. A messenger was sent out to the various subtribes to give the time and place of assembly. He carried some symbol denoting war, such as an old cloak with a hole burnt through it. When Hone Heke decided to make war against the British, he sent a bag of bullets to the various villages of the Ngapuhi. The procedure resembles the fiery cross of the Clan Alpine in the Highlands of Scotland. The subtribes mobilized and practised their war dance before setting out for the assembly place. Meanwhile, the people of the home 
marae had also practised their war dance. When a reinforcement group was sighted, the home forces took up their position on the 
marae, kneeling usually in a column of fours. As the visiting body approached, three challengers armed with spears advanced to meet them with protruding tongues and glaring eyes, gestures that signified defiance. The leading challenger threw or laid his spear on the ground before the steadily advancing party. As he retired slowly, the second challenger cast his spear. The visiting party had already selected their three fastest runners to chase the challengers when the time came. At a distance of 200 yards or more to allow of a good run, the third challenger threw his spear and immediately turned with his companions to race back to the left side of the main body. The moment the spear left his hand, the three fast runners of the visiting force dashed out at full speed to catch the challengers before they regained their own force. The visiting body broke into a yell and followed fast to within twenty yards or so of the main body where they subsided to the ground in the kneeling position in close column of fours. If the visitors caught one of the challengers before he passed the front rank of his own side, it was a good omen for them; if they failed, it was a good omen for the home force.

            
The two massed bodies glared at one another across the intervening space; and then, with a yell, both parties sprang to their feet and charged at each other. To avoid a head-on collision, the visitors passed on the right-hand side of the home body. After proceeding in opposite directions for a short distance, the leaders gave the order 
"Hurihia" ("Turn") and the parties passed each other again. They turned again and came to rest in their previous starting positions. The leader of the home body shouted a command, 
"whiti, whiti," and his men rose to their feet. The dance leader then commenced the tribal war dance and, in perfect time, with stamping of feet that made the ground tremble, the whole party put in everything they knew in the way of quivering muscles, distorted facial expressions, and thunderous shouting of the words in absolute unison. With the last expulsion of sound, the war party sank to the ground. The visiting force in turn leaped to their feet and went through their dance, adding more ferocity, if possible, to outdo the home force. Sometimes, the 

parties alternated with additional war dances in a competition to excel in rhythm, vigour, and sound.

            
When the war-like demonstration ended, the visitors were welcomed in the orthodox manner, with wailing, speeches, and the concluding pressing of noses. They were fed, and the two forces combined to welcome the other reinforcements as they arrived. Finally, when all the reinforcements had arrived, the combined forces joined in a grand finale of the tribal war dance and were ready to move out.

            
During the various demonstrations, old men who were experts judged the fitness of the troops. Every movement was watched for mistakes, as such constituted ill omens. When the challengers threw their spears, the spears had to rest longitudinally on the ground pointing directly on the line between the two forces. If a spear turned and fell transversely or across the line, it was an ill omen. In the challenges during social gatherings, I have seen the challenger carefully place his spear in the right position to avoid the chance of its turning should he throw it. The challengers, in turning to retire, had to make a right-about turn. If any one of them made a left-about turn, it was an ill omen. The pursuers in their dash had to follow to the right of the receiving body. Should a pursuer inadvertently cross to the left of the main body, it was regarded as an insult. In a demonstration at the Maori reception at Rotorua for the Duke of York, afterwards King George V, a pursuer crossed over in front of the kneeling war party of Ngati Tuwharetoa of Taupo, and a front-rank man promptly speared him through the leg. The wounded man's tribe bore no animosity but merely said, "Serve him right."

            
Another omen was taken from the timing of the massed war dances. In one war dance, the entire war party leaped high in the air with both feet off the ground. The judges crouched low and looked along the ground. If one man out of 500 was out of time, he was readily detected by his feet being down when all the others were up. The judges expressed their opinion vehemently, and the troops were condemned to more training until their leg drill was perfect. All mistakes regarded as ill omens were termed 
korapa.

            
The war dances (
tutu ngarahu or 
peruperu) were danced with spears or double-handed clubs in the right hand and they were moved up and down alternately in an oblique direction in time to the stamping of the feet. The posture dance (
haka) was danced without weapons, except for the leader or an expert who gave a demonstration with a club in time with the dance. The composition of some of the war dances is old and some of them have spread to such an extent that the tribe of the original composer is uncertain. The best known is probably the following:

            


            

                

                  
	
                    
Solo
                  
                  
	
                    
Kia kutia!
                  
                  
	Close in!

                
                

                  
	
                    
Chorus
                  
                  
	A 
u
,au.
                  
	Ah, ah.

                
                

                  
	
                    
Solo
                  
                  
	
                    
Kia wherahia!
                  
                  
	
                    
Kia wherahia!
                  

                
                

                  
	
                    
Chorus
                  
                  
	
                    
A u
,au.
                  
                  
	Ah, ah.


            

              

                
Kia rere atu te kekeno Ki tawhiti, Titiro mai ai! A, a, te riri.
              


              
Let the seal flee away to the distance, And there gaze (affrightedly) back! Ah, ah, it is war.

            
            
The two solo lines refer to the action of the arms in the initial movements of the dance, the movement of closing-in signified by the word 
kutia being represented by crossing the arms in front of the body, the right arm carrying the vertical club to the left. The movement of 
wherahia (to open out) is made by uncrossing the arms with both arms extending outwards to their full length, the club being now to the right. Each movement is timed to the beat of the right foot, the left foot remaining stationary. The first solo line takes two beats on 
kutia, the introductory 
kia being clipped short. The first movement on the beat 
ku is open out, and the second on 
tia is closing in. The chorus 
au, au is two beats with a continuance of the sequence of opening out and closing in. Up to the end of the second 
au, au, the movements are measured and stately, but at the commencement of the fifth line, 
kia rere, the action becomes frenzied. The step and the action change and the words are yelled at the top of the voice. The performers leap into the air as one man and come down with both feet on the ground to mark the first beat. From then on, the beat is in two parts. In the first part, the left foot makes a low hop while the right foot swings back and to the left off the ground. In the second part both feet are off the ground, then both come down with a thud to mark the end of the beat. The right arm swings in to the body in the first part of the beat and is thrust out vigorously to full arm length with the club vertical on the second part of the beat. The left hand is raised on the first half and smacks the left thigh on the end of the beat.

            
Speaking from personal experience, the steps are difficult at first, but they are mastered with practice. This is true also of the word rhythm to fit in with the steps. In the text, the seal (
kekeno), which is rare in northern waters, was probably introduced to indicate how utter the flight of the enemy would be. Each tribe had its own composition, but the steps and action described form the standard pattern used with any words. Another classic, commencing with 
"Wiku, wiku mai te whiore", was a favourite with the Ngapuhi and had a different action, in which the club was moved up and down and the performers leaped high in the air on every third beat. Even in modern times, one feels a thrill up the spine and a tingling at the hair roots when taking part in the revivals for social 

occasions. Some writers have stated that a furious war dance was indulged in before battle to give Dutch courage to the troops. This is not quite accurate; the war dances were performed before battle because they were the appropriate gesture of mass defiance before engaging in hand-to-hand combat.

            
Before the war party set out, certain rituals had to be carried out. One, termed 
whakangungu paepae, consisted of the warriors in turn biting the cross-bar of the village latrine while the priest recited the appropriate ritual to ward off any attempts by enemy sorcerers to affect the sight, skill, and physical well-being of the individual members of the troops by black magic The warding-off process is termed 
whakangungu and 
paepae is the village latrine. The selection of the latrine, though probably revolting to most readers, was made for very definite reasons in accordance with Maori psychology. It was done by the warriors to show symbolically that they were prepared to go through any ordeal, no matter how revolting, in order to gain success. Also, the village latrine, from its very inception, was under a protective tapu, which protected its users from any attempt to take the faeces of an individual as a medium for black magic. Thus, by association, the latrine was an appropriate place for a further ceremony of warding off any attempts at sorcery that might take place in the field of operations to which the war party was to proceed. The rite was a prophylactic measure which gave the troops the confidence inspired by the feeling of protection against any secret powers the enemy might use.

            
The second ceremony, termed 
wai taua (
wai, water; 
taua, war party), was performed at a nearby stream. The troops stripped, entered the stream, and the priest recited the ritual as he sprinkled each warrior with a small branch dipped in the stream. The warriors received the war tapu and came under the protection of their tribal war god. The march was then continued, for one of the restrictions of the war tapu was that they could have no contact with their wives or sweethearts until the tapu was removed on their return.

            
The sprinkling with water removed any faults or errors on the part of individual warriors and made them clean for the war tapu and the favour of the war gods. Like other ritual customs, it had a great psychological effect. After a custom or a ritual has been established, its very performance gives the feeling that all will be well. Its omission leaves the feeling that something will go wrong.

            
Though statements have been made that war parties lived off the land during their raids, tribal histories reveal that definite arrangements were made for provisioning the troops, supplies of food being carried by slaves. In a war party reinforced by detachments from other subtribes, or even tribes, the various units were under their own chiefs but the whole war party was under the command of the leading chief whose family was 

directly concerned with the cause of the war. The others were there on his invitation and he, therefore, provided most of the food and had charge of its distribution. Sometimes jealousies arose over matters of prestige or prowess in the field, and the chief in charge of the food has been known to vent a spite by withholding food from the person of whom he was jealous. In the Whanganui expedition to 
Lake Taupo, Turahui was in supreme command, but Tamakana had greatly distinguished himself in the battles which had been fought. On the way home, the war party halted to partake of a meal of cooked and dried whitebait which was wrapped up in leaves and contained in baskets. Turahui, as commander, distributed the food in handfuls of packages to the various groups of his army but so arranged it that all the food was distributed before he reached Tamakana's group, which he had left to the last. He felt in the empty baskets and, lifting up a bunch of leaves, called, "O Tamakana, there are only leaves left." Tamakana said nothing, and he and his men sat still while the others ate. Suddenly, however, a Taupo war party, in strength, was seen approaching rapidly to avenge the defeat their tribe had suffered. Tamakana stood up and called to his contingent to take the homeward trail to Whanganui. When Turahui saw his best warrior with his contingent about to retire, he called, "O Tamakana, here is the battle upon us." Tamakana turned and replied, "Let the eaters of fish remain, but the eaters of leaves are returning home." And so Turahui was slain at the head of his forces because of an insult to a man who might have turned the tide of battle. Retiring in the face of the enemy would be unforgivable according to the British code, but to the Maori it was a trivial matter as compared to wiping out the insult to one's honour and prestige.

            
War was a military science to the Maori and the experienced leader had a number of formations and plans of attack and defence to choose from. The wedge-shaped formation used by the Romans was also used by the Maori. The place of honour occupied by the leading warrior was the single position forming the point of the wedge. The second row was formed by two men, termed the 
pipi, and quarrels often ensued in the competition to occupy these honourable but dangerous positions.

            
The formation was used to break through outer screens of defenders and reach the main position quickly. Another plan of strategy was to draw out the defenders of a strong fort by a feint attack which retired with loss to tempt and lead their pursuers into a prepared ambush (
kokoti). Sometimes the feint attack and ambuscade was used by defenders to precipitate an engagement before the invaders were ready. When the large Waikato army under Te Wherowhero advanced into Taranaki, they decided to rest after a long march and attack the Ngati Mutunga fort of Okoki the next morning. The Ngati Mutunga, however, had noted their arrival and preparations to camp. They left the fort and planted an 

ambush in a semi-circle of low hills on the plains of Te Motunui before the fort. The feinting party, termed a 
hunuhunu (singeing) suddenly burst upon the invaders as they were preparing a shelter for an old chief and slew a number before they could rally. The 
hunuhunu fled and the invaders, thirsty for revenge, pursued them at full speed for about a mile, when, somewhat breathless, they arrived in the midst of the ambuscade. The fresh Ngati Mutunga main body with allies of the Ngati Toa poured down on the surprised Waikato and in the first charge a number of Waikato chiefs were killed. Waikato reinforcements arrived and they made two more charges, each of which was repulsed with the loss of other noted chiefs. The Waikato forces retreated and the Ngati Mutunga and their allies won the memorable batde of Te Motunui against superior numbers by strategy.

            
There were a number of methods which received names. An attack in mass was termed the 
kawau māro, after a shag (
kawau) with its neck stretched out (
māro) ready for action. A force making a stand against waves of attack was termed a 
toka tu moana, a rock that stands in the ocean. Best (16, vol. 2, p. 238) states that a favourite method used against the Government forces in the 'sixties was the separation into small units to harass the foe and, if pressed, to retire to a pre-arranged place. There are others but enough has been said to show that the Maori was strategist as well as tactician.

            
In individual training, the guards, strokes, feints, and parries with the various weapons, long and short, were carefully taught and assiduously practised. The accompanying footwork consisted of short, quick jumps with both feet off the ground, the right and left being alternately swung round before the other as the feet were brought to the ground. In this way, the opponents sparred around each other seeking for an opening. With the long clubs, the blows were quick and short so that the club could be brought back quickly to guard the body. A full swing which, on missing, carried the weapon too far for quick recovery was condemned. At the Christchurch Exhibition in 1906, I sat beside a group of Maori watching a body of well-trained Fijians giving an exhibition of arms drill with their typical curved clubs. Their time was perfect; the clubs swished through the air in unison and finished the stroke high up on the left. An old Maori expert beside me spat on the ground with, a grunt. I innocently remarked, "Good, aren't they." He gave me a withering look and replied, "Good? What opponent would wait for that kind of stroke? A side step and the man who made the stroke would be killed three times over before he could recover his guard." He spat again and mumbled, 
"He kai na te ahi" ("Food for the fire"). He meant that the man who overswung would become food for his opponent. In fairness to the Fijians, it must be 

recognized that they were putting on a peace-time drill and their ancestors may not have overswung on the field of battle.

            
In advancing to single combat with the 
taiaha, the club was held horizontally with the right hand, the point to the right and the blade behind the back at the level of the shoulders. Both arms were extended outwards to full length and the advance was made with short, mincing steps, alternately inclining to the right and the left. The attitude was one of defiance, the exponent making facial grimaces as hideous as possible and uttering a challenging cry which always sounded to me like the neigh of a stallion. The breast was exposed in challenge and the position of the club was termed 
marangai areare. As the opponents neared each other, the position of the club was changed so as to cover the front of the body, the blade above and the point below. The right hand shifted up the shaft and the left hand took hold below it. A bit of byplay was sometimes indulged in by assuming the position termed 
hoi. This was used with the 
taiaha which has two full faces carved on the point end, the point itself being the pointed tongue issuing from the chinless face of the carved part. The two full faces form two extra faces viewed in profile, and the 
taiaha thus has four faces which look towards the four quarters of its surroundings. In the 
hoi position, the blade was held against the lobe (
hoi) of the right ear, and if the warrior was in perfect accord with his weapon, the four faces transmitted a message up the shaft as to what they had seen. From the 
hoi position, the club went into the orthodox guard position termed 
poupoutahi or 
popotahi. The club was held vertically in front of the middle line of the body and inclined right and left with the sparring movements of the body. It was in position to parry (
karo) with the least movement any blows aimed at the head or any thrusts aimed at the body. A blow from above with the blade (
rau) was termed 
whitiapu or 
whitipu. A thrust from below with the tongue point (
arero) was termed 
whakarehu. The 
whakarehu thrust was usually a feint to draw the opponent's guard and so clear the way for a quick 
whitipu blow at the head. However, if the thrust went home, well and good. With evenly matched warriors, the 
whitipu blow was too dangerous to use; the opponent, by parrying, had his blade on the inside and a quick return 
whitipu blow slid down with the enemy's club out of position for parrying. When both opponents were too wary to try the 
whitipu, they sometimes parted to seek some less experienced opponent.

            
The 
poupoutahi was the orthodox position for it afforded the most perfect cover for the body. However, 
Sir James Carroll was fond of describing another guard position which he termed the low guard of Te Otane. Te Otane was a young chief of the 
Ngati Kahungunu tribe, whose section had been driven out of their territorial lands by conquest. While in exile, Te Otane invented the low guard for use when the time 

came to recover their lost land. In the 
poupoutahi guard the body is well covered up. Te Otane reasoned that if he could go into battle with the body apparently exposed, he would deceive his opponents into thinking that he was an easy target for the 
whitipu stroke. He accordingly crossed his hands in turning his club from the 
poupoutahi position to lower the blade to the left thus leaving his head and chest unguarded. The new guard acted like a charm when the reorganized 
Ngati Kahungunu war party returned to retake their tribal territory with Te Otane at their head. Warrior after warrior of the enemy engaged Te Otane and struck confidently at his seemingly unprotected head, only to meet death at his hands. The low guard position was a lure, for as an opponent struck a right-handed blow at his head, the blade of Te Otane's club rose and turned the enemy's blade off to the right while, at the same time, his point pierced his opponent's unguarded abdomen. The blade parried and the point thrust simultaneously. And so Te Otane came back to his own.

            
A third guard position was used against a left-handed opponent. In this the club was held horizontally in front of the chest with the point to the left and was termed 
paeruru by some, 
huanui by others. The advantage over the 
poupoutahi was not explained to me. It is easy to see that Te Otane's low guard would be of no use against a left hander unless a left hander used it.

            
A warrior usually carried a short club thrust through his belt, in addition to his long club. Some warriors preferred the short clubs and they were dangerous in-fighters. It will be observed that all the short clubs of the 
mere and allied types in stone, whalebone, and jade have a spatulate-shaped distal end ground down to a sharp edge. The usual blow was a thrust (
tipi) with the distal edge aimed by preference at the temple; but a blow (
patu) with the side edge was sometimes convenient. The short-club expert sparred around his opponent with a long club and, when the opportunity presented itself, stepped in (
urutomo) and gave him a short-arm jab. A looped thong or cord through the perforation in the butt was looped over the right thumb and around the hand to prevent the hand from slipping along the grip when the blade (
rau) struck a hard object like the skull. When the thrust connected with an upper-cut, it was immediately followed up with a downward blow of the heel (
reke) to finish matters. The in-fighter depended on his agility to evade the blows from the long clubs. Such dodging to let a blow go by was termed 
tuku. Sometimes, he wrapped a thick war cloak (
pukupuku) around his left arm to parry the blows.

            
In combat, the warrior watched, not the eyes, but the big toes of his opponent. Feint blows were really made from the flexed elbows, and the feet did not need to take a firm stance at the moment of delivery. In striking a real blow, it came from the shoulders, and the opponent in 

taking a firm stance gripped the ground, so to speak, with his toes. In other words, in a feint blow, the toes did not move, but in a real blow the toes flexed and the big toe of the advanced foot served as an indicator. Some warriors watched the shoulder and could tell from the ripple of the deltoid shoulder muscle when the real blow was coming.

            
In addition to instruction in arms, the warrior was taught some ritual chants that would aid him in his profession. One, termed 
hoa rakau or 
mata rakau, was for the purpose of giving speed (
hoa) or edge (
mata) to his weapon (
rakau). Another, termed 
hoa tapuwae, was recited during the pursuit of an enemy to give speed to the pursuer's feet (
tapuwae). The opposite to the 
hoa tapuwae was the 
punga (anchor) used by the pursued to slow the speed of his pursuers. When both pursuer and pursued were using their magic chants, the faster runner demonstrated the greater efficacy of his chant. Finally, there was a chant used by a warrior when girding himself for battle. A typical example is the following:

            

                

                  
	
Homai taku tu,
                  
	Give me my belt,

                
                

                  
	
Homai taku maro,
                  
	Give me my loin cloth,

                
                

                  
	
Kia hurua,
                  
	That they may be put on,

                
                

                  
	
                    
Kia rawea
                  
                  
	That they may be fastened

                
                

                  
	
Kia harapaki maun

kp te riri,
                  
	That wrath and I

may join together,

                
                

                  
	
                    
Maua ko te nguha.
                  
                  
	Rage and I.

                
                

                  
	
He maro riri te maro,
                  
	The loin cloth is for anger,

                
                

                  
	
He maro nguha te maro,
                  
	The loin cloth is for rage,

                
                

                  
	
                    
He maro kai taua.
                  
                  
	The loin cloth is for destroying

war parties.


            
When two forces drew up in battle array facing each other, a tried warrior stepped out into the no-man's land between the two armies and challenged someone on the other side to single combat (
tau-mataki-tahi). The two principals were sometimes supported by one or two seconds, termed 
piki. Their function was to prevent the seconds of the other side from interfering if they saw their principal getting the worst of the duel. Thus the seconds often joined in the fray. The armies usually maintained their ground and watched the fight with the deepest interest, for it was a good omen to the side which won.

            
The first person killed in a battle was termed the first fish under the various terms 
mataika, matangohi, and 
ika i te ati. It was a great honour for the warrior who could cry, 
"Kei au te mataika" (I have the first fish).

            

              
'Who spills the foremost foeman's life,


              
His party conquers in the strife.'
              —
Sir Walter Scott

            
            


            
The ambition to slay the first fish often led warriors to take undue risks and so provide a first fish for the enemy. Te Rangihiroa, of the Tuhourangi tribe of Rotorua, sprang off a high embankment onto a fully armed war canoe, in his search for fame, and his action is thus described in a lament for his death.

            

                

                  
	
                    
Rere a manu tonu
                  
                  
	Swift as a bird

                
                

                  
	
                    
Ki te hopu matangohi
                  
                  
	To catch the first fish,

                
                

                  
	
                    
Kei hoki te ingoa.
                  
                  
	Lest the name decline.


            
It has been said that if Maori football teams make the first score in a match, it encourages them so much that they usually win. This may be a carry-over from the first-fish belief of their ancestors.

            
The 
whangai hau ritual was performed on the battlefield immediately after the slaying of the first fish. The priest accompanying the war party, cut open the victim's body, plucked out the heart, and held it aloft with the appropriate incantation as an offering to the tribal war god. In the term 
whangai hau, whangai means to feed and 
hau refers to the part of the human body offered. The securing of the first fish and the accompanying 
whangai hau ritual had a cumulative action which considerably increased the confidence of the troops and at the same time depreciated the morale of the enemy. The priest also cut off a lock of hair of the victim or some portion of flesh which he kept to lay on the tribal shrine (
tuahu) after the party returned home. This offering was termed the 
mawe.

            
The fame of the warrior (
toa taua) was held to be transient as compared with that of the provider of food, yet the fact remains that noted warriors received more publicity in song and story than their contemporaries in the peaceful arts. The fame of noted warriors spread far beyond their tribal bounds and intense rivalry and jealousy existed among the champions of the different tribes. Hence the preliminary staging of single combats between opposing armies. Warriors sought descriptions of their rivals in order that they might identify them on a crowded battlefield. The Ngati Tama champion, Pitawa, heard that Pehi Turoa of Whanganui was a tall man, tattooed on one side of the face, and that his weapon was a 
taiaha. In a subsequent battle on the banks of the Whanganui River, when the Whanganui retreated, Pitawa pursued a man answering to the description. The real Pehi Turoa got in the way, but Pitawa bumped him aside with his shoulder and continued the chase. Pitawa slew the wrong man, and Pehi Turoa lived to relate the tale of Pitawa's friendly bump which knocked him into the river, across which he swam to safety.

            
Warriors gained prestige from the quality of the men they killed and not from the quantity. A similar valuation was applied to battles (
pare kura). The Maori historians gave prominence to the doings of the 

aristocracy, and the records of battles were associated with the names of the chiefs killed and those who killed them. No matter how great the casualty list after an engagement, if there were no chiefs killed, there was nothing much to talk about. If there was no chiefly name to connect the engagement with a tribal genealogy, the battle was without a name.

            
Several instances are recorded in tribal histories of sieges being ended by the commander of the fort giving his daughter as a gift to the leader of the attacking force. This action was taken when the defendants were so hard-pressed that they saw no prospects of surviving. The chieftainess was sometimes lowered down on a rope from the higher tier or battlements of the fort. It was a chiefly gesture and was accepted as such. The marriage which cemented the peace was an honourable one, for the gift bride did not bear the stigma of a captive.

            
Battles in the open were sometimes stopped by the chief of the victors dashing out in front of his men and laying his club transversely across the path of flight. When engagements took place on the sea beach, a chief could stay his men by drawing a line with his club across the sand. His men stopped dead on their side of the line while the exhausted enemy could rest on the other side of the line in perfect safety. Such action was taken by magnanimous chiefs who considered that enough had been killed to satisfy tribal honour. It was done by the victorious Rarawa during the pursuit of a defeated Aupouri force. The Rarawa chiefs followed it up by taking women of rank of the Aupouri as wives and marrying some of their chieftainesses to Aupouri chiefs. The leading families of the two tribes thus became so inextricably mixed and united that further wars between the two tribes became practically impossible.

            
Less happy were the results of a similar action by the Ngati Whatua of Kaipara during the pursuit of a defeated Ngapuhi invading force along a western sea beach. Hongi Hika of the Ngapuhi was a young man at the time, and the pursuers were just on the point of overtaking and slaying him when their chief dashed out in front and drew a cross line on the sand just behind Hongi's flying heels. However, the Ngati Whatua lacked the foresight to cement further peace by mass intermarriage. Hongi Hika, instead of being nipped in the bud, lived to visit England and Sydney, acquire a plentiful supply of guns for his tribe, and initiate his bloody campaigns by massacring the too-chivalrous Ngati Whatua.

            
After a battle, the victors used the slain for food. Without wishing to condone the practice, it must be borne in mind that there was a serious meat shortage in New Zealand before cattle, pigs, and sheep were introduced by Europeans. Hence it is not surprising that the Maori should have utilized what the battlefield provided. Their own bodies were tapu but there were no such restrictions on those of the enemy. In addition to satisfying the primary urge of hunger, there was a psychological reason 

involved. The eating of enemy chiefs reduced them to the status of common food, and this stigma was inherited by succeeding generations. In after years, the descendants of the eater could settle an argument with the descendants of the eaten by saying, "Who are you? The flesh of your ancestor is still sticking between my teeth." I know of an instance in which an old man taunted another old man, not only by words, but also by opening his mouth and pointing suggestively to his teeth. The other old man promptly knocked him down, knelt on his chest, and was opening a pocket knife with which to cut his throat when peacemakers stopped further action.

            
The story of Ngatokorua shows how a brave man saved his descendants from the food stigma. He was wounded in battle, but he managed to break off the point of his spear and conceal it in his clenched right hand before he was finally overpowered. He was tied with his arms behind his back and left lying on the ground. He managed to free his hands but kept them behind his back as if still bound. He then called the high chief of the enemy who came over to him. Ngatokorua raised his face to indicate that he wished to press noses in farewell. As the chief bent down, Ngatokorua seized him by the hair with his left hand, pulled him down, and stabbed him repeatedly in the neck with the spear point held in his right hand. The blood gushed down and Ngatokorua daubed it over his face and body before the startled warriors could shower blows upon him. Ngatokorua died happy. His body had been rendered tapu to the war party by the blood of their chief and they could not eat him.

            
The widely held theory that victors ate their opponents to acquire their 
mana does not agree with the Maori attitude towards the subject. The theory quoted elevates the victim as still possessing 
mana, whereas Maori practice degrades him to food without any 
mana. Furthermore the victor had already proved that his 
mana was superior to that of his opponent by vanquishing him, and no Maori would accept the theory that superiority can be acquired from inferiority. Thus the additional 
mana acquired as a result of victory came to the victor through his own prowess and not through the process of digestion.

            
To be defeated, captured, and not killed created a deeper stain than being eaten because of subsequent slavery (
herehere). When the feeling against an enemy chief was so intense as to be termed 
ito or 
ngakau, such a person, if captured, was killed and eaten. Here the act of eating satisfied the additional factor of intense, personal hatred. Apart from such, the victors sometimes preferred to spare captives both for the economic reason of obtaining additional labour and for the personal satisfaction of reducing enemy chiefs of high rank to the degraded position of slaves attending to menial tasks. Once a slave always a slave, for nothing could wipe out the stain. Even if a slave escaped, he could not regain his chiefly status in 

his own tribe. Under such circumstances, they usually preferred to die with their shame in exile. They were usually treated with kindness but they were liable to be drawn upon to supplement the food supply. The manner in which another brave chief kept his escutcheon clean from the bar sinister of slavery is shown in the story of Te Whakauruhanga, a high chief of the Ngati Maniapoto tribe of the King Country.

            
Te Whakauruhanga, with a small force which included three other chiefs of note, fought a running battle with a stronger Arawa force from Rotorua. He was wounded through both thighs by a spear thrust, and his retreating men hid him in a thicket near a waterfall. They hoped to draw the enemy off in another direction and return for their wounded chief when the way was clear. However, an Arawa scout discovered him and the Arawa leader with a detachment of his men was soon seated beside the wounded man. They recognized him and treated him with the respect due to his rank. They were also affable for they had no personal grudge against him. Te Whakauruhanga thought of his unblemished line and pondered deeply as to how he could influence his captors to take his life. He thought of his three brother chiefs and wondered if any of them had been slain. Here lay an avenue of escape to death. He mentioned the name of one of the three and asked if he had been killed. The answer was no. He mentioned a second and again the answer was no. He hesitated and then asked the fateful question upon which hung his chance of saving the honour of his line. Again came the answer, no. Many had been slain but no one of note. Then the lines of pain and anxiety changed to a smile of joy as Te Whakauruhanga, lifting up his head with dignity and assurance, commanded, "Kill me so that your battle may have a name".

            
After Tu comes Rongo. Rongo was the god of peace as well as horticulture, hence peace is associated with the term 
rongo. When campaigns were ended, the condition existing between two enemy tribes was that of a temporary cessation of hostilities liable to be broken as soon as the defeated tribe was ready to square its account. Sometimes an official peace was concluded between two tribes by negotiation and it was this official peace that was entitled to the term 
rongo. Families connected with the enemy by an exogamous marriage were termed 
taharua (two sides) and they were the right people to visit their female ancestor's tribe as envoys of peace. They were received honourably, their blood providing more safety than any flag of truce. Their object of making peace was termed 
hohou rongo (
hohou, to bind) and it was made known publicly on the enemy 
marae with appropriate speeches, songs, and chants which contained a peace motive. The enemy chiefs replied in similar manner and peace was established by mutual agreement, termed 
maunga rongo (
mau, fixed). If it endured, it was termed a 
rongo taketake. Best (16, vol. 2,300) describes a curious custom in which the peacemakers decided to build a 

jade door (
tatau pounamu) at some place to serve as a sanctuary for women, children, and the helpless. The term was purely symbolical but it established the locality named as a place of refuge. Thus the jade door had affinity of purpose with the Hawaiian city of refuge.
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In Polynesia, the general term for sickness is
maki
andthe term for death is 
mate. In New Zealand, the term 
maki has evidently become archaic, for though Williams's dictionary records 
maki as meaning an invalid or sick person, I have never heard it used in current speech. The term 
mate is current for both sickness and death, and the distinction in meaning is conveyed by the context and particularly by the tense used. The present tense with 
mate means that the person is sick and the past tense means that he is definitely dead. The term 
aitu is a more classical term applied to sickness and 
mate aitu is particularly applied to accidents and death by accident. Sickness due to infection by malignant spirits is termed 
mate atua or 
mate maori. However, I believe that 
mate maori is a late term used to distinguish sickness held to be due to Maori causes from the diseases introduced by the 
pakeha (
mate pakeha).

              
According to academic theory, sickness and disease were due to the machinations of Maikinui, a supernatural "something" existing somewhere in the void. It was Maikinui and his family of Maiki who unsuccessfully opposed the ascent of Tane to the upper realms in search of knowledge. In practice, any departure from normal health was ascribed to attacks by malignant spirits. The malignant spirits may be conveniently divided into two classes: the cacodemons described by Best and the familiar spirits controlled by sorcerers. The cacodemons were derived from abortions and miscarriages and hence were named 
atua kahukahu (
kahukahu, foetal membranes). Some were even derived from menstrual discharges. The spirits were thus associated with the families which had provided their means of origin. The cacodemons usually had some form of animal incarnation, such as some species of fish, bird, or lizard. Familiar spirits were conjured up from the dead or the underworld by sorcerers as the medium for carrying out their evil spells.

              
The direct cause which precipitated an attack by cacodemons was 

some infringement against the restrictions of tapu. The ramifications of tapu were so widely spread that it was comparatively easy to attribute the manifestations of illness to some infringement or other. The usual pattern of incidence was that the patient was punished for breaking the tapu of some family by the cacodemon associated with that family. The cacodemon took possession of the erring person and afflicted him with malaise, weakness, pain, toss of appetite, fever, and even delirium (
kutu-kutu-ahi). Delirium was regarded as a sure symptom of possession by an evil spirit.

              
The procedure was to call in a practising 
tohunga (priest) and, first of all, to find out the error (
hara) committed and to locate the particular cacodemon. This was equivalent to diagnosing the disease. The case history was taken out as to the movements of the patient before the attack came on. If he had visited a particular locality where a tapu spot was known to exist, he was questioned as to whether he had taken wood for a fire or had cut flax or performed any other action that would indicate having trespassed upon a restricted place. The patient was usually ignorant of his error until the priest revealed it. Sometimes a patient revealed his error in his delirium by repeatedly mentioning some object associated with a tapu locality or by mentioning the incarnation form of some disease demon. A typhoid patient in the Taupo district kept calling in his delirium, "Take away that crayfish that is biting my big toe." It so happened that the freshwater crayfish was the incarnation form of some disease demon, and no theory about the typhoid bacillus could compete against such an obvious diagnosis. If the case history or delirium failed to indicate the cause, dreams were the next recourse. If past dreams did not reveal anything germane to the case, the priest asked the assembled family to dream and remember their dreams. In the morning, he psychoanalysed the reports and usually found one which provided a diagnosis. If we substitute tapu for sex, I cannot help feeling that the Maori 
tohunga made prior use of some, at least, of the methods of the modern psychoanalyst. The patient was suffering from a mental depression due to some act of which he was not always aware. The 
tohunga, by an inquiry into the case history, brought the hidden cause to the surface. The patient was now made aware of the cause of his symptoms, he admitted his fault (
hara), and the way was paved for his recovery. The diagnosis was really a part of the treatment.

              
The initial treatment consisted of exorcising the malignant spirit which had taken possession. The priest addressed the spirit in residence and pointed out that the offence was committed by the patient inadvertently through ignorance. He had been punished sufficiently for his mistake and he begged the spirit to act like a person of good birth (
rangatira) by vacating the patient. If the malignant spirit belonged to a particular 

family, it probably refused to accede to the request of a member of another family. The priest thereupon went to the head of that family, told him the history of the case, apologized for the patient's act, and asked him to come personally to call off his family spirit. The head of the family, or his representative, thereupon went through the same procedure as the priest, but he used more forceful language. He would say, 
"Kati kua nui tena" ("Stop, that is enough!"). If the cacodemon showed any reluctance, he issued the forceful command, 
"Taurekareka, puta mai ki waho" ("Slave, come out!"). When the spirit left, the restlessness of the patient subsided and he probably passed into a peaceful sleep.

              
The next step was the purificatory rite termed 
whakahoro (to free from tapu). The patient was dipped in a stream while the priest recited chants to remove the defilement due to infringing the tapu which caused the illness. The patient was rendered clean and his recovery thereby promoted.

              
Another rite, termed 
whakanoho manawa (
whakanoho, to sette; 
manawa, heart), was conducted sometimes to give confidence and courage to the patient. It was equivalent to giving the patient a heart stimulant or a mental dose of digitalis.

              
In the ailments caused by sorcery, the part played by the familiar spirits of the sorcerer is not so clear cut as in central Polynesia. In Tahiti, the familiar spirits of sorcerers were lodged in wooden images made for the purpose. These spirits were definitely sent out by the sorcerer to enter the body of his victim and the symptoms were caused by the spirits tearing at his vitals. In New Zealand, wooden images were not used by sorcerers and the part played by the sorcerer's familiar spirit is not so clearly defined. However, the only treatment available to the Maori was to enlist the services of a powerful priest, who could turn the attack from the patient back to the sorcerer by means of more potent spells. Sorcery was a secret weapon and, once launched, had to kill. If the attending priest was successful in the contest, the sorcerer died and the patient recovered. If the treatment failed, the patient died.

              
Minor ailments which were obvious to the sight were regarded in a more rational manner. Warts (
tonatona) were pared down and medicinal leaves applied after heating. Boils (
whewhe) were incised and the core (
whatu) expressed (
whete) by squeezing between the thumbs. Goitre (
tenga) occurred in some districts but was taken usually as a matter of course. Some such swellings were supposed to be eased by rubbing with the morning urine applied with the left hand. Toothache (
tunga) was held to be due to a grub (
tunga), hence the name. For children, a chant was used which gave some comfort at the time.

              
Heat was used to relieve the after-pains of childbirth and painful and difficult menstruation. An oven of hot stones was covered with the leaves 

of certain plants, a mat placed over the leaves, and the patient sat on the mat thus receiving a medicinal steam bath.

              
Blood letting was practised for the alleviation of pain such as headaches or pains in the side. A 
toetoe leaf was used to make parallel incisions in the skin over the site of the pain.

              
In a case of drowning, the patient was held by the heels over the smoke of a fire, a procedure which not only allowed the water to run out, but caused sneezing which revived the patient.

              
Herbal purgatives were used for constipation, the best known being an infusion of the root of the flax plant. The taste is bitter but the action effective. For diarrhoea, the common remedy was to chew the young unopened leaf ends of the 
koromiko (
Veronica sp.) or the mature seeds of the 
manuka.

              
The astringent sap of some plants, particularly the 
rata vine, was used for flesh wounds.

              
Beyond the few plants used for minor ailments, the possibilities of herbal remedies were not explored by the Maori because of the accepted theory of the causation of disease. After European contact, however, they began to use medicines more freely and to try out the native plants. The introduction of tubs led to the use of baths with various hot infusions of leaves such as the 
kawakawa (
Piper terminalis) and others. The pseudo priests began to find curative properties in different plants which they kept secret so as to acquire more followers. They combined herbal remedies with a certain amount of native ritual and entered the same category as European quacks to such an extent that a Tohunga Suppression Act was passed by Parliament to prevent them from imposing on the credulity and superstitions of the people. In Hawaii, the use of herbal remedies went back to before European discovery; experts were termed 
kahuna la'au, kahuna being the dialectal form of 
tohunga and 
la'au, of 
rakau, meaning plants. In Maori, 
wai rakau means a liquid medicine derived from a herb or plant. The term 
rongoa was applied to European medicines.

              
Fractures were treated with splints, suitable material being the butt ends of flax leaves or the thick bark of the 
rata. An incantation termed a 
hono (to join) was also recited to promote the joining of the fractured ends. There were also chants used in cases of choking (
raoa) from food sticking in the throat. The chant ended with the words 
"Takoto i waho" ("Lie outside!"), the reciter smacked the patient on the back, and the foreign body lay outside.

              
For wounds in batte, cauterization by means of the live end of a fire stick, was used. For spear thrusts and, later, bullet wounds, a fire stick of 
manuka, about as thick as the finger, was probed into the perforation. The treatment was known as 
tahutahu (to burn).

              


              
Leprosy—termed 
ngerengere, tuwhenua, and 
tuhawaiki—was known in pre-European days. The last name refers to the myth that it came from Hawaiki in its own canoe. The people regarded it as contagious, and, in the Taupo district, lepers were segregated in a cave named Oremu. The relatives took food to an appointed place. This disease was held to be caused by sorcery or action equivalent to the desecration of tapu. A leper, segregated for some years on an isolated spot on the banks of the Whanganui River, attributed the causation of his disease to the following incident. He and an old man shared in buying totalisator tickets at the Whanganui races and they had some wins. In dividing their winnings, however, the old man accused him of cheating and in his wrath threatened him by saying, "Look out for yourself." Shortly afterwards, the symptoms of the disease appeared on the leper's face and the patient was convinced that it was due to sorcery used by the old man, who was popularly credited with such power.

              
Another case in the Kaiiwi area in the Whanganui district was temporarily isolated at his farm until arrangements could be made to transport him to the leper station at Quail Island. After examining him, I stood outside the back door talking to his two sisters. The patient, a somewhat bombastic individual, sat by the open doorway and, having recovered his confidence in himself, called out. "Te Rangi Hiroa, this disease is not a 
pakeha disease, but it is a disease from our ancestors." He expected an argument, but I replied, "Yes, what did you do to our ancestors that made them punish you in this way?" His sisters chimed in, "You may well ask him." The patient, somewhat surprised at the lack of opposition to his theory, continued, "I had a manuscript book belonging to our grandfather. In it were the genealogies and other knowledge concerning our people. I ate and ate of the contents of that book until my belly was full. Then I threw it on the fire and it was consumed. Shortly afterwards a pimple appeared on the side of my nose. I picked it off, but it reappeared again and it spread and spread over my face until it reached the condition you now see." There are times when one must abandon European teaching and identify oneself with the past. I said, "The knowledge of our ancestors was handed on from generation to generation by word of mouth in order that it might live. Your grandfather wrote it down in a book that it might be transmitted more readily to succeeding generations. What did you do? You filled your own belly and then destroyed the book in order that the bellies of others could not be filled. You interfered with the transmission of knowledge, and you burnt the genealogies of your family on a cooking fire."

              
I had taken a chance shot at the cooking fire, but the culprit bent his head in acquiescence. His sisters gave grunts of approval at my summing up, so I concluded, "You have been punished, but let me tell you that you 

will have no luck unless you restore that which you have destroyed." I had hoped that the Chaulmoogra oil treatment and the rewriting of what he had learned would help his recovery at Quail Island, but unfortunately, pneumonia intervened and he died.

              
Evidently there were no endemic or epidemic diseases in New Zealand in pre-European days. Yaws and filariasis with its attendant elephantiasis which are prevalent in Polynesia were not introduced. Typhoid, tuberculosis, measles, and venereal diseases were all introduced after European contact. Without doctors and medicines, the ravages of introduced diseases in the early days were frightful. The Maori 
tohunga could only practise his own treatment. The disease spirits of the white man would not obey his exhortations to leave, and immersion in water to wash away tapu resulted in adding pneumonia to the already heavy burden of suffering. Thus, even measles developed a high mortality, perhaps from lack of resistance to a new disease, but more surely from complications due to the practice of immersion in cold water. Typhoid fever went unchecked, for the old hill-top sites, with their organized sanitation, had been abandoned and indiscriminate defecation on the lowlands led to the pollution of pools and springs. The gathering of distant tribes to weep for the dead in a typhoid-infected village led to later weeping in other villages. Tuberculosis was contracted, and consumptive patients in crowded sleeping houses without ventilation spread the disease without check. Syphilis took a heavy toll to the second generation, and some individual families died out leaving genealogies which ended with a sad list of repeated abortions. It is little wonder that in 1871 the estimated population had fallen to 37,520 as a result of unnecessary wars and unchecked diseases. Some old Maori, saddened by the hopeless wars of the 'sixties, had said that as the Maori dog and rat had disappeared before the 
pakeha dog and rat, so the Maori would dies out before the European. This fatal prognosis was accepted by European writers, and some even prophesied the date when the Maori would become extinct.

              
However, the Maori refused to succumb to false prophecies. Succeeding generations received more and more education in the new culture and the cumulative effect gradually created a different mental attitude towards life. The fear of tapu and sorcery as sources of disease weakened and became a vague superstition. Medical attention became more available. In some of the early land sales, particularly in the South Island, free medical and hospital treatment were stipulated in addition to the purchase money. The Native Department subsidized additional medical men in other districts to give free treatment to those who could not pay. However, the need for a greater awakening among the Maori people to more organized effort in dealing with health and sanitation was very evident.

              


              
In the late 'nineties, the 
Te Aute College Old Boys' Association was formed with the ambitious purpose of ameliorating the condition of the Maori people in various directions, one of which was physically. The general secretary was Apirana T. Ngata, M.A., LL.B. I attended the first meeting at Taumataomihi in the 
Ngati Porou territory. One of the topics raised was the better ventilation of Maori meeting houses by cutting a window opening in the blank back wall. The conservatives raised a heated opposition on the grounds that the back walls of meeting houses were made without an opening from time immemorial and that a departure from ancient custom would bring inevitable disaster upon the people. The present generation, who can now view those back windows as a matter of course, can form no idea of the opposition we had to face fifty years ago.

              
The Old Boys' Associaton approached the Government to provide medical scholarships for suitable Maori students and two were offered. In 1898, Tutere Wirepa and I passed the Medical Preliminary and went to the University of Otago Medical School in the following year. The 
Te Aute College Old Boys' Association developed into the Young Maori Party, and past students from Te Aute, St. Stephen's, and Three Kings preached health and other propaganda to their now more tolerant elders.

              
The year 1900 was a memorable one in the history of health organization, for, at long last, the Government Department of Health was established. Maui Pomare, who had graduated with an M.D. in the United States, returned and was appointed Medical Officer of Health to the Maori. Resplendent in the top hat, frock coat, and striped trousers that characterized the profession in those days, he visited Wirepa and me in Dunedin and cheered us on the way to acquire similar symbols of success. Maori Health Councils were established throughout the country and their sanitary and health by-laws, drafted to suit Maori conditions, were enforced, more or less, by Village Committees. Some Maori chiefs were appointed as Health Inspectors in the Council Districts, not so much because of any special knowledge of sanitation and health, but because of their influence in overcoming the prejudices of their people against some of the health by-laws. After graduation, I eventually joined the Health Department. Wirepa went into private practice in a Maori community near East Cape. Dr Pomare and I divided the North Island between us. We worked in with the District Health Officers, the Maori Health Councils, and the Maori Health Inspectors. A further advance was made by the appointment of fully qualified nurses, some of them Maori, to the more populous Maori districts. They made regular inspection tours, nursed patients in their homes, and taught the relatives how to care for the sick. Serious cases, particularly of an epidemic nature, were reported to the Health Department which provided medical consultation, hospital 

treatment, and sanitary inspectors to deal with infected material and houses. In typhoid epidemics, the opposition of the Maori to sending patients into district hospitals was met by establishing temporary field hospitals in the village with the District Maori Health Nurse in charge. Later, inoculation with anti-typhoid vaccine was carried out in villages where cases occurred and where attacks were recurrent. The sad period of inadequate control over epidemic diseases had come to an end.

              
The value of Medical Officers with Maori blood to the Department of Health and to the Maori people lay largely in their knowledge of the Maori language, customs, and etiquette, and in the fact that they had a blood tie with the people by virtue of their birth. However, some of the older people were suspicious at first that our intermixture with white blood might influence us in adopting the European procedure of enforcing new ideas without due consideration of native custom and feeling. We readily dispelled such suspicions, because our sympathies were entirely Maori and we merged into Maori society as one of themselves. In visiting Maori villages throughout the country, we conformed at all times to Maori custom and etiquette. We notified the Maori Councils and took the high-ranking Maori Inspectors with us whenever possible. We were welcomed on the village 
marae with ceremonial weeping, speeches, and pressing of noses. We replied in orthodox style, farewelled their dead, quoted from myth and tradition, and used the appropriate dirges and chants to indicate that we knew something of ancient Maori teaching as well as what we had learned in the 
pakeha houses of learning. We stayed the night in the meeting house and the discussion of health matters went on into the small hours before interest was overwhelmed by sleep.

              
In preaching health propaganda, a good many prejudices had to be overcome as diplomatically as possible. Sometimes an objection could be met by reference to ancient customs or institutions. At a large gathering of the Ngati Ruanui tribe in South Taranaki, the old men raised a violent objection to the action of Maori Councils in urging the building of latrines of the type used by Europeans in country districts. The project was criticized as a 
pakeha innovation absolutely foreign to Maori institutions. It so happened that the story of the first latrine built by Rupe (44, p. 81) in the tenth heaven had been given to 
Sir George Grey by a learned man of this same Ngati Ruanui tribe. I was, therefore, able to quote in detail from the Maori text of their own authority and, furthermore, to point out that when their ancestor Turi settled on the south bank of the Patea River, in addition to building his house, Matangirei; his village, Rangitawhi; and other items; he also built his latrine which he named Paepaehakehake. Thus, the latrine was an integral part of every fortified village, but our ancestors had abandoned this ancient institution when they left the hilltops for the flat lands after European contact. Therefore, I argued, the 

Government was merely attempting to restore an ancient health measure which had been forgotten and was advising a form of structure to suit the change in village sites. I was young and nervous but I mustered sufficient courage to turn to an old tattooed man sitting in a corner of the crowded meeting house and say, "O Sir! You have the symbols of authority and learning on your face. Tell me, have I lied?" The old man smiled approvingly and replied, "Speak on, O descendant of Te Rangipuahoaho." Te Rangipuahoaho was a gifted elder of my own tribe and I have always regarded the old man's commendation as the greatest compliment I have ever received.

              
In individual ailments, if the patient did not derive immediate relief from the medicine prescribed by a doctor, the patient and the family concluded that the failure to respond was due to the sickness being a Maori disease (
mate maori) and beyond the white doctor's skill. The medicine was, therefore, abandoned and the services of a quack 
tohunga were enlisted. Many quacks sprang up throughout the country, and some of them acquired a fairly large following. They were readily accessible, could speak the language, and they pandered to the superstitious fears which were awakened in times of stress. They invariably traced the cause of the sickness to a violation of tapu or to the possession of some old heirloom which carried a tapu infection. The heirloom, if a valuable jade 
tiki or 
mere, was taken away for the purpose of removing the tapu, but the disinfected article never reappeared. The Tohunga Suppression Act could be invoked, but it was usually difficult to get sufficient evidence to convict the culprits. However, the Act served as a threat to curtail operations.

              
I was sometimes asked at public meetings whether or not I believed in 
mate maori. The answer expected was no, but I invariably answered yes. Before the surprise subsided, I went on to explain that the Maori gods and malignant spirits had 
mana in ancient times when the people believed in them. However, our elders had discarded them when they accepted Christianity. How then could a discarded god have any 
mana? To believe in 
mate maori now meant resurrecting gods and spirits which had long ago been deprived of power. It also meant a denial of the new faith which our elders had substituted for the old. I then asked my interrogators how they could believe one thing and profess another. However, 
mate maori does crop up at times as a mental condition causing a depression which may interfere with more rational forms of treatment.

              
A difficulty was experienced in persuading serious cases to enter hospitals for treatment. This objection was largely due to the fact that the relatives were not allowed to accompany the patient and sit round the bed indefinitely as they would at home. The limitation of visiting days 

and hours also made it difficult to satisfy the relatives, who imagined all sorts of catastrophes occurring behind the closed doors.

              
Epidemics were always difficult to control. The family sometimes carried the patient off to some other village and so spread the infection. The 
tangi custom was also a source for the spread of infection. The Health Department had to enforce a by-law with the Councils that there should be no public 
tangi with visits from other villages if the death was due to infectious disease. We had to stress the difference in responsibility between infectious and non-infectious diseases. It was Hori Pukehika of Whanganui who discovered a useful slogan in the song of Turaukawa. The song, or lament, is probably the longest in the Maori language. It contains some mystical passages, one of which is as follows:

              

                  

                    
	
Tokotoko tao,
                    
	The spear of wood,

                  
                  

                    
	
                      
   Kotahi te turanga;
                    
                    
	   one at a thrust;

                  
                  

                    
	
Tofotoko rangi,
                    
	The spear from heaven,

                  
                  

                    
	
   Ka ngaro te kai,
                    
	   food disappears,

                  
                  

                    
	
   Ka ngaro te tangata.
                    
	   man disappears.


              
When the potato blight first afflicted the Whanganui district and whole cultivations were withered up, the people said, "Ah, this is the 
tokotoko rangi of Turaukawa which sweeps away food." However, the same spear also swept away human beings and Hori Pukehika was quick to apply the term 
tokotoko rangi to infectious and epidemic diseases which spread like the potato blight. Thus, we were able to say that non-infectious diseases were like the wooden spear (
tokotoko tao) which only affected the patient struck. If he refused to go to the hospital, we could not force him. But an infectious disease was the spear from heaven, or 
tokotoko rangi, and the Government had to step in to prevent man from being swept away. If the old people are spoken to in language which they understand and appreciate, they are much more likely to co-operate.

              
The 
tangi was condemned by the 
pakeha because of its potential danger in spreading infectious diseases. Many 
pakeha reformers urged the Department of Health to abolish the 
tangi by law. We vigorously opposed such drastic action and advised the Department to direct reform towards certain features. The length of time the corpse had been kept above ground had sometimes extended over a week to allow distant relatives or tribes to be present at the burial. The time was curtailed to three days in summer and four days in winter by the Maori Council's by-laws. The Village Committees had to provide sufficient sanitary conveniences for the influx of visitors. No 
tangi was allowed in a district where typhoid or other serious infectious disease was present. By means of education and by making the Village Committee discharge the responsibilities, the 
tangi was saved from its well-meaning detractors.

              


              
With progress in health matters well on the way, Dr Pomare and I were deflected to politics as representatives of Maori constituencies in Parliament. I escaped to World War I, but Pomare stayed in to become Minister for Public Health and receive a knighthood for his valiant efforts on behalf of the Maori people. After the war, a Department of Maori Hygiene was included in the Health Service and I was appointed Director of Maori Hygiene. However, the lure of research work in Polynesian anthropology drew me into the services of the 
Bernice P. Bishop Museum at Honolulu, Hawaii. Dr Ned Ellison, also endowed with Maori blood, took my place in Maori Hygiene until the general advance in Maori understanding of health matters no longer needed a special ambassador of their own blood to help them to understand. Those of us of Maori blood, Council members, Committeemen, Health Inspectors, and Medical Officers, had, by countless hours on the village 
marae and in tribal meeting houses, helped to dispel superstition, prejudice, and opposition. The District Nurses had done magnificent work in individual homes. The European District Health Officers could now embark both races in the same ship and sail out on a calm sea.

              
The improvement in health matters is shown by the continued increase in the Maori population. The lowest ebb, in 1871, was estimated at 37,520, but this was undoubtedly too low. A more accurate count in 1896 gave the figures as 42,113. By 1936, the census revealed the astonishing rise to 82,326; and for 1942-43, the estimate was 96,457. Though the death rate is still higher than the European rate, the birth rate is over double that of the European with a corresponding higher rate of natural increase. The rate per 1,000 of population is shown as follows:

              

                  

                    
	
                    
	
                      
European
                    
                    
	
                      
Maori
                    

                  
                  

                    
	
                      
Birth
                    
                    
	20.42
                    
	46.89

                  
                  

                    
	
                      
Death
                    
                    
	10.58
                    
	17.71

                  
                  

                    
	
                      
Natural increase
                    
                    
	9.84
                    
	29.18


              
The figures include persons of mixed blood who regard themselves as Maori. Though many factors may have contributed to the increase, a very important part was played by the Department of Health under the sympathetic leadership of three successive Directors: Dr Mason, Dr Valentine, and Dr Watt. The theory of extinction has happily proved false, but the opposite problem now rears its head. The new problem is the economic one of how to provide for the ever-increasing Maori population.
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Death and Burial
              

              
Among the doings of Maui, the fisherman who fished up New Zealand, was his unsuccessful attempt to procure immortality for man by slaying Hinenuitepo, the mythical goddess of death. Accompanied by a retinue 

of birds of different species, Maui proceeded to the Underworld (Po), where the goddess dwelt. His plan was to enter her body by the vagina, while she was asleep, and emerge by her mouth after cutting out her heart on the way through. The ancients must have had a better knowledge of anatomy than that indicated by the proposed route, but myth is not trammelled by scientific inhibitions. Before commencing his journey, Maui cautioned his feathered companions not to make any noise which would waken the sleeping goddess. However, when his head disappeared in the initial part of the journey, the irrepressible fantail, overcome by the ludicrous sight, laughed. The goddess awoke with a start, brought her thighs together, and Maui was strangled. Thus a poet sang:

              

                  

                    
	
                      
I mate mai te rangi
                    
                    
	Death came to the mighty

                  
                  

                    
	
                      
la Maui i komia
                    
                    
	When Maui was strangled

                  
                  

                    
	
e Hinenuitepo,
                    
	by the Great-lady-of-the-night,

                  
                  

                    
	
Waiho ki te ao, na i —
                    
	And so it remained in the world.


              
Death is personified in the term Aitua and a literary composition states that Aitua came in his own canoe to these islands. The canoe bore the name of Karamurauriki (Small-leaved 
Coprosma) and that of the bailer was Tatataeore. The bow-piece was fastened and the stern-piece decked with streamers of white albatross feathers. So decorated, the canoe of Death sails through space to the various villages to embark the souls of the dead for the bourne from whence their ancestors came.

              
When a chief lay seriously ill, his people gathered at his dwelling to express their sympathy by their presence and to hear any farewell message he might give. When the patient felt that his end was near, he sometimes asked for some special article of food or for water from some well-known spring. Whether food or water, it formed the 
o matenga (o, provisions; 
matenga, death) which figuratively sustained him on his long journey after death. In some parts of Polynesia, food was placed with the corpse for a similar purpose.

              
The farewell message delivered before death was expected to contain some instructions to his successor or to his people. It was termed the 
ohaki (
oha, greeting; 
ki, speech) or 
koha (remembrance). They were usually short as in the following example, 
"Hei konei ra! I muri i au, atawhaitia te iwi" ("Farewell! After I have gone, cherish the tribe"). Any such utterance gave the assembled people satisfaction, in that their chief had observed the traditions of his rank. In World War I, Lieutenant Henare Kohere commanded a platoon composed entirely of men from his own tribe of 
Ngati Porou. His cousin, Lieutenant Pekama Ka, commanded a mixed platoon of other tribes. After Kohere was mortally wounded near Fricourt in 
France, he sent for me and said, "When I am gone, give the command of my 
Ngati Porou platoon to Pekama Ka." This request 

stemmed back to the 
ohaki or 
koha of his ancestors, and our Commanding Officer granted the farewell wish. Disappointment, when no farewell was made, is voiced in the following lines of a lament:

              

                  

                    
	
I haere koha kpre


ko te hoa,
                    
	The friend left

without a guiding word,

                  
                  

                    
	
                      
Kaore i muna iho.
                    
                    
	Without speech of farewell.


              
The act of dying was termed 
whakahemohemo and when the dying person drew his last breath, the female relatives around his couch raised the long wailing cry announcing death. At the sound, the people throughout the village gathered in groups to pay their respects to the dead.

              
A death imposed a death tapu over the building in which the death occurred. Though various forms of tapu can be removed by the appropriate ceremony, there was something sinister and lingering about a death tapu. No one cared to sleep on the same spot where someone had died. A former objection to European hospitals was mat beds in which patients had died were continued in use. The proper treatment for the removal of a death tapu over a house was the same as for the tapu house of childbirth, namely to burn it down. An ordinary house could be burned down or abandoned without much loss but meeting houses were too valuable to allow of being destroyed. The only possible way of saving valuable houses was by not allowing anyone to the in them. Thus when patients became seriously ill, they were removed to a temporary shelter quickly made or, in later times, to a tent. For people of note, the temporary shelter or tent was erected near the meeting house and facing out onto the 
marae. If they died there, no further arrangements were necessary for the next stage in the proceedings.

              
If death occurred elsewhere in the village or out in the country, the corpse was conveyed immediately to a shelter or tent near the meeting house so as to face out on the village 
marae. This was necessary because all public demonstrations of grief by visiting tribes had to take place on the 
marae. The shelter for the corpse also accommodated the widow or widower and some of the closest relatives who remained with the body until burial took place. The term 
whare mate (house of the dead) was applied to the shelter and the people within it. The terms 
whare potae and 
whare taua both mean house of mourning, but they are used figuratively to apply to the period and state of mourning and not to an actual house.

              
In olden days, chiefly corpses were carefully prepared to look their best. The hair was oiled and decked with feathers, the face was painted with the red ochre denoting chiefly rank, and the ears were decorated with ornaments of jade or albatross down. Sometimes the corpse was trussed in the sitting position with a fine dress cloak around the shoulders as in 

life. Best (16, vol. 2, p. 54) states that the body was then seated in the front porch of the principal house which remained intensely tapu as long as the body remained there. It is evident that placing a corpse in the porch did not create such a virulent tapu as did dying in the house, hence the tapu could be removed without destroying the house. Sometimes a low platform termed an 
atamira was erected and the body laid out at full length with the head raised. The trussing of bodies in the sitting position with the hands around the flexed knees seems to have gone out of fashion fairly early and the extended position replaced it entirely. In the temporary houses, the extended body was laid on a superior plaited mat and covered to the neck with a fine cloak. Valuable jade ornaments or clubs belonging to the deceased or his family were usually laid on the breast of the corpse. In later times, framed enlarged photographs of the deceased and some of the next of kin were displayed near the corpse. Nowadays, the coffins may be placed in the meeting house. With other visitors, I have slept in the meeting house with the coffin sharing our dormitory.

              
The principal mourners in attendance on the deceased kept up an almost continuous wailing, interspersed with vocal lamentations and the singing of dirges. Some dirges were composed on such occasions. Dirges accompanied by quivering fingers and movements expressive of the deepest grief were termed 
apakura in commemoration of a Polynesian ancestress named Apakura who, by her weeping, induced the warrior Whakataupotiki to avenge the murder of her son. The widow and near female relatives cut all or part of their hair short. In olden times, the chief mourners cut the skin over the chest and even the face with an obsidian flake to let the blood flow as a relief to the intensity of their grief. My grandmother had innumerable short tattoo lines on her chest which resulted from charcoal rubbed into the cuts to make an indelible record of the many for whom she had mourned. Widows fasted during the period of attendance on the corpse, but they were persuaded to take nourishment under the cover of night.

              
The symbol of death is green leaves, particularly those of the 
kawakawa which, made into a wreath for the head, are termed 
pare kawakawa. In modern times wreaths of weeping willow or other convenient plants are substituted. Women still wear green wreaths, but men are usually content with a sprig of green stuck in their hatbands. Formerly, widows wore a cap of dry seaweed or other material, termed a 
potae taua, during their period of mourning, which continued for an indefinite time after their husband's death.

              
Sometimes a widow committed suicide on the death of her chiefly husband. In the north Auckland area, it was considered the right thing to do. Judge Maning told of attending a high chief's funeral and, on a morning walk, he discovered the widow of the deceased chief hanging.

              


              
His first impulse was to cut her down and apply artificial respiration. However, an elderly Maori who was present, said, "Don't touch her. She may not be dead yet."

              
The first to pay their respects were the local villagers who came in family groups with their women who raised the long wailing cry for the dead. An elder marched at the head uttering words of farewell such as, 
"Haere, e pa! Haere ki te po, oti atu" ("Farewell, O Sir! Depart to the other world, never to return"). The party came to a stand before the house of the dead and 
[
unclear: wept] loudly with tears (
roimata) running down their cheeks and mucus (
hupe) dripping from their noses. The correct etiquette is indicated by the following saying:

              

                  

                    
	
Te roimata i hehe,
                    
	The tears which fall

                  
                  

                    
	
Te hupe i whiua

ki te marae,
                    
	The mucus which is

cast on the 
marae,

                  
                  

                    
	
                      
Ke ea Aitua.
                    
                    
	Avenge Death.


              
Death cannot be avenged but the physiological secretions stimulated by deep emotion give physical relief to the pain which gnaws within. It is difficult for a foreign observer to understand how such a copious flow of tears can be produced and sustained. I have wondered at times; but on the numerous occasions in which I have participated, I have been caught up in a flood of emotion which has resulted in an overflow of tears, much to my inward satisfaction at being able to share in a racial tribute to the dead.

              
The relatives of the deceased joined in the wailing and weeping and it always seemed to me as if the women on both sides indulged in a competition as to who could contribute the greatest vocal demonstration of grief. The men were much less emotional, and when the wailing lessened, one of them delivered a short speech of farewell to the deceased. The visiting party in single file then entered the death house and pressed noses with the chief mourners. The nose pressing (
hongi) process sometimes occupied much time, for relatives expressed the depth of their grief by the extra length of time they took and long dirges were often chanted I during the period the noses remained in contact. Progress was often slow, as I know from experience. After the 
hongi, the villagers were free to make preparations for feeding the visiting tribes who would arrive later to pay their respects to the deceased, his family, and his tribe.

              
Visitors came in tribal groups and massed together to advance to the 
marae led by their chiefs. All wore the chaplets or green sprigs of mourning. When sighted, the home people gathered on the 
marae; and if they were not quite ready, a messenger was sent to hold back the party until the reception line was formed. When the march began, the home women with the best voices raised the shrill cry of welcome tinged with sadness, 
"Haere mai ki o tatou mate e—" ("Come to our dead"). The 

ceremony termed 
tangi (to weep) was a repetition of the village procedure on a larger scale. The visiting chiefs repeated short farewell phrases and the visiting women sought to equal, at least, the shrill wails of the welcoming women. The visitors spread out into line on the edge of the 
marae leaving a clear space between themselves and the line of home people. The weeping on both sides rose in a crescendo of sound and continued until the visitors considered that they had adequately displayed their feelings and began to slacken off. In modern times, the weeping period has been considerably shortened. The young men after a perfunctory stand, sit down at the back on the ground or on forms provided and leave the older men and the women to comply with the necessary etiquette. The home people usually take pity on the others and an elder arises with the word 
"Kati" ("Enough"), preparatory to the next stage of speech making. Then all the visitors sit down with a certain amount of relief.

              
The home speaker welcomed the visitors by their tribal name and prominent chiefs by their personal names. He welcomed them for coming to weep for the deceased. He referred to tribal or family affinities, eulogized the dead, quoted from myth and tradition, and brightened his speech with poetical laments or chants. He concluded with the orthodox welcoming phrase, 
"Haere mai, haere mai, haere mai" (Welcome, welcome, welcome"). He was followed by other local speakers until all who wished to speak had had their say. Nowadays, the last speaker usually looks around and announces, "This side has finished."

              
The visiting chiefs replied and the pattern of speech differed in that the first remarks were addressed directly to the deceased in farewell as follows:

              

                  

                    
	
                      
Haere! Haere ki te po!
                    
                    
	Go! Go to the other world!

                  
                  

                    
	
                      
Haere ki o tup una!
                    
                    
	Go to your ancestors!

                  
                  

                    
	
                      
Haere ki te iwi!
                    
                    
	Go to your tribe!


              
Quotations from myths, traditions, and laments concerning death were used. A fine example similar to Shakespeare's "free and undiscovered country from whose bourne no traveller returns" is the following:

              

                  

                    
	
Haere i te ara takimano,
                    
	Proceed along the path of the thousands,

                  
                  

                    
	
                      
Haere i te ara takitini.
                    
                    
	Proceed along the path of the myriads,

                  
                  

                    
	
                      
Haere i te ara
                      


                      
karere kore ki muri!
                    
                    
	Proceed along the path

from which no messenger returns!


              
Flowery metaphors were used to magnify the importance of the deceased:

              

                
The horn of the crescent moon has broken off,


                
The sheltering 
totara of the Great-forest-of-Tane has fallen,


                
The lofty mountain has been levelled to the ground

              
              


              
Classic laments composed for other dead chiefs were equally appropriate for later deaths. The opening lines of a fine lament give some indication of the feeling which inspired composition:

              

                  

                    
	
Kaore te aroha ngau kino


i roto ra,
                    
	Alas, the bitter pain

which gnaws within,

                  
                  

                    
	
Ki te waka i pakaru,
                    
	For the canoe which was wrecked,

                  
                  

                    
	
                      
Ki te hoa ka riro.
                    
                    
	For the friend who has gone.


              
After eulogizing the deceased, the speaker turned his attention to the living with the introductory words, 
"Karanga, karanga, karanga." The word 
karanga means to call, in the sense of welcoming and it was used in reply to the 
haere mai call of welcome given by the home people in their speeches. The speaker condoled with the family and tribe, referred to tribal affinities, stressed friendship, and sang some appropriate lament. He was followed by other speakers who spoke along similar lines. The pause after the final speaker indicated that the speech-making stage was over.

              
The nose-pressing ceremony formed the third and last stage of the reception of visitors. A line of the home people stretched along in front of the meeting house to the house of the dead. The visitors came forward, automatically falling into single file, and commencing at one end of the home line, they worked slowly along giving each person the requisite nasal pressure as they passed. Now it is the custom to hold hands at the same time. The chief mourners beside the corpse were also saluted, a little extra pressure and time being given to them out of respect to their nearness in relationship to the deceased. By pressing noses, the two parties not only expressed sympathy with each other but they were introduced individually. The visitors were now free to mix with the local people and to unite with them in welcoming later arrivals.

              
Death presents termed 
kopaki (wrapping, shroud) were sometimes made by visiting tribes. An appropriate gift was a jade or a whalebone club accompanied by a fine dress cloak. The etiquette of presentation was for the visiting chief and his wife to advance with the presents to the house of death during the weeping stage of the ceremony. If the 
kopaki was a free gift, the chief's wife spread the cloak at the foot of the bier with the neck border towards the corpse. The chief then laid the club on the cloak with its grip towards the corpse. If the gift was a loan gift which had to be returned, the neck border of the cloak and the grip of the club were turned away from the corpse. The term 
kopaki carried the figurative meaning of a shroud to wrap around the deceased but the material gifts were never buried with the corpse. The 
kopaki conferred a high honour on the deceased, his family, and his tribe but it also involved the serious obligation of making an adequate return when the 

occasion occurred of a chief's death in the donating tribe. A 
kopaki that went unpaid brought loss of prestige to the forgetful tribe. A 
kopaki made by my people to a neighbouring tribe went unpaid for some reason or other. When I visited that tribe as an inexperienced Medical Officer of Health, an aged relative instructed me that if I met with any recriminatory opposition, I could shame the speakers by saying, 
"Naku koe i kopaki" ("You were enshrouded by me"). It gives confidence to be armed but the need did not arise.

              
The custom of 
muru (raiding) was sometimes employed by visitors if a death was due to accident. The relatives were judged guilty of negligence in allowing the accident to take place, and the visiting party expressed their wrath by beating them with sticks or with their hands and perhaps by demanding compensation in goods. Such action served to demonstrate the high esteem in which the deceased was held by outside tribes, and the family suffered complacently in the knowledge that the clouds settle only on the peaks of the mountains. Similar action was sometimes taken against the leader of a war party on his return by relatives of those killed. The relatives obtained relief by this further expression of grief, and the beaten leader calmly accepted the physical violence as an honour due his position. Such physical expressions have been abandoned and violence now is confined to speech.

              
The length of time a corpse was kept before burial was indefinite, because it was never definitely known when the last party of mourners would arrive. Time after time, burial was postponed because of messages that distant parties were on their way. Every postponement caused extra expense to the home people, for they had to keep feeding the other guests who could not, in courtesy, leave until burial had taken place. The Maori Council's bylaw limiting the time to four days in winter and three in summer came as a great relief. I used to receive urgent telegrams asking the Health Department for an extension of time to allow later arrivals to view the corpse. However, our policy was to remain firm, and the men who had sent telegrams afterwards confessed to me that they had been glad to produce the Department's telegrams of refusal and so settle the matter without incurring blame themselves.

              
During the period the corpse lay in state, the visitors, who sometimes ran into the hundreds, were lodged, fed, and entertained by the home tribe. Each meal was in the nature of a feast, for tribal honour required that the standard of living should be raised above normal for the occasion. Sometimes to raise the family prestige, a slave was killed to provide an extra delicacy for the funeral feast. Visiting tribes were fully aware of the great strain on the local food resources, and in olden days, they brought contributions of food for presentation to the 
marae. If seasons permitted, they brought some special food for which their territory was noted. I once 

saw a party of Ngati Ruanui present a contribution of preserved 
karaka berries. The party of men and women, each carrying baskets of the food, was led by a tall chief of dignified aspect. As he marched towards the 
marae, he recited the solo part of an appropriate chant in a high key, and his party took up the chorus with a shout that brought everyone running to the 
marae. The local people took up their station in front of the meeting house and their women raised the long drawn cry of 
"Haere mat". The leader and his party continued their stately advance, keeping time with the repeated chorus. The chant was characteristic and from it, the spectators knew what was in the baskets. The baskets were neatly deposited in rows on the 
marae, the chief presented them, and the whole party broke into an energetic 
haka as a grand finale. A local chief rose and accepted the contribution. The gathering dispersed and the baskets of preserved 
karaka berries (
kopi) were added to the local store house for distribution among the guests at some later meals. The Ngati Ruanui had done honour to their hosts and incidentally had acquired credit themselves, not only from the food itself, but from their manner of presenting it.

              
Each visiting party by shedding tears, farewelling the dead, and pressing noses with the near of kin and the local people, had discharged its obligation to the dead and was free to enjoy associating with the living. The corpse and the house of mourning were detached from the social happenings. The chief mourners in attendance on the corpse maintained the atmosphere of sorrow and their tears were on tap, so to speak, to greet new arrivals with a fresh outpouring of grief. But even in the house of mourning, the tension of sorrow slackened and after the first day or so, the wailing and chanting of dirges ceased to be continuous. The local people, in addition to preparing meals, devoted their attention to entertaining their guests with speeches, dances, and songs; and the visitors made similar contributions. The older men mingled, sat in groups, and discussed matters of interest ranging from ancient traditions to the latest atrocities of the Government. The young men sought an adjacent field and played football or competed in some athletic event. I once distinguished myself at an east coast 
tangi by winning a hop, step, and jump open to all comers.

              
At night the people gathered in the meeting house, and nowadays a clergyman conducts a short evening service. After it was over, the young people slipped out quietly to dance at some other building and to flirt and make love if the opportunity occurred. In the meeting house a long night session was held by the older people, for the building was both assembly hall and dormitory. The guests sat on their sleeping places and, when they grew weary, slid down into a recumbent position and went off to sleep, often to wake later with renewed energy for continuing the proceedings. The programme was opened by local chiefs, who made further 

speeches of welcome and enlivened the meeting with songs in which their people joined. Posture dances were also introduced, and the contributions were often in the nature of a challenge to the visitors to do likewise or better if they could. The chiefs of the visiting tribes replied, there being no order of precedence, the first to rise having the floor. Brief references to the deceased were made as a matter of form, and speakers vied to entertain the house. Songs were the order of the night, and if a tribal group could produce a 
haka, so much the better. Serious discussions sometimes took place concerning subjects of racial importance, such as land matters, legislation before the Government, and schemes for improving health and finance. Sometimes matters took a humorous turn, for the Maori has a considerable fund of humour which can be expressed in suitable language. At the 
tangi for the Honourable Heuheu Tukino of Tokaanu, a discussion arose one evening on the various ways of making money. A 
Ngati Porou sheep farmer described the east coast co-operative sheep stations and a Ngati Ruanui dairy farmer told of the money to be made from milking cows. A Ngapuhi from the north spoke on the 
kauri gum industry and a Ngati Maniapoto from Te Kuiti extolled poultry breeding. A Ngati Raukawa from Levin pointed out that sheep farming and dairying were all very well for those who had sufficient land but a man with even half an acre could make a good living by growing violets for the Wellington flower market. All the speakers gave details showing that they had a practical knowledge of their subject. However, the session was capped by a stout chief from Whanganui who advocated growing cabbages as a lucrative source of income. He gave the price per hundred of cabbage plants, the planting space between individual plants and rows, the number that could be planted to the acre, the cost of labour, the average price per mature cabbage, and the actual amount of profit to be derived from an acre of cabbages. His details and figures were so convincing that we gazed at him with respect until a seeker after truth asked him how much he had actually made in the past cabbage season. The cabbage expert smiled a sickly smile, cleared his throat with an embarrassed cough, and said, "I would have made a lot of money but the Chinaman I had working for me on shares, cheated me out of the profits." Thus the days and nights of the period of lying in state passed pleasantly enough in social intercourse that maintained friendships between tribes and led to the dissemination of much useful information.

              
Before final disposal, the corpse was wrapped up in the cloak and mat which had been in contact with the body. I was told at Te Puke in the Arawa territory that long, closely plaited baskets of flax were formerly made as containers for corpses. They were decorated with a lozenge motif plaited in twill. Later when baskets with different designs were made 

for sale to Europeans, the use of the lozenge motif was strongly condemned by the elders as likely to produce untimely results.

              
Sections of a canoe hull containing bones have been found in caves. Smaller wooden troughs containing bones and termed 
waka tupapaku have also been found in caves. The most remarkable receptacles for the bones of the dead are the carved wooden bone chests found in a cave at Waimamaku in the Hokianga district and now in the 
Auckland Museum. They are shaped to represent conventional human figures with a large hollow body, a small head, and small limbs. The hollow body for the bones is closed by a lid at the back. Some smaller specimens consist of a large head, grotesquely carved, and with a lower pointed peg for insertion in the ground. The carving patterns are characteristic evidently of some northern school of art. Such bone chests must have been used after exhumation.

              
Some bodies were trussed in the sitting position with the knees flexed against the chest and it was probably done before the rigidity of 
rigor mortis set in. A similar position was produced in Hawaii by passing a rope around the bent knees and the back of the neck. The sitting position and the extended position in burial have been regarded as distinguishing two different waves of people who passed through 
Melanesia into Polynesia. However, both forms of burial appear to overlap as alternative methods in Polynesia and New Zealand, hence their being due to different waves of people is open to doubt.

              
A definite process for preserving bodies was present in the Society, Marquesas, and Mangareva Islands. In Hawaii, some corpses were preserved for the extra days of the death tapu period by the process of opening the abdomen, removing the contents, and filling the cavity with salt. For New Zealand, Beattie (16, vol. 2, p. 56) states that drying and preserving bodies was followed to some extent in the South Island, where it was termed 
whakataumiro. Oil was rubbed on the drying body and, according to Best, the gum of the 
tarata tree was used as a varnish. In spite of the above statements, an effective method of preserving the whole body was apparently not generally known, if known at all. Some dried bodies, including two in the Vienna Museum, have been found in dry caves and the condition appears to have been due to natural dessication rather than to any artificial process.

              
A technique for preserving the head did exist, however, and may be regarded as a local development, as it has not been recorded in Polynesia. The process termed 
pakipaki has been described (p. 299). The preserving of heads was dictated by two opposite emotions, love and hate. The heads of some noted chiefs were preserved by the family so that they could be produced on certain occasions, when the relatives showed their affection by weeping. The preserved head of a chief slain in battle in enemy 

territory was brought back to allow the widow and people to hold a 
tangi over it. But the heads of enemy chiefs slain in battle were taken home and publicly exhibited for the people to revile, insult, and even spit upon. In this way, the people who had been made widows and orphans by the owner of the head on some previous occasion, vented their spite and so obtained some vengeful compensation for their pain.

              
The disposal of the corpse varied, some methods being influenced by the natural features of the country. In olden days, it was removed secretly at night to prevent its final resting place from becoming known to outsiders. Concealment prevented enemies from stealing the bones to make fishhooks, a procedure which would degrade the family of the deceased.

              
Earth burial (
nehu), or inhumation, was the commonest mode of disposal. In the north Auckland area, earth burial was a temporary measure for two years or so to promote the decomposition of the body. The bones (
koiwi) were then exhumed (
hahu), scraped to remove any adhering skin or flesh, oiled, and painted with red ochre. Usually, a number were exhumed at one time and the bones of each individual were arranged separately on mats on the village 
marae. The people who had gathered for the 
hahunga ceremony welcomed the arrival of the bones with wailing and tears, for the name of each individual parcel was made known. The 
hahunga excited more grief than the original 
tangi ceremony, for several remains were on exhibition at the same time and each had its group of closely related mourners. In the north, the 
pihe dirge was performed by a number of men standing in a circle, facing inwards, and stabbing the ground with spears in time with the dirge. At intervals, one would cry out, 
"Werohia mai ki au" ("Thrust at me!"), whereupon the others did so. The speaker had to display agility in avoiding the thrusts. Special ovens of food were cooked, a tapu one being reserved for the firstborn 
ariki of the district. When the ceremony ended, the bones were removed secretly to a cave where they were deposited, sometimes with family clubs and ornaments of jade.

              
In connection with exhumation, the Hawaiians used a method for speeding decomposition. The body was wrapped in leaves, buried in the extended position about one foot underground, and fires kept going over the length of the grave for 10 days. The body was exhumed, the bones dissected out, and the soft parts (
pela) cast into the ocean.

              
Caves (
ana) formed convenient vaults, and, when used as such, they were termed 
toma and 
rua koiwi. In addition to housing dressed bones in bundles or in wooden receptacles, they were also used as a primary repository for corpses. The two desiccated bodies now in the Vienna Museum were stolen from a cave in Kawhia. Clefts in a cliff were also used when available. I have seen quantities of human bones scattered at the base of an inland cliff without any apparent order. Probably they were 

the bones of commoners which were not deemed worthy of concealment.

              
Sand burial in sandy areas well beyond high-tide mark was practised by some coastal tribes. It was easier to scrape away the sand for a grave than to displace the same quantity of earth with the primitive tools of those days. However, the wind sometimes uncovered the bones and the articles buried with them. To prevent people succumbing to temptation, a very strong tapu was imposed over the burial grounds. A well-known sand burial place on the western side of the Whakatane River was named Opihi whanaunga kore (Opihi without relatives) because anyone seen near the cemetery was killed.

              
Swamp burial was used in some districts where a suitable swamp offered a rather easy mode of disposal. The body was wrapped up in plaited mats and then pushed down into the mud at the bottom. A number of bundles were revealed when a drain was being dug through a swamp near Maketu, but on exposure to the air, the wrappings and bones crumbled to dust.

              
Tree burial was resorted to in the thickly forested Urewera country. Natural hollow trees such as the 
pukatea were utilized when available or platforms for holding the bodies or the bones were constructed up among the branches.

              
Cremation was resorted to by war parties in enemy territory as an effective method for preventing the body or bones being used by the enemy. It was also adopted as an ordinary method by the Ngati Mutunga tribe of north Taranaki, and it may have been used by others. I was told that the seaward end of some promontories were used regularly. The funeral pyre was built up and the corpse placed upon it, but the fire was not lit unless the wind was blowing off the land to carry the smoke out to sea. If lighted when a breeze was blowing in from the sea, the smoke was liable to be inhaled by the people and they would thus metaphorically eat their own dead.

              
With the cessation of active inter-tribal antagonisms, the fishhook industry no longer offered a menace to the peaceful repose of the bones of the dead and the necessity for secret burial disappeared. Earth burial in recognized burial places has superseded all other forms of corpse disposal. In many districts, the deserted hill forts were used as the tribal or subtribal burial places or 
urupa, as a matter of sentiment. When the deceased belonged to two subtribes, heated arguments sometimes arose as to which subtribal 
urupa had the greater claim to the burial. The decision usually went to the paternal side, but the losing side always put up a vigorous fight to indicate their affection for the deceased. As an illustration of the complications, my mother belonged to the Ngati Aurutu subtribe on her father's side and to the Ngati Okiokinga subtribe on her mother's side. When she died, she was buried in the Ngati Aurutu burial 

place on the old fort of Okoki. When her mother died, the Ngati Okiokinga burial place on the old fort of Whakarewa had the just claim to her body; but the subtribal claims, after being duly aired, were withdrawn in order that she might rest beside her daughter on Okoki. Modern cemeteries are associated with the Maori Christian churches, and coffins, church burial services, and tombstones now follow the European pattern. An important ceremony which formerly took place after the disposal of the corpse was a distribution of food or other gifts to the visiting tribes by the family of the deceased. The food arranged in a long line was termed the 
tahuaroa (
tahua, a heap of food; 
roa, long), and it formed a climax to the hospitality extended to visitors throughout the funeral ceremonies. Though providing a 
tahuaroa made serious inroads into the resources of the family and the tribe, it was a matter of maintaining prestige to give the deceased chief a farewell in keeping with his rank and reputation. The custom has been abandoned in modern times because of expense, but I have been fortunate in seeing the custom carried out at the funerals of Te Kakakura of the Parata family of Waikanae and of Te Heuheu Tukino of Tokaanu. At the 
tangi for Te Kakakura, the 
tahuaroa consisted of sacks of flour and bags of sugar arranged in a long row, with two ounce tins of tobacco, packets of cigarettes and other minor articles evenly distributed. The most spectacular item consisted of cleft sticks holding pound notes which formed little flags stuck upright in the topmost layer of bags of sugar. The visitors sat in tribal groups facing the imposing array, and I sat in with the representatives of Te Atiawa who had come to the funeral. A chief representing the family opened the proceedings by walking up to the 
tahuaroa and turning to face the assembled tribes. In a loud voice, he called, 
"Kanohi titiro, taringa whakarongo" ("Eyes look, ears listen"). We looked and we listened. He struck one of the bags with a walking stick and called, 
"Te kai net kia …" ("This food to …"). He named a tribe which I have forgotten and retired to his group. The tribe, to whom the pile of food and notes had been presented as a matter of form, held a brief consultation to decide what tribe should be the next recipient. Their senior chief then walked over to the pile and called upon the assembled eyes and ears to pay attention. He struck the bags a sharp blow with a walking stick and passed the food on to another tribe. And so, without any haste, the pile of food was passed from tribe to tribe of those present, each representative using the same phrases and striking the nearest bag with a walking stick. In olden days, the food would have consisted of baskets of sweet potatoes and taro, topped with dried fish or preserved pigeons and the speaker would have struck the pile with a double-handed club. When every tribe present had been honoured, the pile was passed on to individual well-known chiefs, and after those worthy of being honoured had been honoured, the 
tahuaroa was passed back to the family of the deceased. 

A local chief then stepped out with some assistants and the long row of bags was divided into sections corresponding to the number of tribes present. The distributor then commenced at one end and, using the same preliminary call, he allocated each subdivision in turn to individual tribes until all were served. Nothing then remained but for each tribal group to collect its subdivision and divide it among themselves, perhaps reserving a share for those at home. It was a beautiful sunny day for sitting on the grass and no group showed any avaricious haste in gathering in the bank notes. I had run out of tobacco so I said to one of the older men in our group, "I have to go soon. Go over to our share and bring me one of those small tins of tobacco." He did so and I left for Wellington contentedly puffing my pipe loaded from a two-ounce tin of Havelock tobacco which I had accepted as my share of the great 
tahuaroa.

              
The Honourable Te Heuheu Tukino was a Member of the Legislative Council and when he died in a hospital at Auckland, 
Sir James Carroll, on behalf of the Government, wired me at Auckland to make the arrangements for returning the dead statesman to his home at Waihi on the shores of 
Lake Taupo. The body was embalmed and sealed in a lead coffin. On the way home by train, the mortuary van was stopped at Huntly, Te Kuiti, and Taumarunui to enable the related tribes to weep for their distinguished kinsman. It was the middle of winter and the high Taupo country is very cold in that season. The temporary stops at three centres enabled three large tribes to hold local 
tangi and so obviate the necessity for large numbers travelling to Taupo as they would otherwise have done. Instead, a few representative chiefs from each village accompanied the son and daughter who had been with their father in Auckland, and they formed a select cortege of honour to take the dead chief home to his sorrowing tribe of Ngati Tuwharetoa. The home 
tangi was held at Waihi; and at the end, the 
tahuaroa consisted entirely of Maori cloaks of various kinds. The local tribe was noted, not only for skill in weaving, but for having retained the craft for a longer period than most tribes. The feather and tag cloaks forming the 
tahuaroa were hung over a line stretched between stout stakes on the 
marae. They made a goodly show and both custom and material linked the changing present with the receding past. The procedure was similar to that observed at Te Kakakura's 
tahuaroa. The whole collection was presented in turn to the various tribes present and finally divided into heaps which went to each tribe for keeps. I received an individual share in recognition of my co-operation. However, I was further honoured by the Ngati Maniapoto group, who ceremoniously presented me with a cloak out of their tribal share for allowing the body to rest at their home 
marae at Te Kuiti. I mention this to stress the point that the recipient, while appreciating the material value of the gifts, is more gratified by the social recognition, of which the cloak is but a material symbol.

              


              
A deceased high chief was sometimes honoured by the killing of a slave that his spirit might accompany that of his master to serve him on his last journey. The death companion was not eaten nor were any religious rites conducted. In the north Auckland area, slaves were killed, cooked, and placed on a stage near the tomb of the dead chief. They provided the 
o matenga, or provisions for the journey to the Underworld.

              
The spirit (
wairua) of a high chief left his mortal remains and set out on his journey to the Spirit-land (Reinga) accompanied by a servitor and provided with ample provisions. Spirits of lesser degree, though not so well equipped, travelled the same route to the vague region situated somewhere near the original home of their remote ancestors. The story of the spirit's return prevails throughout Polynesia and the place of departure is usually some definite spot on the most westerly part of the island, thus indicating that the spirit travelled west to return along the route by which its ancestors made their way into Polynesia. New Zealand being away to the south, it seems natural that the Maori myth makers should have selected a northerly point of departure to enable the local spirits to take a northerly course to connect with the main route to the west. Thus the path of the Maori spirit led north to Te Rerengawairua (The Spirit's leap), a rocky promontory near the North Cape. According to northern myths, the spirit took with it some plant emblem of its earthly home; seaweed from the coast, a sprig of 
nikau or tree fern from inland, a frond of bracken from the fern lands of Taranaki. Half way along the ninety-mile beach north of Ahipara, the spirit deposited its leaf emblem on the lone hill of Te Arai. At the end of the beach, the spirit ascended a ridge to reach the summit mentioned in the dirges as the Taumataihaumu, the highest hill in the neighbourhood. The spirit turned to farewell the land which would be lost to view when it descended on the other side. Beyond the slope, the path crossed a small stream named Te Waioraropo (The Water-of-the-underworld). A northern myth states that the spirit of a sick person may wander north, cross the stream, and yet return to its body if it does not drink of this Maori parallel of the Waters of Lethe. If it drinks, there is no return and the sick man dies. However, the spirit of the dead had no alternative, so it drank before passing on to the beach named Te Oneirehia, which may be appropriately, if freely, interpreted as the Twilight Sands. The beach is short, and the spirit ascended rising ground to cross another stream, which from its steep course made a gurgling sound amid its rocks and bends. The sound and the setting gave it the name of Te Waingunguru, the Waters-of-lamentation. Down the northern slope, the trail led out to the final promontory jutting out into the waters of the Great-ocean-of-Kiwa.

              
In life, I made a reconnaissance. I traversed the ninety-mile beach, ascended the Summit-of-Haumu, looked back at the vista to the south, 

crossed the Waters-of-the-underworld without drinking, trod the Twilight Sands, and passed over the Waters-of-lamentation; but as night was drawing near, my guides advised going back, so I did not complete the journey. We sat on a ridge and my informants completed the tale.

              
Before reaching the end of the promontory, the spirit crossed a stream named Te Waiorata, said to have reddish, rusty water, hence the appelation of 
rata from its red flowers. Passing over the stream, the spirit came to the end of the promontory, bounded by a cliff, at the edge of which grew the famous 
pohutukawa tree with an exposed root extending down to the flat platform below. The promontory was the renowned Rerengawairua, to which the spirits of the dead of all the tribes came as the spiritual port of departure on the last sea voyage. The spirit did not leap off the cliff as the name Rerengawairua might imply but it passed down on the exposed root of the 
pohutukawa, which was named Akakitereinga (Root-to-the-underworld). A similar myth is present in the Cook Islands, in which the spirits gathered on a tree at a specific place on the west coast and the tree went down direct to the Underworld, like a mechanical lift. The tree myths are based on a common concept, and it is evident that the 
pohutukawa, growing on the coast, often with exposed roots extending down steep declivities, could readily lead to a local variation in New Zealand.

              
The spirit descended the root and arrived at a rocky platform on the edge of the sea. In the sea, a deep hole appeared, fringed with long lengths of floating seaweed referred to in laments as the Rimuimotau (Seaweed-at-motau). As the waves flowed in, the seaweed swept over the hole; as they receded, the temporary cover swept back to clear the entrance to the spirit's sea journey. The spirit dived in and proceeded on its way.

              
We sat on the ridge beyond the Waters-of-lamentation, and away to the north, we could see the Three Kings with the island of Ohau showing up prominently. "The spirit", said my informant, "after diving in, came up at Ohau, where it ascended the highest hill and looked back on the land it would never see again. It had bade farewell at the Summit-of-Haumu, but it made its final farewell at Ohau. Hence the lines of the lament:

              

                  

                    
	
                      
Ohau i waho ra e—
                    
                    
	Ohau in the distance—

                  
                  

                    
	
                      
E puke whakamutunga!
                    
                    
	Last hill of farewell!


              
From Ohau, the spirit set its course to join the western trail of the setting sun which would lead it to the far off spirit land. There it was welcomed by the spirits of those who had gone before, as foreshadowed in the orator's speech: "Farewell! Go to join the multitude of your people who await you in the other world." Thus, in the poetic fancy of the old-time Maori, the age-long cycle which extended from the birth of the race to the return of the spirits of the dead, was completed.
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Introduction
            

            

Religion has been defined in various terms to give expression to the divergent opinions of many writers. A simple definition, which appears to be as useful as any, is that it is a system of faith and worship. The Maori shared with his Polynesian kinsmen an inherited belief in the existence of spiritual beings, whom he termed 
atua (gods). These 
atua were credited with supernormal powers which could be exercised in helping or opposing man in the mundane affairs of this life. The inward acceptance of their existence and power constituted faith. In order to gain the assistance of the gods in various human activities, acts of homage, ritual chants, and material offerings were made in an organized service which may be accepted as a form of worship.

            
Though an individual could use some vocal formula towards his gods, an organized ritual was conducted by specialists or priests who were termed 
tohunga. The 
tohunga could conduct his ritual at the place where the need arose, much as a chaplain of a higher religion might conduct prayers beside a sick bed or where his particular group happened to be when the help of God was needed. On other occasions, the 
tohunga sought communion with his god at a sacred place termed a 
tuahu which served the purposes of an altar. Thus an institution which comprised gods, priests, ritual, sacred altars, and a belief in the immortality of the soul, may lay just claims to the term religion.

            
Some early writers, through prejudice or ignorance, have stated that the Maori system was a mythology interspersed with magic rather than a religion. This is a distinction without a difference, for the religions of people regarded as civilized also carry their quota of myth and magic. It was inevitable that attempts to describe the origin of nature, gods, and man should fall within the category of mythology. However, myth and magic indicate man's attempt to account for the unaccountable, and they 

should not be allowed to becloud the real issue. The fact remains that the Maori had faith in their gods, no matter how created, and the functional relationship established between them and their worshippers constituted religion.
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The maori myths deal with three distinct creations, which follow in sequence: the creation of the world or cosmos as they saw it (cosmogony), of the gods they inherited and created (theogonay), and of human beings (anthropogeny). The main principles were undoubtedly carried over from the near Hawaiki of central Polynesia, but additions were made locally and probably some parts were dropped out. A number of different versions were held by different tribes, and it is evident from the recorded accounts that some of them got the order of events, particularly in the cosmogony, somewhat mixed. Some of the variations may not have been true tribal versions, due to the native informants not possessing the details of a teaching which had been abandoned long before they were born. The myths regarding the creations may be regarded as an academic study which had little or no direct bearing on the actual functioning of religion.
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Cosmogony
              

              
The theories concerning the natural phenomena fall into two categories, a popular version which was given to the public by expert genealogists and priests and a more select version said to have been held by an inner circle of priests who considered it too sacred to be divulged to the common people.

              
The popular, or exoteric, version consisted of applying proper names to the phenomena of nature, arranging them in an ordered sequence, and reciting them in the same way as a genealogical table of human descent. The expert genealogists, when they wished to demonstrate their scholarship, recited the sequence of natural phenomena as an academic introduction to the human lineage which was the immediate subject of interest. Such an introduction gave added length and prestige to the human line of descent, and this practical factor may have had as much influence in 

its compilation as a purely theoretical attempt to interpret the sequence of evolution in the forces of nature. Whichever factor came first, it appears certain that the genealogical method was followed in creating a list of proper names by converting common names, such as 
kore (nothing) and 
po (night, darkness), into proper names by prefixing the definite article 
te (the) and so creating Te Kore (The Void) and Te Po (The Unknown). The list commenced with what was considered the most remote and worked down in sequence to the most recent as in the genealogical tables of human descent.

              
The most remote phase, as contrasted with the fullness of life, was regarded as a period when there was nothing and the world was a void. This condition was expressed by the word 
kore (nothing), so Te Kore (The Void) was established at the head of the list. The absolute emptiness of the period was stressed by adding further negative qualities to Te Kore in synonyms such as Te Kore-te-whiwhia (The Void-in-which-nothing-could-be-obtained) and Te Kore-te-rawea (The Void-in-which-nothing-could-be-done). In these additional names the second 
te is an idiomatic negative. Thus the period of Te Kore expressed the idea of a vacuum in nature wherein nothing existed.

              
The second phase was a period of darkness and ignorance. This was expressed by the term for night (
po) and hence named Te Po. Qualifying terms were added to express various attributes of Te Po. The extent (
nui) in space was expressed by Te Po-nui and its length (
roa) in time by Te Po-roa. The negative use of 
te appears in the name Te Po-te-kitea (The Night-in-which-nothing-could-be-seen), which applied to both visual and mental darkness. The intensity of the darkness was expressed by such classical terms as Te Po-uriuri, Te Po-kerekere, and Te Po-tango-tango, each with fine shades of meaning for which there are no satisfactory equivalents in English. The length of Te Po was also stressed by a numerical sequence of ten Po from Te Po-tuatahi (Po-the-first) to Te Po-tuangahuru (Po-the-tenth). I once translated a speech by a Maori orator to a mixed audience. The speaker insisted on reciting each of the ten Po in spite of my whispered suggestion that he avoid monotony by leaving out the numbers between the first and the tenth Po. I was wrong, of course, because what might have appeared monotonous to the European part of the audience gave pleasure to the Maori present and, above all, satisfaction to the orator. The various tribes had their own versions and, no matter what errors might be revealed by a comparative study, the tribal version was the correct rendering for that tribe. The Maori myth composers took short cuts in description by attaching qualifying terms to the main name, but the omission of a name from the accepted list was a 
hapa (error) which incurred adverse criticism from men and perhaps punishment from the gods.

              


              
From a period of darkness we should pass directly into a period of light, as from night to day, but some accounts have intercalated two other lists of a different nature. One, of selected material terms from plants, conveyed the idea of cause and growth, as in the following list which may have variations and additions:

              

                

Te Pu—root, cause


                

Te Weu—rootlets


                

Te More—taproot


                

Te Aka—vine


                

Te Tipuranga—growth

              
              
The other is a list of abstract terms arranged in a sequence of mental development.

              

                

Te Rapunga—seeking


                

Te Kukune—growth


                

Te Pupuke—swelling


                

Te Hihiri—energy


                

Te Mahara—thought


                

Te Hinengaro—mind


                

Te Manako—longing

              
              
Their inclusion, variation, and place in the complete recital depended on what had become established by tribal authorities or schools of learning. An attempt on the part of any student to pick and choose from the various tribal versions in order to provide a more perfect list would create a perfection which never existed.

              
The earth stratum (
papa) evidently developed spontaneously during the period of Te Po, and it was personified as a female with the full title of Papatuanuku. The sky (
rangi) was somewhere in the offing and was materialized and personified as a male with the name of Ranginui. The recital of the Po names close with the mating of Ranginui and Papatuanuku, but the period of darkness did not end, for Earth and Sky lay blended in the close embrace of matrimony for an indefinite period. Children were born to them in confined space. Light awaited the revolt of the brood which existed in darkness under the armpits of the Earth-mother.

              
The select, or esoteric, version of the cosmogony has been written up in much detail by Best (15) and 
Percy Smith (80) from the Maori text compiled from the teaching of the school of Te Matorohanga. In spite of its source, it is confused and contradictory, probably reflecting the state of mind of the experts who tried to build a more pretentious structure on the narrow foundations of an older and simpler school.

              
The period of Te Kore is omitted. The period of Te Po takes first place with the recital of six Po (80, p. 99) which does not maintain an 

accurate sequence of natural phenomena. Thus Te Po-kakarauri (Age-of-great-darkness) is followed by Te Po-aoao-nui (Age-of-great-dawn) but instead of the next ages showing increasing light, they denote a lapse into still greater darkness in the names Te Po-uriuri (Age-of-deep-black-darkness), Te Po-kerikeri (Age-of-darkness), and Te Po-tiwhatiwha (Age-of-gloom). Te Po-kerikeri is evidently a misprint for the well-established Te Po-kerekere of the vulgar text. However, the abortive promise of light was met later by assigning a division of Te Po to the moon, which occupied seven phases, as follows (80, p. 100):

              


	1.
	
Te Marama-i-whanake—the waxing moon


	2.
	
Te Marama-i-roa—the lengthened moon


	3.
	
Te Marama-i-whiro—dark night of the moon


	4.
	
Te Marama-whakaata—moon with faint light


	5.
	
Te Marama-waha-roa—great mouthed moon


	6.
	
Te Marama-atua—moon of the thirteenth day


	7.
	
Te Marama-mutu-whenua—last days of the moon


              
              
The above is an incongrous interpolation because the moon was not created until after the period of Te Po had ended.

              
The interpolation of moonlight into the Po sequence was followed by a return to a sequence of six Po, which was still dominated by the moon (80, p. 100):

              


	1.
	
Te Po-taruaitu—the night with light faintly seen


	2.
	
Te Po-whatuao—the night with the eye of light


	3.
	
Te Po-atarau—the night of moonlight


	4.
	
Te Po-para-uriuri—the night with fragments of darkness


	5.
	
Te Po-turu—the night confirmed


	6.
	
Te Po-whiro—the night of darkness before the new moon


              
              
The more correct translation of the last two Po is that Te Po-turu means the fifteenth night of the moon and Te Po-whiro means the first night of the moon in which moon means the lunar month. In the previous moon list, Te Marama-atua is the moon on the thirteenth night and Te Marama-mutu-whenua is the moon on the thirtieth night. In the two lists, Te Marama-i-whiro and Te Po-whiro both mean the first night of the moon. It is evident that in the two lists, names representing nights of the lunar month and appearances of the moon have been interpolated into a sequence supposed to represent aeons of cosmic darkness. 
Percy Smith (80, p. 101) says that it seemed to him as a translator that "there has come about in the process of ages of teaching, a confusion between the one series of 
Po's relating to the cosmological ages preceding the birth of the gods, and another series under the same name, which are more intimately connected with Astronomical Myths and nights of the Moon, etc."

              


              
The confusion between two different series is obvious. However, I do not believe that it was due to "the process of ages of teaching" but rather to the reverse, in that the school was of such comparatively recent origin in New Zealand that it had not had time to iron out its inconsistencies.

              
Papatuanuku (Earth) lay naked on her back facing upwards. Ranginui (Great Sky), saw, desired, descended and took her to wife (
ka moea hei wahine māna). This was in a period of Te Po when there was no sun, moon, stars, clouds, light, mist, or water (100, p. 117). To cover the nakedness of Papa, Ranginui set plants (
otaota) in her armpits and on her head and body. After that he planted small trees (
rakau iti) and then large trees of the forests (
rakau tu i te wao nui) so that at last Papa was warm. Then insects (
aitanga-pepeke) and reptiles (
aitanga-pepeke-tua) were placed in the vegetation and crabs and shell fish in the waters. After these activities, Rangi and Papa shaped the form of their own offspring (
whanau), the eyes, head, body, and limbs according to their kind (
tipu). All things, however, did not grow to full size or bear fruit, because they were cramped and confined by the continued embrace of Rangi and Papa.

              
Some additional terms for the Po enumerated by Best (15, p. 33) were evidently coined for the period when the progeny of Papa were groping in the dark for some way out of their confinement. The significant terms are as follows:

              

                

Te Po-whawha—the night of feeling [with the hands]


                

Te Po-namunamu-ki-taiao—the night of the narrow passage to the outer world


                

Te Po-tahuri-atu—the night of turning away


                

Te Po-tahuri-mai-ki-taiao—the night of turning towards the outer world

              
              
The above terms are not divisions of the Po, but they describe what was happening. Thoughts of the outer world of light (
taiao) had begun to stir in the minds of those confined in utter darkness.

              
The Matorohanga school states that Io evolved the world out of chaos, created life, and caused all gods to appear. Support of Io's first activities is contained in a cosmogony obtained from the Ngati Maru tribes of Hauraki (101, p. 109). Briefly, it runs as follows:

              
Io dwelt in space, the world was dark, and there was water everywhere. Io spoke for the first time and said, "Darkness, become a darkness possessing light." Light (
ao) appeared. Then Io reversed his words by saying, "Light, become a light possessing darkness." The light returned to darkness. Io spoke a third time and the gist of his command appears to have been in the direction of separating darkness and light so that each would function as he commanded. The early light termed 
ao had now 

become a greater light termed 
mārama. In this greater light, Io observed the waters encompassing him (
nga wai e awhi nei i a ia) and spoke a fourth time, commanding the waters to separate, the sky to grow (
tupu) and become suspended (
tarewa), and land (
tupua-horo-nuka) to be born (
whanau).

              

                

Na takpto ana a Papatuanuku.


                
And behold the Earth lay stretched abroad.

              
              
The sequence of events bears an interesting similarity to the cosmogony described in the first chapter of Genesis. Compare the first line of the Maori version with verse 2: "And the earth was without form and void; and darkness was upon the face of the deep. And the Spirit of God moved on the face of the waters." God commanded light to appear and divided the light from the darkness. He commanded a firmament to appear, the waters to divide "and it was so". Then he commanded the dry land to appear and called it Earth.

              
The order in which things appeared is given as follows (80, p. 136):

              


	1.
	The oceans of the world (
ao) were created by water; the land (
whenua) grew, matured, and later was married by Ranginui.


	2.
	Small vegetation (
otaota).


	3.
	Trees of all kinds (
rakau katoa) to cover the naked skin of Papa.


	4.
	Reptiles (
ngarara).


	5.
	Animals (
kararehe), such as dogs (
kuri), of every kind.


	6.
	Birds (
manu) of land and sea.


	7.
	The moon (
marama), sun (
ra), and all the stars (
whetu). When this was accomplished, the world of light (Ao-marama) became permanent (
tuturu).


	8.
	Hineahuone and Hinetitama, from whom mankind (
tangata) in this world (
ao nei) sprung.


              
              
This list omits insects, which came in with reptiles, and crustaceans and molluscs, which came in after reptiles. It will be noted that in the above evolutionary sequence, mammals precede birds. Continuing with the native text, all the things listed had their period (
wa). All things have a female (
uha) by which they can conceive (
i whai tohua ai). Nothing stands alone but all things have a female mate (
hoa).

              
The items 7 and 8 belong to a later period to which we have not yet arrived.
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Creation of the Gods
              

              
The union of the Sky (Rangi) and Earth (Papa) resulted in the birth of a number of children. They were confined between the bodies of their parents, the most roomy parts between the breasts and under the armpits 

of their mother. Irked by their cramped position in utter darkness, they consulted as to the best means of providing more accommodation and letting light into their world. Six children took the active part in the discussion and, according to the native text (45, p. 5), their names were associated with authority over certain things as follows:

              

                
Tangaroa: 
ika (fish)


                
Rongomatane: 
kumara (sweet potato)


                
Haumiatiketike: 
aruhe (rhizome of bracken fern)


                
Tanemahuta: 
rakau (trees), 
manu (birds)


                
Tawhirimatea: 
hau (winds)


                
Tumatauenga: 
tangata (man)

              
              
Tumatauenga, who was the most savage of the brothers, proposed that the parents be slain. However, Tane amended the proposal by suggesting that Rangi be pushed away into the distance and the children remain with the Earth-mother. The attempt to separate the Sky-father was commenced by Rongomatane, but without success. Tangaroa, Haumiatiketike, and Tumatauenga tried in turn, but without avail. Tawhirimatea refused to take part in the attempt at separation. Lastly, Tanemahuta attempted to push their father upwards with his arms, but he also failed. He then inverted his position by standing on his head and pushing upwards with his feet. The change in technique proved successful, and the sky was pushed upwards into the position he now occupies. The falling rain and me rising mist symbolize the perpetual grief of the primary parents at their enforced separation.

              
The story of the separation of Earth and Sky is present in the Society, Cook, and 
Tuamotu islands, but Ru takes the place of Tane. Ru experienced the same difficulty as Tane, but he solved the problem differently by doing the work in stages. In the first stage he raised the Sky onto the arrowroot plants, and the flattening of their leaves bears testimony to the part they took in the greatest engineering feat of mythical times. Ru then pushed the Sky higher and consolidated his gain by using wooden props to support the weight. Even so, heads bumped against the low ceiling, so Ru with a last effort, pushed the Sky up into its present position. The arrowroot (
pia), which was present in central Polynesia, was not brought to New Zealand by the early settlers, hence its absence from the Maori version is readily accounted for. There are, however, references in some Maori versions to props (
toko) having been used to keep up the Sky.

              
When the Cook Islanders visited the International Exhibition of 1906-7 in Christchurch, a group from 
Aitutaki enacted the story of Rutetokorangi (Ru-the-propper-up-of-the-Sky). An elderly chief with the air of inherited authority took the part of Ru, and the others represented Ru's family which had assisted in the original task. With stamping feet and quivering 

knees, they kept perfect time to the beating of wooden gongs. They raised an old-time chant and stabbed with wooden spears at the recumbent form of the Earth-mother. The chanting rose in volume, and the spear points rose, stabbing the air at levels in keeping with the text of the chant. In imagination, we saw the spear points raise the reluctant form of the Sky-father on to the tops of the arrowroot leaves, on to the tops of the wooden props, and finally a full arm thrust propelled him upwards through space. The wooden gongs crashed, the exultant shout of the family of Ru rang forth, and we gazed sceptically upwards at what had been accomplished in the dim past.

              
In some Polynesian myths, Maui made the first attempt and, having failed, employed Ru to complete the task. In a 
Tuamotu version, Ru strained his back so severely in pushing that he became permanently deformed and so received the commemorative name of Ru-of-the-crooked-back. In a Tongan myth, Mauimotua, while spreading the heated stones of his cooking oven, bumped the upper end of his spreading stick against the low ceiling of the first of 10 skies. Annoyed, he pushed the first sky up out of the way with the charred end of his spreader, thus leaving marks on the sky.

              
From the wide distribution of the story, it is evident that the pushing up of the sky belongs to a very old myth. But the honour of accomplishing the feat has three claimants. Maui may be readily eliminated because be belonged to a much later period as evidenced by his snaring the sun in the first instance of daylight saving. When Sky and Earth were separated, the sun had not been evolved, much less hung up in a firmament which did not exist until after the separation. The only Ru in Maori myth is Ruaumoko, the god of earthquakes, who remained at his mother's breast and took no part in the revolt. On the evidence, I think that Ru-the-propper-up-of-the-sky was substituted in central Polynesia after the Maori left with the older version of Tane as the original divider of Earth and Sky.

              
After the separation of Earth and Sky, war broke out among their children. Tawhirimatea, who was the one dissentient against the separation, went with his father into space. He mustered the various winds under his command and launched an aerial attack against his brothers. He sent his storm troops against Tane, whose forests were uprooted and brought crashing to the ground. He attacked Tangaroa who fled from sea to sea as the tempests raged against him. Tangaroa had begotten Punga who had begotten Ikatere and Tutewehiwehi. The two grandchildren disputed as to where they should seek safety from the storm. Finally Ikatere fled to the sea where he and his family became fish. Tutewehiwehi fled inland and he and his progeny became reptiles. Here we have an evolutionary theory of the development of fish and reptiles from a common ancestor.

              


              
Tawhirimatea turned his forces against Rongomatane and Haumiatiketike but the Earth-mother hid them within her bosom, where they escaped the search of their brother. Lastly, Tawhirimatea attacked Tumatauenga, but Tu stood firmly on the breast of the Earth-mother and defied the winds of heaven.

              
After the storms subsided, Tumatauenga turned against his brothers for their cowardice in tamely submitting to the attacks of Tawhirimatea. To belittle them, he attacked their children and used them for food. He made snares (
mahanga) and caught the birds of Tane. He made nets (
kupenga) and caught the fish of Tangaroa. He then sought out the progeny of Rongo and Haumia and found the sweet potato and fern root by their hair (leaves) which grew up from the places where they had been concealed by the Earth-mother. He made a wooden spade with which he dug them up and gathered them in a plaited basket. He thus shamed his brothers and, by cooking and eating the birds, fish, cultivated and uncultivated foods, lowered their prestige and thereby established the superiority of man, who was yet to come.

              
The grief of Rangi and Papa at their separation was intense. The tears of Rangi rained down in a continuous flood accompanied by hail and snow. From Papa rose perpetual mists, and the dampness of grief was congealed on her body into bitter frost. As their grief showed no signs of abatement, their sons decided to end their own discomfort by turning their mother over on her face so that she could no longer see her husband. The leader of the working party was Mataaho, hence the turning over (
hurihanga) of the body of the Earth-mother was referred to as Te hurihanga a Mataaho.

              
The world (
ao) which the gods inhabited after the removal of the Sky-father was but dimly lighted. Matters were rectified by placing the sun (
ra) in the sky to shine by day and the moon (
marama) to give light by night. The sun was fairly constant, but according to the later Maui myth, it moved more rapidly across the sky then than now. The moon was temperamental for it waxed and waned and died at the end of 29 or 30 days. However, the moon was more fortunate than man for it discovered the living waters of life. Hence, when its attenuated form is on the point of complete disappearance, it bathes in the Living-waters-of-Tane (Te Waiora o Tane) and is restored to life, growth, and decay. Thus the term 
marama applies both to the moon as a celestial source of light and to the period of time counted not by days but by the number of nights between the rebirths as announced by the new moons. The dimmer light of the moon was supplemented by the god Tane, who, after gathering the stars (
whetu) in a basket, attached them individually and in clusters to the breast of the Sky-father. Thus the world was illuminated and passed from the darkness of Te Po into the light of Te Aomarama.

              


              
The abode of the gods is not described beyond the vague statement that they stayed with the Earth-mother with the exception of Tawhirimatea who followed the Sky-father up into the ether. Myths concerning culture heroes of a later period indicate that the sky (
rangi) was divided into 10 strata in vertical section. The Sky-father was evidently pushed aside as an academic abstraction. From the story of Rupe (45, p. 25), we learn that the skies had been divided (
roherohea) and fixed in sequence (
tuituia) by the god Tane. Each sky was inhabited by people (
tangata), as Rupe found out when he broke through each sky on his way upwards to consult the god Rehua. He found Rehua living on the tenth sky (
te ngahuru o nga rangi) and obtained the information he wanted as to the whereabouts of his sister Hinauri. In another myth (45, p. 177), an analysis of the text shows that the name of Tane has been substituted for that of Rupe. In the widely distributed tale of Tawhaki (45, p. 37), Tawhaki climbed to the upper skies by means of a vine (
aka matua). He used a chant of which the following are the introductory lines:

              

                  

                    
	
                      
Piki ake Tawhaki
                    
                    
	Tawhaki climbed up

                  
                  

                    
	
I te rangi tuatahi,
                    
	To the first sky,

                  
                  

                    
	
                      
I te rangi tuarua.
                    
                    
	To the second sky,

                  
                  

                    
	….
                    
	….


              
He found his celestial wife, daughter, and her people but the story does not say in which sky or how many skies there were.

              
From the various popular tales, it is garnered that Tane divided the sky into ten tiers or created an aerial mansion of ten stories. The only god who appears to have taken up residence was Rehua who occupied the top story with his family and people. The other stories were occupied by people (
tangata) as evidenced by the tale of Rupe. The daughters from the sky came down to the sons of men, as in the nightly visits of Tango-tango to Tawhaki. Though she possessed the power of levitation, she was human in that she bore him a daughter. When Tawhaki subsequently visited her people in their sky abode, he found them building a canoe with adzes. They did not possess any supernatural powers, for Tawhaki proved himself a better craftsman than any of them and astonished them with his magic power of transforming himself into an old man at will. The ten skies evidently started as a myth to show the power of Tane, and the old time tellers of tales later found them convenient localities to incorporate in their literary compositions. Probably some of the possible incidents had occurred as historical events in distant lands and the change of scene to the upper regions of the sky added that extra touch of the miraculous so dearly loved by both orator and audience.

              
The Po as the Underworld is a distinct concept from the 
po periods of darkness. It was a vague region usually located in some distant part 

below the surface of the earth. According to the Matorohanga school, it is beyond the under surface of the earth, for when Papa was turned over on her face, she looked down into Rarohenga which is another name for the Po. It was the Spirit-land to which the souls of the dead went, not as a reward or a punishment for their deeds in this life but simply as a home which had been provided for them.

              
In Mangaia, it was divided into a number of named strata or stories inhabited by mythical characters and the gods. In the 
Tuamotu, the Po was divided into ten tiers in the same way as the skies above. In Mangareva, there is a story tellers' Po which served as a background for a number of folk-tales. The concept of the Po as an Underworld is widely spread, but different groups have elaborated their own versions as to its geography and the principal characters residing there.
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The Flood
              

              
At some time in the mythical period, a great flood occurred which received the name of Parawhenuamea. The name applied to the flood is the name applied to the personification of water and it seems apt enough. White (104, vol. 1, p. 172) has recorded a curiously detailed account of this event derived from a Ngaitahu source. It states that as men multiplied into many tribes, they forgot the worship of Tane, and evil prevailed everywhere. Parawheunuamea and his father were righteous men who tried to keep up the worship of Tane but the people jeered at and cursed them. They saw it was hopeless so they felled a 
totara and a 
kahikatea (both indigenous to New Zealand) and made a raft (
moki). On it they put fern root, sweet potato, and dogs. They prayed for rain to convince the people of the power of Tane. It rained for four or five days and the waters rose so that the raft was floated away on the river Tohinga. All the men, women, and children who had denied the doctrines of Tane were drowned. The raft floated about for eight months before the waters subsided. The flood named Parawhenuamea is old but if Jehovah is substituted for Tane and Noah for Parawhenuamea, we probably have the source of the Ngaitahu elaboration.
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The Esoteric Version
              

              
The esoteric version of the gods postulates the existence of one supreme god named Io. Such a concept is a marked departure from the popular version of a number of co-equal gods, each possessing authority over independent departments of nature and human activities. This version was not known to the general public until comparatively recent times because it was held by an inner circle of priests who would not impart it to the uninitiated. Details of the cult of Io were made known by Te Matorohanga in the late 1850s and his lectures were written down by 

two young men who had been educated at a Mission school. One of them, H. T. Whatahoro, spent years in making further recordings from Te Matorohanga and a learned confrere named Nepia Pohuhu. Whatahoro had the manuscript in his possession for 50 years and he made copies, one of which was deposited in the 
Dominion Museum. Both 
Percy Smith and 
Elsdon Best had access to the manuscript material and gave the new theory their enthusiastic support. For details, the reader is referred to their works, as only the main outline will be given here.

              
The cult of Io as the Supreme Being and Creator was confined to the highest order of priests who were termed 
tohunga ahurewa. The teaching was imparted in properly constituted houses of learning. Higher class people heard the ritual when it was employed over persons of importance on such occasions as birth, sickness, death, or exhumation. Best (15, p. 88) states that common people were apparently not allowed to attend such functions. The very name of Io was so sacred or secret that it was not mentioned under a roof but only out in the open between the initiated. These statements make a good reason for why the cult of Io was so little known.

              
The meaning of the name Io is given as "core", the same as 
iho, and it was probably for some such meaning that the name was selected for a supreme god who was to be the core or heart of all things. Following an established technique, Io was given a number of names by adding a qualifying term to denote his various attributes. From various references, I counted 27 different names. A few will suffice:

              

                

Io-matua: he is the parent of all things, natural phenomena, plants, animals, man, and gods.


                

Io-matua-kopre: he had no parents, "he was nothing but himself."


                

Io-te-pukenga: he is the source of thought, reflection, planning.


                

Io-te-wananga: he is the source of all knowledge.


                

Io-mata-ngaro: his face is hidden and unseen.


                

Io-te-waiora: he is the source and giver of life.

              
              
Io brought the world out of chaos, as already described in the section on cosmogony.

              
Various incidents in the popular version of the creation of the gods are retained, but elaborated with more detail and the introduction of more characters. The following passage (80, p. 117) concerning the confinement of their children between the bodies of the Sky-father and the Earth-mother is quoted to illustrate literary padding:

              
"Some were crawling, some were upright with the arms held up, some were lying with the knees partly drawn up, some lying on their sides, some were lying stretched out at full length, some on their backs, some were stooping, some with their heads bent down, some with their legs 

drawn up, some embracing, some kicking out legs and arms, some kneeling, some standing, some inhaling deep breaths, some with exhausted breath, some crawling, some walking, some feeling about in the dark, some arising, some gazing, some sitting still, and in many other attitudes within the embrace of Ranginui and Papa."

              
The children of the primary parents are increased to the extraordinary number of 70, and all their names are given. The number, however, is deceptive for some well-known names are repeated with different attributes as follows (80, p. 20): Tane, 2; Tu, 5; Rongo, 2; Tawhiri, 2. Tangaroa, however, occurs but once, and the quite important Haumia of the popular version is left out. The first-born of the family is Urutengangana and Whirotetupua appears in the sequence of seniority before the gods mentioned above. Whakaruaumoko (Ruaumoko) appears as the last, for he was still at his mother's breast when the separation of the parents took place.

              
New elements are introduced into the period before the separation of the parents. Uepoto was carried out on the current of his mother's urine and found the outer prospect pleasant. He called out under the sides of his parents inviting the others to come out. Tane came out by finding one exit between the legs of his mother. The drawback, however, was the intense cold and this is given as the reason why Rangi and Papa continued in a close embrace in order to exclude the cold from their children. Urutengangana and his party followed later. Whiro and his party were the last to come out, and he was very angry with Tane for inducing them to leave the shelter of their parents and thereby suffer from the cold of space which was personified as Wero-i-te-ninihi, Wero-i-te-wawana, and Wero-i-te-kokota. In his anger, Whiro afflicted some of the gods with baldness, which explains how a common affliction originated.

              
Probably influenced by their precarious position on the exposed parts of Papa, Tane proposed that their father, Rangi, be separated from Papa; but Whiro entered a strong opposition. As in the popular version, Tangaroa and Tumatauenga supported Tane but Tawhirimatea changed his vote for he also agreed. No mention is made of how Rongo voted and, as already stated, Haumia had been omitted from the list of children. In the popular version, Tawhirimatea had led the opposition but in this account, he was supplanted by Whiro and any lingering claims to the leadership of the opposition were effectively disposed of by making Tawhirimatea a supporter of Tane. Tane's party prevailed, and Rangi was pushed up and kept in the position he now occupies by four props. Some difficulty was experienced, because Rangi and Papa held on to each other by their arms. Tane ordered Tumatauenga and another brother to sever their arms with adzes. The adzes were obtained from under the pillow of their eldest brother, Urutengangana, and they were sharpened and 

hafted by Tuamatua. The unfilial act was accomplished and the separation of Earth and Sky was completed. The names of the adzes were Te Awhio-rangi and Te Whironui. The adze named Te Awhiorangi, now in the possession of the Ngarauru tribe, is stated by the Matorohanga school to be the original adze which figured in the above myth. However, this is obviously a later addition to the tale.

              
As Ranginui was being separated from his wife, Paia cut off the Ahitapu which hung from Rangi's neck and subsequently made fire with it. 
Percy Smith (80, p. 122) explains the statement by saying that the two fire-sticks used for making fire by the Polynesian method, were habitually carried suspended from the neck in front or at the back to keep them dry. Contact with the body made them tapu, hence the name Ahitapu (Sacred-fire). In the popular version Maui obtained fire from Mahuika at a much later period, but in this surprising myth, Paia obtained it from the Sky-father at a period when the gods did not know how to get warm.

              
In the detailed Tahitian version (50, p. 409), the sky of Rumia was held down to earth by the tentacles of the great octopus named Tumura'ifenua. It was not possible to raise the sky until the octopus was killed by a god named Ruatupuanui. Ru raised the sky on to the tops of the arrowroot leaves and then on to the peaks of the low mountains. However, he sprained his back and developed a hernia as a result of his exertions. Maui then took up the task and managed to push the sky up on to the peaks of some high mountains. He then gave up and sought aid from the god Tane. Then, as in the Maori version, Tane completed the task of elevating the sky to its present position.

              
The architecture of the skies also received extra attention by the addition of two more stories to the original 10-story structure of the popular version. In an ancient lament by Tuhotoariki (103, p. 44), the following reference occurs:

              

                  

                    
	… 
Ka eketia nga rangi
                    
	…then were ascended

                  
                  

                    
	
                      
Ngahuru ma rua i kona.
                    
                    
	the twelve skies.


              
The names of the twelve skies are enumerated (80, p. 116), the topmost being Tikitiki o nga rangi or Te Toi o nga rangi and the lowest being Rangi nui a tamaku rangi. All these skies were inhabited by a new series of gods who were distinct from the sons of the Earth-mother and the Sky-father.

              
The gods who inhabited the twelve skies were graded as follows (80, pp. xiv, xv).

              

                


	1.
	The Supreme God, Io, dwelt in the twelfth sky at Matangireia. His marae or plaza was Te Rauroha, and the sacred house in which the treasures of knowledge were kept was named Rangiatea. The entrance from the eleventh to the twelfth skies was named Pumotomoto and the 

house guarding the entrance was Tawhirirangi. Five gods of the 
whatu-kuraclass, including Rehua, also dwelt on the topmost sky and their duty was to guard the treasures in Rangiatea.


	2.
	The 
whatukura were male gods who dwelt in the various skies and they communicated between Io and the children of Papa and Rangi. They were the guardians of the particular skies to which they had been assigned.


	3.
	The 
mareikura were the wives of the 
whatukura and they dwelt with their husbands. A list of the eleven skies below the topmost sky and the names of the male and female guardians of each is given by Smith (80, p. 123).


	4.
	The 
apa were the male and female servitors of the 
whatukura. The term 
apa is sometimes prefixed to 
whatukura and 
mareikura, and such compounds must not be confused with the ordinary 
apa.


	5.
	The 
poutiriao were the guardian spirits of all things in the sky and on earth. They were appointed by Io through Tane and were subservient to the 
whatukura. It is not clear where they lived.


	6.
	The sixth class consisted of the 70 children of Rangi and Papa who are classified as the Whanau a Rangi (Children-of-the-Sky).


                
              

              
It is now evident why Rehua was omitted from the list of the children of Rangi. In the popular version, he was a brother of Tane and lived on the topmost of ten skies. In the Matorohanga version, he was promoted to the higher grade of 
whatukura and his topmost sky was raised two stories higher.

              
Having provided the superior gods with definite homes in the sky mansion, some attention was given to housing the sons of Rangi. They could not live in any of the twelve skies, because they were allowed there only on a direct invitation from Io. The houses that were built for them must, therefore, have been on the surface of the Earth-mother. Owing to the bad feeling which existed, the progeny of Rangi separated and the gods and houses mentioned are as follows (80, p. 123):

              

                
Whiro, Urutengangana, and others dwelt in Tuteaniwaniwa.


                
Tumatauenga, Rongo and others dwelt in Wharekura, which 
Percy Smith notes as the first earthly Wharewananga, or House of learning.


                
Tane, Paia and others dwelt in Huakipouri.

              
              
At some time evidently after the building of the three houses already enumerated, Tane and some of his brethren visited Rangitamaku, the sky next to the lowest, to obtain the design of a house named Wharekura. From the way the narrative is worded, they appear to have gone without any invitation from Io. The house (80, p. 127) was said to be a 
matarua (two eyes), having two windows, one on each side of the door. On their return they built a similar house and also named it Wharekura. It was to 

be a depository for the knowledge which they were to get later. Smith states that this was the first 
whare wananga built on earth. There is a discrepancy here, for the Wharekura built for Tumatauenga and Rongo is also stated to be the first house of learning built on earth.

              
Following the building of Wharekura with two windows, some other curious houses were built for the gods, and named as follows (80, p. 127):

              

                  

                    
	
                      
Gods
                    
                    
	
                      
House
                    
                    
	
                      
Kind
                    

                  
                  

                    
	Tamakaka and others
                    
	Te Wharerangi
                    
	A 
matahi with only one window on the right-hand side of the door.

                  
                  

                    
	Tupai
                    
	Rangipukohu
                    
	

                  
                  

                    
	Tane and Tangaroa
                    
	Huiteananui
                    
	A 
matawha with two windows in front and two behind; richly carved.

                  
                  

                    
	Tumatauenga
                    
	Te Roroku o te rangi
                    
	Very tapu, repository for weapons, war ritual.

                  
                  

                    
	Rongomaracroa
                    
	Haowhenua
                    
	Repository for agricultural implements.


              
There were evidently more, but the lecturer stated at this point that the above were all he could remember.

              
The house named Te Wharerangi was the orthodox type with one window on the right-hand side of the door, looking in. The door has to be on the left-hand side of the median ridge post and it is difficult to imagine any Maori housebuilder placing a second window to the left of the door to make a 
matarua like the house named Wharekura. However, the placing of two more in the back wall to make a 
matawha (four eyes), as in Huiteananui, is a departure from all rules of Maori housebuilding. Mention has already been made of the strong opposition which the Maori made against the Health Bylaws recommending back windows in meeting houses for the sake of ventilation. I believe that the houses with two windows and with four windows were inventions of the Matorohanga school to add new details to their story by simply departing from the orthodox.

              
The greatest adventure of this period (80, p. 128) was the visit of Tane to Io to obtain the 
wananga (knowledge). Io had sent messengers down to the sons of Rangi commanding them to select one of their number to visit him. Whiro objected to the selection of Tane on the grounds that he himself should go as he was senior in birth to Tane. However, Tane decided to go in spite of Whiro. Whiro tried to intercept Tane but missed him, so he sent a horde of insects termed the Tini o Poto to attack him and draw his blood. Tane, accompanied by some of his brothers, was 

carried upwards by the family of whirlwinds, Titimatakake (Ascending-whirlwind) and others. Tane's companions returned at the tenth sky. The army of Whiro overtook Tane at the eleventh sky but the great gales whirled them away before they could get near him. Tane passed through the Pumotomoto entrance to the twelfth sky and entered the guard house, Tawhirirangi, where he was received by the 
whatukura dwelling in that sky. The names of seven are given which is an addition of two to the number previously given. He was taken to the Waters-of-Rongo and purified, after which he was conducted into the presence of Io in the palace of Matangireia. Io asked Tane the object of his visit and Tane replied that he wished to obtain the 
wananga. Io took him outside to the courtyard of Te Rauroha, and he was again purified. They entered the treasure house named Rangiatea, where the 
whatukura guardians gave Tane the three baskets of knowledge and two sacred stones.

              
The three baskets and their symbolic contents were as follows (80, p. 130):

              


	1.
	The 
kete uruuru matua, of peace, goodness, and love.


	2.
	The 
kete uruuru rangi, of prayers, incantations, and ritual.


	3.
	The 
kete uruuru tau (or 
tawhito), of war, agriculture, woodwork, stone-work, and earth-work.


              
              
In the Tuhotoariki poem (103, p. 44), they are referred to as the 
kete tuauri, kete tuatea, and 
kete aronui.

              
The stones (
whatu) were named Hukaatai (Sea-foam) and Rehutai (Sea-spray). They were white in colour and were used in the breaking up ceremony of the House of learning, when the graduates touched the stones with their lips.

              
Tane and his precious gifts were escorted down through the various skies by the 
whatukura residents. At the fourth heaven from the top, Tane was again attacked by the host of Whiro, but his attendant winds again defeated them. The lowest sky flashed a brilliant red to announce to the world below that Tane's quest had been successful. The baskets of knowledge were hung up on the back wall of the temple of Wharekura and the stones with them.

              
Whiro continued his war against Tane, and Smith (80, p. 134) lists 24 battles by name. The general inclusive term was Te Paerangi. After his final defeat, Whiro descended along the trail named Tahekeroa and lived, disgruntled, in the Underworld of Rarohenga.
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The Creation of Man
              

              
A good deal of confusion and contradiction occurs in the various accounts concerning that far-off event, the creation of the first human being. The popular Maori version is that the first human was a female whose body 

was moulded out of earth by the god Tane. The more detailed Matoro-hanga account (80, p. 138) states that the sons of Rangi debated as to how the 
ira tangata (human life) could be produced in distinction to the 
ira atua (supernatural life). They decided that as they were all males, a search should be made through nature for the female element (
uha) from which man could be produced.

              
The search was led by Tane and numerous experiments were conducted by him as to the possibilities of various inanimate objects and even ideas which were personified as females but were not human. Tane tested his procreating powers on Hinewaoriki (Maid-of-small-forests) and she gave birth to twins in the form of the 
kahika and 
matai trees. Nothing daunted, Tane mated with Mumuhanga and she gave birth to the 
totara tree. From eight personified mates, he produced nine species of large trees and the bracken fern. It is interesting to note that, though these births took place in a distant land of myth, the nine named trees are all indigenous to New Zealand. Though an earlier account states that Rangi clothed the body of Papa with vegetation, the creator of trees is here given as Tane. In recognition of his accomplishment, he was given the titles of Tanemahuta and Tane te waotu (Tane-of-the-standing-forest).

              
Still prosecuting his search, Tane mated with Punga who gave birth to insects and vermin. He mated with Parauri and produced the 
tui bird. Other matings produced a succession of other birds all of which are indigenous to New Zealand. Tane's mixed family was further increased by mating with a mountain personified as Hinetuparimaunga (Maid-of-the-mountain). She gave birth to three children, one of whom became Parawhenuamea, the classical personification of water. The other two children were personified and in turn were mated with other personifications with the result that Tane became the grandfather of monsters (
taniwha), more insects, lizards, reefs, rocks, sandstone, stones, gravel, and sand. By this time it became evident that the appropriate female element did not exist in nature. Though the search had failed, it must be admitted that Tane's activithes had helped materially to provide a suitable setting for man, who was yet to be created.

              
The gods now came to the conclusion that the female element would have to be created. They decided to mould a female after their own form out of the red earth at Kurawaka on the 
puke (
mons Veneris) of the Earth-mother. The text here departs from the popular version by stating that various parts including the blood, bones, special organs, and internal organs were supplied and arranged in position by different members of the 36 named gods who took part in assembling the various anatomical parts of the first human body. Some rationalization took place, where possible, such as the lungs being supplied by Tawhirimatea, the god of the winds. There being no goddesses at that period, the differentiation of 

sex to provide the female element (
uha) occasioned considerable discussion among the 17 gods who took part in assembling the various parts of the female sex organ. Eleven different parts were supplied and arranged in relative position, but beyond such well-known terms as 
raho (
labia majora) and 
werewere (
labia minora), it is impossible to identify some of the names given. White (104, vol. 1, p. 162) made a bold attempt to identify the eleven parts given in a Ngaitahu version and he went so far into the interior as to identify 
kaiure as the ovaries and 
mokakati as the Fallopian tubes. This was crediting the composers of the myth with a knowledge of anatomy which I am sure neither they nor their followers ever possessed. The number of names given is beyond the requirements of normal anatomy. It is evident that the desire to supply quantity as well as details led the myth-makers to throw in some extra parts for good measure.

              
The task of vivifying the inanimate form was delegated to Tane. He breathed into its nostrils, the figure drew a breath, sneezed, and came to life and so the 
ira tangata was created. To maintain Io's position as the real Creator of life, it is stated, the breath of life and the blood were conveyed from him by the 
whatukura Rehua. The first female thus created was named Hineahuone (Earth-formed-maid) and a common variation of her name is Hinehauone.

              
The act of procreation was also delegated to Tane. After having evinced so much knowledge about sex anatomy, the gods displayed a curious ignorance concerning sex physiology. Tane applied his procreating power to various parts of the human body before he came to the part that the gods had so carefully prepared for reproduction. Tane's experiments with extraneous parts are given as the cause of the natural secretions such as wax from the ears, tears from the eyes, mucus from the nose, saliva from the mouth, and perspiration from the armpits. The concept of a state of ignorance preceding the first act of coition was used as a literary theme in other parts of Polynesia. In Mangareva and 
Tuamotu, long poems describe the abortive attempts on various parts of the human body before the problem was correctly solved.

              
An alternate theory that the first human being was a male was held by some of the Maori tribes, according to White (104, vol. 1, p. 151). The Ngaitahu held that the first human was a male who was created out of earth by Tane and given the name of Tiki or Tikiauaha. The sexual parts were supplied by other gods. The Ngati Hau of Whanganui and the Ngati Tuwharetoa of Taupo say that Tiki was the first man but the brief records do not give the creator. A Ngati Awa (Whakatane) version states that the first man was made by Tiki from a mixture of his own blood and clay, and a variant Ngati Tuwharetoa version says that the first man was made by Tikiahua out of red clay. Neither of the two versions gives 

the name of the man. The Ngaitahu account continues that after the creation of Tiki, Tane made the first woman out of the soil of Hawaiki as a mate for Tiki and named her Iowahine. On the other hand, the 
Ngati Porou and Urewera tribes support the 
Ngati Kahungunu myth, already stated, that the first human being was a woman who was created by Tane.

              
In Polynesia, we find that in the Marquesas, Mangareva, and Easter Island, the first woman was made out of earth or sand by Tiki. Her name in the Marquesas was Hinamataone; in Mangareva, it was Hinaone; and in Easter Island, it was Hinapopoia (Hina-the-heaped-up). A Tuamotuan poem states that Tane created a woman named Hauone but another Tuamotuan version states that Tiki married a woman named Onekura (Red-earth) who, however, was a member of a living family. Confusion thus exists between the god Tane and an interloper named Tiki.

              
The Matorohanga school disposes of the problem very neatly. In a chant (15, p. 76) used by Tane on his union with Hineahuone, he describes his 
"tiki" before and during coitus, thus leaving no doubt that the term 
tiki was applied to his phallus. Other references support the identification and, as applied to the teaching of the Matorohanga school, Best (15, p. 81) is quite correct in his contention that Tane represents the male principle generally and Tiki personifies the male organ [
ure], which name is also employed as the ordinary term for the sacerdotal recitals, as when the 
tiki of Tane is referred to.

              
However, the teaching of a local Maori school cannot do away with the fact that Tiki was regarded as a definite individual, who was the first man in various parts of Polynesia, including the Society Islands ('Ti'i) and Hawaii (Ki'i). The persistence of the same concept among some of the Maori tribes shows that it was carried to New Zealand from Central Polynesia. The elimination of the man Tiki by transferring his name to the male organ, whether personified or not, would thus appear to have been a later development thought out by an inner circle of priests whose ideas had not reached or been accepted by all the Maori tribes. The creation of the first female from earth is certainly an ancient concept, as proved by its wide distribution and by the fact that in the various versions her name is a compound of 
one (earth or sand). Tiki as the first male is also ancient from its distribution, but which sex came first in the original story is a matter for conjecture.

              
The union between Tane and Hineahuone (80, p. 144) resulted in the birth of a daughter who was named Hinetitama (Dawn-maid). In creation myths in which one initial pair is responsible for producing the human line of descent, incest is inevitable. The Polynesians did not have a Land of Nod to enable them to evade the problem. In the Marquesan, Mangarevan, and Easter Island myths, in which Tiki is the first man, Tiki 

committed incest with his own daughter. In a Tuamotuan version, the influence of an older account is evident for Tiki committed incest with his own daughter, though there were other families living at the time. In the New Zealand story, Tane took his daughter Hinetitama to wife in order that the human species might be continued. They had a daughter who was named Hinerauwharangi. She married Te Kawekairangi, but there is no explanation of how he had appeared on the scene so opportunely. Perhaps there was some adjacent Land of Nod after all. Be that as it may, the Matorohanga version gives human descent as continuing through this last pairing. A genealogical tree gives 28 generations from Hinerauwharangi to Ngatoroirangi, the priest of the Arawa canoe. 
Percy Smith has made the count from Tane and Hineahuone to approximately the year 1900 as 52 generations. Applying the time measure of 25 years to a generation and adding 50 years to bring it up to the present date, the genealogy reveals that the first human being was created about 1350 years ago, or in the year 600 A.D. The fact that the time is rather short does not render the genealogy less valuable to the person who can memorize and recite it.

              
After the birth of their daughter, Hinetitama asked Tane, "Who is my father?" Tane evaded by telling her to ask the posts of the house. This idiomatic form of evasion occurs in other Polynesian stories. Hinetitama realized from the answer that Tane was her father. During the night she fled in the direction of the approach to the Underworld of Rarohenga. She reached the guardhouse of Poutererangi and obtained an entry permit from Te Kuwatawata, the guardian of the entrance. Before entering, she looked back and saw her weeping husband following. She called back to him, "Tane, return to our family! I have severed connection with the world of light and now desire to dwell in the world of night." So saying, she passed through the guardhouse and descended to Rarohenga where she assumed the name of Hinenuitepo (Great-lady-of-the-under-world). As mistress of the Underworld, she dwelt at Te Ruatuwhenua in a house named Wharaurangi. The courtyard before it was aptly named Te Tatau o te po (The Portal-of-the-Underworld). Though referred to as the Goddess of Death for her rightful slaying of Maui, she was really a kindly deity who was friendly to the descendants of Tane when they passed through the portal of the Underworld.
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The Gods

            

              

The gods have been classified by best (15, p. 86) 
Into four groups: supreme, departmental, tribal, and family. It is convenient for description and covers the range.


            
            

              

                
The Supreme God
              

              
The god Io, credited with supreme power over all other gods and with having created all things, was an academic creation known to a few. As Io-of-the-hidden-face (Io matangaro), his face was hidden behind a veil of secrecy. He existed in theory and was of no practical use to the mass of the people. The concept of a supreme god will be discussed later.

              
Io's staff of 
whatukura, mareikura, and 
apa formed part of the academic creation. They flitted to and fro through the pages of the Matorohanga manuscript, but they did not come down from their 12-story mansion to be of practical value to mankind.


            
            

              

                
The Departmental Gods
              

              
The departmental gods were major gods who were selected sons of Rangi and Papa. Though the esoteric version lists 70 male children in the family of the primary parents, it was the six sons named in the popular version who were important enough to receive divine authority over certain departments of life. When man required supernatural favour and assistance, he addressed himself to the divine head of the department in which he was immediately concerned. There were six departmental heads: Tane, Rongo, Tu, Tangaroa, Tawhirimatea, and Haumiatiketike. In addition to these, three other sons of Rangi are of academic interest, namely Whiro, Ruaumoko, and Urutengangana. The other members of the seventy did not display any interest in human affairs.

              

Tanewas the most important of the departmental gods in New Zealand. He had been the leader among the sons of the primary parents 

during the creation period. He was the father of trees, birds, and other curious progeny. He was the progenitor of man and, in spite of the claims made for Io, man acquired the divine spark through birth from Tane.

              
For his numerous activities, Tane received many titles, and Best (15, p. 72) listed 41 titles applied to him by various tribes. As the greatest son of the Sky-father, he was Tanenuiarangi; as propper-up-of-the-sky, Tanetokorangi; as the parent of man and other progeny, Tanematua; as the producer of life. Tanetewaiora; and, because of his association with knowledge, Tanetewananga and Tanetepukenga.

              
Apart from classical distinctions, Tane's practical value to the people was his position as divine head of the department of forests and their products, timber for woodwork and birds for food. Before one of the tree children of Tane was felled for an important house or canoe, recognition of Tane's parenthood had to be made by some ritual chant or an offering. Non-recognition of Tane brought punishment in some form, such as obstruction to the work. In the widely spread story of Rata (45, p. 47), the wood elves replaced the chips and re-erected the tree which Rata had felled without divine permission. After a second felling with similar results, Rata surprised the wood elves and upbraided them for retarding his task. However, they turned the tables by demanding, "Who gave you permission to fell Tane to the ground?" Rata was deeply shamed and admitted his error, so the fairy people forgave him by completing the canoe for him.

              
Not only trees but sometimes the completed canoe was invested with the personification of Tane, as illustrated by the following lines from the paddle song of the Aotea canoe:

              

                  

                    
	
                      
E tapu tena te ara
                    
                    
	Sacred is the course

                  
                  

                    
	
O Tane matohe nuku,
                    
	Of Tane struggling below,

                  
                  

                    
	
O Tane matohe rangi.
                    
	Of Tane striving above.


              
Tane is the Aotea canoe on her historic voyage to New Zealand, fighting against the waves from earth below and the storms from the skies above.

              
Fowlers hunting in the forests recognized Tane as the lord of birds, and the first bird killed was laid aside, with appropriate words, as an offering to Tane. After that they had Tane's tacit permission to go on catching for themselves.

              
Tane was the tutelary deity of woodcraftsmen in Mangaia and Tahiti. The Mangaian woodsmen paid homage to him as Tanemataariki (Tane-of-the-regal-face) whose symbol was said to be a composite adze with a carved haft and three blades. In Tahiti, the craftsmen offered to Tane the first chip cut from the trunk of the tree they were felling. Before building the canoe, they killed a pig and offered a tuft of its hair before cooking and its tail after cooking. Tane (Kane) was one of the most important 

gods of Hawaii. In the Marquesas, he diminished in divine stature and in Mangareva, he lost his godhead by becoming a historical character. However, his daughter married Tangaroa and so restored her father's status to some extent. Tane was the most important god in Tahiti until Oro of Raiatea superseded him. Many of the Tahitian followers of Tane fled to the Cook Islands where they established themselves in Mangaia.

              
T
u was the principal god of war though some tribes elevated local gods to that position, probably in the hope of obtaining closer co-operation on active service in the field. In the early conflict between the children of Rangi and Papa, Tumatauenga proved himself to be the best fighter, for he successfully resisted the attacks of Tawhirimatea, and he defeated his brothers Tane, Tangaroa, Rongo, and Haumia. By means of snares, nets, and a digging stick, he captured members of their families and ate them to establish his prestige over his brothers. Though stated to represent unborn man at that early period, he did not become the creator of man. In some way, however, man has inherited the courage and fighting qualities of Tumatauenga. Also, by using the techniques ascribed to Tu, man has continued to capture and eat the edible members of the families of the other gods.

              
Tu was of great importance in New Zealand because of the frequent tribal wars and the prestige acquired by successful warriors. Shortly after birth, children were dedicated to Tu for the arts of war or to Rongo for the arts of peace. Tribes in exile who were building up their military strength for a future attempt to regain lost territory dedicated all their male children to Tu. War parties were placed under the tapu of Tu before setting out, and the tapu was removed before entering their village on their return. War parties were accompanied by a priest of Tu who acted as chaplain to the forces.

              
The early title applied to Tu was Tumatauenga, and other titles were Tumatawhaid, Tutawake, Tukaitaua (Tu-consumer-of-war-parties), Tukariri (Tu-the-angry), and Tukanguha (Tu-the-enraged). He was also known as Tu-whakaheke-tangata-ki-te-po (Tu-who-causes-man-to-descend-to-the-underworld).

              
Tu was known in Mauke and Atiu in the Cook Islands as the god of war 
(
te atua o te puruki). In Mangaia, he was omitted from the divine sons of the Earth-mother but Tukaitaua and Tutavake came up from the Underworld to fight a battle and it was from them that the Mangaians of that age learned the use of weapons. Tu was known in Tahiti, and was very important in Hawaii (Ku). He was present in the 
Tuamotu as Tunui and present in genealogies in the Marquesas, where he was not important. In Mangareva, however, he was the principal god but was held to have been introduced from Iva (the Marquesas).

              


              
Rongo was a very important god, for he controlled two departments, peace and agriculture. Warring tribes which conducted their operations under Tu, terminated hostilities under Rongo. Envoys passed between the two tribes with the correct ceremonial and peace chants. The peace which was established was known as a 
maunga a rongo. Probably it was originally phrased as 
maunga a Rongo (settlement-by-Rongo) but, in the course of time, the current word 
rongo meaning to hear and to feel (passive), came to have the added meaning of peace from its association with the god Rongo.

              
Boys who had been dedicated to Rongo, instead of to Tu, by the 
tohi ceremony were taught the ritual and observances pertaining to Rongo as god of agriculture. The products in Rongo's department were the cultivated foods: sweet potato, taro, yam, and gourd. Best (15, p. 110) also mentions the 
ari and 
korau, but no actual specimens have been available for botanical identification. These tropical plants were brought to a temperate climate and great care and labour had to be expended on their cultivation in the severer climate. These extra difficulties led to the development of an elaborate religious ritual and the placing of material symbols of Rongo in the cultivations to ward off adverse conditions and promote the fertility of the crops. The workers in the cultivations were placed under the tapu of Rongo during planting, weeding, and harvesting. Agriculture needed more assistance from the gods than any other branch of industry and it was this need which probably led to the continued use and survival of images or symbols representing Rongo.

              
Rongo represented peace and plenty which led to his being associated with the qualities of hospitality and generosity. He did not have many titles, but his name, Rongomaraeroa (Rongo-of-the-long-courtyard), pictures a long pile of food set out on the village plaza for feeding the people and their guests. The compound name of Rongomatane (Rongo-and-Tane) suggests some past co-operation between the two gods.

              
In Tahiti, as Ro'o, he was of no special importance. He has been confused with the important Tahitian god 'Oro, but evidence shows that 'Oro in other dialects is Koro. He appears in Rarotonga as Rongomatane, so the compound name is old. In Mangaia, Rongo was the principal god, and in Mangareva, he was the god of turmeric, rain, and the production of food. In Hawaii, as Lono, he was the god of harvest and fertility, and the first fruits were offered to him at the great Makahiki festival. It is thus evident that Rongo's function as a harvest god is ancient and that his additional duties as a peacemaker were probably of more recent date.

              
Tangaroa, in the creation myth was given control of the sea and the fish therein. In the period of long ocean voyages Tangaroa may have been of greater importance, but he ranks after his three preceding brothers 

in New Zealand. However, he is classed with them as the big four in the Maori pantheon.

              
Tangaroa was recognized as the controller of the tides in the title Tangaroa-whakamautai. In the popular myth of Tawhirimatea's attack against Tangaroa, one of his grandchildren named Ikatere fled to the sea and became the ancestor of fish. Fish are referred to as 
te aitanga a Tangaroa (the progeny of Tangaroa). Whales are referred to poetically as 
te ika pipiha nui a Tangaroa (the great spouting fish of Tangaroa). Another grandchild of Tangaroa named Tutewehiwehi fled inland and became the ancestor of reptiles in the form of lizards. Tane was also credited with being the progenitor of reptiles. However, reptiles were of no economic value though they came in useful as symbols (
aria) for some of the lesser gods.

              
Tangaroa was the god of seafarers and fishermen. They probably had their ritual and tapu observances. The fishing grounds at sea were subject to certain restrictions and, right down to recent times, cooked food was not allowed to be taken out in the fishing canoes. Off the Taranaki coast, the head of the first fish caught was tapped (
pōpō) against the gunwale of the canoe and then the fish was dropped back into the sea as an offering to Tangaroa. It was thus termed 
"e ika pōpō kia Tangaroa".

              
In Mangaian myth, Tangaroa was the first-born son of Vatea and Papa, but his younger brother Rongo stole his wife and received a greater quantity of food offerings so that Tangaroa left in a fit of jealousy. In Rarotonga, he was not so important as Rongomatane. He appeared in the 
Tuamotu and in Mangareva. In the Marquesas, Tana'oa was associated with darkness. In Hawaii, Kanaloa was of so little importance that the later Hawaiians, in arranging their pantheon to conform with the Christian pattern, elevated Kane (Tane), Ku (Tu), and Lono (Rongo) into a Trinity and cast Kanaloa into Hades. In the Society Islands, on the other hand, Ta'aroa was raised to the rank of supreme creator. Samoa and Tonga also regarded Tangaloa as the creator of the islands.

              
Tawhirimatea was given control of the winds in the creation myth. He objected to the separation of Rangi and Papa and left for space with his father. There he begat and raised the Wind Children and attacked his brothers on earth, as already described. In the Matorohanga account he sided with his brother Tane in the separation of earth and sky and assisted him in gaining the supernal realm of Io by transporting him upwards on the whirlwinds under his command. With his winds, he also dispelled the hosts of Whiro in their attacks against Tane.

              
Tawhirimatea, as head of the meteorological department, was appealed to by priests for favourable winds, to abate storms and to change unfavourable weather. In the voyaging chant of Kahukoka, Tawhirimatea 

was asked to close his eye that looked towards an unfavourable quarter and so allow the favourable winds to blow.

              
Tawhirimatea, under this name, does not figure as a major god in other groups. As Ta'iri (Tahiri) he occurs as a minor god in 
Aitutaki and in a similar position as Tahiri in Tahiti. In central Polynesia, Rakamaomao is the god of winds, and priests appealed to him to block the holes through which unfavourable winds blew. In Hawaii, La'amaomao (La'a=Raka) was the god of winds. In the Maori list of the 70 children of Rangi, the name of Rakamaomao occurs with the statement that he represented the south (
tonga). Tonga also means the south wind. It is, therefore, evident that in New Zealand, some confusion took place over the real status of Rakamaomao and that in transferring his office to Tawhirimatea, the south wind was left with him probably through an oversight Tawhirimatea was thus a local addition to the family of Rangi and Papa. The name of Tawhiri does not need to go back to the minor god, Tahiri, in central Polynesia, for it could be readily suggested by the word 
tawhiri, which means to create a wind or draught as in fanning with a fire-fan.

              
Haumiatiketike was placed by birth among the sons of Rangi and Papa and was the personification of the 
aruhe, popularly spoken of as fern root but botanically the rhizome of the bracken fern (
Pteris aquilina) so common in New Zealand. Haumia suffered from the attack of Tawhirimatea and hid in the ground to escape. However, when Tumatauenga also attacked his brothers, Haumia's hiding place was discovered by his hair (leaves). The leaves and stalk of the fern are termed 
rarauhe, a shortened form of 
rau aruhe, and Best (15, p. 115) is careful to point out that Haumia refers to the rhizome, 
aruhe, and not to the plant, 
rarauhe. If every god had his rights, the 
rarauhe would belong to Tane. If Haumia was the personification solely of fern root, the term "god of uncultivated food" would be a misnomer, for tree-fern pith, various berries, and other wild vegetable foods would then belong to the" department of Tane. The fern root grew so abundantly in a natural state that there was little necessity to call upon Haumia for aid.

              
Haumea occurs in Mangareva as the first wife of Tangaroa, by whom she had eight children. In Hawaii, Haumea also occurs as a woman who figured in intrigues with Kane (Tane) and Ki'i (Tiki). Haumea thus figures definitely as a woman in the mythical period of creation. If the name Haumia was derived from the memory of such a character, the Maori version has changed her sex to male and added Haumiatiketike to the family of Rangi and Papa. The importance of fern root as a food probably influenced this step. The functions of Haumia were also new for the rhizome of the bracken fern was not used as a food in any part of Polynesia.

              


              
The six preceding gods form the true departmental gods who complete the list given in the popular version. Of the family of 70 in the Matoro-hanga version, Best selected three as worthy of special mention.

              
Whiro was the leader of the opposition against Tane. He was credited with control over the various forms of disease grouped together in the Maiki family. After his defeat in the battles against Tane, collectively termed Te Paerangi, he retired to the Underworld where he continued to nurse his animosity against Tane and his descendants. He thus represents darkness and evil, and it would take very little more to elevate him to the European concept of the Devil. In popular versions, he was regarded as the patron of thieves. His symbol or 
aria was a lizard.

              
In the Cook, Society and Tuamotu Islands, Hiro or 'Iro (Cook Islands) was a famous voyager living in about the thirteenth century; and the god and the man are often confused in native narratives.

              
Ruaumoko was the last of the family of 70 and he was still at the breast when the Earth-mother was turned over on her face by her other sons to improve the weather conditions. Ruaumoko was thus carried under but his proximity to the Underworld of Rarohenga gave him the opportunity of wooing and winning Hinenuitepo as his wife. He is stated to be inimical to man, and now and then he sends an earthquake or a volcanic disturbance to destroy him. The term for earthquake is 
ru (to shake) and hence its personification with additional syllables as Ruaumoko.

              
The gods of volcanic disturbances in other Polynesian areas are Mahuika (with dialectal variations) and Pele, but Ru seems to have been a Maori personification.

              
Urutengangana deserves little notice except that he is alleged to be the first-born of the 70 children of Rangi and Papa. For an 
ariki he appears to have been somewhat vacillating, for he sided first with Whiro and later with Tane. He is said to have been connected with light, but it is not clear what use he was to man. The names Uru and Ngangana occur as separate individuals in some narratives, and it is possible that the Matorohanga school combined the two to form an impressive name for the first-born of their family of 70.


            
            

              

                
Tribal Gods
              

              
In addition to the departmental gods who were shared by all the Maori tribes, each tribe had gods to whom they had exclusive rights. The fact of having to share the war god Tu, for example, with other hostile tribes may have had a contributing influence in causing tribes to elect war gods who would give them undivided attention. Tu was a remote classical god and the veteran of battles fought in distant lands in ancient times. Though his name continued to be honoured in song, story, and ritual, closer and more active gods were needed for the frequent field campaigns in New 

Zealand. It must have been somewhat of a divine dilemma for Tu when two opposing forces importuned him for victory at the same time. This type of dilemma was evidently foreseen in Hawaii (54, p. 157), where a man had several gods, "because the god to whom he appealed for help might be giving ear to the prayer of someone else." This was likely to occur in war more than anything else, hence most of the tribal gods in New Zealand were war gods who protected their tribes in defensive measures and assisted them in offensive operations.

              
Some of the tribal gods were stated to have been brought from Hawaiki, and this is supported by some of the canoe narratives which list the divine passengers. The Takitimu account lists seven; the Aotea, four; and the Kurahaupo, three. In such lists, it is possible that some locally created gods may have been referred back to the canoes to give both the gods and the canoes greater prestige. None of the lists include the departmental gods. The gods likely to have been brought from Hawaiki were Maru, Kahukura, Uenuku, and Rongomai.

              
Maru, as Marumamao, was an important war god in Rarotonga. He is said to have been brought to New Zealand in the Aotea canoe and it is stated that after landing at Rangiahua in the Kermadecs, a dog was killed and offered in ritual to Maru. His importation is probably correct, for he was the war god of the tribes claiming descent from the Aotea canoe, which includes the Taranaki and Whanganui tribes. In the Whanganui area, the first bird killed in the forest was offered to Maru and not to Tane. Maru is also stated to have been brought in the Kurahaupo canoe.

              
Kahukura was both a god and an important ancestor in Rarotonga, and it is probable that Kahukura the ancestor was deified in that island. He is stated to have been brought by the Aotea and the Takitimu canoes and he became a war god with the rainbow as his symbol. It is probable that Kahukura was an imported god and not a local personification of the rainbow.

              
Uenuku was an important ancestor in the Cook Islands and, according to Maori tradition, in Hawaiki. He may have been deified in New Zealand, for there is no record of his having taken passage in any of the canoes. He was a war god, and his symbol was also the rainbow.

              
Rongomai is an ancestral name in central Polynesia, and in Maori myth, he occurs with five varying titles in the 70 sons of the Sky-father. He was the tribal god of the Ngati Tuwharetoa, and his symbols were shooting stars and comets.

              
Some tribal gods were deified ancestors whose elevation occurred in New Zealand. Probably there are several but a clear example is provided by Rakeiora.

              


              
Rakeiora was the navigating priest of the Tokomaru canoe, according to the Taranaki account. He lived near the Mohakatino River where the Tokomaru landed. He became a 
kumara god, but I have no information as to when and how deification was accomplished. The fertility of sweet potatoes in the Mohakatino district increased so that the fame of Rakeiora spread abroad and led to his material symbol being stolen by another tribe.

              
Ihungaru (
ihu, nose; 
ngaru, wave) was a tribal god in the Rotorua district. He was probably the god whom the Arawa dipped in 
Lake Rotorua to cause the waves to rise and so hinder the canoe attack by the Ngapuhi against Mokoia Island. The Ngapuhi tribal god proved more powerful and the invading war canoes made a successful landing. The symbol of Ihungaru was a lock of human hair braided with 
aute bark.

              
Some family gods were so successful that their influence increased to the extent of their being adopted as tribal gods. Such a promoted god was Te Rehu o Tainui.

              
Te Rehu o Tainui was a family god who originated from an abortion. His priestly medium (
kauwaka) was a man named Uhia. Uhia manipulated his god so successfully that the Tuhoe tribe promoted Te Rehu o Tainui to the position of tribal war god. His symbol was the green lizard.

              
Personifications were sometimes adopted as tribal gods and their symbols continued to be the natural phenomena which they represented.

              
Tunui a te ika was a tribal war god in the East Coast and Bay of Plenty areas. He was also an 
atua toro (
toro, to visit) who could be sent on errands to spy out the enemy. His symbol was the comet, which he personified. He was also the guardian of the burial cave named Wharekohu on Kapiti Island; and in this aspect, his symbol was a lizard.


            
            

              

                
Family and Inferior Gods
              

              
The lowest grade of gods were those whose followers were confined to the members of the family in which they originated, usually from abortions or miscarriages. Such gods were termed 
atua kahu or 
atua kahukahu from the membranes (
kahu) which enveloped the embryo. The spirit of the embryo having been deprived of its right to continue life in a normal human being, sought to prolong its existence on this earth by entering some other living form. Unless the spirit was laid by the proper disposal of the foetus, it entered whatever creature happened to come near. Hence the animate host could be a dog, bird, fish, reptile, or even an insect. The host creature then became the symbol or 
aria of the newly established god. Some member of the family became the medium or interpreter of the family 
atua kahukaku. This is the theoretical sequence, but in practice, a psychic member of the family announced that the spirit had entered him.

              


              
Thereby, without any theological preparation or education, a low grade priest and an inferior god were created. If the new medium could enter into a convulsive seizure to show that he was possessed by the spirit, his new office was proved and established. It was with this lower class of 
tohunga that charlatanism and fraud became more evident. Women, who were barred from office with the superior and tribal gods, could become mediums of the inferior gods.

              
Theoretically, the 
atua kahukahu defended the family honour by punishing those who transgressed against the various tapu restrictions of the family, whether wilfully or through ignorance. The spirits entered the body of the transgressor and produced the suffering and abnormal condition now known as disease. Thus they functioned as malignant disease demons but it must be remembered that the fault lay with the patient. From their origin, they were 
atua kahukahu, and from their activities, they were also termed 
atua ngau tangata (man-biting gods). Their activities spread beyond the confines of the immediate family, for they attacked any member of the tribe who transgressed against the family tapu restrictions. Thus the whole tribe were well aware of the existence of family gods and went in fear of them. Another term for the malignant spirits which caused sickness was 
kikokiko, or 
atua kikokiko, so named probably from their eating away the flesh (
kiko). In my childhood, I was warned against whistling at night as it would attract 
kikokiko.

              
The power of a god depended upon the personality of his medium. The medium Uhia raised Te Rehu o Tainui from a family 
atua kahukahu to the important position of a tribal war god. The family god exercised special protection over his medium, but if the medium became guilty of error (
hara), the god left him. This appears to form a good excuse for the waning personality and loss of psychic power on the part of the medium.

              
The inferior gods could be sent out by their mediums to accomplish certain tasks. For this function, they were termed 
atua toro (visiting gods). The medium who practised black magic, sent out his god or familiar spirit to visit the prospective victim and attack him. The 
atua toro became an 
atua ngau tangata when the visit became a visitation. Gods were also sent out to reconnoitre the enemy and good or bad omens were interpreted by the medium on the return of his emissary. The power to travel, however, was also exercised by the tribal gods. Thus, Best (15, p. 131) records that the priest of the tribal god Rongomai sent him, in the form of a comet, to reconnoitre the advancing enemy. The obedient comet dashed out in their direction and burst directly over them, revealing the position of the enemy. If it had killed some of them, it might now be regarded as the precursor of the atomic bomb. As Best holds, doubtless a wily medium 

would claim any unusual phenomenon as due to co-operation between him and his god.

              
Inferior gods were also stationed as guards over sacred places and objects. They formed what Te Matorohanga termed the 
poutiriao. It is well known that the latrines of the old hill forts were used as local shrines in some ritual ceremonies. Whanganui informants told me that they were protected by guardian spirits whose symbol was a lizard. The fear of reprisals by the guardians prevented sorcerers from taking faeces to use in their fell practices. Thus people could use the latrines for their legitimate purpose without any apprehension concerning black magic. Spiritual guardians were also appointed over burial caves; and any lizard seen near the opening had a deterrent effect on cave riflers, for it was likely to be the 
aria symbol of the guardian god. When I first examined the anchor of the historic Tainui canoe in the Mokau River, I passed my hands around its constricted neck under water. I touched a fish and an involuntary shudder ran up my spine, for I first thought that it was the 
aria of the guardians of the anchor. I do not know whether the anchor was ever provided with spiritual guardians, but I like to think that that friendly fish which would not leave the shelter of the anchor was their representative.

              
Some of the inferior gods appear to have been created without passing through a foetal stage in their development. If an individual declared that he had been visited by the spirit of some dead relative and if he continued to make contacts, he became a medium and the spirit of his dead relative became a minor god. This somewhat easy technique was seized upon by charlatans in post-European times, but usually the visiting spirit never attained the rank of a minor god. Lack of continued support from a sceptical public or the death of the medium usually curtailed the addition of new gods to a minor pantheon in which the older gods were already dead.

              

Polynesian affinities. Tane, Rongo, Tu, and Tangaroa, the big four of the Maori pantheon, were present as major gods in the Cook, Society, and Hawaiian Islands. With the exception of Ta'aroa in the Society Islands, they possessed more or less the same functions as in New Zealand. The four names occur in the 
Tuamotu, Marquesas, and Mangareva but the divine power of some of them has dwindled to such an extent that but brief mention of them is made in legends, chants, or genealogies. In Samoa and Tonga, Tangaroa occupied a prominent position, but the other three are markedly absent. Without doubt, these four major gods were introduced from central Polynesia, as were some of the tribal gods. Attention has been drawn to Tawhirimatea and Haumiatiketike as being created locally and given new functions.

              
Throughout Polynesia, the lesser gods were created by deifying ancestors, and in some parts, family gods were created from abortions 

and miscarriages. Thus, the Maori, in creating local gods, have followed methods which were in vogue in central Polynesia when their ancestors left.


            
            

              

                
Culture Heroes
              

              
A number of ancient characters figure in myth and legend, and as they were credited with magical powers, they have been regarded sometimes as gods. The most prominent of these was Mauitikitiki a Taranga, or Mauipotiki, who occurs in legends throughout Polynesia including Samoa and Tonga. He obtained fire from the Underworld, fished up various islands, and snared the sun; and in the Maori version, he was slain by Hinenuitepo while seeking immortality for man. In spite of his marvellous feats he was not deified and worshipped, except, evidently, in Tonga.

              
Tawhaki was a legendary character of wide distribution. He married a woman from an upper world, restored sight to an old blind woman named Kui, and ascended to the upper skies by means of a vine which reached upwards to those mythical regions. There he found his runaway wife and his child and evidently they lived happily ever after. In Hawaii, he occurred as Kaha'i, which is the dialectal form of Tawhaki. In Mangareva, he was credited with a ruddy skin and hence named Tahakikura. In some of his adventures, he was accompanied by a younger brother named Karihi. There is no evidence that Tawhaki was elevated to the rank of god.

              
Tinirau also has a wide distribution. He lived on the sacred isle of Motutapu which in Mangaian legend had the power of floating off to other parts. In Maori legends, Tinirau was married to Hinauri, the sister of the Maui brothers. He had a pet whale named Tutunui which was treacherously killed by Kae, after it transported him back to his own island. In Samoan story, Tinirau, under the dialectal form of Tingilau, had a pet turtle which was also treacherously slain. Reprisals followed. Tinirau had marvelous fishponds on Motutapu stocked with all kinds of fish. He was regarded in some island stories as a tutelary guardian or lord of fish but, though he possessed magic powers, he evidently remained a culture hero.


            
            

              

                
Symbols of the Gods
              

              
The gods were invisible spirits created by the power of abstract thought, and they were of uncertain form. However, in the creation myth, the gods moulded the first woman into a form like their own. We may assume, therefore, that human beings inherited form as well as life from the gods. Some students doubt the authenticity of the statement and believe that it was incorporated in the myth after acquaintance with the first chapter of Genesis. I see no reason, however, to regard the idea as foreign to 

Polynesian thought. In some Polynesian myths, gods such as Tangaroa appeared in material human form to mate with human females and produce progeny. Deified ancestors would also convey the idea of human form in the spirit world. There is no indication in Maori and Polynesian myths that a change of form was considered necessary.

              
Perhaps as a relief from the effort to visualize the unseen, the Polynesians, like other people, selected or created something visible as symbols of their gods. The things selected were natural phenomena, animals, and material objects; and the symbols created were made by hand from wood or stone. The charge made by so many early religious writers that the Maori were idolators who worshipped their symbols as actual gods was probably influenced by professional jealousy.

              

Natural phenomena. Such phenomena as rainbows, lightning, meteors, comets, and stars were regarded as the visible manifestations of certain gods; and such manifestations were termed 
aria. The rainbow (
aniwaniwa) was the 
aria of the tribal gods Kahukura and Uenuku. Best has pointed out that mist and fog were the 
aria of Hinepukohurangi, who was the personification of mist and fog and that, similarly, light rain was the 
aria of Hinewai, the personification of light rain. It is probable, therefore, that the gods represented by natural phenomena were at first merely personifications and were later elevated to the rank of gods. A personification becomes a god when man regards it as such and invests it with power which he can command by means of ritual and offerings. Thus Kahukura, the personification of the rainbow, became an unseen war god and the visible rainbow became his 
aria. If the 
aria appeared across the path of a war party, his priest interpreted it as a bad omen and the war party returned to wait for a more propitious time. If it appeared behind or to the side, the omen was good and the war party proceeded with the conviction of ultimate success. Thus the invisible god, Kahukura, sent his visible 
aria to give advice to his followers.

              
An Arawa war god was Makawe, whose 
aria was a meteor. His priest studied the night sky to read the visible signs of his deity. Lightning as an 
aria appeared at opportune moments to convey information. Stars as 
aria shone brightly or grew pale according to the message to be conveyed.

              

Incarnations. Some gods manifested themselves through certain living creatures, such as reptiles, birds, fish, and insects. They were included in the term 
aria and may be regarded as incarnations. The incarnations functioned as temporary hosts for the gods who took possession when they had something to communicate or were called on for consultation by their priests on ritual occasions. The favourite reptile was the green lizard which was regarded with superstitious fear. It was the 
aria of the Tuhoe war god Te Rehu o Tainui and a number of others. The favourite bird was the owl. And of various kinds of fish, the shark was probably the 

most favoured. Of insects, the mantis (
whe) was the 
aria of Te Ihiotera. The priests professed to interpret the wishes of the gods from the appearance and movements of their living 
aria.

              

Inanimate objects. Some symbols consisted of natural objects, such as a particular tree or a lock of hair. One of the Arawa gods was represented by a lock of hair braided with strips of the inner bark of the paper mulberry (
aute). Rakeiora, the deified priest of the Tokomaru canoe, was also said to have been represented by a lock of hair. These were also termed 
aria, but their use was not common.

              

Manufactured objects. White (104, vol. 1, p. 2) described and figured six staffs (
toko) of equal length with a rounded knob at one end and pointed at the other for sticking into the ground. The shafts vary, being straight, corkscrew, zigzag, wavy, and with semicircular bends. White states that they represented the gods Tumatauenga, Tawhirimatea, Tane, Tangaroa, Rongo, and Haumia and that the treatment of the shafts represents certain characteristics of the gods represented, such as the zigzag form of Tangaroa to represent the waves of the sea. White states that the staffs were symbols of the presiding gods in the various schools of learning. The staffs do not look very convincing, but the term 
toko applied to them is interesting in view of the fact that the material symbols of the gods in Tahiti were also termed 
to'o, the 
k consonant being represented by the glottal closure in that group.

              
Best (15, p. 159) mentions that a priest, when travelling, sometimes used his walking staff (
turupou) as a temporary shrine for his god when he wished to consult him. The stick was stuck in the ground and attached to it was a string which the priest tugged now and again to draw the attention of the god. Another name for a staff was 
tokotoko and, as it resembles the staffs described by White, there may have been an early relationship between the 
toko staff and the 
toko gods.

              
The human figure, whole or in part, was the commonest motif in Maori carving, and complete human figures abounded in the decoration of houses, canoes, village gateways, and memorials to the dead. Many of these represented ancestors but never gods. Though not common, wooden images were made in abbreviated form. Taylor (85, p. 211) described them as wooden pegs about 18 inches long, with a distorted human head on the top and with a lower pointed end that could be stuck in the ground. He further states that they possessed peculiar sanctity from the presence of the god they represented when dressed up for worship though at other times they were ordinary bits of wood.

              
"This dressing consisted in the first place of the 
pahau, or beard, which was made by a fringe of bright red feathers of the 
kaka, parrot,—next of the peculiar cincture of sacred cord with which it was bound; this mystic bandage was not only tied on in a peculiar way by the priest, who uttered 

his most powerful spells all the time he was doing it, but also while he was twisting the cord itself, and lastly, painting the entire figure with the sacred 
kura; this completed the preparation for the reception of the god who was by these means constrained to come and take up his abode in it when invoked."

              
White, in his manuscript notes quoted by Best (15, p. 158), described similar figures with human bodies but with the part below the legs pointed for sticking in the ground. Before being consulted by the priest, a "sort of ruffle of red 
kaka feathers" was tied around the neck. White gave their names as 
tiki or 
tiki wananga. Taylor termed the images 
whakapakoko, a term applied in Taranaki and Whanganui to figures carved in human
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Fig. 97. Maori god sticks, after Skinner.


a, Maru; 
b, Kahukura; 
c, Hukere.

form, a wooden one being further distinguished as a 
whakapakoko rakau. Taylor figured four such figures (85, p. 214), two with the "peculiar cincture" and two without. Three of the figures in Taylor's illustration were subsequently located by Skinner (70) in the Cambridge University Museum. Written on their backs were the names of Maru, Kahukura, and Hukere respectively. Side views shown in Figure 97 and the following details are taken from Skinner's paper.

              
Maru (
a): 36 cm. in height, with one shell eye retained. A flax cord, wound around the shaft in straight, transverse turns, was probably added by some former European owner. The head and flax binding are painted red.

              


              
Kahukura (
b): 37.5 cm. in height with a flax binding in the original "criss cross" pattern. The head and flax are painted red and the lower shaft, black.

              
Hukere (
c): 37 cm. in height with head of unusual shape, mouth with triangular teeth, and two small hands with five fingers each. No binding, upper part painted red and lower part, black. In addition to the name, the locality, Whanganui, is written on the back. As Skinner points out, the head shape, teeth, and pointed lower end resemble those of a skull box in the 
Auckland Museum.

              
Maru was a well-known god in Taranaki and Whanganui, and Kahukura was important in some areas. Lack of information regarding Hukere indicates that he was probably a local god in the Whanganui district.

              
Three other "god-sticks", which have been figured by Hamilton (47, pl. 59, fig. 2) and Best (15, p. 157), were obtained, according to Skinner (70, p. 172), by the 
Rev. J. Aldred in the 1840's at a village between Patea and Hawera. 
Percy Smith (79, p. 88), in speaking of the gods brought in the Aotea canoe, says of the same three images: "Some idea of what these images were like may be obtained from the accompanying illustration, which though not copies of the originals brought from Rangiatea, are just the same, and were obtained from the Ngati Ruanui tribe, descendants of Turi and his tribe."

              
By "just the same", Smith probably meant in general form for the details of the carved heads are much later developments. These three god-sticks fortunately remained in their homeland and are now in the 
Auckland Museum. I am indebted to 
Dr. Gilbert Archey for the prints which are reproduced in plate XXIV.

              
The figures are supposed to represent Tangaroa, Rongo, and Maru. The double-headed figure is 12 inches high, the head, 3.5 inches. It was said to be Tangaroa but Best thought it was more likely to be Rongomatane. One of the single-headed figures is 12 inches high, and the other about 8 inches. The carving of the heads is typically Maori. The lower ends are worn and blunt but were evidently sharpened originally for sticking in the ground. All show signs of having been painted with the red ochre which Taylor referred to as the "sacred 
kura". The shafts of all three retain an ornamental binding of the same pattern which Taylor figured and which is retained on Kahukura in the Cambridge University Museum.

              
The ornamental binding is of the same pattern which occurs on house rafters (99, p. 47) and on the shaft of a god symbol (99, p. 375) in Mangaia where it is termed 
inaere and is highly valued. To establish the pattern for New Zealand, I worked out the technique from Best's illustration of the double-headed figure and the stages are shown in Figure 98. In 
a, one end of the three-ply braid of flax fibre is fixed at the upper end of the 

shaft and then makes a series of spiral turns around the shaft, descending from right to left over the front surface. In 
b, the braid returns in ascending spiral turns to the top, crossing the front surface from right to left, care being taken to cross the previous descending turns in the middle line both in front and at the back. With the foundation for the pattern set, all that remains is to continue the spiral turns, first the descending and then the ascending courses, each course being made close to and below the preceding course. Figure 
c shows the completion of the second descending and ascending courses. Figure 
d shows that 11 descending and 11 ascending courses filled in the spaces and completed the pattern. The
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Fig. 98. God stick lashing.


a-c, stages in lashing; 
d, completed design.

free end was tucked in under a top turn at the side, knotted with an overhand knot, and cut off. The technique of what Taylor referred to as a "peculiar cincture" is the same as that of the 
inaere pattern of Mangaia.

              
In the two other god-sticks, the binding commenced at the bottom. The number of courses to complete the pattern depended on the diameter of the shaft; the longer figure requiring but four courses each way, whereas the other required 15 courses. The binding of the short image (Plate XXIV 
c) was made with a twisted cord which is unorthodox both for Polynesia and New Zealand. It was probably applied after the image ceased to function, by someone who had cord handy instead of braid.

              


              
The three god-sticks with the ornamental binding are invaluable specimens though the beard or ruffle of red feathers is lacking other images, without the lashing, have been figured. On the evidence, the god-sticks in the Auckland and Cambridge University Museums can be attributed to the Whanganui and south Taranaki districts. They were probably more widely spread in former times. The form with a pointed lower end and the ornamental braid binding are ancient but the carving of the head has changed with the development in local carving.

              
The function of the images, according to Taylor (85, p. 213), was to render the cultivations and workers tapu during periods of activity. They were stuck in the ground during the time of planting (
tōkanga; 
to, to plant), when the plants were growing [probably weeding, 
waerenga], and digging up the crop (
hauhakenga). Powerful spells rendered the workers sacred, and they could not leave until the work was finished. Best (15, p. 158) states that in divination, the expert seated himself on the ground and stuck the 
tiki in the ground, facing him. He tied one end of a strip of flax to the neck of the figure and held the other end in his hand. He chanted his incantations to induce the spirit god temporarily to occupy the image. As he continued his chants, he pulled the string to cause the figure to move and attract the attention of the indwelling spirit to the ritual being chanted. He gave a tug with each request and stuck a piece of wood in the ground to keep tally of his requests.

              

Stone Images. Figures made of stone occur more frequently than the wooden images, and they have a wider distribution. They were roughly made, but they served their purpose as a temporary abiding place for the deity or spirit whose aid was required. Best (15, p. 161) refers to them as 
tauranga atua and 
taumata atua, resting place of gods. Many of them are said to represent Rongo, and they were placed in the sweet potato plantations. One, named Matuaatonga, kept in a little house on the island of Mokoia in 
Lake Rotorua, promoted the fertility of the 
kumara crops. As in many of the smaller Polynesian stone gods, little attempt was made to produce an object of art.

              

Polynesian affinities. Incarnations of the gods were present throughout Polynesia; and in central Polynesia, they were termed 
ata, which in Maori means shadow. As in New Zealand, the priests interpreted the movements of the incarnations as messages from the gods they represented. In Mangaia, the 
ata of Tane was the 
mo'o bird. A follower of Tane, who was being led into an ambush, was warned by a 
mo'o bird flying down in front of his path twice; but the foolish man took no heed and was killed. In some of the atoll groups, various families have a tapu against certain fish, and it is possible that the fish were originally incarnations of family gods. In Hawaii, some families say that they had a shark ancestor, and, again, it is possible that the shark was originally an incarnation of 

a deified ancestor. Totemism, meaning human origin from an animal or a plant, was not present as an institution in Polynesia.

              
Material symbols of the gods were used throughout Polynesia. They varied from natural objects, such as stones, shells, teeth, and human hair, to images carved in wood or stone. Clubs and other manufactured objects were used in Samoa and Tonga; carved slabs decorated with feathers in some of the Cook Islands; and carved wooden images in Rarotonga and 
Aitutaki of the Cook Islands, Society Islands, Australs, Marquesas, Mangareva, Easter Island, Hawaii, and Tonga. In central Polynesia, the images were termed 
tiki, in Hawaii, 
ki'i (
tiki). In the Society Islands, the images termed 
ti'i were abandoned as symbols of the gods but were used by sorcerers to represent their familiar spirits (
orometua). The gods, represented by wood covered partly or entirely by a wrapping of sennit, were termed 
to'o. Thus the terms 
tiki and 
toko used for the two types of Maori symbols were brought from central Polynesia by the Maori ancestors. Stone images were made in the Society Islands and Hawaii and they were developed to a large size in the Australs, Marquesas, and Easter Island.

              
Red feathers were the most valuable offerings to the gods in the Society Islands, and through them, divine power was given to the 
to'o symbols to which they were attached. Red feathers were also valued in the Cook Islands as decoration for religious symbols. The beard or collar of red 
kaka feathers used to decorate the Maori images thus followed a pattern derived from central Polynesia. The use of three-ply braid in a decorative wrapping around the staff of the Maori images was also an introduction. The pointed lower end for sticking into the ground was present in central Polynesia and very general in Hawaii. The double human head was a common motif on Rarotongan fan handles and in small stone images in the Marquesas. Painting with red ochre was a local development in New Zealand.
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The gods have been classified by best (15, p. 86) 
Into four groups: supreme, departmental, tribal, and family. It is convenient for description and covers the range.
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The Supreme God
              

              
The god Io, credited with supreme power over all other gods and with having created all things, was an academic creation known to a few. As Io-of-the-hidden-face (Io matangaro), his face was hidden behind a veil of secrecy. He existed in theory and was of no practical use to the mass of the people. The concept of a supreme god will be discussed later.

              
Io's staff of 
whatukura, mareikura, and 
apa formed part of the academic creation. They flitted to and fro through the pages of the Matorohanga manuscript, but they did not come down from their 12-story mansion to be of practical value to mankind.
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The Departmental Gods
              

              
The departmental gods were major gods who were selected sons of Rangi and Papa. Though the esoteric version lists 70 male children in the family of the primary parents, it was the six sons named in the popular version who were important enough to receive divine authority over certain departments of life. When man required supernatural favour and assistance, he addressed himself to the divine head of the department in which he was immediately concerned. There were six departmental heads: Tane, Rongo, Tu, Tangaroa, Tawhirimatea, and Haumiatiketike. In addition to these, three other sons of Rangi are of academic interest, namely Whiro, Ruaumoko, and Urutengangana. The other members of the seventy did not display any interest in human affairs.

              

Tanewas the most important of the departmental gods in New Zealand. He had been the leader among the sons of the primary parents 

during the creation period. He was the father of trees, birds, and other curious progeny. He was the progenitor of man and, in spite of the claims made for Io, man acquired the divine spark through birth from Tane.

              
For his numerous activities, Tane received many titles, and Best (15, p. 72) listed 41 titles applied to him by various tribes. As the greatest son of the Sky-father, he was Tanenuiarangi; as propper-up-of-the-sky, Tanetokorangi; as the parent of man and other progeny, Tanematua; as the producer of life. Tanetewaiora; and, because of his association with knowledge, Tanetewananga and Tanetepukenga.

              
Apart from classical distinctions, Tane's practical value to the people was his position as divine head of the department of forests and their products, timber for woodwork and birds for food. Before one of the tree children of Tane was felled for an important house or canoe, recognition of Tane's parenthood had to be made by some ritual chant or an offering. Non-recognition of Tane brought punishment in some form, such as obstruction to the work. In the widely spread story of Rata (45, p. 47), the wood elves replaced the chips and re-erected the tree which Rata had felled without divine permission. After a second felling with similar results, Rata surprised the wood elves and upbraided them for retarding his task. However, they turned the tables by demanding, "Who gave you permission to fell Tane to the ground?" Rata was deeply shamed and admitted his error, so the fairy people forgave him by completing the canoe for him.

              
Not only trees but sometimes the completed canoe was invested with the personification of Tane, as illustrated by the following lines from the paddle song of the Aotea canoe:

              

                  

                    
	
                      
E tapu tena te ara
                    
                    
	Sacred is the course

                  
                  

                    
	
O Tane matohe nuku,
                    
	Of Tane struggling below,

                  
                  

                    
	
O Tane matohe rangi.
                    
	Of Tane striving above.


              
Tane is the Aotea canoe on her historic voyage to New Zealand, fighting against the waves from earth below and the storms from the skies above.

              
Fowlers hunting in the forests recognized Tane as the lord of birds, and the first bird killed was laid aside, with appropriate words, as an offering to Tane. After that they had Tane's tacit permission to go on catching for themselves.

              
Tane was the tutelary deity of woodcraftsmen in Mangaia and Tahiti. The Mangaian woodsmen paid homage to him as Tanemataariki (Tane-of-the-regal-face) whose symbol was said to be a composite adze with a carved haft and three blades. In Tahiti, the craftsmen offered to Tane the first chip cut from the trunk of the tree they were felling. Before building the canoe, they killed a pig and offered a tuft of its hair before cooking and its tail after cooking. Tane (Kane) was one of the most important 

gods of Hawaii. In the Marquesas, he diminished in divine stature and in Mangareva, he lost his godhead by becoming a historical character. However, his daughter married Tangaroa and so restored her father's status to some extent. Tane was the most important god in Tahiti until Oro of Raiatea superseded him. Many of the Tahitian followers of Tane fled to the Cook Islands where they established themselves in Mangaia.

              
T
u was the principal god of war though some tribes elevated local gods to that position, probably in the hope of obtaining closer co-operation on active service in the field. In the early conflict between the children of Rangi and Papa, Tumatauenga proved himself to be the best fighter, for he successfully resisted the attacks of Tawhirimatea, and he defeated his brothers Tane, Tangaroa, Rongo, and Haumia. By means of snares, nets, and a digging stick, he captured members of their families and ate them to establish his prestige over his brothers. Though stated to represent unborn man at that early period, he did not become the creator of man. In some way, however, man has inherited the courage and fighting qualities of Tumatauenga. Also, by using the techniques ascribed to Tu, man has continued to capture and eat the edible members of the families of the other gods.

              
Tu was of great importance in New Zealand because of the frequent tribal wars and the prestige acquired by successful warriors. Shortly after birth, children were dedicated to Tu for the arts of war or to Rongo for the arts of peace. Tribes in exile who were building up their military strength for a future attempt to regain lost territory dedicated all their male children to Tu. War parties were placed under the tapu of Tu before setting out, and the tapu was removed before entering their village on their return. War parties were accompanied by a priest of Tu who acted as chaplain to the forces.

              
The early title applied to Tu was Tumatauenga, and other titles were Tumatawhaid, Tutawake, Tukaitaua (Tu-consumer-of-war-parties), Tukariri (Tu-the-angry), and Tukanguha (Tu-the-enraged). He was also known as Tu-whakaheke-tangata-ki-te-po (Tu-who-causes-man-to-descend-to-the-underworld).

              
Tu was known in Mauke and Atiu in the Cook Islands as the god of war 
(
te atua o te puruki). In Mangaia, he was omitted from the divine sons of the Earth-mother but Tukaitaua and Tutavake came up from the Underworld to fight a battle and it was from them that the Mangaians of that age learned the use of weapons. Tu was known in Tahiti, and was very important in Hawaii (Ku). He was present in the 
Tuamotu as Tunui and present in genealogies in the Marquesas, where he was not important. In Mangareva, however, he was the principal god but was held to have been introduced from Iva (the Marquesas).

              


              
Rongo was a very important god, for he controlled two departments, peace and agriculture. Warring tribes which conducted their operations under Tu, terminated hostilities under Rongo. Envoys passed between the two tribes with the correct ceremonial and peace chants. The peace which was established was known as a 
maunga a rongo. Probably it was originally phrased as 
maunga a Rongo (settlement-by-Rongo) but, in the course of time, the current word 
rongo meaning to hear and to feel (passive), came to have the added meaning of peace from its association with the god Rongo.

              
Boys who had been dedicated to Rongo, instead of to Tu, by the 
tohi ceremony were taught the ritual and observances pertaining to Rongo as god of agriculture. The products in Rongo's department were the cultivated foods: sweet potato, taro, yam, and gourd. Best (15, p. 110) also mentions the 
ari and 
korau, but no actual specimens have been available for botanical identification. These tropical plants were brought to a temperate climate and great care and labour had to be expended on their cultivation in the severer climate. These extra difficulties led to the development of an elaborate religious ritual and the placing of material symbols of Rongo in the cultivations to ward off adverse conditions and promote the fertility of the crops. The workers in the cultivations were placed under the tapu of Rongo during planting, weeding, and harvesting. Agriculture needed more assistance from the gods than any other branch of industry and it was this need which probably led to the continued use and survival of images or symbols representing Rongo.

              
Rongo represented peace and plenty which led to his being associated with the qualities of hospitality and generosity. He did not have many titles, but his name, Rongomaraeroa (Rongo-of-the-long-courtyard), pictures a long pile of food set out on the village plaza for feeding the people and their guests. The compound name of Rongomatane (Rongo-and-Tane) suggests some past co-operation between the two gods.

              
In Tahiti, as Ro'o, he was of no special importance. He has been confused with the important Tahitian god 'Oro, but evidence shows that 'Oro in other dialects is Koro. He appears in Rarotonga as Rongomatane, so the compound name is old. In Mangaia, Rongo was the principal god, and in Mangareva, he was the god of turmeric, rain, and the production of food. In Hawaii, as Lono, he was the god of harvest and fertility, and the first fruits were offered to him at the great Makahiki festival. It is thus evident that Rongo's function as a harvest god is ancient and that his additional duties as a peacemaker were probably of more recent date.

              
Tangaroa, in the creation myth was given control of the sea and the fish therein. In the period of long ocean voyages Tangaroa may have been of greater importance, but he ranks after his three preceding brothers 

in New Zealand. However, he is classed with them as the big four in the Maori pantheon.

              
Tangaroa was recognized as the controller of the tides in the title Tangaroa-whakamautai. In the popular myth of Tawhirimatea's attack against Tangaroa, one of his grandchildren named Ikatere fled to the sea and became the ancestor of fish. Fish are referred to as 
te aitanga a Tangaroa (the progeny of Tangaroa). Whales are referred to poetically as 
te ika pipiha nui a Tangaroa (the great spouting fish of Tangaroa). Another grandchild of Tangaroa named Tutewehiwehi fled inland and became the ancestor of reptiles in the form of lizards. Tane was also credited with being the progenitor of reptiles. However, reptiles were of no economic value though they came in useful as symbols (
aria) for some of the lesser gods.

              
Tangaroa was the god of seafarers and fishermen. They probably had their ritual and tapu observances. The fishing grounds at sea were subject to certain restrictions and, right down to recent times, cooked food was not allowed to be taken out in the fishing canoes. Off the Taranaki coast, the head of the first fish caught was tapped (
pōpō) against the gunwale of the canoe and then the fish was dropped back into the sea as an offering to Tangaroa. It was thus termed 
"e ika pōpō kia Tangaroa".

              
In Mangaian myth, Tangaroa was the first-born son of Vatea and Papa, but his younger brother Rongo stole his wife and received a greater quantity of food offerings so that Tangaroa left in a fit of jealousy. In Rarotonga, he was not so important as Rongomatane. He appeared in the 
Tuamotu and in Mangareva. In the Marquesas, Tana'oa was associated with darkness. In Hawaii, Kanaloa was of so little importance that the later Hawaiians, in arranging their pantheon to conform with the Christian pattern, elevated Kane (Tane), Ku (Tu), and Lono (Rongo) into a Trinity and cast Kanaloa into Hades. In the Society Islands, on the other hand, Ta'aroa was raised to the rank of supreme creator. Samoa and Tonga also regarded Tangaloa as the creator of the islands.

              
Tawhirimatea was given control of the winds in the creation myth. He objected to the separation of Rangi and Papa and left for space with his father. There he begat and raised the Wind Children and attacked his brothers on earth, as already described. In the Matorohanga account he sided with his brother Tane in the separation of earth and sky and assisted him in gaining the supernal realm of Io by transporting him upwards on the whirlwinds under his command. With his winds, he also dispelled the hosts of Whiro in their attacks against Tane.

              
Tawhirimatea, as head of the meteorological department, was appealed to by priests for favourable winds, to abate storms and to change unfavourable weather. In the voyaging chant of Kahukoka, Tawhirimatea 

was asked to close his eye that looked towards an unfavourable quarter and so allow the favourable winds to blow.

              
Tawhirimatea, under this name, does not figure as a major god in other groups. As Ta'iri (Tahiri) he occurs as a minor god in 
Aitutaki and in a similar position as Tahiri in Tahiti. In central Polynesia, Rakamaomao is the god of winds, and priests appealed to him to block the holes through which unfavourable winds blew. In Hawaii, La'amaomao (La'a=Raka) was the god of winds. In the Maori list of the 70 children of Rangi, the name of Rakamaomao occurs with the statement that he represented the south (
tonga). Tonga also means the south wind. It is, therefore, evident that in New Zealand, some confusion took place over the real status of Rakamaomao and that in transferring his office to Tawhirimatea, the south wind was left with him probably through an oversight Tawhirimatea was thus a local addition to the family of Rangi and Papa. The name of Tawhiri does not need to go back to the minor god, Tahiri, in central Polynesia, for it could be readily suggested by the word 
tawhiri, which means to create a wind or draught as in fanning with a fire-fan.

              
Haumiatiketike was placed by birth among the sons of Rangi and Papa and was the personification of the 
aruhe, popularly spoken of as fern root but botanically the rhizome of the bracken fern (
Pteris aquilina) so common in New Zealand. Haumia suffered from the attack of Tawhirimatea and hid in the ground to escape. However, when Tumatauenga also attacked his brothers, Haumia's hiding place was discovered by his hair (leaves). The leaves and stalk of the fern are termed 
rarauhe, a shortened form of 
rau aruhe, and Best (15, p. 115) is careful to point out that Haumia refers to the rhizome, 
aruhe, and not to the plant, 
rarauhe. If every god had his rights, the 
rarauhe would belong to Tane. If Haumia was the personification solely of fern root, the term "god of uncultivated food" would be a misnomer, for tree-fern pith, various berries, and other wild vegetable foods would then belong to the" department of Tane. The fern root grew so abundantly in a natural state that there was little necessity to call upon Haumia for aid.

              
Haumea occurs in Mangareva as the first wife of Tangaroa, by whom she had eight children. In Hawaii, Haumea also occurs as a woman who figured in intrigues with Kane (Tane) and Ki'i (Tiki). Haumea thus figures definitely as a woman in the mythical period of creation. If the name Haumia was derived from the memory of such a character, the Maori version has changed her sex to male and added Haumiatiketike to the family of Rangi and Papa. The importance of fern root as a food probably influenced this step. The functions of Haumia were also new for the rhizome of the bracken fern was not used as a food in any part of Polynesia.

              


              
The six preceding gods form the true departmental gods who complete the list given in the popular version. Of the family of 70 in the Matoro-hanga version, Best selected three as worthy of special mention.

              
Whiro was the leader of the opposition against Tane. He was credited with control over the various forms of disease grouped together in the Maiki family. After his defeat in the battles against Tane, collectively termed Te Paerangi, he retired to the Underworld where he continued to nurse his animosity against Tane and his descendants. He thus represents darkness and evil, and it would take very little more to elevate him to the European concept of the Devil. In popular versions, he was regarded as the patron of thieves. His symbol or 
aria was a lizard.

              
In the Cook, Society and Tuamotu Islands, Hiro or 'Iro (Cook Islands) was a famous voyager living in about the thirteenth century; and the god and the man are often confused in native narratives.

              
Ruaumoko was the last of the family of 70 and he was still at the breast when the Earth-mother was turned over on her face by her other sons to improve the weather conditions. Ruaumoko was thus carried under but his proximity to the Underworld of Rarohenga gave him the opportunity of wooing and winning Hinenuitepo as his wife. He is stated to be inimical to man, and now and then he sends an earthquake or a volcanic disturbance to destroy him. The term for earthquake is 
ru (to shake) and hence its personification with additional syllables as Ruaumoko.

              
The gods of volcanic disturbances in other Polynesian areas are Mahuika (with dialectal variations) and Pele, but Ru seems to have been a Maori personification.

              
Urutengangana deserves little notice except that he is alleged to be the first-born of the 70 children of Rangi and Papa. For an 
ariki he appears to have been somewhat vacillating, for he sided first with Whiro and later with Tane. He is said to have been connected with light, but it is not clear what use he was to man. The names Uru and Ngangana occur as separate individuals in some narratives, and it is possible that the Matorohanga school combined the two to form an impressive name for the first-born of their family of 70.
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Tribal Gods
              

              
In addition to the departmental gods who were shared by all the Maori tribes, each tribe had gods to whom they had exclusive rights. The fact of having to share the war god Tu, for example, with other hostile tribes may have had a contributing influence in causing tribes to elect war gods who would give them undivided attention. Tu was a remote classical god and the veteran of battles fought in distant lands in ancient times. Though his name continued to be honoured in song, story, and ritual, closer and more active gods were needed for the frequent field campaigns in New 

Zealand. It must have been somewhat of a divine dilemma for Tu when two opposing forces importuned him for victory at the same time. This type of dilemma was evidently foreseen in Hawaii (54, p. 157), where a man had several gods, "because the god to whom he appealed for help might be giving ear to the prayer of someone else." This was likely to occur in war more than anything else, hence most of the tribal gods in New Zealand were war gods who protected their tribes in defensive measures and assisted them in offensive operations.

              
Some of the tribal gods were stated to have been brought from Hawaiki, and this is supported by some of the canoe narratives which list the divine passengers. The Takitimu account lists seven; the Aotea, four; and the Kurahaupo, three. In such lists, it is possible that some locally created gods may have been referred back to the canoes to give both the gods and the canoes greater prestige. None of the lists include the departmental gods. The gods likely to have been brought from Hawaiki were Maru, Kahukura, Uenuku, and Rongomai.

              
Maru, as Marumamao, was an important war god in Rarotonga. He is said to have been brought to New Zealand in the Aotea canoe and it is stated that after landing at Rangiahua in the Kermadecs, a dog was killed and offered in ritual to Maru. His importation is probably correct, for he was the war god of the tribes claiming descent from the Aotea canoe, which includes the Taranaki and Whanganui tribes. In the Whanganui area, the first bird killed in the forest was offered to Maru and not to Tane. Maru is also stated to have been brought in the Kurahaupo canoe.

              
Kahukura was both a god and an important ancestor in Rarotonga, and it is probable that Kahukura the ancestor was deified in that island. He is stated to have been brought by the Aotea and the Takitimu canoes and he became a war god with the rainbow as his symbol. It is probable that Kahukura was an imported god and not a local personification of the rainbow.

              
Uenuku was an important ancestor in the Cook Islands and, according to Maori tradition, in Hawaiki. He may have been deified in New Zealand, for there is no record of his having taken passage in any of the canoes. He was a war god, and his symbol was also the rainbow.

              
Rongomai is an ancestral name in central Polynesia, and in Maori myth, he occurs with five varying titles in the 70 sons of the Sky-father. He was the tribal god of the Ngati Tuwharetoa, and his symbols were shooting stars and comets.

              
Some tribal gods were deified ancestors whose elevation occurred in New Zealand. Probably there are several but a clear example is provided by Rakeiora.

              


              
Rakeiora was the navigating priest of the Tokomaru canoe, according to the Taranaki account. He lived near the Mohakatino River where the Tokomaru landed. He became a 
kumara god, but I have no information as to when and how deification was accomplished. The fertility of sweet potatoes in the Mohakatino district increased so that the fame of Rakeiora spread abroad and led to his material symbol being stolen by another tribe.

              
Ihungaru (
ihu, nose; 
ngaru, wave) was a tribal god in the Rotorua district. He was probably the god whom the Arawa dipped in 
Lake Rotorua to cause the waves to rise and so hinder the canoe attack by the Ngapuhi against Mokoia Island. The Ngapuhi tribal god proved more powerful and the invading war canoes made a successful landing. The symbol of Ihungaru was a lock of human hair braided with 
aute bark.

              
Some family gods were so successful that their influence increased to the extent of their being adopted as tribal gods. Such a promoted god was Te Rehu o Tainui.

              
Te Rehu o Tainui was a family god who originated from an abortion. His priestly medium (
kauwaka) was a man named Uhia. Uhia manipulated his god so successfully that the Tuhoe tribe promoted Te Rehu o Tainui to the position of tribal war god. His symbol was the green lizard.

              
Personifications were sometimes adopted as tribal gods and their symbols continued to be the natural phenomena which they represented.

              
Tunui a te ika was a tribal war god in the East Coast and Bay of Plenty areas. He was also an 
atua toro (
toro, to visit) who could be sent on errands to spy out the enemy. His symbol was the comet, which he personified. He was also the guardian of the burial cave named Wharekohu on Kapiti Island; and in this aspect, his symbol was a lizard.
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Family and Inferior Gods
              

              
The lowest grade of gods were those whose followers were confined to the members of the family in which they originated, usually from abortions or miscarriages. Such gods were termed 
atua kahu or 
atua kahukahu from the membranes (
kahu) which enveloped the embryo. The spirit of the embryo having been deprived of its right to continue life in a normal human being, sought to prolong its existence on this earth by entering some other living form. Unless the spirit was laid by the proper disposal of the foetus, it entered whatever creature happened to come near. Hence the animate host could be a dog, bird, fish, reptile, or even an insect. The host creature then became the symbol or 
aria of the newly established god. Some member of the family became the medium or interpreter of the family 
atua kahukaku. This is the theoretical sequence, but in practice, a psychic member of the family announced that the spirit had entered him.

              


              
Thereby, without any theological preparation or education, a low grade priest and an inferior god were created. If the new medium could enter into a convulsive seizure to show that he was possessed by the spirit, his new office was proved and established. It was with this lower class of 
tohunga that charlatanism and fraud became more evident. Women, who were barred from office with the superior and tribal gods, could become mediums of the inferior gods.

              
Theoretically, the 
atua kahukahu defended the family honour by punishing those who transgressed against the various tapu restrictions of the family, whether wilfully or through ignorance. The spirits entered the body of the transgressor and produced the suffering and abnormal condition now known as disease. Thus they functioned as malignant disease demons but it must be remembered that the fault lay with the patient. From their origin, they were 
atua kahukahu, and from their activities, they were also termed 
atua ngau tangata (man-biting gods). Their activities spread beyond the confines of the immediate family, for they attacked any member of the tribe who transgressed against the family tapu restrictions. Thus the whole tribe were well aware of the existence of family gods and went in fear of them. Another term for the malignant spirits which caused sickness was 
kikokiko, or 
atua kikokiko, so named probably from their eating away the flesh (
kiko). In my childhood, I was warned against whistling at night as it would attract 
kikokiko.

              
The power of a god depended upon the personality of his medium. The medium Uhia raised Te Rehu o Tainui from a family 
atua kahukahu to the important position of a tribal war god. The family god exercised special protection over his medium, but if the medium became guilty of error (
hara), the god left him. This appears to form a good excuse for the waning personality and loss of psychic power on the part of the medium.

              
The inferior gods could be sent out by their mediums to accomplish certain tasks. For this function, they were termed 
atua toro (visiting gods). The medium who practised black magic, sent out his god or familiar spirit to visit the prospective victim and attack him. The 
atua toro became an 
atua ngau tangata when the visit became a visitation. Gods were also sent out to reconnoitre the enemy and good or bad omens were interpreted by the medium on the return of his emissary. The power to travel, however, was also exercised by the tribal gods. Thus, Best (15, p. 131) records that the priest of the tribal god Rongomai sent him, in the form of a comet, to reconnoitre the advancing enemy. The obedient comet dashed out in their direction and burst directly over them, revealing the position of the enemy. If it had killed some of them, it might now be regarded as the precursor of the atomic bomb. As Best holds, doubtless a wily medium 

would claim any unusual phenomenon as due to co-operation between him and his god.

              
Inferior gods were also stationed as guards over sacred places and objects. They formed what Te Matorohanga termed the 
poutiriao. It is well known that the latrines of the old hill forts were used as local shrines in some ritual ceremonies. Whanganui informants told me that they were protected by guardian spirits whose symbol was a lizard. The fear of reprisals by the guardians prevented sorcerers from taking faeces to use in their fell practices. Thus people could use the latrines for their legitimate purpose without any apprehension concerning black magic. Spiritual guardians were also appointed over burial caves; and any lizard seen near the opening had a deterrent effect on cave riflers, for it was likely to be the 
aria symbol of the guardian god. When I first examined the anchor of the historic Tainui canoe in the Mokau River, I passed my hands around its constricted neck under water. I touched a fish and an involuntary shudder ran up my spine, for I first thought that it was the 
aria of the guardians of the anchor. I do not know whether the anchor was ever provided with spiritual guardians, but I like to think that that friendly fish which would not leave the shelter of the anchor was their representative.

              
Some of the inferior gods appear to have been created without passing through a foetal stage in their development. If an individual declared that he had been visited by the spirit of some dead relative and if he continued to make contacts, he became a medium and the spirit of his dead relative became a minor god. This somewhat easy technique was seized upon by charlatans in post-European times, but usually the visiting spirit never attained the rank of a minor god. Lack of continued support from a sceptical public or the death of the medium usually curtailed the addition of new gods to a minor pantheon in which the older gods were already dead.

              

Polynesian affinities. Tane, Rongo, Tu, and Tangaroa, the big four of the Maori pantheon, were present as major gods in the Cook, Society, and Hawaiian Islands. With the exception of Ta'aroa in the Society Islands, they possessed more or less the same functions as in New Zealand. The four names occur in the 
Tuamotu, Marquesas, and Mangareva but the divine power of some of them has dwindled to such an extent that but brief mention of them is made in legends, chants, or genealogies. In Samoa and Tonga, Tangaroa occupied a prominent position, but the other three are markedly absent. Without doubt, these four major gods were introduced from central Polynesia, as were some of the tribal gods. Attention has been drawn to Tawhirimatea and Haumiatiketike as being created locally and given new functions.

              
Throughout Polynesia, the lesser gods were created by deifying ancestors, and in some parts, family gods were created from abortions 

and miscarriages. Thus, the Maori, in creating local gods, have followed methods which were in vogue in central Polynesia when their ancestors left.
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Culture Heroes
              

              
A number of ancient characters figure in myth and legend, and as they were credited with magical powers, they have been regarded sometimes as gods. The most prominent of these was Mauitikitiki a Taranga, or Mauipotiki, who occurs in legends throughout Polynesia including Samoa and Tonga. He obtained fire from the Underworld, fished up various islands, and snared the sun; and in the Maori version, he was slain by Hinenuitepo while seeking immortality for man. In spite of his marvellous feats he was not deified and worshipped, except, evidently, in Tonga.

              
Tawhaki was a legendary character of wide distribution. He married a woman from an upper world, restored sight to an old blind woman named Kui, and ascended to the upper skies by means of a vine which reached upwards to those mythical regions. There he found his runaway wife and his child and evidently they lived happily ever after. In Hawaii, he occurred as Kaha'i, which is the dialectal form of Tawhaki. In Mangareva, he was credited with a ruddy skin and hence named Tahakikura. In some of his adventures, he was accompanied by a younger brother named Karihi. There is no evidence that Tawhaki was elevated to the rank of god.

              
Tinirau also has a wide distribution. He lived on the sacred isle of Motutapu which in Mangaian legend had the power of floating off to other parts. In Maori legends, Tinirau was married to Hinauri, the sister of the Maui brothers. He had a pet whale named Tutunui which was treacherously killed by Kae, after it transported him back to his own island. In Samoan story, Tinirau, under the dialectal form of Tingilau, had a pet turtle which was also treacherously slain. Reprisals followed. Tinirau had marvelous fishponds on Motutapu stocked with all kinds of fish. He was regarded in some island stories as a tutelary guardian or lord of fish but, though he possessed magic powers, he evidently remained a culture hero.
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Symbols of the Gods
              

              
The gods were invisible spirits created by the power of abstract thought, and they were of uncertain form. However, in the creation myth, the gods moulded the first woman into a form like their own. We may assume, therefore, that human beings inherited form as well as life from the gods. Some students doubt the authenticity of the statement and believe that it was incorporated in the myth after acquaintance with the first chapter of Genesis. I see no reason, however, to regard the idea as foreign to 

Polynesian thought. In some Polynesian myths, gods such as Tangaroa appeared in material human form to mate with human females and produce progeny. Deified ancestors would also convey the idea of human form in the spirit world. There is no indication in Maori and Polynesian myths that a change of form was considered necessary.

              
Perhaps as a relief from the effort to visualize the unseen, the Polynesians, like other people, selected or created something visible as symbols of their gods. The things selected were natural phenomena, animals, and material objects; and the symbols created were made by hand from wood or stone. The charge made by so many early religious writers that the Maori were idolators who worshipped their symbols as actual gods was probably influenced by professional jealousy.

              

Natural phenomena. Such phenomena as rainbows, lightning, meteors, comets, and stars were regarded as the visible manifestations of certain gods; and such manifestations were termed 
aria. The rainbow (
aniwaniwa) was the 
aria of the tribal gods Kahukura and Uenuku. Best has pointed out that mist and fog were the 
aria of Hinepukohurangi, who was the personification of mist and fog and that, similarly, light rain was the 
aria of Hinewai, the personification of light rain. It is probable, therefore, that the gods represented by natural phenomena were at first merely personifications and were later elevated to the rank of gods. A personification becomes a god when man regards it as such and invests it with power which he can command by means of ritual and offerings. Thus Kahukura, the personification of the rainbow, became an unseen war god and the visible rainbow became his 
aria. If the 
aria appeared across the path of a war party, his priest interpreted it as a bad omen and the war party returned to wait for a more propitious time. If it appeared behind or to the side, the omen was good and the war party proceeded with the conviction of ultimate success. Thus the invisible god, Kahukura, sent his visible 
aria to give advice to his followers.

              
An Arawa war god was Makawe, whose 
aria was a meteor. His priest studied the night sky to read the visible signs of his deity. Lightning as an 
aria appeared at opportune moments to convey information. Stars as 
aria shone brightly or grew pale according to the message to be conveyed.

              

Incarnations. Some gods manifested themselves through certain living creatures, such as reptiles, birds, fish, and insects. They were included in the term 
aria and may be regarded as incarnations. The incarnations functioned as temporary hosts for the gods who took possession when they had something to communicate or were called on for consultation by their priests on ritual occasions. The favourite reptile was the green lizard which was regarded with superstitious fear. It was the 
aria of the Tuhoe war god Te Rehu o Tainui and a number of others. The favourite bird was the owl. And of various kinds of fish, the shark was probably the 

most favoured. Of insects, the mantis (
whe) was the 
aria of Te Ihiotera. The priests professed to interpret the wishes of the gods from the appearance and movements of their living 
aria.

              

Inanimate objects. Some symbols consisted of natural objects, such as a particular tree or a lock of hair. One of the Arawa gods was represented by a lock of hair braided with strips of the inner bark of the paper mulberry (
aute). Rakeiora, the deified priest of the Tokomaru canoe, was also said to have been represented by a lock of hair. These were also termed 
aria, but their use was not common.

              

Manufactured objects. White (104, vol. 1, p. 2) described and figured six staffs (
toko) of equal length with a rounded knob at one end and pointed at the other for sticking into the ground. The shafts vary, being straight, corkscrew, zigzag, wavy, and with semicircular bends. White states that they represented the gods Tumatauenga, Tawhirimatea, Tane, Tangaroa, Rongo, and Haumia and that the treatment of the shafts represents certain characteristics of the gods represented, such as the zigzag form of Tangaroa to represent the waves of the sea. White states that the staffs were symbols of the presiding gods in the various schools of learning. The staffs do not look very convincing, but the term 
toko applied to them is interesting in view of the fact that the material symbols of the gods in Tahiti were also termed 
to'o, the 
k consonant being represented by the glottal closure in that group.

              
Best (15, p. 159) mentions that a priest, when travelling, sometimes used his walking staff (
turupou) as a temporary shrine for his god when he wished to consult him. The stick was stuck in the ground and attached to it was a string which the priest tugged now and again to draw the attention of the god. Another name for a staff was 
tokotoko and, as it resembles the staffs described by White, there may have been an early relationship between the 
toko staff and the 
toko gods.

              
The human figure, whole or in part, was the commonest motif in Maori carving, and complete human figures abounded in the decoration of houses, canoes, village gateways, and memorials to the dead. Many of these represented ancestors but never gods. Though not common, wooden images were made in abbreviated form. Taylor (85, p. 211) described them as wooden pegs about 18 inches long, with a distorted human head on the top and with a lower pointed end that could be stuck in the ground. He further states that they possessed peculiar sanctity from the presence of the god they represented when dressed up for worship though at other times they were ordinary bits of wood.

              
"This dressing consisted in the first place of the 
pahau, or beard, which was made by a fringe of bright red feathers of the 
kaka, parrot,—next of the peculiar cincture of sacred cord with which it was bound; this mystic bandage was not only tied on in a peculiar way by the priest, who uttered 

his most powerful spells all the time he was doing it, but also while he was twisting the cord itself, and lastly, painting the entire figure with the sacred 
kura; this completed the preparation for the reception of the god who was by these means constrained to come and take up his abode in it when invoked."

              
White, in his manuscript notes quoted by Best (15, p. 158), described similar figures with human bodies but with the part below the legs pointed for sticking in the ground. Before being consulted by the priest, a "sort of ruffle of red 
kaka feathers" was tied around the neck. White gave their names as 
tiki or 
tiki wananga. Taylor termed the images 
whakapakoko, a term applied in Taranaki and Whanganui to figures carved in human


[image: Fig. 97. Maori god sticks, after Skinner.a, Maru; b, Kahukura; c, Hukere.]
Fig. 97. Maori god sticks, after Skinner.


a, Maru; 
b, Kahukura; 
c, Hukere.

form, a wooden one being further distinguished as a 
whakapakoko rakau. Taylor figured four such figures (85, p. 214), two with the "peculiar cincture" and two without. Three of the figures in Taylor's illustration were subsequently located by Skinner (70) in the Cambridge University Museum. Written on their backs were the names of Maru, Kahukura, and Hukere respectively. Side views shown in Figure 97 and the following details are taken from Skinner's paper.

              
Maru (
a): 36 cm. in height, with one shell eye retained. A flax cord, wound around the shaft in straight, transverse turns, was probably added by some former European owner. The head and flax binding are painted red.

              


              
Kahukura (
b): 37.5 cm. in height with a flax binding in the original "criss cross" pattern. The head and flax are painted red and the lower shaft, black.

              
Hukere (
c): 37 cm. in height with head of unusual shape, mouth with triangular teeth, and two small hands with five fingers each. No binding, upper part painted red and lower part, black. In addition to the name, the locality, Whanganui, is written on the back. As Skinner points out, the head shape, teeth, and pointed lower end resemble those of a skull box in the 
Auckland Museum.

              
Maru was a well-known god in Taranaki and Whanganui, and Kahukura was important in some areas. Lack of information regarding Hukere indicates that he was probably a local god in the Whanganui district.

              
Three other "god-sticks", which have been figured by Hamilton (47, pl. 59, fig. 2) and Best (15, p. 157), were obtained, according to Skinner (70, p. 172), by the 
Rev. J. Aldred in the 1840's at a village between Patea and Hawera. 
Percy Smith (79, p. 88), in speaking of the gods brought in the Aotea canoe, says of the same three images: "Some idea of what these images were like may be obtained from the accompanying illustration, which though not copies of the originals brought from Rangiatea, are just the same, and were obtained from the Ngati Ruanui tribe, descendants of Turi and his tribe."

              
By "just the same", Smith probably meant in general form for the details of the carved heads are much later developments. These three god-sticks fortunately remained in their homeland and are now in the 
Auckland Museum. I am indebted to 
Dr. Gilbert Archey for the prints which are reproduced in plate XXIV.

              
The figures are supposed to represent Tangaroa, Rongo, and Maru. The double-headed figure is 12 inches high, the head, 3.5 inches. It was said to be Tangaroa but Best thought it was more likely to be Rongomatane. One of the single-headed figures is 12 inches high, and the other about 8 inches. The carving of the heads is typically Maori. The lower ends are worn and blunt but were evidently sharpened originally for sticking in the ground. All show signs of having been painted with the red ochre which Taylor referred to as the "sacred 
kura". The shafts of all three retain an ornamental binding of the same pattern which Taylor figured and which is retained on Kahukura in the Cambridge University Museum.

              
The ornamental binding is of the same pattern which occurs on house rafters (99, p. 47) and on the shaft of a god symbol (99, p. 375) in Mangaia where it is termed 
inaere and is highly valued. To establish the pattern for New Zealand, I worked out the technique from Best's illustration of the double-headed figure and the stages are shown in Figure 98. In 
a, one end of the three-ply braid of flax fibre is fixed at the upper end of the 

shaft and then makes a series of spiral turns around the shaft, descending from right to left over the front surface. In 
b, the braid returns in ascending spiral turns to the top, crossing the front surface from right to left, care being taken to cross the previous descending turns in the middle line both in front and at the back. With the foundation for the pattern set, all that remains is to continue the spiral turns, first the descending and then the ascending courses, each course being made close to and below the preceding course. Figure 
c shows the completion of the second descending and ascending courses. Figure 
d shows that 11 descending and 11 ascending courses filled in the spaces and completed the pattern. The
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Fig. 98. God stick lashing.


a-c, stages in lashing; 
d, completed design.

free end was tucked in under a top turn at the side, knotted with an overhand knot, and cut off. The technique of what Taylor referred to as a "peculiar cincture" is the same as that of the 
inaere pattern of Mangaia.

              
In the two other god-sticks, the binding commenced at the bottom. The number of courses to complete the pattern depended on the diameter of the shaft; the longer figure requiring but four courses each way, whereas the other required 15 courses. The binding of the short image (Plate XXIV 
c) was made with a twisted cord which is unorthodox both for Polynesia and New Zealand. It was probably applied after the image ceased to function, by someone who had cord handy instead of braid.

              


              
The three god-sticks with the ornamental binding are invaluable specimens though the beard or ruffle of red feathers is lacking other images, without the lashing, have been figured. On the evidence, the god-sticks in the Auckland and Cambridge University Museums can be attributed to the Whanganui and south Taranaki districts. They were probably more widely spread in former times. The form with a pointed lower end and the ornamental braid binding are ancient but the carving of the head has changed with the development in local carving.

              
The function of the images, according to Taylor (85, p. 213), was to render the cultivations and workers tapu during periods of activity. They were stuck in the ground during the time of planting (
tōkanga; 
to, to plant), when the plants were growing [probably weeding, 
waerenga], and digging up the crop (
hauhakenga). Powerful spells rendered the workers sacred, and they could not leave until the work was finished. Best (15, p. 158) states that in divination, the expert seated himself on the ground and stuck the 
tiki in the ground, facing him. He tied one end of a strip of flax to the neck of the figure and held the other end in his hand. He chanted his incantations to induce the spirit god temporarily to occupy the image. As he continued his chants, he pulled the string to cause the figure to move and attract the attention of the indwelling spirit to the ritual being chanted. He gave a tug with each request and stuck a piece of wood in the ground to keep tally of his requests.

              

Stone Images. Figures made of stone occur more frequently than the wooden images, and they have a wider distribution. They were roughly made, but they served their purpose as a temporary abiding place for the deity or spirit whose aid was required. Best (15, p. 161) refers to them as 
tauranga atua and 
taumata atua, resting place of gods. Many of them are said to represent Rongo, and they were placed in the sweet potato plantations. One, named Matuaatonga, kept in a little house on the island of Mokoia in 
Lake Rotorua, promoted the fertility of the 
kumara crops. As in many of the smaller Polynesian stone gods, little attempt was made to produce an object of art.

              

Polynesian affinities. Incarnations of the gods were present throughout Polynesia; and in central Polynesia, they were termed 
ata, which in Maori means shadow. As in New Zealand, the priests interpreted the movements of the incarnations as messages from the gods they represented. In Mangaia, the 
ata of Tane was the 
mo'o bird. A follower of Tane, who was being led into an ambush, was warned by a 
mo'o bird flying down in front of his path twice; but the foolish man took no heed and was killed. In some of the atoll groups, various families have a tapu against certain fish, and it is possible that the fish were originally incarnations of family gods. In Hawaii, some families say that they had a shark ancestor, and, again, it is possible that the shark was originally an incarnation of 

a deified ancestor. Totemism, meaning human origin from an animal or a plant, was not present as an institution in Polynesia.

              
Material symbols of the gods were used throughout Polynesia. They varied from natural objects, such as stones, shells, teeth, and human hair, to images carved in wood or stone. Clubs and other manufactured objects were used in Samoa and Tonga; carved slabs decorated with feathers in some of the Cook Islands; and carved wooden images in Rarotonga and 
Aitutaki of the Cook Islands, Society Islands, Australs, Marquesas, Mangareva, Easter Island, Hawaii, and Tonga. In central Polynesia, the images were termed 
tiki, in Hawaii, 
ki'i (
tiki). In the Society Islands, the images termed 
ti'i were abandoned as symbols of the gods but were used by sorcerers to represent their familiar spirits (
orometua). The gods, represented by wood covered partly or entirely by a wrapping of sennit, were termed 
to'o. Thus the terms 
tiki and 
toko used for the two types of Maori symbols were brought from central Polynesia by the Maori ancestors. Stone images were made in the Society Islands and Hawaii and they were developed to a large size in the Australs, Marquesas, and Easter Island.

              
Red feathers were the most valuable offerings to the gods in the Society Islands, and through them, divine power was given to the 
to'o symbols to which they were attached. Red feathers were also valued in the Cook Islands as decoration for religious symbols. The beard or collar of red 
kaka feathers used to decorate the Maori images thus followed a pattern derived from central Polynesia. The use of three-ply braid in a decorative wrapping around the staff of the Maori images was also an introduction. The pointed lower end for sticking into the ground was present in central Polynesia and very general in Hawaii. The double human head was a common motif on Rarotongan fan handles and in small stone images in the Marquesas. Painting with red ochre was a local development in New Zealand.
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The Coming of the Maori

[introduction]





              

The gods had human mediums or interpreters, for without such mediums they could not exist. Best (15, p. 127) quotes a Maori witness who stated before a Land Court that a certain 
atua was dead. "But," protested the Court, "A god cannot die." The native was ready with his reply: "Gods can and do die, when there are no priestly mediums to keep them alive."

              
When a god manifested himself through some creature, the creature was termed an 
aria; but when a deity expressed himself through a human being, that person was termed a 
waka atua. The term 
waka atua means literally a "canoe of the god", but it was used figuratively to indicate that the person was regarded as the human receptacle or medium of the god. It implies further that the god could enter or take possession of the human medium to express himself directly to his followers. The act of taking possession was termed 
uru (to enter). Reports state that the medium so possessed exhibited a series of symptoms which indicated a departure from normal. The eyes became suffused and staring, the face flushed, and the body and limbs twitched convulsively, as if under the control of some invisible agent. When the possessed medium spoke, it was in a squeaky, high-pitched voice, which was regarded as the voice of the god and not of the medium. It is said that when mediums were possessed by the Ngapuhi god, Te Ngakahi, the high-pitched voice was heard coming from the roof. If so, the priests must have had some knowledge of ventriloquism and used it to augment their own prestige as well as that of their god. The divine messages, like those of the Delphic Oracle, were sometimes couched in double language which was left for the people to interpret. Whatever proved wrong was the fault of the interpretation, for the gods could not err.

              
In New Zealand, possession was confined to the mediums of the minor gods. The visible manifestations of possession were used by a medium to 

create his god in the first place, and he had to continue them to prove that his god was alive. Possession was practised by the fanatical followers of the late post-European sect known as 
hauhau, when dancing around a pole termed the 
niu. The medium who could work himself up into a frenzy was termed a 
porewarewa, and the gibberish which poured from his lips was regarded as the speech of their god. The non-success of the movement against well-armed Government troops may have been partly attributed to mistakes in interpreting the language used by the crazy mediums.

              
The mediums of the gods were termed 
tohunga, probably derived from the verb 
tohu, to guide or to direct. However, 
tohunga was applied to experts in any branch of knowledge, and a qualifying term was necessary at times to distinguish them. The expert carver was a 
tohunga whakairo (
whakairo, to carve) and the tattooing artist was a 
tohunga ta moko (
ta moko, to tattoo). The experts in religious theory and ritual were graded according to the class of god they served. Best (15, p. 166) listed 10 priestly titles derived from various sources. The highest class of priests were termed 
tohunga ahurewa or 
tohunga taua; and the lowest, who exploited their fellows through fear, were termed 
tohunga kehua or 
tohunga kiato. The 
tohunga matakite foretold the future, the 
tohunga tatai arorangi or 
tohunga kokorangi read the stars, and the 
tohunga makutu or 
tohunga whaiwhaia slew people by black magic.

              
The high-class priests went through a difficult course in a proper house of instruction, in which the instructors were termed 
tohunga pukenga. An entrance student was termed a 
pia; one in the next grade, a 
taura. Towards the end of the course, he became a 
tauira and was allowed to assist the fully qualified priests in religious ceremonies.

              
After graduation, the priests were said to be able to demonstrate their newly acquired powers by using an oral spell to wither a green leaf, split a stone, or kill a bird on the wing. A story is told of an English missionary who visited the last authentic 
tohunga of the Arawa tribe to convert him to Christianity. The 
tohunga asked the missionary to call upon his god for some visible sign of his power. The missionary not being able to produce any immediate result, the 
tohunga picked up a dry 
ti leaf, threw it down in front of his opponent, called upon the heathen god with an incantation, and the dry leaf turned green. After this demonstration of divine power, the 
tohunga turned the leaf back into its original state. The missionary credited the 
tohunga with the power of the evil spirit, but a modern interpretation would be that the old-time priest had the power of hypnosis, assuming, of course, that the incident occurred in real life as well as in narrative.

              
The high-class priests were credited with possessing control over natural phenomena and the elements, such as making the lightning flash, 

the thunder roll, and the winds raise a violent storm over land and sea. When the high priest Ngatoroirangi was surprised on the island of Motiti by the fleet of his enemy, Manaia, the priest conjured up all the winds of Tawhirimatea into a calabash. He broke the calabash with a spear and the winds issuing forth at the one time raised such a terrific storm that Manaia's fleet was totally destroyed. This and similar marvellous exhibitions of priestly power are told with detail in tribal narratives and old-time songs.

              
Sorcery was not taught as a subject in the higher schools of learning, but it may be inferred that the higher priests, who were credited with such extraordinary power, could successfully dispose of a human being if the public welfare demanded such a course. Sorcery was taught in inferior schools, termed 
whare maire, and it could be acquired individually from an established sorcerer, if he were willing to take the risk. Besides learning the method and ritual, the student had to establish contact and control over a familiar spirit, usually of the 
atua kahukahu class, because it was the familiar spirit who attacked the victim against whom the ritual was directed. Before commencing, the sorcerer had to obtain some material object which had been in contact with the patient's body. The spells were directed against the object which was termed the 
ohonga. The student had to select as his first victim some near relative or, better still, his instructor. If successful, his 
mana was established and he could continue practice as a sorcerer. If he failed in this vital first attempt, the very power which he had launched returned against him and he fell a victim to his own evil machinations.

              
The priests did not wear any distinctive clothing. In ritual ceremonies, particularly at a stream, the 
tohunga divested himself of all clothing, for the garments of every-day life might contaminate the tapu associated with ritual. Sometimes, he wore a small apron of fresh leaves during the ceremony. A priest went, at times, into tapu retirement in his hut for contemplation or private communion with his god. As he could not touch food with his hands during such a period, an attendant placed food directly into his mouth, unless he was fasting. He remained insulated by tapu from his wife and the activities of everyday life. If he broke the commandments, his god left him and he was deprived of priestly power. However, he could regain favour by a process of expiation, termed 
whakaepa, which included confession and conciliatory offerings to his god.

              
First-born chiefs inherited certain religious powers (
mana atua) by reason of primogeniture. In youth, they were admitted to the schools of learning together with theological students and thus acquired a good deal of religious theory and practice. However, they rarely practised professionally as priests, but there were some rites which could be performed 

only by them because of their birth. Such was the opening of the sacred oven of the first-born during the ceremony following exhumation.

              
The office of 
tohunga was not strictly hereditary in New Zealand, though, as in other expert professions, a son usually followed in his father's steps. The priests of the departmental and tribal gods were educated men who occupied a responsible position in public life and were often of high birth. Priests of the family gods were usually self-taught and self-created. Those who practised black magic were detested and condemned by public opinion, but they were also feared because of their credited power to slay those who displeased them. As in other walks of life, the social position could be improved by brains and personality.

              
Making all due allowance for quacks, who are present in every race, the 
tohunga constituted a superior class. Though they may have used ventriloquism, hypnotism, possession, and other aids to impress the people with the belief that they had super-normal powers, they used their power wisely in helping the chiefs to govern the people aright. They were the repository of tribal lore regarding myths and tribal history, and they were expert genealogists. They studied natural phenomena and learned much regarding the stars, the seasons, and weather conditions and acquired other information of practical value to the people. Religion was so interwoven with social and material matters that the priests were absolutely necessary to the proper functioning of Maori society. Thus the high-class 
tohunga were scholars, scientists, and philosophers as well as theologians.

              

Polynesian affinities. In most of Polynesia, the gods were served by human mediums, who were designated by a dialectal form of 
tohunga, as follows: Cook, 
ta'unga; Society, 
tahu'a; Marquesas, 
tuhuna; and Hawaii, 
kahuna. In all these islands, the term also meant any skilled craftsman, except in the Marquesas, where the term for craftsman was 
tahuna. In other main islands, the term 
taura was used for priests: 
Tuamotu, 
taura; Mangareva; 
taura; and Samoa and Tonga, 
taula. In the islands using 
taura, their dialectal form of 
tohunga was applied to skilled craftsmen. It is evident that 
tohunga was a general term throughout Polynesia for experts in various skills. The term 
taura was more specific, and it probably had a wider distribution when religious ritual was in a simpler stage. In New Zealand, the term 
taura was applied to a neophyte who had not graduated as a 
tohunga. In the Marquesas, 
tau'a (= 
taura) was applied to inspirational priests who were entered and possessed by the god, whereas the priest who had the expert knowledge of the ritual and chants was termed a 
tuhuna o'ono. It would appear that 
taura was the original Polynesian term for priest and that in some centre, such as the Society Islands, the development in religious ritual led to the priests being regarded as experts in knowledge and so being classed as 
tohunga or 
tahu'a. As a consequence, the original term 
taura fell into disuse and the term 
tohunga, 

as applied also to priests, was carried by settlers to Hawaii, the Cook Islands, and New Zealand. The Marquesans hedged, using both terms with a distinction, whereas the other areas retained the old term 
taura.

              
The priestly mediums were also described as 
vaka aitu (canoe of the gods) in Samoa and the west and as 
pi'a atua (god box) in Mangaia. When printed as 
pia in Gill's writings, the Mangaian term resembles the Maori term 
pia applied to a neophyte, but the resemblance is due to omitting a symbol for the glottal closure representing 
h in the Mangaian word, which should be written as 
pi'a (= 
piha). The word 
pi'a literally means a box, but, like 
vaka in Samoa and 
waka in New Zealand, it was used figuratively to denote a medium.

              
Possession of the medium by the gods under the general term of 
uru also prevailed throughout Polynesia, and the technique of convulsions accompanied by a squeaking voice was the same as in New Zealand. Sorcery was universal and greatly feared. The principle of using material objects and familiar spirits was similar throughout, but variation or elaboration in details occurred.

              
The social position of the 
taula aitu in Samoa and Tonga was not very high, but the priests of the Society, Cook, and Hawaiian Islands ranked high because of their birth as well as office. An ancestral high chief of Rarotonga, in making his last behests, conferred the succession to chieftainship on his first-born son and delegated the care of the gods to a younger son. From the younger son sprang a line of hereditary priests of high order. The more elaborate 
marae ritual, which included the installation of the king in the Society Islands, gave the priests an increased status; and the theologians at Raiatea were responsible for revising the local pantheon and leading proselytizing expeditions to the other islands of the group. The high priests of Hawaii had the power of life and death, choosing human sacrifices and inflicting capital punishment on those guilty of carelessness in observing temple etiquette.
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Shrines and Temples
              

              
A religious structure of some kind would appear to be necessary as a place where priests could conduct their ritual. It would also seem necessary to have some such place where images or other religious symbols could be displayed to invite the gods to take up residence during religious ceremonies. The presence and importance of religious temples throughout tropical Polynesia makes their absence in New Zealand all the more remarkable.

              
Temple, as derived from the Latin word 
templum, a space marked out, is an appropriate enough term to apply to the Polynesian religious structures. In Samoa and Tonga, the temples were well-made houses built on raised earth foundations and surrounded by fences to mark out the sacred 

precincts. In the rest of Polynesia, however, the temples were open spaces sometimes marked out by curbings or low stone walls. In Hawaii, where they were termed 
heiau, the walled court usually had a raised terrace at one end, or even a raised platform. So many were built by successive chiefs for varying purposes connected with the gods that expert temple architects developed different designs, many of them copied from previous temples which had brought about good results. In Easter Island the stone structures consisting of a paved court with a high platform at one end were termed 
ahu. Upon the platform was placed the large stone images so characteristic of the local art.

              
In central Polynesia and as far east as Mangareva, the temples were termed 
marae and their main features consisted of an open rectangular court, at one end of which was a raised stone platform termed 
ahu or 
tuahu. They corresponded, in principle, with the ground plan of a church with an altar at one end. In 
Tuamotu and Tongareva, the open court was usually defined by boundaries of a low curbing of flat coral pieces set on edge in the earth. The raised platform, which was a constant feature, was formed of limestone slabs set on edge to enclose a rectangular space which was filled in with coral. The height of the platform was about two feet, and limestone slabs up to six or seven feet in height were set on end at intervals in the back wall of the platform in the 
Tuamotu 
marae and along the four borders of the Tongareva structures.

              
In the Society Islands, the 
marae architecture reached its highest development. Emory (34) has described the various types of 
marae, ranging from simple inland temples to the more elaborate coastal 
marae. Many of the inland temples were without boundary walls and the end platforms were low but resembled the atoll temples in having spaced stone pillars at the back of the platform. In the coastal 
marae of the Leeward group, elaboration took place in the increase in size and height of the platforms. The platform of the famous Taputapuatea 
marae in Raiatea was 141 feet long, 24 feet wide, and some of the imbedded limestone slabs forming the side walls rose 12 feet above ground. Some of the tall slabs had fallen, thereby revealing the side walls of a lower and older structure. In spite of its ruinous condition, Taputapuatea is an awe-inspiring sight to anyone with Polynesian blood (98, p. 81).

              
In the coastal 
marae of the Windward group, increase in the size of the 
ahu has been achieved by adding one or two tiers to the ground platform, thus resulting in stepped platforms. The courts in these 
marae were defined by four low stone walls, and the ground tier of the platform was made flush with the inner sides of one end wall and the corresponding parts of the side walls. As the ground tier was higher than the walls, the walls formed an extra outer step to the stepped platform. The average measurement of the Tahitian 
ahu platforms was 60 feet long, 15 feet wide, 

10 to 12 feet high, and the average number of 
ahu steps, according to Emory (34, p. 28), was three inner and four outer. However, the exceptional 
marae of Mahaiatea, which had a court 377 feet long and 267 feet wide, had an 
ahu platform 267 feet long, 87 feet wide at the base, and its successive tiers with 10 inner steps and 11 outer steps rose to the impressive height of between 45 and 50 feet. This magnificent structure has been completely demolished, but a drawing of the complete structure was made by Captain Wilson in 1798 and included in his work on the missionary voyage of the 
Duff. This illustration has led to theories of the diffusion of stepped pyramids from ancient Egypt in the west and ancient 
Peru in the east. However, Emory's work on the stone structures of the Society Islands should dispel such illusions and lead to an appreciation of the great local development which took place.

              
The Cook Islands 
marae were very important in traditional narratives. When an early voyager landed, one of the first things he did was to erect a 
marae to give thanks to his gods and to establish his claim to the land occupied. The building of a 
marae was equivalent to the raising of a flag when foreign powers took possession. The Rarotongan ancestor Tangiia is credited with having established 40 
marae, the names and sites of which were handed down in local traditions. He appointed priestly guardians (
purapura) over most of them. As population increased and new chiefly titles were created, additional 
marae were established. In spite of the large number created, they have been so thoroughly demolished that little visual evidence remains to aid in the reconstruction of their original form. However, they consisted of an open court with a raised platform termed an 
a'u-tu (
ahu-tu) at one end. A low rectangular platform of loose rocks is preserved at the chiefly court (
koutu) of Araitetonga in Rarotonga. A low rectangular platform with sustaining walls of limestone slabs is still evident in the 
marae of Mokoero in Atiu. Hence the 
a'u-tu platform was probably a constant feature. Apparently, stone uprights were lacking, but the chiefly court of Araitetonga had a tall pillar of investiture named Taumakeva, and there were stone seats on the court for the high-ranking chiefs. Probably the carved wooden slabs, also termed 
unu, replaced the stone uprights as in the coastal 
marae of the Society Islands.

              
The 
marae, in addition to the 
ahu platform of stone with upright stone slabs or carved wooden 
unu, had wooden platforms raised on posts for holding pigs and other food offerings. They were termed 
fata in Tahiti, 
'ata (
hata) in the Cook Islands. Usually, there was a house on the courtyard for storing the temple drums, images or symbols, and any material used in religious ceremonies. In the Society Islands, special wooden receptacles or god houses were set on posts for housing images or symbols of the gods other accessories—such as stone backrests, extra houses, and oracle towers (Hawaii)—varied in the different island groups.

              


              
Turning to New Zealand, it is a curious fact that the two fundamental features of the central Polynesian temples were not combined but remained as distinct entities. Thus the open court, distinguished by the term 
marae, is retained as a secular feature in front of the tribal or family meeting houses. Every village has one or more 
marae, according to the number of important meeting houses in the village. Usually there is one main 
marae on which the whole tribe welcomes its guests or conducts matters of tribal importance. The meeting house is an indispensable adjunct to the 
marae, for it serves as a lodging house for the guests who have been welcomed on the 
marae and as the council house in which matters discussed on the 
marae in the daytime may be continued and concluded at night.

              
New Zealand retained the 
ahu part of the Polynesian 
marae with its religious significance, as well as the term 
ahu in the variant form of 
tuahu. It had no association with the secular 
marae and was rarely located within the village. The presence of a spot charged with high-power tapu would have been a constant source of danger to children and others. The 
tuahu was, therefore, established usually in a secluded spot at some distance from the village and away from beaten tracks. The 
tuahu retained the character of simple shrines, and Best (15, p. 171) states that they took the form of a heap of rough unworked stone sometimes with one or more blocks of stone set upright in the earth. A 
tuahu on the shores of 
Lake Rotorua was distinguished by four upright stones spaced a little apart. other shrines took the form of a post (
pou) erected on tapu ground and were termed 
pou-ahu, which was a synonym for 
tuahu. Sometimes the post was surrounded by a fence; and the enclosure, which only the priest could enter, was then termed a 
tuahu tapatai. The crudest form of shrine consisted of some natural feature, such as an outcrop of rock, which became a 
tuahu merely because a priest used it as a place to commune with his god. On some 
tuahu, a small platform of sticks termed a 
tiepa was erected for the reception of offerings, or a larger elevated platform (
whata) was constructed for a similar purpose. The 
whata also had the names 
whata puaroa and 
whata roa applied to it.

              
Best (15, p. 170) gives the following terms as denoting forms of 
tuahu: 
ahu-rewa, ahu-rangi, ahu-mairangi, and 
ahu-puke. The first three terms probably refer to the high status of the shrines, for the highest priests were termed 
tohunga ahurewa. Ahu-rangi was another name for 
ahu-rewa, and 
ahu-mairangi was simply a variant of 
ahu-rangi. The term 
ahu-puke is significant, because 
puke means a hillock or mound of earth and because, combined with 
ahu, it indicates that the shrine was formed of a mound of earth. In some divination rites, mounds of earth were made and various accessories, such as sticks or leafy twigs, were used in connection with them. In making a new 
tuahu, earth was sometimes taken from an old shrine; and it may be assumed that it was mixed with local soil to form 

a mound on the new site. A similar procedure was observed in central Polynesia, where a stone from a celebrated 
marae was incorporated in the 
ahu of the new temple. The term 
ahu in the Maori dialect means to heap into a mound; and while it applied primarily to earth, it could also be applied to heaping up stones.

              
In addition to the 
tuahu shrine, religious observances were carried out at three other fixed places and some at varying localities.

              

Village pouahu. When the 
tuahu with an enclosed post was located in the village, it was usually situated near the main gateway. A wooden box, termed a 
waka (receptacle), for containing the symbol of the tribal god was kept in the enclosure. Sometimes a small carved house termed a 
kawiu was set on top of a high post and used as a container for the 
waka of the god. The priest could perform his ritual within the sacred enclosure. The shrine did not differ in name or function from the 
tuahu tapatai erected outside the village.

              

Village latrines (
turuma or 
paepae). Protective guardians imbued the latrines with the potential qualities of a sacred shrine which were utilized by the priest in the 
ngau paepae rite to protect warriors from any magic spells by enemy priests on the field of battle. The war party paraded and each warrior bit (
ngau) the cross-bar of the latrines as the priest pronounced the protective formula over him.

              

Sanctified water (
te wai tapu). In some rites, water was a necessary medium for sprinkling or immersion and some part of a stream or a pond was devoted to the purpose. When the priest entered the water and conducted the ritual, the water was rendered tapu, hence the term 
wai tapu became associated with the particular locality. Each village had its 
wai tapu established by usage, and though it may not have had the same degree of tapu as the 
tuahu shrine, it was avoided by the people. Children were dedicated to the gods by sprinkling, sick people were cleansed of their errors by ablution, and warriors going out to battle were put under the war tapu and freed from it on their return by immersion in the sanctified water.

              

Other sites. Some rites were conducted on the sites where divine aid was required. In ritual connected with crop fertility, the images of the gods or other religious symbols were set up temporarily on the edge of the cultivation. The local shrine so established was tapu for the time being, but the tapu evaporated when the symbols were taken away. For divination in the field, the seer or priest made a temporary shrine at any convenient place, and it is probable that any tapu atmosphere associated with the rite simply disappeared on the ending of the ceremony. In battle, the priest could make an offering over the body of the corpse first slain, but he needed no shrine.

              


              

Polynesian affinities. In central Polynesia, the verb 
ahu means to heap up earth; and the heaps so formed were also termed 
ahu. The verb 
ahu was applied to the heaping up of earth to form the first woman, 
Hine-ahu-one, to heap up mounds for the planting of sweet potato; and for constructing a temple as in the phrase "
i ahua te marae" which means, literally, "the 
marae was mounded". It is not reasonable to expect that the 
marae constructed by voyagers on first landing were the same as the elaborate structures which later stood on some of those historical sites. In Aitutaki, I was taken to the place where the ancestor Ruatapu first landed and was shown the site of the first 
marae he was said to have built. I looked in vain for some traces of an ancient structure. However, the old men with me explained their absence by saying that it was a temporary 
marae made perhaps by heaping up some earth or stones as a shrine where the immediate ritual could be conducted. The shrine was probably an 
ahu, but later historians, in the current language of their period, have referred to it as a 
marae. Ruatapu moved on to another part of the island and his regular 
marae was established near his settlement.

              
The evidence in favour of the early structures being termed 
ahu is supported by Emory (34, p. 41), who states that the temples now termed "maraes" were probably anciently called 
ahu, for many 
marae in the Society Islands have 
ahu in their names, such as Ahu-rai, Ahu-roa, Ahu-taa-i-te-rai, Ahu-toru, Te-ahu-o-Ruatama, and Ahu-tapu. Of these, Ahu-rai has the glottal stop for 
ng in 
rai (
ra'i 
= 
rangi) and is thus identical with Maori 
ahu-rangi. In the Tuamotus (35, p. 16), a number of 
maraehave 
ahu in their names and two of them, Ahu-reva and Ahu-rangi, are the same as the terms applied to a form of Maori 
tuahu. In the Marquesas, the religious structures of the southern group were termed 
me'ae (
merae); but in the northern group, they retained the name of 
ahu. In Easter Island, the various forms of stone structures, including the ones with large stone images mounted on a stone platform, were termed 
ahu. Some of them included the term in their names, such as Ahu-roa and Ahu-kinokino. The 
tuahu built by the voyagers of the Tainui canoe at Kawhia in New Zealand was named Ahu-rei.

              
It appears certain from the distribution of the term 
ahu that it was the ancient name given to early religious shrines which, as the name implies, were originally simple mounds of earth, sand, coral, or stones. The 
ahu mound underwent development, being enlarged into a rectangular raised platform of stone or coral and having spaced stone or limestone uprights added to the mound or platform. At an early stage of development in the Society Islands, the 
ahu was carried by early settlers northeast to the Marquesas, east as far as Easter Island, and southwest to the Cook Islands and New Zealand. In New Zealand, the shrine never developed beyond a heap of stones and a few upright rocks, but the name changed to the 

variant of 
tuahu. In Easter Island, a remarkable development took place in platform construction and the replacement of upright stone slabs by large images, but the term 
ahu was not changed. In the Marquesas, built-up stone courts were influenced by the sloping terrain, but in the northern islands the original name of 
ahu remained unchanged.

              
In the Society Islands, considerable change took place both in the construction of the pantheon and in the architecture of the religious structures. Change in the Leeward group was probably initiated and stimulated by the priests of the religious centre at Opoa in Raiatea. The priests were seized with a form of megalomania, and successive generations built increasingly larger and higher 
ahu. At Opoa, the first shrine, named Feoro, was supplanted by the longer structure of Vai'otaha, which in turn was enclosed within the vast 
ahu of Taputapuatea. Growth in the 
ahu was accompanied by elaboration in ritual observances. Births, deaths, marriages, installations of high chiefs, and various activities were interwoven with religion, and all were centralized at the religious structure. A larger court was provided before the 
ahu to accommodate a god house for the material symbols, raised wooden platforms termed 
fata for the numerous offerings of food, and houses for the officiating priests, their assistants, temple drums, and other accessories. The simple shrine had developed into a neolithic cathedral with its sacred 
ahu altar at one end of a spacious court of assembly.

              
The Polynesian term for an assembly court requires consideration. In New Zealand, the term 
marae meant an open space in the village where people assembled on social occasions. However, it became permanently associated with a meeting house so that without a meeting house there could be no 
marae. In Samoa and Tonga, the 
malae was an open space in the village or its outskirts where the people assembled to carry out social functions which would not be possible in the restricted space of a guest house. There can be little doubt that in central Polynesia, 
marae had a similar social significance and originally had nothing whatever to do with religion. However, in the Society Islands, the word 
tahua was also used to designate an assembly place where social activities could take place. When a more spacious court was added to the religious 
ahu, the Society Islanders had the choice of two terms to apply to it, and they choose 
marae. Thus 
marae became restricted to the religious court and the secular courts retained the name of 
tahua. The 
tahua remained in the free atmosphere of the village but the 
marae was removed to the sacred locality of the 
ahu. Originally the term 
marae applied to the court only but, in the course of time, it came to include the 
ahu as a general term for the Whole structure. The 
ahu, however, retained its individual name as the religious part or altar of the temple.

              


              
Religious devotees led war parties from Raiatea to proselytize the people of Tahiti to the faith of their new god, Oro, and they finally succeeded. The defeated people, who were forced inland, retained the simple form of temple with a low platform and some stone uprights. The conquerors, who settled along the coast, developed their own form of religious structure. The Raiateans and their neighbours obtained height by using huge blocks of coral limestone set on end, but the Tahitians attained height by building with smaller rocks in ascending tiers. The Raiateans but rarely defined the boundaries of the court with a low stone curb, whereas the Tahitians built low stone walls on all four borders of the 
marae. The two schools coincided, however, in replacing the stone uprights of the 
ahu with carved wooden slabs termed 
unu. The new term of 
marae for the temples diffused to the nearer groups of the Cook Islands, Australs, 
Tuamotu, Mangareva, and the southern isles of the Marquesas, but the old term of 
ahu for the altar platform was retained in most of them. The new usage failed to reach the marginal islands, for both New Zealand and Easter Island retained the older term 
ahu and its variant, 
tuahu. Hawaii adopted the entirely different term of 
heiau.

              
The 
marae temples of the Society Islands have been described at some length to indicate the great development which took place in religious structures. A comparison between the simple Maori 
tuahu and the highly developed 
marae of Raiatea and Tahiti might lead to the false conclusion that degeneration had taken place in New Zealand. However, the 12-foot walls of Taputapuatea and the 10-stepped altar of Mahaiatea were the end results of over four centuries of gradual development after the Maori colonizing canoes sailed from Hawaiki. The Mahaiatea 
ahu, rising to the height of 50 feet, was a freak construction erected to the order of an ambitious chieftainess, named Purea, who sought to raise the status of her son by building a 
marae for his investiture that would surpass in size anything hitherto constructed. It had been but recently completed when Cook visited Tahiti in 1769. A simple style of 
ahu probably prevailed throughout the group when the Maori ancestors left in approximately 1350 A.D. In the subsequent religious development in the Society Islands, the priests added the 
marae court to the 
ahu shrine outside the village and the 
marae became a religious institution. In the social development in New Zealand, the Maori left the introduced form of 
tuahu shrine outside the village and added a carved meeting house to the social 
marae within the village, thereby retaining the 
marae as a social institution.
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Offerings and Sacrifices
              

              
Food was the most appropriate material for an offering to the gods, particularly as five of the six major gods presided over departments which provided foods of various kinds for their followers. When food was 

collected by parties, it was the custom to divide (
tuha) the food among the various families concerned. In such activities, gratitude to the divine head was shown by giving him a share of the products of his particular department. The gods did not have the appetite of human beings, so quantity would have been wasted upon them. What they did expect was recognition and priority in accordance with their status, so the first share was given to them.

              
When the sweet potato crop was dug up, a tuber from the first mound was laid aside for Rongo and, cooked or uncooked, it was laid later by the priest on the 
tuahu with the appropriate words. Similarly, the first bird speared or snared by a fowling expedition was offered to Tane, in the firm conviction that he would repay the recognition by allowing a plentiful supply to be obtained by his loyal followers. The first fish caught went to Tangaroa. When fern root was dug up for food, a piece of rhizome was offered up to Haumiatiketike.

              
As the department of Tu, the war god, provided a harvest of human beings, a slain man was the correct offering to him. In actual battle, both sides competed to slay the first man and so obtain the appropriate offering which would incline the favour of the war god to their side. The priest tore out the heart of the "first fish" (
mata-ika), as he was termed, and offered it up on the spot to influence the tide of battle. Thus, Tu received the first fruits of the harvest of death. Sometimes a piece of flesh or a lock of hair (
mawe) of the "first fish" was brought home by the priest to lay on the tribal 
tuahu. However, the services of Tu were solicited before the batde. A human sacrifice was selected from the home slaves, or procured elsewhere to provide the necessary offering for the war ritual before setting out. A dog was sometimes accepted as a substitute for the human offering. It is recorded that the dog's heart was cooked on a spit and that, after the god was appeased by the essence, the priest ate the material.

              
Tawhirimatea, the god of the winds, had nothing material in his department, so an offering had to be devised for him. Best (15, p. 141) states that the correct offering was one of "such birds as are active by night". Presumably, a 
kiwi, 
weka, or owl had to be provided when some special service was required of Tawhirimatea.

              
The system of sharing with the gods applied to anything procured in quantity, rats for example. Best (15, p. 142) quotes a description regarding the ceremony observed after the first catch of the season. The rats were cooked in five ovens, one of which contained a single rat for the offering to the gods. The gods' oven was opened first and the offering made before the other ovens were opened. Here, again, the gods received priority.

              
Parties and individuals made offerings to their tribal or family gods 

with whatever they deemed appropriate at the time. Travelling parties made offerings by placing some food in a basket and hanging it to a tree. Similarly, an individual could gain favour by laying aside a portion of the food he was about to eat. It was like saying grace before meals, but the words were accompanied by something material.

              
Human hair formed an appropriate material for an offering on various occasions. Many tales are told about canoes being saved in a storm at sea by a priest reciting a charm and casting into the sea a hair plucked from his head. The advent of sea monsters (
taniwha) was also dispelled by a similar technique. Much, of course, depended on the 
mana of the head from which the hair was plucked.

              
Offerings of stones or leaves were made to natural rocks or trees which were held to symbolize the spirit of the district. This was required from the stranger who passed that way for the first time. If he failed to comply, the rain poured down and wet him through before he reached his destination. The occasions on which I complied with the custom, which is termed 
uruuru-whenua, the weather continued fine. A well-known example is a tree on Hongi's track between Lakes Rotoiti and Rotoma, and the constant pile of leaf offerings at the foot of the tree indicates the interest that tourists take in local myths.

              
Another form of offering was connected with the initiation of women in the craft of weaving. The novitiate wove a small rough sampler of flax fibre beforehand, and the sampler was placed on the 
tuahu by the priest as an offering to the tutelary god of weaving after the priest had performed the initiation ceremony. The god was satisfied with the semblance and the gesture, but the priest fared better, for the initiate was in honour bound to present her first good cloak to the priest who had stood as her sponsor to the gods.

              
Human offerings, though not so common as in central Polynesia, were made to placate the gods in war and in the construction of important works, such as a new house, canoe, or fort. Other isolated instances occurred which did not establish a custom. Some slayings termed human sacrifices were connected with social matters and had nothing to do with religion.

              
The victims, whether for religious or for social reasons, were obtained from among the slaves captured in war and spared to perform menial duties in the service of their captors. Another source was from a neighbouring subjugated tribe which was allowed to remain in occupation of their land by paying tribute in preserved birds or other foods. Sometimes a human tribute was exacted, and the unfortunate tribe was usually too weak in manpower to resist. Failing these two sources, relatives from another tribe, who were staying in the village at the time, might be slain 

to provide the offering. Otherwise, armed warriors waylaid an unsuspecting person of a neighbouring tribe, but such a procedure was likely to cause complications.

              
In war, a human offering, termed an 
amonga tapu or 
whakahere, was deemed necessary by the priests of Tu and some other war gods, such as Uenuku, in order to gain the most certain results. The victim was selected from me most convenient of the sources already described. For ordinary campaigns, Tu could be placated with a dog. The war god, Maru, was satisfied with a dog on all occasions. In such matters, much depended on the precedent which had been established by the early priests. Sometimes, when a tribe was in the greatest danger of defeat, the priest of the war-god might demand a human victim as absolutely necessary for the purposes of divination. When an outside victim was unprocurable, instances occurred of a member of the tribe offering himself as a sacrifice to save his people from destruction. Mention has been made of the heart of the enemy first killed in battle having been offered to the war-god by the official priest.

              
The victim used on the completion of a house of great importance was termed a 
whatu (core). He was buried at the base of the rear ridge post, and brought good luck to the house and protected it against the evil spells of black magic. Such sacrifices were not general, however. Usually a stone talisman (
mauri) was used in place of the human victim and was credited with procuring similar good results.

              
The completion of a valuable canoe, such as a war canoe with carved bow and stern pieces, was an event deemed worthy of a human sacrifice. The unfortunate victim was used as a skid over which the canoe was hauled at the launching. The offering was made to the gods to assure the canoe of success in future operations and protection from storms and adverse circumstances.

              
Knowledge of human sacrifices in connection with the building of a new fort rests on excavations made at the old 
pa of Tawhitinui in the Opotiki district. The European owner of the land dug up some of the decayed 
puriri posts and found human skeletons in a position which indicated that human sacrifices had been put in the post holes before the posts were erected. No other information is available concerning similar operations elsewhere, so the procedure was evidently rare.

              
A sporadic instance of human sacrifice in connection with agriculture is recorded in the Bay of Plenty story concerning the voyage back to Matatera, under the guidance of Taukata, to obtain the sweet potato. Seed tubers were obtained; and, after the first crop in New Zealand had been stored, Taukata was slain and his blood smeared over the door of the storehouse to prevent the spirit of the sweet potato from returning to its tropical home. His skull was kept in the cultivation fields to promote 

the fertility of the crops. This precedent was followed as far as bones were concerned, for the bones of the dead were often used in cultivations for a similar purpose. However, it is clear that Taukata was slain to prevent the sweet potato from leaving, and as that had been accomplished, there was no need to continue offering human sacrifies in connection with the sweet potato crops.

              
Though human sacrifies were sparingly used, a feeling existed that such a procedure would result in fixing matters and perpetuating the life of an institution. In the mythological account of the first latrine, Kaitangata was killed by falling over a cliff because the holding post had been purposely imbedded loosely in the ground. Though not a ritual sacrifice, a death was associated with the construction. In public health propaganda, I used to cite Kaitangata as the human sacrifice which perpetuated an ancient institution.

              

Polynesian affinities. Offerings to the gods were made throughout Polynesia, and they ranged from a pebble to a human sacrifice. In Mangaia, fishermen on their way to their canoes dropped a piece of taro or a pebble at the foot of the rock shrine representing the god of fish, and they presented a fish from the day's catch on their way home. The gods were in no way annoyed that the fish was the smallest in the basket. In Hawaii, the fishermen, before going out, added a stone to the fishermen's shrine (
ko'a) consisting of a pile of rocks on the beach. On atoll islands, a piece of coconut husk was sufficient to convey the gesture.

              
On volcanic islands, the gods shared in the richer and more varied food supply. In Mangareva, a meal for the gods was placed on special stone tables each day. Local rumour has it that, even in those days, small boys secretly abstracted choice morsels. They were too young to have acquired a fear of divine punishment In Mangaia, the caretaker of the national godhouse fed his 13 charges every evening by cooking a taro on a separate fire and breaking off a piece for each god as he called his name. The one taro for 13 gods shows how respect and economy went hand in hand. In Tahiti, where several priests and assistants officiated at important 
maraeceremonies, the people contributed quantities of fish, pigs, vegetables, and local delicacies as offerings, for the priests saw to it that the staff as well as the gods were amply provided for. The invisible essence of the offerings was sufficient for the gods, and the priests and their assistants ate the material substance on behalf of the stomachless gods. The assistants evidently fared well, for they received the name of "big bellies" (
'opu nui), a term which was evidently descriptive.

              
Human sacrifice, as an institution, was present throughout Polynesia with the exception of the atolls and western Polynesia. In Tonga, the nearest approach was the offering of a finger tip to the nearest joint to induce the gods to cure a sick relative. Though economical, it was painful 

and repeated medical consultations resulted in a severe shortage of finger tips. Though Tahiti and Hawaii were culturally opposed to cannibalism, the number of occasions on which human sacrifices were deemed necessary far exceeded those of New Zealand. This was largely due to the fact that the temple became the centre for many social institutions, which thus acquired a religious connection. The priests of the temples elaborated their religious ceremonies and in so doing demanded a higher standard of offerings which culminated in human sacrifice.

              
The ruling chiefs of Hawaii built many temples in their own lifetimes, and the type of temple depended on the political outlook at the time. If peaceful, the form of temple was that of Lono (Rongo) who was satisfied with offerings of pigs and dogs at its dedication and services. If the outlook augured war, the type of temple indicated was that of Ku (Tu), who required human sacrifices in its dedication. Many other occasions, such as the felling of a tree to make temple images, required human sacrifices.

              
In Mangaia, a change of government through war necessitated a human sacrifice on the temple of the national god, Rongo. In this remarkable island, the highest sacrifice of all occurred, the chief of a defeated tribe offering himself as a sacrifice to the gods in order to turn the tide of misfortune which threatened to exterminate his tribe. This sacrifice was termed 
ika tea (white fish) in distinction to the usual form, termed 
ika motu. In the Society Islands, the chiefs and priests established an all Polynesian record for the number of victims slain to bolster up the prestige of the riding families. Henry (50, p. 197) lists 17 different occasions in which victims were required and probably there were others. In the life of the royal first-born (
ari'i matahiapo) the following occasions demanded a human sacrifice: washing after birth, first introduction to the public, circumcision, coming of age, installation as sovereign, the visiting of outlying areas by canoe, invocation for success in battle, and support after defeat. In addition, when the royal 
maro girdle was prepared for his installation, a victim was required when the needle entered the tapa cloth in making the required addition to the girdle and another was required when the addition was completed. During his official visits by canoe, victims were provided at each landing place to serve as human skids over which the canoe was drawn.
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Incantations and Ritual
              

              
The priests established oral communication with their gods by means of 
karakia. A 
karakia may be defined as a formula of words which was chanted to obtain benefit or avert trouble. A vast number have been composed by all tribes to meet every possible contingency in human life and they cover a range which exceeds the bounds of religion. It is therefore 

impossible for one English word to cover adequately all the meanings of 
karakia. All 
karakia are chants but there are a number of chants, such as 
patere, 
tau, and 
hart, which are not 
karakia. Prayers and invocations which imply direct verbal communication with a god, are not usually chanted in English, and when they are chanted in Maori, they apply to only a few 
karakia. The terms charm, spell, enchantment, witchery, magic, sorcery, exorcism, and incantation have all been used as translations of 
karakia; but they cover some and not all the meanings, just as 
karakia does not cover all the meanings of any one of the English words used to translate it. Probably incantation is the nearest in general meaning though any one of the English words mentioned may be applied to particular 
karakia but not to all.

              
The numerous 
karakia were defined by adding to each a qualifying word, a phrase, or a sentence to denote its purpose, such as 
he karakia makutu (an incantation used in sorcery) or 
he karakia tamariki kia whiti te ra me ka haere ki te kaukau (a children's chant to cause the sun to shine when they went swimming). Some powerful ritual chants recited by priests were given proper names, such as one recorded by Grey (43, p. 304) which is described as "
He karakia, 
ko Hiramai te ingoa" (an incantation, Hiramai is its name). Hiramai was composed by priests of the Taupo district for the purpose of averting disaster during volcanic disturbances and, like other named 
karakia, was the particular property of the school which originated it. A number of 
karakia were grouped in classes which were based on function.

              

                

	
atahu: love charms.

	
hoa: to split stones, wither leaves, kill a bird.

	
hoa tapuae: to give speed to the feet and to retard an opponent.

	
hono: to unite fractures.

	
kaha: to gain success in fowling.

	
kawa: to remove the tapu from new houses.

	
ki tao: to give power to spears (weapons); also 
reo tao.

	
ki rakau: to give power to weapons.

	
ngau paepae: to avert sorcery against a war party.

	
pou: to fix, such as the memory during instruction.

	
raoa: to expel the foreign body in choking.

	
rotu: to put people or the sea to sleep.

	
ta kopito: to cure abdominal troubles.

	
tohi: to sprinkle a child in the dedication or 
tua ceremony.

	
tohi taua: to sprinkle a war party proceeding to war.

	
tua: to dedicate children after cutting the navel cord.

	
tuapa: to ward off ill luck.

	
whai: to cure injuries, burns, choking.

	
whakanoa: to make common (
noa) by removing tapu.


                
              

              


              
The 
karakia may be conveniently arranged for study into those used in connection with three groups in the community: children, laymen, and priests.

              

Children's karakia were composed to interest and amuse children and had no religious significance. They were supposed to accomplish something miraculous such as causing the sun to shine or the rain to stop. They were short so as to fall within the child's power of memorizing. One for causing the sun to shine when children were going to bathe was recorded by Grey (43, p. 72):

              

                  

                    
	
Upoko, upoko,
                    
	Head, head,

                  
                  

                    
	
                      
Whiti te ra!
                    
                    
	The sun shines!

                  
                  

                    
	
                      
Hei kai mau
                    
                    
	You may eat

                  
                  

                    
	
Te kutu o taku upoko.
                    
	The lice of my head

                  
                  

                    
	
Upoko, upoko,
                    
	Head, head,

                  
                  

                    
	
                      
Whiti te ra.
                    
                    
	The sun shines.


              
The composition is a play on 
upoko. Children would never have been allowed to address such words to a human being, because they are insulting. Perhaps an insult (
kanga) was required to make the sun burst out from behind the clouds in anger.

              
The first 
karakia I was taught as a child was the following one, used to stop rain:

              

                  

                    
	
                      
E rere e te kotare
                    
                    
	Fly O kingfisher

                  
                  

                    
	
Ki runga i te puwharawhara,
                    
	On to the bunch of 
Astelia,

                  
                  

                    
	
                      
Riiru ai i o parirau
                    
                    
	And there shake your wings

                  
                  

                    
	
                      
Kei maku o kuao i te ua
                    
                    
	Lest your young become wet by the rain.

                  
                  

                    
	
                      
Mao, mao te ua!
                    
                    
	Cease, cease the rain!


              

Adult laymen. Individuals did not always have a priest standing by to help them out of difficulties which arose in their various activities, so it was part of every person's education to learn an assortment of 
karakia.Chiefs who had graduated from the houses of learning were well equipped with 
karakia applicable to every phase of life. Lesser chiefs learned from their older relatives and priests who could teach various things without forming a lodge of instruction. Even commoners learned a number of incantations for their own protection. Thus every individual had a personal stock of 
karakia for use in everyday pursuits, to cure minor ailments, and to protect against danger.

              
A very simple 
karakia for averting anything unpleasant was the short phrase "
Kuruki, 
whakataha!" (Lose power, pass aside!) I once watched two elderly chiefs playing billiards in a Wellington hotel. One played for a cannon off the red, and as his ball was speeding towards the second ball, 

his opponent parried in the air with his cue as he cried, "
Kuruki whakataha." This modern application of an old charm is interesting, particularly as the player missed the cannon.

              
The craftsmen had a special set of 
karakia for use when binding their adzes, sharpening them, felling a tree, shaping the wood, lashing pieces together, and so on for the various stages of their work. Fowlers had incantations used in making offerings, and thus inducing rats and birds to enter their snares and traps. Fishermen used them in making hooks and nets, taking the tapu off a new net, and attracting fish to their lines and nets. Warriors used incantations of the 
hoa tapuae class to gain speed. They were used to give strength in wrestling and, conversely, to weaken an opponent. The 
ki tao class of 
karakia was used to give power to a weapon in batde and others were recited when girding on the war belt. In games and recreations, a 
karakia would lengthen the flight of a dart or make a kite fly higher.

              
Ailments such as toothache and abdominal disturbance had their 
karakia to give relief. One of the latter, termed a 
ta kopito, is given by Grey (43, p. 44). It commences with a classical reference to Nuku (Earth) and Rangi (Sky) and then proceeds to inquire as to what food caused the disturbance:

              

                  

                    
	
                      
He aha ra te kai
                    
                    
	What was the food

                  
                  

                    
	
I haere ki roto, ki to puku,
                    
	That entered your stomach,

                  
                  

                    
	
Tutu ai, ngangana ai,
                    
	Causing trouble, causing disturbance,

                  
                  

                    
	
                      
Aurere ai?
                    
                    
	Causing groans?

                  
                  

                    
	
                      
He puha pea?
                    
                    
	Perhaps it was 
puha?


              
The query applied to 
puha (sow thistle), was applied in the same form to the following foods: 
pohue (
Convolvulus shoots), 
aruhe (fern rhizome), 
kumara (sweet potato), 
taro (
Colocasia antiquorum), 
karaka (
Corynocarpus berries), 
hue (
Laginaria), 
tawa (forest berry), 
korau (wild cabbage), 
hakekeke (fungus), 
harori (edible fungus), 
mamaku (tree fern pith), 
pipi (clams), and 
ika (fish). The 
karakia continues:

              

                  

                    
	
                      
Nga kai i haere
                    
                    
	The foods which went

                  
                  

                    
	
Ki roto ki to puku,
                    
	Into your stomach,

                  
                  

                    
	
Tutu ai, ngangana ai,
                    
	Causing trouble, causing disturbance,

                  
                  

                    
	
Aurere ai.
                    
	Causing groans.


              
Several lines follow which were deemed appropriate by the composer. The 
karakia concludes with the following assurance of recovery:

              

                  

                    
	
E, e, e,
                    
	O, O, O,

                  
                  

                    
	
Ka ora koe,
                    
	You will recover,

                  
                  

                    
	
                      
E ka ora koel
                    
                    
	O you will recover!


              


              
Probably when the right, or rather the wrong food, was named during the enumeration, it caused the patient to give an extra twitch of pain and so completed the diagnosis. If, on the other hand, the patient did not obtain immethate relief owing to the cause being disease demons, a 
tohungawould have to be consulted to make a further diagnosis and exorcise the malignant spirits. As with other peoples, when home remedies failed, the qualified practitioner was called in.

              
Judging by the number of recorded 
karakia, choking (
raoa) through eating food too hurriedly seems to have been a frequent occurrence. Doubtless the most common cause was a fishbone, and apparently the person who administered treatment by a 
karakia had little patience with the patient. In the example cited, the incantation is termed a 
whai (43, p. 98).

              

                  

                    
	
Te what,
                    
	The incantation,

                  
                  

                    
	
Whiti raoa,
                    
	For startling the choking,

                  
                  

                    
	
                      
Tapa raoa.
                    
                    
	For commanding the choking.

                  
                  

                    
	
Kaitoa koe kia raoa,
                    
	Serve you right for choking,

                  
                  

                    
	
Na to kai tu,
                    
	Because you ate standing,

                  
                  

                    
	
Na to kai rere,
                    
	Because you ate hurriedly,

                  
                  

                    
	
                      
Na to kai tamawahine
                    
                    
	Because you ate like a girl.

                  
                  

                    
	
                      
Tokowhia aku tama
                    
                    
	How many of my sons

                  
                  

                    
	
                      
I horomia e koe?
                    
                    
	Were swallowed by you?

                  
                  

                    
	
Ko Nini, Ko Nana,
                    
	There was Nini, there was Nana,

                  
                  

                    
	
                      
Ko Te Patahi o Wahieroa
                    
                    
	There was Te Patahi o Wahieroa,

                  
                  

                    
	
                      
Kainga ki roto
                    
                    
	Eaten to go within.

                  
                  

                    
	
Whakaruakina,
                    
	Vomit them forth,

                  
                  

                    
	
                      
Nau mai ki waho.
                    
                    
	Come out.


              
No evident appeal was made to a god, but after the patient was blamed or his error made manifest and some classical reference added, the foreign body was ordered to come out. On the last line, the patient was slapped on the back to aid the expulsion.

              
Inimical influences were present in strange forests and lands and there were 
karakia composed for the protection of travellers. Sorcery was prevalent at home and abroad, and it was necessary to have some vocal formula which would turn aside the sorcerer's invisible spear. Mythical monsters, termed 
taniwha, resided in caves, river bends, and the ocean. Protective 
karakia enabled the person who unwittingly entered their domain to escape, and there were 
karakia which could even enlist aid during storms at sea. Wonderful stories are told of the slaying of reptilian monsters in various parts of New Zealand, but no skeletal remains have ever been discovered to support the convincing details in native stories. An old man once said to me that the Maori were the only people who had 

such wonderful monsters. He was quite disappointed when I showed him St. George and the dragon on the reverse of a gold sovereign and still more so when he learned that the 
pakeha form of 
taniwha had been credited with belching forth flames of fire. It was an anomaly to both of us that the people who derided our 
taniwha should commemorate their fire-spitting dragon in gold. "Perhaps", said the old man, "if our 
taniwha had spat fire like theirs, the 
pakeha might have believed in them also."

              

Priests. The 
karakia used by the priesthood were credited with more power because the priests were the direct mediums of the gods. A very important incantation was that used in the 
tua ceremony after severing the navel cord (
tangaengae) to give the child health (
oro), bravery (
toa), and strength (
kaha). An example given by Grey (43, p. 75), enumerates the various things desired for a male child, and every line is followed by the refrain of 
tangaengae (navel cord), which was evidently deemed appropriate to the chant. The incantation commences with the dedication to the war-god Tu.

              

                  

                    
	
                      
Tohi ki te wai no Tu!
                    
                    
	Sprinkle with the water of Tu!

                  
                  

                    
	
Whano koe —
tangaengae,
                    
	Go thou—navel cord,

                  
                  

                    
	
Ki te hopu tangata—tangaengae,
                    
	To catch men—navel cord,

                  
                  

                    
	
Ki te piki maunga—tangaengae,
                    
	To climb mountains—navel cord,

                  
                  

                    
	
Me homai—tangaengae,
                    
	Let these be given—navel cord,

                  
                  

                    
	
                      
Mo te tama nei.
                    
                    
	For this male child.


              
Other verses follow with further requests and the refrain of 
tangaengae, which is omitted in the following:

              

                  

                    
	
Whano koe …
                    
	Proceed thou …

                  
                  

                    
	
Kia riri ai…
                    
	To become angry …

                  
                  

                    
	
Kia niwha ai …
                    
	To become bold …

                  
                  

                    
	
Ki te patu tangata …
                    
	To kill men …

                  
                  

                    
	
Ki te tomo pa …
                    
	To enter forts …

                  
                  

                    
	
Ki te patu whakaara …
                    
	To slay sentries …

                  
                  

                    
	
Ki te tu parekura …
                    
	To stand firm in battle …

                  
                  

                    
	
Ki te mau patu …
                    
	To bear weapons …

                  
                  

                    
	
Ki te mau tao …
                    
	To bear spears …

                  
                  

                    
	
Ki te mau patu kowhatu …
                    
	To bear stone clubs …

                  
                  

                    
	
Ki te mau taiaha …
                    
	To bear double-handed clubs …

                  
                  

                    
	
Me homai…
                    
	Give these …

                  
                  

                    
	
Hei whakatupu …
                    
	To strengthen growth …

                  
                  

                    
	
                      
Mo te tama nei.
                    
                    
	For this male child.


              
The next verse asks for strength to visit the great mountains (
maunga nunui), lofty trees of the forest (
nga rakau whakahihi o 
te wao), and the high waves of the ocean (
nga ngaru teitei o 
te moana).

              


              
The last list deals with more peaceful requests:

              

                  

                    
	
Whano koe …
                    
	Proceed thou …

                  
                  

                    
	
Ki te mahi kai,
mau…
                    
	To produce food, for myself …

                  
                  

                    
	
Ki te hanga whare nui,
mou …
                    
	To build a large house, for thyself …

                  
                  

                    
	
Ki te hanga waka taua …
                    
	To build a war canoe …

                  
                  

                    
	
Ki te karanga pahi…
                    
	To welcome visitors …

                  
                  

                    
	
Ki te whakatupu kupenga,
mau …
                    
	To make nets, for thyself …

                  
                  

                    
	
Ki te hi ika,
mau …
                    
	To catch fish by line, for thyself …

                  
                  

                    
	
Ki te hao mahi,
mau …
                    
	To net fish, for myself …

                  
                  

                    
	
Me homai …
                    
	Give these …

                  
                  

                    
	
Hei whakatupu …
                    
	For the upgrowth …

                  
                  

                    
	
                      
Mo te tama nei.
                    
                    
	For this male child.


              
The long 
karakia ends with a verse which is obscure because of some local references, of which we do not know the significance for the composer.

              

                  

                    
	
                      
E ahua mai ra
                    
                    
	O hasten then

                  
                  

                    
	
Te toro i a Kiharoa,
                    
	The visit to Kiharoa,

                  
                  

                    
	
                      
Hei kawe ratva i a au
                    
                    
	Who will take me

                  
                  

                    
	
Ki te one i Rangaunu,
                    
	To the beach at Rangaunu,

                  
                  

                    
	
Kei te rerenga ki te Po,
                    
	At the departing to the Underworld,

                  
                  

                    
	
                      
Kowai au ka kite.
                    
                    
	Which I have never seen.


              
A 
tua incantation for a female child is interesting, as it enumerates the wishes for women (43, p. 78):

              

                  

                    
	
                      
Tohi ki te wai no Tu,
                    
                    
	Sprinkle with the water of Tu,

                  
                  

                    
	
                      
Whano koe—tangaengae,
                    
                    
	Proceed thou—navel cord,

                  
                  

                    
	
Ki te mahi kai mau …
                    
	To prepare food for thyself …

                  
                  

                    
	
Ki te whatu puweru,
mou, …
                    
	To weave garments for thyself …

                  
                  

                    
	
Ki te whatu kaitaka,
mou …
                    
	To weave fine cloaks for thyself, …

                  
                  

                    
	
Ki te karanga pahi,…
                    
	To welcome visitors …

                  
                  

                    
	
Ki te waha wahie,
mau, …
                    
	To carry firewood on the back, for thyself …

                  
                  

                    
	
Ki te keri mataitai,
mau …
                    
	To dig for shellfish, for thyself …

                  
                  

                    
	
Me homai…
                    
	Give these …

                  
                  

                    
	
Hei whakatupu …
                    
	To help growth …

                  
                  

                    
	
                      
Mo te tapairu nei.
                    
                    
	For this first-born girl.


              
The above was composed by the same priest who composed the male 
karakia, for each line is followed by the 
tangaengae refrain and the last verse referring to Kiharoa and Rangaunu is identical. It is curious that a first-born female (
tapairu) should carry firewood on her back, but Grey's 

informant may have inserted the line to fill out the list of women's duties regardless of the fact that it would clash with the last line.

              
The medical treatment of sores (
hore), abscesses (
kurupo), and excessive secretion of mucus (
kea), in which the ailment is addressed directly and ordered to leave in the refrain "
tairoria" (be off), is illustrated by the following 
karakia (43, p. 43):

              

                  

                    
	
                      
E te tiputipu nei, tairoria!
                    
                    
	O this swelling, be off!

                  
                  

                    
	
                      
E te kea nei, tairoria!
                    
                    
	O this mucus, go away!

                  
                  

                    
	
Haere ki Hawaiki, tairoria,
                    
	Go to Hawaiki, be off,

                  
                  

                    
	
Kia whiwhi ai koe, tairoria,
                    
	That you may get something, be off

                  
                  

                    
	
                      
Kia mana ai koe, tairoria.
                    
                    
	That you may gain prestige, be off

                  
                  

                    
	
Taku kiri ka rekareka, ha—
                    
	My skin is healing, ha—

                  
                  

                    
	
Haere i te tai timu,
                    
	Go on the ebb tide,

                  
                  

                    
	
Haere i te tai heke,
                    
	Go on the falling tide,

                  
                  

                    
	
                      
Haere i te tai manunu ki tawhiti.
                    
                    
	Go on the full tide to a distant land.

                  
                  

                    
	
Haere ki tou tupuranga mai,
                    
	Go to where you originated,

                  
                  

                    
	
                      
Haere ki tou nohoanga mai.
                    
                    
	Go to where you lived!


              
In generating a ritual fire, the composition may commence with a reference to the first mythical fire and the classical allusion may be enhanced by naming the two fire sticks used in that ceremony (15, p. 200):

              

                  

                    
	
                      
Hika ake au i
                      
taku ahi,
                    
                    
	I now generate my fire,

                  
                  

                    
	
                      
Te ahi na wai?
                    
                    
	The fire of whom?

                  
                  

                    
	
                      
Te ahi na Maui,
                    
                    
	The fire of Maui,

                  
                  

                    
	
                      
Mauitikitiki a
                      
Taranga.
                    
                    
	Maui-the-topknot-of-Taranga.

                  
                  

                    
	
                      
Ko wai taku kaunoti?
                    
                    
	What is the name of my under-stick?

                  
                  

                    
	
                      
Ko Tutehurutea,
                    
                    
	It is Tutehurutea,

                  
                  

                    
	
                      
Ko te kaunoti a
                      
Maui.
                    
                    
	The under-stick of Maui.

                  
                  

                    
	
                      
Ko wai taku hika?
                    
                    
	What is the name of my rubbing-stick?

                  
                  

                    
	
                      
Ko te Tukeorangi.
                    
                    
	It is Te Tukeorangi.


              
Following the above, the names of three volcanoes are introduced as appropriate to the theme of the composition, and the last lines announce that the fire is generated. Mahuika was the god of the interior from whom Maui obtained fire.

              

                  

                    
	
                      
Ka tu taku ahi,
                    
                    
	My fire ignites,

                  
                  

                    
	
                      
Ko te piere tau,
                    
                    
	Appears in the groove,

                  
                  

                    
	
                      
Ka tau te ahi a
                      
Mahuika.
                    
                    
	The fire of Mahuika appears.


              
The process of separation in the divorce of husband and wife is appropriately likened to the separation of Earth and Sky in the following introduction (43, p. 296):

              


              

                  

                    
	
                      
He unuhanga a
                      
Nuku,
                    
                    
	A withdrawal of Earth,

                  
                  

                    
	
                      
He unuhanga a
                      
Rangi,
                    
                    
	A withdrawal of Sky,

                  
                  

                    
	
                      
He maunutanga,
                    
                    
	A loosening,

                  
                  

                    
	
                      
He mareretanga.
                    
                    
	A flying apart.

                  
                  

                    
	
                      
Te pou ka tu,
                    
                    
	The post is erected,

                  
                  

                    
	
                      
Te pou o
                      
te wehe.
                    
                    
	The post of separation.


              
The making of peace between two warring tribes is charmingly figured as the two rival war gods pressing noses with each other (43, p. 314):

              

                  

                    
	
                      
Ka hongi a
                      
Maru,
                    
                    
	Maru presses noses,

                  
                  

                    
	
                      
Ka hongi ki a
                      
Uenuku.
                    
                    
	Presses noses with Uenuku.

                  
                  

                    
	
                      
Ka hongi a
                      
Uenuku,
                    
                    
	Uenuku presses noses,

                  
                  

                    
	
                      
Ka hongi ki a
                      
Maru.
                    
                    
	Presses noses with Maru.

                  
                  

                    
	
                      
He apiti,
                    
                    
	A joining,

                  
                  

                    
	
                      
He ūanga.
                    
                    
	A firm binding.


              
An invocation is illustrated by the following 
karakia to the war god Maru, but his name is not mentioned until the fourth verse (43, p. 262):

              

                  

                    
	
                      
E Maru e—!
                    
                    
	O Maru O.

                  
                  

                    
	
                      
Ma au rakau na,
                    
                    
	By those weapons of yours,

                  
                  

                    
	
                      
Ko Turaki riri
                    
                    
	Named Subdue-anger

                  
                  

                    
	
                      
Ko Turaki nguha,
                    
                    
	And Subdue-rage,

                  
                  

                    
	
                      
Hei arai mo te riri,
                    
                    
	War may be averted,

                  
                  

                    
	
                      
Hei arai mo te patu.
                    
                    
	Killing may be warded off.

                  
                  

                    
	
                      
Turaki ana i
                      
kona,
                    
                    
	Subduing there,

                  
                  

                    
	
                      
Peperu ana i
                      
kona,
                    
                    
	Weakening there,

                  
                  

                    
	
                      
Ko Maru-tahuri-atu,
                    
                    
	It is Maru-turning-away,

                  
                  

                    
	
                      
Ko Maru-ahuri-kmai.
                    
                    
	It is Maru-turning-towards.


              
Most of the 
kitrakia recorded by Best (15) and Smith (80) concerning Io are connected with ceremonies of admission to the house of learning. In most of them, the name of Io does not occur until the end of the composition, as in the following short quotation (80, pp. 7, 96):

              

                  

                    
	
                      
Whakaheke i
                      
waho,
                    
                    
	Cause to descend outside,

                  
                  

                    
	
                      
Whakaheke i
                      
tua,
                    
                    
	Cause to descend beyond,

                  
                  

                    
	
                      
Whakaheke i
                      
roto
                    
                    
	Cause to enter into

                  
                  

                    
	
                      
I enei pia,
                      
i enei tama,
                    
                    
	These neophytes, these sons,

                  
                  

                    
	
                      
He aro tawhito,
                    
                    
	The ancient knowledge,

                  
                  

                    
	
                      
He aro tipua,
                    
                    
	The divine knowledge,

                  
                  

                    
	
                      
Ki a
                      
koe,
                      
e lo e—.
                    
                    
	Regarding thee, O Io—.


              
The formulae of words which comprise the 
karakia were composed by various authors to please the unseen powers sufficiently to merit their 

attention. In composing a chant, the composers not only chose words appropriate to the particular theme, but it may be assumed that in arranging them, they were influenced by patterns of speech usage. In oratory, indirect speech was preferred to direct speech, because it enabled the speaker to display his scholarship by using metaphors and similes and quotations from the classics. An example in speech may convey my meaning more clearly.

              
At a Maori Congress in Wellington many years ago, one of the topics for discussion was whether the time had arrived for doing away with special Maori representation in Parliament and putting the Maori voters on the same electoral rolls as the 
pakeha. The advantage was that more European members of parliament might take interest in Maori affairs if they had to seek the Maori vote in their own electorates. The leaders of the Maori tribes present were asked to give their opinion. Most of them replied directly in voicing the opinion that the time was not quite ripe. A Tuhoe chief clinched the matter with a brief speech that made no mention whatsoever to Parliament or voting. He said, "If the juice of the 
tutu berry is drunk while it is yet warm, it will cause madness. If the kernel of the 
karaka berry is eaten before it is cooked, it will cause paralysis. If the herring is eaten too hurriedly, it will cause choking, for that was the fish which choked Tamarereti." The speech was received with acclamation, for the indirect use of figurative language conveyed the feeling of the assembly that action should be delayed. That one short speech appealed to the Maori gathering more than all the long-winded speeches with their carefully worked out arguments. No one wished to risk insanity, paralysis, or choking by too hasty action.

              
The 
karakia, with few exceptions, were not addressed directly to the gods. In other words, indirect incantations were used more generally than direct invocations as a means of oral communication with the gods. The indirect method simply followed the pattern of speech, oratory, and poetry, and the composers evidently thought that this form of address would be as pleasing and comprehensible to the gods as to man. I do not agree with Best that direct invocations necessarily indicate a higher form of religious thought. The indirect incantation used by the Maori was not due to lower mentality but to deliberate preference. The indirect method of approach to the deity is more respectful than the direct invocation, which in other religions sometimes approaches familiarity on the part of man towards his maker.

              
Some 
karakia contain extracts from genealogies and references from myths and legends. Here again, the composers were following the technique of orators, who displayed their scholarship to their human audiences in this way. The priestly chanters also sought to demonstrate their scholarship to their divine audience. Unless the student can feel the

Maori background, he will be puzzled at times as to the connection between some references and the object of the 
karakia. For example, why should an incantation for divorce commence with reference to Earth and Sky? To the Maori, the separation of the Sky-father and the Earth-mother was the first of all divorces and the connection with the object of the 
karakia is not only obvious but its inclusion raises the literary standard of the composition. Similarly, the opening reference to Maui in a fire ritual is obvious, because Maui is the mythical hero who brought the fire of Mahuika from the Underworld for the benefit of mankind. The composer continued the theme by asking the names of Maui's fire sticks in order that he might give them and thus display his scholarship. The Maori texts of most of the examples quoted in the preceding pages were taken from Grey (43). I selected samples in which the meaning appeared clear enough for me to risk translating. The majority, however, contain archaic words, meanings, and references which defy adequate translation in this age.

              
The 
mana, or effective power of a 
karakia, according to Judge Fenton as quoted by Best (15, p. 195), lay in "a form of words which was effective simply by its own innate virtue" without reference to the state of mind of the person using it and without the intervention of any superior power. Best objected to this statement and held that the 
karakia required 
manabeyond the actual words. In support of his contention, he quoted Gudgeon, who, after giving the text of a 
karakia, said that it was very potent provided the priest using it had 
mana. It may be accepted that the 
karakia composed by a priest was invested with 
mana by reason of his office and by the alleged success of the formula in commanding the favour of the god. The formula, once established, had to be repeated word perfect, and any slip of the tongue (
tapepa) resulted not only in the 
karakia losing its power, but in the deity pupishing the person who made the mistake (
hapa). The general acceptance of such a belief would seem to indicate that some virtue had come to reside in the actual words of the 
karakia.Probably the priests instituted the idea of punishment as a safeguard to promote accurate memorizing on the part of their neophytes and to prevent unauthorized persons from stealing their 
karakia. The continued stress upon the vital importance of correct rendition must have led some at least to believe that an innate virtue was present in the words themselves. The ritual 
karakia used by the priests were effective through their official 
manaand the intervention of the higher power they were able to enlist on their behalf. However, it is possible that some of the 
karakia used by laymen in connection with their individual problems had but a vague general connection with an unseen power and depended for their effect on the magic power of the correct formula of words. Thus the divergent opinions as to the source of power in the 
karakia may all be partly right.

              


              
Ritual may be defined as the form of conducting the whole rite relating to one subject and it may include various ceremonial acts in addition to the chanting of appropriate 
karakia. A few 
karakia were complete in themselves and did not require the support of any further ritual.

              
The 
karakia were chanted by the priest in quick time and the short ones were completed on one breath. However, Best (15, p. 196) states that the invocations to Io were delivered carefully in a euphonious manner with pleasing cadence and modulations of the voice. Two priests were needed for the longer 
karahia so that the assistant could take up the chant before the leader's breath failed. While chanting, the priest stood erect with both arms extended or with one arm pointing to the sky. Sometimes he stood with the elbows close to the sides, the forearms extended horizontally in front, and the palms upward. In some of the war rituals, the warriors knelt on one knee while the priest conducted the service.

              
Offerings at the shrine were usually held up high with both hands (
whakairihia) by the priest as he recited the 
karakia and then laid at the foot of the upright stone or post or on the platform, if such had been erected. The offering of a bird or food in the forest by a priest or layman was usually waved in the air and cast aside at the foot of a tree with the words, "
Ki a 
koe, 
e Tane" (To you, O Tane) or whoever the god was. The first-fish offering at sea usually had its head bumped against the canoe gunwale before it was dropped back into the sea with the words, "
Ki a 
koe, 
e Tangaroa" (To you, O Tangaroa). Some tribes had a local god for particular fish, such as Pou for the 
moki among the Whanauapanui. The first 
moki caught on the opening day of the season was hung up in a particular tree which had been designated as the local shrine of Pou.

              
The elements of earth, water, and fire figured in ritual observances. The heaping up of mounds of earth to form emergency shrines and the use of earth from an established 
tuahu to add 
mana to a new shrine, I have already mentioned.

              
Water was recognized as a cleansing element in religious ritual. At the commencement of life, the child was sprinkled in the 
tohi ritual at the tribal 
wai tapu part of a stream to remove personal pollution and so make him a pure vessel for the reception of divine influences. The war party going out to war was sprinkled or immersed to cleanse them also of personal pollution before coming under the tapu of the war god. On their return from battle, they were sprinkled again to remove the war tapu with its association of blood, so that they could resume normal relations with their wives and families. The individual who had broken a tapu restriction had his sin (
hara) washed away ritually by immersion. In severe sickness, the patient was immersed and a 
raupo leaf or fern stalk was placed in contact with his body to provide a conveyance whereby 

the contaminating influences and disease demons might leave the body and be floated down the stream to oblivion. The undertakers, during exhumation activities, were saturated with the tapu of the dead which was removed (
whakahoro) by the water ritual to make them free (
noa) to mix with their fellows. In sprinkling, a branch of the 
karamu(
Coprosma sp.) became established as the correct plant to use. So in divine rituals, water was an essential medium for purification.

              
Fire was generated in some ritual ceremonies to add greater 
mana and so increase the prospects of obtaining favourable results. The fires were named after the rites in which they were used, and Best (15, p. 200) collected no less than 28 names of ritual fires from the Tuhoe tribe. Among them were the following examples:

              

                

Ahi taitai: a tapu fire over which a 
karakia was chanted to protect the life principle of man.


                

Ahi torongu: a ritual fire to destroy by magic means the caterpillars or grubs (
torongu) attacking a 
kumara crop.


                

Ahi manawa: a ritual fire upon which the heart (
manawa) of the first slain in battle was cooked.

              
              
In generating the fire, the 
karakia chanted usually referred to the process of making the fire with the two fire sticks, as in the example on page 496. In some ceremonies, the ritual fire with its appropriate incantation was sufficient, but the fire was merely the preliminary step in preparing an oven (
umu) to cook food in more extended ceremonies. Thus the 
ahi horokaka was followed by the 
imu (
umu) 
horokaka in the ritual to improve the morale of a war party on the march. The priest cooked a sweet potato in the oven, ate part of it ritually, and carried the remainder in a basket termed a 
kete pure.

              
An imitation of generating a ritual fire was conducted in the 
tuaparitual to prevent the 
wairua spirit of a deceased person from remaining in, or returning to, this world to annoy the family. The priest made the fire-generating motions (
hika) with a stick on the ground as he recited the warding off 
karakia.

              
Best (15, p. 205), in his untiring field work, rescued the names of a number of ritual ovens, though he remarked that some of them may have been social rather than religious. It is interesting that some of them are termed 
imu which is evidently an archaic form of 
umu. (Though 
umuis the general form elsewhere, 
imu is in current use in Hawaii.) In purely ritual ovens, the oven and food cooked therein were purely symbolic so that a small oven of about six inches in diameter was all that was required to cook a single sweet potato. This was evidently the form used in the 
imu horohaka already referred to. In others, such as that in the 
whakaūceremony used by a party travelling through strange country, the oven 

was large enough to cook a meal for the entire party, but a portion in a basket was hung upon a tree to placate the local spirits by giving them a share. In other ceremonies, such as those connected with exhumation and the 
tohi rite over children, a number of ovens were prepared to provide a full meal for all present. The ovens, however, were divided into classes according to a similar classification of the people and no one dared to eat food from an oven of another class. The ovens after the 
tohi rite were made in four classes as follows:

              


	1.
	
Umu tuakaka: for the officiating priests.


	2.
	
Umu ruahine: for women who took part in ritual to remove tapu from the child.


	3.
	
Umu potaka: for the fighting men.


	4.
	
Umu tukupara: for the people.


              
              
Other oven names were the 
umu whangai for the 
ariki chief as in the exhumation feast; the 
umu kirihau and 
imu tamaahu for the officiating priests; the 
umu pera for warriors; and 
imu pararahi, 
umu marae, 
umu rauroha, and 
umu mataki tini for the people.

              
The most extraordinary oven was that made for firewalking. An oven larger than those made for ordinary cooking was prepared and the heated stones levelled to an even surface. The Maori references in literature are scanty and unsatisfactory. One account by Best (15, p. 204) states that the priest did a solo act by standing in the middle of the oven while he recited his 
karakia. This detail of standing still for some time detracts from the reliability of the story, because the secret in firewalking was to keep moving and not to allow the feet to remain in contact with the same stone long enough to start the process of cooking. However, the references seem to indicate that occasionally some priest knew enough to use firewalking as a means of impressing his audience with his 
mana.

              
Food as a medium in ritual has been mentioned in connection with offerings. A fire termed 
ahi amoamohanga was generated at the offering of the first fruits from the cultivations. The herb named 
puha (
Sonchussp.) was used in some rituals dealing with sickness. The priest cooked or warmed some 
puha over a ritual fire, passed it under the patient's left thigh, and waved it in the air to remove the contamination of the patient's transgression. In the ritual connected with weaving, the priest fed (
whangai) the woman initiate with a piece of 
puha warmed over a ritual fire so as to fix the technique in her mind and give her skill. Thus the term 
whangai (to feed) was used in connection with offerings to the gods, the food oven for an 
ariki chief, and the ritual feeding of an initiate.

              
Hair was used in some rituals. The hair of a chief or priest was tapu as the head was the most tapu part of the body. It probably required a priest to cut the hair of a high chief, for ordinary persons would be 

afraid to touch his head. It was for this reason that many priests did not have their hair cut; it remained a tangled mass which added to the fear of their persons. Though men wore their hair in a knot on top of the head, a certain amount had to be removed at times and this was done usually with an obsidian flake. A chief's hair was cut at a place set aside for the purpose and termed a 
purepurenga. Best (15, p. 207) states that the hair of a tapu person was cut in the morning and that no fires for cooking were lit until the cutting was over. It was regarded as a major operation, and the patient fasted during the day. I was told that guardian spirits were appointed to protect and prevent hair being removed from the sanctified spot for the purposes of sorcery. To further prevent hair being used as a medium in sorcery, the hair was laid at the 
tuahu, burnt, or concealed. Mr Murdock of 
Whangarei showed me some hair, an obsidian flake, and a small wooden slab marked with incised lines which he found in a cleft in a cliff on the uninhabited Poor Knights Islands. It was evident that the tip ends of the long hair were cut with the obsidian flake against the wooden slab and so prevented pulling the hair during cutting.

              
Examples of the use of hair as a ritual offering have been given in discussion of the 
mawe tuft of the first slain in battle and in the plucking of a hair from the head to throw into the sea for placating 
taniwha monsters and calming storms. A hair from the head was abstracted and burned in a ritual fire during journeys. A hair was also burned with lizards encountered and killed to prevent misfortune. It was used in other rituals in conformity with the practice of various priests.

              
Saliva was a readily available medium in minor rituals and there seems little difference externally between a Maori warrior rubbing his saliva on his club and a 
pakeha gardener spitting on the handle of his spade. However, the Maori is close enough to his past to know why, whereas the 
pakeha is so far removed from the origin of his custom that he does it vaguely, as he spits on a coin for luck. The fear of saliva being used as a medium in sorcery discouraged promiscuous spitting.

              
Birds, which had been captured for the purpose, were released during some ritual ceremonies. Best (15, p. 217) states that the birds used were the 
miromiro (
Petroeca toitoi), 
tatahore (
Certhiparus albicapillus), 
mata (
Spenaeacus punctatus), and 
komako (
Anthornis melanura). They were employed in rites conducted at the village shrine, burial caves, and at the opening and naming of a new fort. The rites were also connected with war and the 
tohi ceremony over a male child of high rank. The 
miromiro was also used as a messenger in the 
atahu love charms.

              
Statements have been made that the Maori believed in so many demons, spirits, and evil influences that he went in abject fear of his surroundings. From the preceding accounts of 
karakia and ritual, it is obvious that for 

all the fears the Maori created, he also provided prophylactics and cures which were readily available to every individual. The supporters of the "abject fear" theory have seen only one side of the picture, hence their conclusions are not only erroneous, but ridiculous.

              

Polynesian affinities. Incantations as the oral approach to the gods were used throughout Polynesia. In the Cook Islands, a number of terms—such as 
pe'e, 
amu, and 
tarotaro—were applied to various kinds of songs and chants. In Atiu, 
upoko-rakau was a chant used to give power to a weapon like the 
ki-rakau of New Zealand. However, the term 
karakia was applied to ritual chants addressed to the gods and 
karakia was also a tide applied to a high priest. The term 
pure also applies to ritual. In the Society Islands the incantations, whether direct or indirect, were termed 
'upu (Maori 
kupu, a word, or saying), but 
pure has largely replaced it. The Tahitian chants also included mythical incidents and genealogies. The terms 
hara (sin) and 
hapa (mistake, transgression) occur in connection with errors of ritual or 
marae ordinances. The use of water for cleansing a 
hara was present in the form of immersion in the sea. The confession of error was a necessary prelude for divine forgiveness.

              
The 
marae rituals of Tahiti have been described in detail by Teuira Henry (50, p. 157), and the 
pa'i atua ceremony of assembling the gods illustrates the elaboration which was developed in temple services. Two days before the ceremony, the offerings for the gods were assembled, a three days' supply of food cooked, and drums were sounded by order of the ruling chief to impose a tapu over the district. No fires were lit, no dog barked, no pig grunted, no cock crew, and no people moved about. The silence of tapu was supreme.

              
The next morning, the ruling chief and men of the upper classes, stripped to the waist, commenced clearing the 
marae and its environs. The priests chanted an incantation with the following introductory lines:

              

                  

                    
	
                      
E vaere'a marae!
                    
                    
	A 
marae weeding!

                  
                  

                    
	
                      
Te ra'u a
                      
rimu,
                    
                    
	The scraping of moss,

                  
                  

                    
	
                      
Na Ro'o-te-roro'o,
                    
                    
	For Ro'o-te-roro'o,

                  
                  

                    
	
                      
E te nu'u atua.
                    
                    
	And the host of gods.


              
The 
marae was weeded, the moss scraped off the stones, and the rubbish deposited in sacred pits. The 
marae attendants (
'opu nui) and the priests cleared the 
fata stands for new food, decorated the carved 
unu slabs with fresh strips of 
tapa, placed freshly plaited coconut leaf 
tapa'au on the kneeling stones, and set up long rods (
tira) and short ones (
hoe) along the sides of the 
marae for the gods to alight on in the form of birds. The chiefs finished their task by midday and retired. The priests, on completing their repairing and decorating, bathed and retired to a house on the 
marae termed the 
fare-ia-manaha. All the visiting priests brought the 


to'o symbols of their gods in coverings and lodged them also in the 
marac house. During the night, the priests chanted and dressed for the morrow's ceremony.

              
The great feature of the ceremony took place next morning. A procession of priests was formed at the 
fare-ia-manaha to proceed to the 
ahu altar. The high priest led, followed by four priests carrying the 
to'o symbol of the tutelary god in a wooden ark attached to a pole nine feet long. The bearers kept calling "Ho, ho, ho" to attract the attention of the real invisible gods. The other priests followed in order, carrying the 
to'o of their gods wrapped in 
tapa. If one of the bearers of the tutelary god stumbled, the procession had to start over again and a human sacrifice was offered to the gods to appease them. The procession was joined by me doctors, craftsmen, and fishermen, all carrying the 
to'o symbols of their gods. Last came the sorcerers with their carved 
tiki images on boards. When the procession reached the high altar, the ark of the tutelary god was placed on a low platform built against the front of the altar (
ahu) and termed the 
ava'a. The high priest took the tutelary god from the ark and removed its wrappings. Simultaneously, the coverings of all the minor gods were removed and all present prostrated themselves. The minor gods were presented in turn to the tutelary god, and the high priest gave the attendant priests red feathers which had been wrapped up with the tutelary god and so charged with divinity. The feathers were used to decorate the old 
to'o symbols or to attach to new 
to'o which were consecrated by the high priest on their presentation. Fresh feathers were handed to replace the ones given away. The sorcerers advanced with their images and then withdrew. The old wrappings of the 
to'o symbols were placed in a chamber below the 
ava'a platform, and the naked gods, with new wrappings beneath them, were laid on the 
ava'a beside the tutelary god. A ritual fire termed an 
ahi fai was lighted and a sacrificial pig singed on it. Then the temple drums announced the end of the exhibition of gods. The tutelary god was wrapped up and replaced in its ark and the minor gods, also wrapped in new coverings, were returned to the 
marae house. The ceremony was so sacred that only the 
'opu nui attendants were allowed to view it. Any stray male intruder was killed as a sacrifice.

              
The officiating priests took their places beside the leaning stones on the 
marae court and the sorcerers and 
'opu nui assembled at the rear of the court. The ruling chief and others arrived to take their places in the middle of the court, baring their shoulders in respect. No women or children were allowed on the court. The priests kneeling on the right knee cried "Ho, ho, ho" and the whole assembly joined in a chant of praise termed an 
umere. Other chants followed and the errors of the assembly were laid on 
mei'a roa, a long banana plant which was a substitute for a human sacrifice. Another ritual fire, termed an 
ahi 


ha'apena, was lighted; and more sacred hogs were singed and placed on the 
fata stands as offerings to the gods. The proceedings ended at about noon when the two ritual fires were extinguished. The 
parima chant of dismissal was recited and the ruler and his companions placed wreaths of flowers on the stone image of Ro'o-te-roro'o as they retired. The high priest addressed the tutelary god still on the 
ava'a, the drums and trumpets sounded, and the priests returned to the 
marae house with the ark of the tutelary god which was handed over to its keeper (
tiri) with a chant.

              
The people now brought forward their offerings for the feast termed 
tumufara, which consisted of hogs baked whole, deep-sea fish, turtles, baked vegetables, and various sweet puddings. They also brought mats, rolls of cloth, and feather ornaments. The people, with their chief, garnered in the outer courtyard. A share of the feast was set aside for the ruling chief and the shares for the gods and priests were presented by the people's orator in a speech which concluded with the words:

              

                  

                    
	
                      
Fa'aaroha mai to maru.
                    
                    
	Grant us thy protection.

                  
                  

                    
	
                      
E te atua,
                      
tahiti'a mat.
                    
                    
	O god, hearken to us.


              
The high priest replied and the people returned to their homes to partake of the extra food they had cooked for themselves. The priests divided the food offerings into shares, the first going to the gods and the rest to themselves according to status. The gods' share was placed on the 
fata stands before the priests were allowed to settle down to enjoy their own. They ate with dignity on the 
marae, because the gods were eating with them in spirit. After asking permission of the gods, the priests took home the unconsumed portions of their liberal shares and also a share of the mats, cloth, and feather ornaments.

              
One Tahitian rite has been described at some length to indicate the great development which took place in central Polynesia as compared with the simple rites of New Zealand. This development was due to the growth in power of the priestly class. The priests were responsible for the addition of the 
marae court to the 
ahu altar, thus providing ample space for the construction of food stands, leaning or kneeling stones, and a house for accommodating themselves and their religious paraphernalia. The decoration of the 
marae with carved wooden 
unu with 
tapa streamers, plaited coconut-leaf covers (
tapa'au) for the kneeling stones, and upright poles along the sides, all tended to elevate the prestige of the temple. The prestige of the temple was further heightened by the ruling chief and his colleagues undergoing the menial task of weeding it. The 
marae had become too holy for commoners to approach it. The priesthood was also responsible for every god being represented by a 
to'o symbol which eventually had to be consecrated by the high priest at a temple ceremony. It was the large number of minor gods with priestly and lay guardians 

which made possible such an impressive ceremony as the procession of gods from the 
marae house to the high altar. The richer food supplies of pigs and turtles and the greater variety and abundance of vegetables enabled the priests to demand a greater quantity of offerings than was possible in New Zealand. However, the feast on the religious 
marae of Tahiti was the counterpart of the feast on the social 
marae of New Zealand. Apart, however, from the greater variety of food, a difference existed in that the Tahitian feast had become religious, with the priests directing the distribution of food, whereas the Maori ceremony had remained purely social, with the temporal chiefs retaining their right to distribute and announce the shares of food. The Maori religious rites retained their original simplicity with the chiefs also retaining their full rights in temporal matters, but the Tahitian rites underwent marked elaboration through the growth of priestly power which made successful incursions into the secular authority of temporal chiefs.
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When maui laid rope snares around the opening through which the sun emerged for the daily round, he instructed his brothers not to pull on the ropes until the sun's head and shoulders were above the noose. Thus, when he gave the signal, the sun was rendered helpless because his arms were pinioned to his sides. Maui beat the sun with a club formed of the lower jaw-bone of his grandmother, Murirangawhenua, whereat the sun cried out in pain, "Why are you beating Tamanuitera" (Great-son-the-sun)? Thus, the personal name of the sun became known for the first time. As a result of his beating, the sun moved more slowly across the sky and man had more ample time to procure food. Maui was the first to introduce daylight saving for the benefit of man. The myth shows that the sun was personified and was given a personal name, but it is devoid of that respect and awe which would lead to his being worshipped as a god.

              
In spite of this bad beginning, statements have been made that sun worship existed among the Maori. Best (15, p. 213) states that direct evidence is almost non-existent and cites but two references. In one from John White, he confesses he could detect no evidence of sun worship. The other information, collected by Charles Nelson concerning a ritual feast, was recorded by Tregear (102, p. 467), with an accompanying diagram. Long piles of food were arranged to form a seven-sided figure with flags and fires at the seven points and a large fire with other flags in the centre. Tregear states that the central fire, termed 
here, represented the sun and that the feast was held at an annual sun festival. The sun festival requires confirmation from other sources, both as to fact and interpretation, before it can be accepted as evidence of sun worship.

              
However, Best held that the sun was undoubtedly deified as Tane and, hence, worshipped indirectly as Tane. He states that this personification has been amply proved, but I have failed to find any satisfactory 

proof of it. In the other myths, Tane is the procreator of human life, trees, and birds, and the procurer of knowledge. It is in connection with some of these activities that he was made a departmental god and it is not apparent how any of Tane's powers as a god can be associated with the sun. The myth of Tane pursuing Hinetitama towards the entrance to Rarohenga has been regarded as an allegory in which the sun pursues the dawn across the world to the portal of night. It is a charming picture, but is this a Maori interpretation derived from a knowledge that Tane was the sun and that 
titama meant dawn? Evidently no Maori could give a satisfactory meaning to 
titama, for Williams's Dictionary merely quotes the passage in which it occurs and gives no meaning of the word. Stronger proof is necessary before the identification of the sun with Tane can be accepted. The fact remains that Tane was worshipped for attributes which the sun could not confer or share. Hence, Tane was worshipped for himself alone and the worship of Tane should not be identified with sun worship.
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Phallic Worship
              

              
A number of material objects and certain observances have been regarded as evidence of the former existence of phallic worship in New Zealand and Polynesia. Before accepting such as evidence, we should inquire into what constitutes a normal attitude towards sex and reproduction in the particular culture under study. In Maori society, where leadership was based on male succession, the importance of providing an heir entered largely into the arrangements made for marriage. When an heir was not forthcoming, it seems but natural that both husband and wife should have sought some other means, such as magic, by which the barren woman might become pregnant. The wish was met by endowing certain trees and rocks with fertilising power. Tregear (102, p. 484) has enumerated a number of trees in various places which were credited as fertilising agents. Barren women embraced the tree, uttered some verbal formula, and hoped for the best. Sometimes a priest supervised the ceremony. The rock named Uenukutuwhatu at Kawhia was also credited with fertilising power.

              
Another wish projection was materialised by attributing fertilising properties to the 
tiki neck ornament made of jade. The 
tiki was valuable in itself because of the jade material; and it was made in human form because the human motif was common in Maori art. Its small size suggested the foetus, which, in tarn, suggested the idea that it might exercise some magic charm in rendering its wearer fertile, so that a living foetus would result from the acts of coitus with her husband. The fertilising trees and rocks and the fertilising influence attributed to the 
tikiornament were all the result of the natural desire to beget children, and 

I cannot see that they were in any way connected with the abnormal worship of the phallus which existed in some of the older civilizations.

              
Frequent references to the sex organs occur in myths, legends, and chants. The male organ was referred to as the 
tawhito (ancient one) in sacerdotal chants, and the term 
tiki was used to denote the procreating organ of Tane in the human creation myths. The male organ was figuratively regarded as the symbol of virility and courage. If the leader of a war party awoke with an erection on the morning before battle, it showed that his courage ran high and hence was regarded as an omen of success. The Ngati Raukawa taunted their enemy in the opening lines of their war dance:

              

                  

                    
	
Awhea to ure ka riri,
                    
	When will your penis become enraged,

                  
                  

                    
	
                      
Awhea to ure ka tora?
                    
                    
	When will your penis become erect?


              
Such omens and expressions were based on a practical knowledge of physiology and psychology. No one who was afraid could have the reaction indicated.

              
The concept that the penis was the symbol of virility and life is also indicated by the following ritual to ward off a suspected attack by a sorcerer. The person who suspected such an attack held his penis and recited the following 
karakia:

              

                  

                    
	
                      
Kai ure!
                    
                    
	Attack the penis!

                  
                  

                    
	
                      
Kuruki, whakataha te mate!
                    
                    
	Death weaken and pass by!

                  
                  

                    
	
                      
Tau a patu ai
                    
                    
	Let what you attack

                  
                  

                    
	
                      
Ko taku ure.
                    
                    
	Be my penis.


              
The attack was thus diverted towards a guarded part of the body, and it may be assumed that confidence in the protective ritual made the attack abortive.

              
The female organ has also attracted much figurative attention. Man's divine or spiritual essence was derived from the male element, as personified by Tane, and his material part, which dies, came down from the female element, as personified by Hineahuone, the first woman made of earth. It was the female organ of Hinenuitepo which strangled Maui on his quest for immortality and so brought death into the world. In sex matters, it is the female organ which figuratively kills its male antagonist. Hence the female organ was referred to as "
te whare o 
Aitu" (the house of death). However, references to sex matters, whether in the figurative language of the classics or in ordinary conversation, were considered normal and hence were devoid of that coarseness and vulgarity which seems inseparable when expressed in English. The fact that people discussed the sex organs does not necessarily mean that they worshipped them.

              


              
The myth of an eel (
tuna) tickling a woman with its tail while she was bathing has also been regarded as evidence of phallic worship. In the eel myths, extending from Samoa to Mangareva, the main theme is mat the eel was killed and its head, when planted, grew up into a coconut palm to provide food and drink for mankind. In Mangareva, where eels are scarce owing to the lack of sizable fresh water streams, the eel was so unimportant that the name 
tuna evidently went out of current use, as indicated by its absence from the published Mangarevan dictionaries. However, there is a song concerning a man named Tunamairaro whose head, when planted, grew into a coconut palm. In a Maori story, an eel monster (
tuna) was killed by Maui after having been lured ashore by a human decoy and a magic chant; but, naturally, there was no growth of a coconut. In Easter Island, where there were neither fresh water eels nor coconuts, the story is not present. It is a long stretch from the phallic serpent of western lands to the coconut eel of Polynesia, and independent origins for the two stories appear likely. The eel myth may be useful in indicating the distribution of eels, but I doubt its value as evidence of phallic worship.

              
The frequent occurrence of the sex organs in Maori carvings is the natural accompaniment of the human body which is the common motif in Maori art It is curious, however, how they are treated with suspicion by the general public which accepts as natural the similar treatment of marble statues. If, in some carvings, the carver has made the phallus unusually large, the suspicion becomes a conviction unless it is realized that the artist was influenced by a bizarre sense of humour. Maori art is profane and not religious.

              
In Hawaii, certain rocks have been described as phallic because of their shape and some ritual connected with them. In Mangaia and Atiu, certain neck ornaments resembled the testes in shape, and the missionary 
W. W. Gill stopped the native dances in Mangaia, not because they were erotic, but because people wore the ornaments at them. In Easter Island, elliptical figures representing the vulva were incised on rocks. Such phallic objects were possibly connected with fertility rites of some kind. However, the use of the adjective "phallic" to denote form is not proof of a regular system of phallic worship. The essentials to a system of phallic worship are a specific god, a human medium, a set of religious chants, and a group of worshippers. This essential complex does not occur in Polynesia or in New Zealand.
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The Manufacture of Gods
              

              
In the creation myth, the gods created man. Later, to meet the needs of an expanding population, man created gods in addition to those which had created him. However, as man had composed the creation myth, it 

stands to reason that he had created all the gods. Early man knew that human beings were reproduced by the mating of male and female, but the production of the first human beings was a problem. It required some power beyond the human to produce the first of the human species. With the principle of human sex reproduction in mind, he supplied that superhuman power by personifying the sky as a male, the earth as a female, and then mating them. They produced offspring who were endowed by man with the miraculous powers which he desired but could not acquire. It was the easier, as well as more blessed, to give than to receive. Man's theoretical ignorance concerning the first sexual act was also transferred to the gods, and the dilemma it created among them has been a source of amusement to subsequent generations. Thus, according to the classical myths, the primary gods were created by the process of personification which paved the way for theoretic sexual reproduction.

              
In New Zealand, as well as in Polynesia, personification was a convenient process to apply to natural phenomena or the physical features of the country, and such personifications were also mated to produce other personifications. They were endowed with a spirit by the very fact of personification. However, most of them remained as abstract conceptions, and such tribal gods as have been deemed personifications were probably deified ancestors who were provided with a natural phenomenon as a symbol or 
aria. Thus, Kahukura was a deified ancestor in Rarotonga, and the god of the same name in New Zealand was probably imported. In New Zealand, the symbol allotted to him was the rainbow, the common name of which is 
aniwaniwa. However, when people regarded the appearance of a rainbow as the symbol of the god, they were likely to exclaim, "
Ko Kahukura" (It is Kahukura). In time, 
kahukura and 
aniwaniwa would become synonyms. Thus, Kahukura was not a personified rainbow, but originally a deified ancestor who gave his name to his symbol. A similar argument applies to Uenuku, another deified ancestor with the rainbow symbol, and to Rongomai, with the comet symbol.

              
The process of mating the primary gods to reproduce other gods was not used much in New Zealand. Tane certainly had a variety of wives, Ruaumoko married Hinenuitepo, and Tangaroa had a son named Punga who produced fish and lizards. In Polynesia, particularly in the Society Islands, the primary gods usually had more than one wife. They produced a host of children, some of whom became important gods. In mythical marriages, however, an actual sexual union from the human standpoint was not always demanded. In a Tahitian myth (50, p. 356) in which Tumunui (Great-foundation) takes the place of Ranginui as the husband of Papa, the following occurred: "The eyes of Tumunui looked down upon Paparaharaha, the eyes of Paparaharaha looked up to the eyes of Tumunui, and there was born their prince, Te-fatu (The-lord)."

              


              
Hence, the mere pairing of male and female personifications, which were without human form, was sufficient for mythical reproduction. When the gods mated with a human female, they probably took on a material human form. Another Tahitian myth (50, p. 375) states that Ta'aroa overshadowed (
ha'amaruhia) a married woman at Opoa in Raiatea and 'Oro was born. A wife was conjured up (
rahu) for him by Ta'aroa and she gave birth to four children. Later, 'Oro married a high chieftainess of Porapora and became the most powerful deity of the Society Islands.

              
Other processes of deification occur in connection with the concept of a supreme creator. When a god is credited with creating all things, there is no power to create himself, except himself. Neither Io of New Zealand nor Ta'aroa of Tahiti had a father or mother, so they had to create themselves by what might be termed auto-deification. Once they had created themselves, it was an easy matter for them to create or conjure forth other gods.

              
Io, as Iomatua, was said to be the father (
matua) of all things and the life of all things. As he remained a confirmed bachelor in the twelfth sky, the term father is used in a figurative sense. As Io te Wananga he was said to be the root or origin (
putake) of all things. However, beyond commanding darkness and light to become separate, the sky to be suspended, and the earth to appear, there are no processes described by which he created the other gods. It is simply asserted that he was the father and origin of all living things. Ta'aroa, the Tahitian creator, on the other hand, displayed a great deal of activity. First, he made (
mahani) Tumunui and Paparaharaha as male and female. After they refused to come together to mate, Ta'aroa created the god Tu (50, p. 341) by calling out, "O Tu, come to be an artisan for me." Later, he conjured forth (
rahu) a number of gods, whereas others he caused to be born (
fa'afanau). The gods were created at night. Some nights were stated to be "a night for conjuring forth gods" (
e po rahura'a atua) and others to be "a night on which gods were born" (
e po fanaura'a atua). Each night produced its quota of named gods, many of whom were born without any mention of their parents. Thus, 
fanau in the mythical period does not necessarily mean birth through the agency of male and female parents. It simply means that the gods mentioned came into being and the credit was given to Ta'aroa.

              
Though the Polynesian schools of thought had provided a well-stocked pantheon to meet the requirements of the mythical age, they found the need for more gods during the development of the people in the historical period. However, they were no longer forced to personify ideas or natural phenomena and endow them with a spiritual essence, because they could now draw upon a host of spirits already created. These were the spirits of human ancestors who resided in the homes which had been provided for 

them. With such a selection available, there was no need to invent an origin or coin a name. All that was needed was to approach the spirit of the selected ancestor by means of some ritual formula and offerings. When contact was established by a human medium, the spirit of the ancestor was thereby installed as an ancestral god. Some symbol was associated with him as his 
aria, and the priestly medium composed the correct ritual. The 
aria given to the god was sometimes associated with an event or events which had occurred in the history of the ancestors. Thus, in Mangaia, Te A'ia was killed in a stream and an eel drank the blood-stained water. When Te A'ia was later deified, the eel became his 
aria. However, the same eel went out to sea and was swallowed by a shark. Thus the shark also became an 
aria of the Te A'ia who had the privilege of a double 
aria. As nobody could have seen the actual swallowing of the eel, it is evident that incidents could be readily manufactured to suit the occasion. Ancestors deified in New Zealand were usually for the purpose of serving as tribal war gods. Exceptions occurred, as when Rakeiora was deified as a fertility god to promote the productiveness of the sweet potato.

              
The deification of ancestors was a common practice throughout Polynesia. The Polynesians respected their ancestors and were proud of their lineages, but they did not worship them all. Different families selected a specific ancestor, and deified him. The deified ancestor was maintained as a god through the services of some member of the family who acted as a medium. On the other hand, an individual might announce that the spirit of a particular ancestor had taken possession of him and thus selected him as a medium. Noted ancestors who had been leaders in this life were selected in the conviction that they would continue their guidance and help with even greater power as a family or tribal god. Motoro, the first-born son of the great Rarotongan chief Tangiia, was deified in Mangaia. Tangiia himself was deified in Rarotonga and his followers have credited him with a unique form of deification.

              
The spirit of Tangiia, loath to desert its corpse, hovered in the air above Mount 'Ikurangi. The gods Tonga'iti and Tangaroa joined it; and after some consultation, each god, in turn, swallowed and spat out Tangiia. On their invitation he did likewise with them. They went to the house of Rongomatane, where Tangiia was served as a relish (
'ono) with the 
kava drink of the assembled gods. After all the gods present had sampled and ejected Tangiia, he was invited to partake of them in turn. Evidently the process of reciprocal swallowing conferred divinity upon Tangiia, for Rongomatane directed Tonga'iti and Tangaroa to take him away and find a human medium (
purapura) for him. They placed (
'akauru) the spirit of Tangiia in a man named Ruru. So Tangiia became a god, with Ruru as his first human medium. The technique of reciprocal swallowing 

was certainly a departure from the orthodox method, and Ruru, or whoever told the tale, was gifted with some imagination.

              
The manner in which inferior gods or family spirits were derived from abortions and the spirits of near relatives has been described.

              
In Mangareva, an abortion was sometimes collected by the spirit of some dead relative of the family and taken to the Underworld (Po) where it was raised to maturity. The individuals so raised were endowed with both human and spiritual qualities and, as the heroes of numerous folk-tales, had adventures in the Underworld and in this world. Though possessing magical powers, they never became gods and were never malignant. The Maori version of the origin of Maui from a discarded abortion is similar in principle to the above.

              
In Hawaii, two types of gods were created, the 
unihipili and the 
aumakua. The 
unihipili (54, p. 158) was called up or created by a priest or a layman by incantations and offerings to take up its residence in an image or a bundle of bones. It was endowed with malignant power by the process of creation, which was termed 
ho'omanamana (to give 
mana). The creator of the 
unihipili was termed its 
kahu (caretaker), and he served as its medium. The god served his medium so long as offerings were made to it, but if they ceased the god was likely to slay its neglectful medium before it also ceased to exist.

              
The 
aumakua (54, p. 157) was a deified ancestor whose service was handed down from father to son. The major gods, Ku, Kane, Lono, and Kanaloa were 
aumakua. New 
aumakua, however, were created from time to time by deifying high chiefs soon after death (54, p. 142). The bones were cleaned and arranged in a sitting position in the shrine (
mua) of the deceased chief's house. The priests addressed the bones in ritual terms and thus deified them. They were then placed in a network receptacle of sennit and kept in a new house built for the purpose. The deceased chief was thus made an 
aumakua god and received worship from the family and people. A man might have several 
aumakua. If one was busy, he could consult another who was disengaged.

              
The process of creating gods continued in operation throughout the period of occupation in Polynesia and New Zealand and ceased only after European advent led to a change in religion. The gods who were known only in individual islands or groups were created in those islands after they were settled. Such gods, if deified ancestors, may be checked on the local genealogies; and the origin of some may be mentioned in local traditional history. The gods who were shared by different island groups were created at an earlier period at some common centre before emigration took place. The major gods—Tane, Tu, Rongo, and Tangaroa—belong to this earlier period, but whether they were created in the Society Islands or were brought into that group by early settlers, it is difficult to determine.

              


              
Though the Maori myth makes them the sons of Rangi and Papa, myths and folk-tales were composed around events which had already occurred. Thus Tane, Tu, Rongo, and Tangaroa were already created as gods before the Sky-father and Earth-mother myth was used to bring them together in a popular story. It is possible or even probable that they were created by deifying ancestors who may have lived in the Society Islands or farther back in time and space somewhere along the route to Polynesia.
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Rewards and Punishments
              

              
Rewards and punishments in a future state were not known to the Maori until after the coming of the white man. The Maori concept did not include the reward or punishment of the soul in the next world for what its body had done in this world. The Maori gods rewarded or punished in this world and were strangely apathetic to what occurred in the next. Thus death closed the account of the body, and the soul (
wairua) entered the spirit land (
reinga) with a clean sheet and without apprehension. As there were no just and unjust, there were no heaven and hell, and the one spirit land accommodated all.

              
The older Maori of fairly recent times continued to harbour the thought that their own spirit land was peopled with the souls of their relatives and ancestors. Hence, the funeral speeches directed toward the deceased exhorted the departing spirit to pass on to the spirit land to join its relatives and the multitude of the tribe. Individual ideas regarding that mysterious bourne were expressed in poetic laments such as the classic in which Peau advised the soul of his grandson to plead the ignorance of youth if asked to recite his genealogy in the other world. However, to establish favour with those who had gone before, the grandson was told to recite the names of the historic voyaging canoes in which his ancestors had crossed the great ocean of Kiwa and so be recognized and received.

              
Though there was no organized punishment for acts of omission and commission in this life, the esoteric version states that Whiro, after his defeat at Te Paerangi, retired to the Underworld where he vowed to wreak vengeance against the descendants of Tane when they passed his way. This attitude on his part must not be interpreted as a punishment for sin, but as a continuation of the vendetta which commenced on earth. However, Hinetitama, on her flight from Tane, had promised him that she would protect their descendants from the machinations of Whiro, whatever that may mean.

              
Another celebrity living near the entrance to the Underworld was Miru, who dwelt in a house named Te Tatau o te Po (The Portal-to-the-Underworld). This name illustrates the overlapping that exists in different stories for Te Tatau o te po was also the name given to the courtyard before the house of Hinetitama. Miru was a treacherous spirit, for 

Taranaki laments refer to Kewa being trapped (
rorea) in Mini's house, but the rest of the visiting party, under the leadership of Rongomai, escaped. There were good and evil spirits, and evil spirits reflected the character they had been burdened with on earth.

              
Living people were greatly afraid of the ghosts of the dead, particularly at sunset and the first night after death. People were apprehensive that the spirit of the deceased might linger about for awhile before departing on its last journey. A tardy ghost was liable to attack a relative or anyone who went out alone at night. An uncle of mine who visited us was afraid to go home one night because of a recent death. My mother overcame his fears by giving him a cooked potato to carry in his pocket, saying, "Spirits will not come near cooked food. If you see one, rub the potato on your face." The remedy was simple but effective.

              
I have felt at times that the feeling which an orator put into the farewell words to the dead, "
Haere ki te Po" (Go to the Underworld) expressed both a prayer and a command. It was advisable to get the spirits away to a concentration camp, from which they could not return except under exceptional circumstances. This fear of a lingering spirit found additional expression in the religious ritual and incantation sometimes used to prevent the spirits of the dead from returning to this earth to worry their relatives. Perhaps the fear of ghosts had a share in creating the concept of a spirit land from which no messenger returns. However, in spite of all precautions, spirits were credited with returning of their own volition at times. The story is told of a famous warrior in the spirit land who heard that the fame of his son threatened to eclipse his own record. He returned to earth fully armed, challenged his son to single combat, and defeated him. This story was obviously composed to enhance the family prestige. However, it was a diplomatic act on the part of the son to be defeated and thus effectively lay his father's ghost.

              
Spirits were also purposely recalled by mediums, through incantations and offerings, in order to create family gods through whom they acquired power as the official mediums. The spirits of deified ancestors remained on call to occupy their material symbols or enter their human mediums when the correct ritual commanded their presence.

              
The so-called esoteric version of the after life elaborated by the school of Te Matorohanga comes as a direct contradiction to the above statements. This astounding version (80, p. 112) states that back in the ancient land of origin, at a place named Te Honoiwairua (The Joining-of-spirits), there stood a square house named Hawaikinui with a door in each of the four walls facing out on the four cardinal points of the compass. The spirits of the dead, no matter where they became spirits, were wafted by the winds to the particular doorway which faced their way. Hawaikinui was an assembly house, and the spirits entered it. The most extraordinary 

part of the story now follows. Hawaikinui was also a clearing house where the spirits were divided into those who were evil and those who were not evil. The evil spirits were those who had committed murder and were guilty of bad conduct in the living world. It is not stated who separated the goats from the sheep. The spirits convicted of evil passed out through the south door, descended the Tahekeroa slope to the Underworld, and entered the dark realm of Whiro, god of evil. The souls of the righteous left the building through the east door, ascended a mountain named Tawhitinui or Maunganui, climbed up a narrow stairway named Te Aratiatia or a hanging ladder named Te Aratoihuarewa, and so entered the exalted heavens of Io. At first thought, the story arouses admiration at what appears to be a higher concept. But, is it a higher concept to punish the soul of man in the spirit world for deeds for which he has already been punished in this world? By no stretch of imagination can I believe that the Maori who is so tolerant in this world could be so intolerant in the next. The Matorohanga version bears all the signs of the influence of Christian teaching, whereby God in heaven, Satan in hell, and the system of future reward and punishment have been cleverly interpreted and recast in the language of Maori mythology.

              
In Polynesia, the various island groups had their own theories, which differed in detail as to the disposition of the souls of the dead. In the western groups of Samoa and Tonga, the souls went to some western abode known as Pulotu, a home which they shared with the Fijians. In the rest of Polynesia, the souls went to the Po, an Underworld or a world to the west. Of the various Po, that of Mangaia is selected here for discussion because its elaboration has been wrongly regarded as showing signs of Christian influence. The souls of the Mangaian dead collected on a tree which descended to the Po like a modern lift. On arrival, the souls were caught in a net, half drowned in a fresh water lake, revived with k
ava beverage made by the daughters of Miru, and then cooked on the fire of Miru. This sounds like hell, but it isn't really. Miru was an underworld character who occurs in Maori, Hawaiian, and other regional myths. The Mangaians evidently devoted more attention to her; and to make her as atrocious as possible, they made her a cannibal, who preferred her meals cooked, as all cannibals did. Thus, between the punishment fire of hell and the cooking fire of Miru there is no affinity, beyond the fact that both were fires in the nether regions. All souls which went down on the lift were eaten by Miru, but they retained their identity after being digested, for the Mangaians did not attempt to destroy the concept of the immortality of the soul.

              
The prospect which the Mangaians created for themselves was not attractive, and it may have been for that reason that they created an alternative. In Mangaian society, the warriors acquired the highest social 

prestige and they created a special spirit realm for themselves which they Darned Tiairi. It was as far removed from the realm of Mini as possible. The souls of warriors slain in battle, instead of descending to the Po, gathered on a mountain top, and leaped up into space to ascend to Tiairi. Here they retained their vigour and, garlanded with flowers, told tales of battle and danced their war dances. To gain admittance to Tiairi, however, they had to the in battle. Ikoke, a younger brother of the great Mautara, said, when he heard of the death of another brother in battle, "We shall meet later on in the warriors' resting place." To accomplish the meeting, he deliberately allowed himself to be killed in battle. Incidents such as this and references in old songs prove that the concept of Tiairi was evolved long before the first missionaries landed in Mangaia. With such an accepted concept, it is little wonder that the Mangaians were fearless fighters to whom death was not the end but the beginning.

              
In spite of variations and elaborations, the Polynesians and the Maori believed in the immortality of the soul and in a spirit land to which the souls of the dead went as their just right, without fear of being penalized for deeds committed in their life on earth.
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The Death of the Gods
              

              
A wise Maori told a learned judge that the gods died when there were no mediums to keep them alive. In other words, when the priests ceased to function the gods withered on the vine. Some defunct gods were remembered in tribal history, but others were completely forgotten. The major gods were remembered even though individual members ceased to function actively, because they formed part of the academic myths which scholars and orators kept alive. It was the minor gods belonging to families or small groups who passed into oblivion, often with the people as well as the priests who had kept them alive. Thus, while there has been a spontaneous birth rate among minor gods, there has also been a death rate which has prevented the Maori pantheon from becoming overpopulated.

              
Gods have been deliberately rejected because their 
mana, as valued by benefits received, had receded to the lowest ebb. People who had suffered a series of defeats in battle lost faith in their own war-god, as they attributed their disasters to the superior power of the opposing war-god rather than to greater military prowess on the part of the enemy. A continuation of sickness followed by death was sometimes blamed on the tribal god, who was not only charged with negligence but was actually accused of causing the deaths. Though I cannot recall examples from Maori history, ample evidence can be quoted from central Polynesia.

              
In a district in Tahiti where Tane was worshipped, a series of deaths was blamed on Tane. He was accused of being an 
atua niho roroa (a 

god with long teeth), who had developed a taste for human flesh and was eating his worshippers. The people demanded that he be cast out, and the priest of Tane reluctantly complied by sealing the sennit braid symbol of the god in a coconut shell. The priest committed the coconut shell to the deep, telling his god to seek a new home in some other land. The priest, however, remained faithful to the rejected Tane and, after some time had elapsed, set forth in his voyaging canoe to seek tidings of his god. He sailed to the Cook Islands and, inquiries at 
Aitutaki and Atiu having failed to elicit information, then voyaged on to Mangaia, where he decided to settle down. He built a 
marae to Tane on the east side of the island and then went fishing with a dip net in the lagoon to catch some fish for an offering for the dedication of the new 
marae. After catching one small fish, a sweep of his net caught something larger. On bringing it to the surface, he recognized the coconut shell container in which he had set his god adrift from Tahiti. He removed the plug and the god within gave a chirp (
kio) of recognition. The priest with joy took the symbol of his salvaged god on to his new 
marae and offered up his small fish in the dedication service to his old god under the new name of Tanekio. This tale ends like a fairy story, but other cast-off gods did not fare so happily.

              
Teuira Henry (50, p. 178) gives an excellent account of the official casting off (
po'ara'a) of a god in Tahiti. The family priest went to the 
marae and recited the following ritual:

              
"There is a casting off, I am casting thee off. Do not come in to possess me again; let me not be a seat for thee again! let me not know thee again; do thou not know me again. Go and seek some other medium for thyself in another home. Let it not be me, not at all! I am wearied of thee—I am terrified with thee! I am expelling thee. Go even to the Vai-tu-po (River-in-darkness), into the presence of Ta'aroa, thy father, Ta'aroa, the father of all gods. Return not again to me. Behold the family, they are stricken with sickness; thou art taking them, thou art a terrible man-devouring god."

              
The symbol of the god (
to'o) was then buried. If the priest or family imagined they were being haunted by the discarded god in dreams or otherwise, the symbol was exhumed and buried in another grave. The process of reburying went on until the god ceased to trouble the family.

              
A new 
to'o symbol was made for a new god and it was blessed by the high priest at the next 
pa'i-atua ceremony when the symbols of all the gods were assembled on the national 
marae. Thus an old god was cast aside and a new god ruled in his stead.

              
Though gods were cast off for causes which arose within the culture, it was a different proposition when missionaries urged the wholesale casting off of native gods in favour of a strange god from another culture.

              


              
Some neglect of duty was required as a legitimate reason for a proposed change. In the island of 
Aitutaki, the Tahitian missionary Papahia laboured for a year without making any headway. Then the favourite granddaughter of the leading 
ariki chief became ill. The local priests consulted their various gods and used all their ritual and incantations, but the child died. Her grandfather was so incensed at the futility of his gods that he ordered his son to set fire to the houses and religious objects on the 
marae. For an obvious cause, he cast off his gods and the replacement with a new god by Papahia was at last accepted. The symbols of the native gods were committed to the flames or handed over to the missionary as spoils of the victor and the people followed their chief into Christianity. It was the spirit of a little child that led them.

              
Another reason which made people hesitate in changing over was the doubt as to whether the new god was more powerful than the gods they were asked to reject There was also the fear that the rejected gods might retaliate against those who had cast them off. Thus, when the missionaries burned the symbols of the native gods in the Cook and the Society Islands, the people who did not approve waited expectantly for the heavens to fall. Even though they were disappointed at the lack of immediate results, there remained the possibility of delayed action. Some demonstration of the greater 
mana of the new god was required to convince prospective converts. When the Reverend Chapman endeavoured to convert the last authentic priest of the Arawa tribe, the old 
tohungademonstrated the power of his own god by turning a dry leaf green. The medium of the new god having failed to produce some similar or stronger manifestation of 
mana, the old priest remained unconvinced and thed in the faith of his fathers.

              
Sometimes a fortuitous circumstance supplied what was regarded as proof. When the London Missionary Society first landed some Tahitian pastors on Mangaia, the teachers were handled so roughly that they were glad to escape to their ship. The brief stay ashore, however, resulted in an epidemic of colds and pulmonary ailments which proved serious on virgin soil. The Mangaians very naturally attributed the ailments to the anger of the Christian god for the mistreatment of his mediums. A demonstration of divine power had been given. Thus, when the mission schooner made a second visit, the Tahitian pastors were not only received peacefully but were taken on to the local 
marae, whereby they were protected from any further violence.

              
An even better example of how fate seemed to speed the death of the Polynesian gods is afforded by the history of King Pomare II of Tahiti. The first company of missionaries who were brought to Tahiti on the 
Duff in 1798 fought a losing fight over a number of years. Pomare supported their cause in a lukewarm manner, but he was defeated in 

battle and forced into exile on the island of Mo'orea. Two remaining missionaries accompanied him to Mo'orea, but though Pomare was assiduous in learning to read and write, he would not cast off his own gods. Though he had not been successful with them, it is probable that he felt it was better to have them with him than against him. At the same time it was good to have the missionaries' god on his side. Towards the end of 1815, Pomare received an invitation from the enemy chiefs to cross over to Tahiti to discuss the return of his conquered territory. Pomare crossed over with a retinue of followers, some of whom had been converted to the Christian faith. The next day being Sunday, a Christian service was being held in the morning during which a superior force of armed men was seen approaching to attack. Pomare has received credit for his piety in ordering the service to continue to its usual end. As a matter of fact, Pomare was influenced by the fear that a broken or uncompleted ritual would turn the divine power which was being invoked against him, as would have happened in native ritual The Christian service was ended by the time the enemy attacked. In the battle, the high chief of the attacking force was killed and the enemy fled the field. The god who had been invoked in the Christian service immediately preceding the battle bad proved stronger than all the native gods. Jehovah had triumphed, and Pomare and the people of Tahiti went over definitely to the side of the stronger god. Having now no further need of them, Pomare handed over the symbols of his family gods to the missionaries for transmission to England to show the people of that land what fools the Tahitians had been. It is fortunate that they escaped the flames of religious fanaticism and that they now rest safely within the sheltering walls of the 
British Museum.

              
Though the change to Christianity resulted in material benefit from the acquisition of a certain amount of European goods from the scanty stock of the missionaries, it was difficult for some groups of people to accept the new religion, for a very obvious reason. War was the only means of effecting changes in native hereditary rule. People who had been defeated in battle had to reorganize their military forces to avenge their defeat, recover lost land, and restore their rule and honour. But Christianity taught the gospel of peace and the renunciation of force and war. Hence the acceptance of Christianity by a defeated tribe meant relinquishing its only means of regaining lost territory, power, and honour. When the missionaries established a mission station in an island district, they naturally sought the friendship of the most powerful chief, both for his protection and for his influence in furthering the objects of the mission. If such a chief and his people became converted to Christianity, his enemies suffering from some recent defeat refused to become converted because they could not very well share a god of peace with their enemies. The 

missionaries referred to them as the "heathen", but the unconverted objected not so much to the missionaries as to their converts whose change of creed did not alter their status as enemies. I have a great sympathy for the "heathen" who were torn between the desire to share in the benefits of Christianity and a loyalty to their own gods through whom they hoped to recover their lost lands and damaged prestige.

              
When the Tahitian missionaries were allowed to remain on the island of Mangaia in 1822, they were taken under the protection of the ruling tribes of Ngati Tane and Manahune. These two tribes had but recently defeated the Ngati Vara and taken possession of their rich 
taro lands. When the Ngati Tane accepted Christianity and the gospel of peace, the Ngati Vara refused to cast off their god, Te A'ia, and thereby give up their hopes of regaining their territory by force of arms. Finally a battle was fought between the two forces. Though the missionary account referred to it as a battle between the Christians and the "heathen", the cause was not religious but political. During the battle, the missionary, Davida, remained on his knees praying that Jehovah would smite the heathen. Meanwhile, Tereavai, in a thatched hut perched on a high rock, invoked Te A'ia to bring victory to the Ngati Vara. However, the spiritual power of Te A'ia had departed with that of the other Mangaian gods, and the Christian party was victorious. Tereavai afterwards stated that he did his best but the Christian god was too strong. The matter having been settled beyond doubt, the Ngati Vara cast off the last of the Mangaian gods and accepted Christianity, and Tereavai changed over from a heathen priest to a deacon in the Christian church.

              
In New Zealand, the Ngapuhi were presented by nature with the landlocked Bay of Islands which gave safe anchorage to early visiting ships. Early whalers and traders provided the Ngapuhi with firearms. The Ngapuhi chief, Hongi Hika, returning from a visit to England, reversed the order of things in Sydney by converting his gift ploughs and agricultural implements into guns. The Ngapuhi war parties proceeded to raid the length and breadth of the North Island with their old war-gods supported by the new weapons. Among the conquests was the Arawa stronghold on the island of Mokoia in 
Lake Rotorua. The spirit of vengeance flared high among the defeated tribes, but guns had to be acquired before reprisals could be undertaken. An Arawa chief and his people laboured feverishly to earn money to buy guns and ammunition wherewith to cleanse his tribal honour. When approached by the Christian teachers of the new faith, he said, "I am too busy just now to hear you. Wait until I have avenged Mokoia and squared accounts with the Ngapuhi. Then I may be able to hear." However, the stream of events flowed in another direction.

              


              
The Ngapuhi were fortunate in their possession of the Bay of Islands. The whalers had turned the village of Russell into the Alsatia of the Pacific, thereby demonstrating the fact that the white man, without policemen, readily abandons his claims to being civilized. However, those who bore the true banner of civilization arrived and planted it on the opposite side of the Bay. The first mission station was established at Paihia, where the Maori translation of the Bible was printed on a hand press. "Ah," said an old Whanganui Maori who visited the Bay years and years later, "So this is Paihia. I had thought that Paihia as well as Jerusalem was in heaven." A heaven was needed on one side of the Bay to offset the hell on the other.

              
The Ngapuhi were twice fortunate. They saw both the temporal and spiritual possibilities of the gospel of peace. They were war weary, and they no longer had a monopoly on firearms. They laid aside their guns, cast off their war-gods, and accepted Christianity. They also became eager to spread the good tidings amongst those whom they had injured so that they too might cast off their war-gods and lay aside the firearms they had acquired. The Maori accepted the teachings of the new faith literally, hence they could not hold a gun and a Bible in their hands at the same time. In the course of time, the gospel of peace prevailed, intertribal wars ceased, and the ancient gods of the Maori died, because there were no longer any mediums to keep them alive.

              
But though the Maori war-gods ceased to function, minor gods were created from time to time by individuals who sought to exploit the lingering field of superstition. They had their limited followings and some of them were deserted even before their mediums ceased to keep them alive by dying themselves. Matters in the field of religion were proceeding quietly but surely, when a relapse occurred through no fault of the Maori. The government of the day did not comply with the missionaries' gospel of peace when it assumed military occupation of Maori land at Waitara in the early 'sixties. In the war which followed, the Maori tribes involved in defending their rights, could not distinguish between politics and religion. The new religion which they had been taught was the white man's religion, and it was hardly likely that their god would give preference to the Maori cause. The bitter taunt that missionaries taught the Maori to look up to heaven while the Government stole the land from under their feet was more than a picturesque figure of speech. Of course, it was the time-old mistake of regarding two events which follow in sequence as being cause and effect, but the practical repercussions were the same as if the statement had been true. The defending tribes cast off the religion they had been taught to believe and sought some other form of divine aid. The cast-off war-gods, whom they then needed, had returned to Hawaiki and so out of the remnants of Maori superstition and 

English military commands, they fashioned a composite war-god to whom they addressed their hybrid compositions. But justice and valour, so poorly supported, proved ineffective against greater temporal power in arms and numbers. The Taranaki and Waikato tribes not only lost the war but lost their faith in the Government and in Christianity. After the loss of life and further confiscations of land, they remained antagonistic to them. It was a melancholy satisfaction to them that 60 years later, in 1927, a Royal Commission found that the Government had forced the Maori to take up arms as their only means of defending their rights. The flight of years which might have been spent in progress has barely restored the faith they were forced to abandon so long ago.

              
When the first American visiting fleet came to Auckland before World War I, Admiral Sperry and some of his officers were welcomed by the Maori people at Rotorua. I had the privilege of being the official interpreter on that occasion. On the presentation of gifts, Mita Taupopoki of the Tuhourangi tribe stepped forward with a 
taiaha club and said to Admiral Sperry, "This is a Maori weapon. With this weapon our ancestors slew their enemies. But the Maori have become Christians and we no longer kill men. Therefore, I give it to you, to the man who still kills men." Whereupon, Mita laid the club at the feet of Admiral Sperry, the man whose function it was to kill men should the occasion arise.

              
Later, there came a time when the Maori had to kill men once more. Mita, in all good faith, had voiced an ideal which the Christian nations could not attain, much less maintain. World War I forced the British Empire into action. The 
pakeha New Zealanders responded to the call and the Maori New Zealanders went with them, this time as comrades in arms under the one God. Mita saw them go and no voice was more eloquent than his in exhorting them to smite the enemy as their fathers did of old. World War II called again, and the Maori went with their 
pakeha countrymen in greater number. The Maori people are Maori as regards racial origin, but in nationality, they are now as British as anything which ever came out of Britain.

              
In past times, the Maori war parties went to war accompanied by the priests of their tribal war gods. But in the two World Wars, the Maori contingents and battalions embarked with their own ordained chaplains of the Christian faith for battlefields on the other side of the globe. The Maori people as a whole are Christians. They have their churches, parishes and the Diocese of Aotearoa under a bishop of their own blood. They serve the same god as their 
pakeha countrymen, albeit that god is served by both races in the divers ways of different sects.
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The Creation of Creators

            
The discovery of a supreme god named 10 in new zealand was a surprise to Maori and 
pakeha alike. For years we had accepted the pattern of a number of co-equal gods, each attending to his own department. Though references to Io had been made in the literature, the extent of his claims was not fully realized until an extraordinary amount of detail was furnished by 
Percy Smith (80) and 
Elsdon Best (15) through the publication of copious extracts from the Matorohanga manuscript. Both Smith and Best were enthusiastic in their acceptance of the Io material, but many others were doubtful because the Io version of the separation of light from darkness, the division of the waters, and the creation of the earth were too reminiscent of similar episodes in the first chapter of Genesis. The doubt grew when it was considered that both Te Matorohanga and his scribe Te Whatahoro had been converted to Christianity before the detailed story of Io was committed to manuscript. The New Zealand discovery of a supreme creator led to a search for the same or similar creators in Polynesia, and it is amazing what a mass of secret information was alleged to have been locked away in the minds of cautious Christians who but awaited the inquiry of sympathetic seekers to unloose the floodgates of memory.

            
It was found that the concept of a supreme god was not confined to New Zealand. In the Society Islands, Ta'aroa had been elevated to a similar supreme position as that of Io in New Zealand. However, the elevation of Ta'aroa appears to have followed a process which can be readily understood. In human affairs, the temporal chiefs were forever engaged in a struggle to add to their power and prestige by force of arms. The supremacy of a conquering tribe was shared by the god of that tribe. In central Polynesia, the gods Tane, Tu, Rongo, and Tangaroa occupied the status of major gods with a distribution of authority somewhat similar to that which they held in New Zealand. Unlike New Zealand, however, 

there was a tendency to elevate one of the four above the others. Such a policy, if pursued, could end in the successful god becoming the principal god and even a supreme creator. The status of these four gods throughout Polynesia reveals the variations which took place in the development of local pantheons.

            
In the Cook Islands, all four gods were present as the sons of Vatea and Papa, but their status varied. In 
Aitutaki and Atiu, Tangaroa appears to have been regarded as the principal god. In Rarotonga, though Tangaroa has been credited with the principal position, the story of the deification of Tangiia indicates that Rongo, under the name of Rongomatane, had greater prestige, for he commanded Tangaroa and Tonga'iti to carry out his order of providing a human medium for the newly deified Tangiia. In Mangaia, Tangaroa was practically evicted and Rongo was definitely the principal god of the island. In Mangaia, each tribe consulted its tribal god on its own 
marae regarding tribal affairs; but in national affairs, such as a change of government due to war, the new military dictator and his office bearers were ritually installed with human sacrifice on the two 
maraes of Rongo.

            
In the scattered 
Tuamotu atolls, Tangaroa and Tane had status superior to that of Rongo and Tu.

            
In Mangareva, Tangaroa was one of four primary gods in myth; Tane was an ancestor whose daughter became Tangaroa's second wife; Rongo was the god of rain and turmeric; and Tu was introduced later from Iva (Marquesas). The first 
marae was built to Tu and others were established on all the islands so that Tu became the principal active god of the group.

            
In the Marquesas, Tane and 'Onotapu (Rongotapu) were not important, Tu was associated with war, and Tana'oa (Tangaroa) was god of the sea and winds.

            
For the 
Austral Islands, information is scanty, but Tangaroa appears to have been important and Rongo, as "Rooteabu", (Ro'o-te-apu or Ro'o-tapu) was present.

            
In the Tongareva atoll, the four gods Tane, Tu, Rongo, and Tangaroa were present, but there appears to have been no struggle for supremacy among them.

            
In Hawaii, all four were present as major gods and of these, Ku (Tu), as a war god, had the greatest prestige as human sacrifices were offered on his temples (
heiau). Lono (Rongo) was important in connection with food and the Makahiki ceremony of paying the annual taxes, but he was content with sacrifices of pigs, dogs, and fowls. Kane (Tane) was very important in ritual observances and chants. Kanaloa (Tangaroa) was the least important of the four, but he was often paired with Kane in chants. The later Hawaiian historians, influenced no doubt by their acceptance of 

Christian teaching, grouped Kane, Ku, and Lono into a trinity and relegated the spare but unoffending Kanaloa to the nether regions.

            
In Samoa, Tangaloa was the principal god and created the islands. The legends concerning Tangaloa are centred on the island of Tau in the Manu'a group, whence his worship evidently spread to the rest of the Samoan group and on to Tonga. In Tonga, Tangaloa was the principal god, but the islands were fished up by Maui. Tane, Rongo, and Tu were not included in the local pantheons of either of these important western groups.

            
Of the smaller western islands, Tangaloa was the principal god in 
Niue, Uvea, and Rotuma; but in Futuna, he occurs only in songs. In Pukapuka, references to Tane and Tangaroa appear in chants, but Rongo and Tu are not mentioned. Though Tangaloa has been stated to be present in the Tokelau atolls, Macgregor (53) fails to mention him or the other three gods of the big four.

            
Turning back to the Society Islands, traditions state that Tane, Tu, and Ro'o (Rongo) were the gods of the early Manahune inhabitants of Tahiti. Tane was also the most important god in Huahine, Taha'a, and Porapora. Ro'o was important in Mo'orea and Ta'aroa (Tangaroa) was supreme in Ra'iatea. From the distribution, it is evident that, in early times, Tane was more widely worshipped than Ta'aroa in the Society Islands.

            
The western distribution of Tangaroa indicates that an early contact appears to have taken place between Ra'iatea in the Society Islands and Manu'a in Samoa. Either Tangaroa was carried from Ra'iatea to Manu'a or from Manu'a to Ra'iatea. However, there is the possibility that Tangaroa was deified somewhere along the route of migration into Polynesia and some canoes carried him into Manu'a direct while others carried him to Ra'iatea without touching at Samoa. Apart from Samoa, Tonga, and Ra'iatea, there is no evidence that Tangaroa ever occupied the status of a supreme god. On the contrary, he was inferior to his brothers in many island groups. The absence of Tane, Tu, and Rongo in western Polynesia indicates that they were deified either in the Society Islands or along the Polynesian route, whence they were carried direct to the Society Islands without touching at Samoa.

            
From a study of the myths and legends, it is evident that the groups of settlers on each island in the Society group had their own principal gods. A good deal of development and change took place as the population continued to increase. At some period before dispersal took place, the priests began to systematize the theology of the group. Though they maintained their allegiance to their own particular god, they paid due respect to the gods of others by eventually grouping them together as members of one family and allocating various powers to them so that each had his own department. At the same time, a story was composed to 

provide the divine family with supernatural parents. The earth, perhaps from older myths, provided the lower recumbent female partner, and the space above extending to the sky supplied the upper male partner. The earth was personified as the female Papa and the upper space as the male Atea and Vatea. A ready-made family was supplied to them, of which the principal four were Tane, Tu, Rongo, and Tangaroa.

            
Before the divine family group had become firmly systematized, however, various groups of people moved out to seek new homes. The settlers of Hawaii carried with them the concept of space as the male Vatea, which in their dialect became Wakea, and the female land stratum as Papa. But this mythical couple were made the parents of islands instead of gods. After Papa had given birth to some of the Hawaiian islands, Wakea mated with Ho'ohoku (Tahitian, Fa'ahotu) who gave birth to other islands. The four gods under the dialectal forms of Kane (Tane), Ku (Tu), Lono (Rongo), and Kanaloa (Tangaroa), having been deprived of their legitimate parents, were placed in the local pantheon without any clear explanation of their origin.

            
The settlers of the Marquesas took the concept of the two personified layers but, while they rightly termed the lower earth layer as Papa-'a'o (Papa-raro), they used the descriptive term "upper layer" in the name Papa-'una (Papa-runga), which displaced Atea. However, Atea was placed among the progeny which issued from between Papa-'a'o and Papa-'una and was made the procreator of man. Tane, 'Ono (Rongo), and Tu were included in the family with diminished status, though Tu retained a connection with war. Tana'oa was omitted from the family list, but he was retained as the god of the sea, to which was added the winds.

            
Mangaia in the Cook Islands preserved the typical family with Vatea marrying Papa and producing a family of six sons, among whom were Tangaroa, Rongo, and Tanepapakai. Tu was somehow omitted from the family, but he was made a denizen of the Underworld who visited the upper world to establish the pattern of fighting with weapons.

            
A substitution for Papa in the form of Fakahotu took place in the 
Tuamotu. Here, Atea married Fakahotu and produced Tane, Tangaroa, and Rongo. A similar change occurred in the Tongareva atoll, where Atea married Hakahotu and produced a family of 11 children, among whom were Tane, Tangaroa, and Rongonui. The term 
hakahotu means to grow up like a coral growth, hence it was an appropriate atoll term to substitute for 
papa or earth stratum. However, this alternate form must be old, for it occurs in Tahiti as Fa'ahotu and in Hawaii as Ho'ohoku.

            
Another change occurred in the personification of the term 
tumu (foundation, cause) as a useful ancestral name at the beginning of genealogical tables. Its substitution for Atea belongs to a later period when further revision was taking place at Ra'iatea. Part of the revised scheme 

reached the Cook Islands and, whereas Mangaia retained the older pattern of Vatea, Rarotonga changed over to Te Tumu. Thus, Te Tumu as a male married Papa and produced a family of five gods including Rongo, Tane, Tu, and Tangaroa. The displacement of Atea was compensated by making him one of a later family of five 
ariki chiefs.

            
The priests of Ta'aroa in Ra'iatea were seized at some time with the ambition to elevate their god above all others to the position of a supreme god and creator. In doing this, they gave out that Ta'aroa had no father or mother and thus discarded the earlier concept that Atea and Papa were his parents, Ta'aroa was elevated into space where he dwelt in a shell shaped like an egg. He developed himself in solitude, having no parents. He broke out of the old shell named Rumia and retired into an inner shell. Finally he turned the inner shell into the stratum rock and soil for the earth and opened out the outer shell, Rumia, into the dome of the sky. The storm, rain, sea, and all things existed through Ta'aroa. He created the great foundation of the earth, Tumunui, to be the husband and the stratum rock, Paparaharaha, to be the wife. However, when Ta'aroa called upon them to approach each other to mate, they refused to move on the grounds that they were fixed in their respective positions. Thus, by substituting Tumunui for Atea as the husband of Papa and making them refuse to budge, the earlier family, of which Ta'aroa was one, was effectively removed from the picture. However, the members of the earlier family were too well remembered to be dropped and were therefore retained in such a way as to demonstrate Ta'aroa's newly acquired creative power.

            
Ta'aroa conjured forth Tu to serve as an artisan to assist him in various tasks. Living creatures filled the land and sea and various natural features were personified. Atea was rather shabbily treated, being born a female in the space above within the dome of Rumia. Then Atea married Papa-tu-'oi and gave birth to Tane as a shapeless mass. Note that Atea and Papa produce Tane as in the earlier story, but their sexes are reversed. The artisans of various gods came with their baskets of tools to try plastic surgery on Tane, but overcome by awe of Atea, they left without operating. Eventually Ta'aroa took charge of the case and by various operations Tane was converted to normal form and eventually became the god of beauty. Mother Atea applied some of the finishing touches; with a basket of gimlet shells, she bored the holes for the ears, nose, mouth, and throat of Tane. The operations performed on Tane are reminiscent of those performed by Tane in another story wherein he and his colleagues made the first woman. Later Ro'o (Rongo) was conjured forth by Ta'aroa and thus he completed the creation of his three former brothers.

            
The consciences of the priests may have pricked them for having changed Atea from the father of Tane to his mother. Having made Atea 

suffer labour pains, they decided to restore his rightful sex by exchanging with Fa'ahotu, who was conveniently introduced at this juncture as a male. However, instead of Atea and Fa'ahotu marrying, as they had done in 
Tuamotu, Tongareva, and Hawaii, another mix-up occurred. In spite of their early refusal to come together, Tumunui and Paparaharaha produced a son named Te Fatu, and he it was who married Fa'ahotu. However, the much abused Atea was at last married to a female named Hotu (the last part of Fa'ahotu) and became the father of the well-known god, Roro'o, who must not be confused with Ro'o.

            
The preceding short account of the elevation of Ta'aroa illustrates what confusion may arise as a result of pouring new wine into old bottles. It was easy enough to confer various powers upon Ta'aroa, but when it came to recasting the parts for the characters from the older version, complications were bound to arise. Thus, contradictions in sex were afterwards righted by changing sexes, which does not seem to be an old technique. It is possible that some simple concept, such as that of creating islands, may have existed in connection with Ta'aroa in Ra'iatea from very early times as it continued to do in Samoa. However, the development of the theme to include the creation of the universe and the gods took place in Ra'iatea some time after the Maori left the group, in approximately 1350.

            
An additional feature was the development of the cult of 'Oro. Ta'aroa, after his elevation, overshadowed a woman in Ra'iatea and she gave birth to 'Oro. The priests evidently retired Ta'aroa on the laurels created for him and installed 'Oro as their active deity. The Ra'iateans proseletyzed Tahiti by force, defeated the followers of Tane, and established 'Oro as the principal functioning god of the Society Islands. Except for a reference in Rarotonga, 'Oro, or Koro, as a son of Ta'aroa, was unknown outside of the Society group. Thus, the addition of 'Oro to the pantheon was a local event in Ra'iatea, occurring long after the dispersal of people to the other groups.

            
The Maori story of Io was elaborated by a different process from that by which Ta'aroa was elevated to the supreme position in the Society Islands. The Maori theologians were wise in selecting a totally new character, in the person of Io, who had no family connection with the already established gods. Thus, instead of wrecking the family of the Sky-father and the Earth-mother as the Ra'iateans had done for Ta'aroa, they incorporated the earlier story in their later composition as a framework to which additions were readily made.

            
Io was personified as a primary core, heart, essence, who existed in space. He had no parents and was self created. He was credited as being the creator of all things, and it is evidently assumed that he was responsible for the primary parents Rangi and Papa. Rangi is the same concept as Atea of central Polynesia and the name probably went through the stages 

of Atea, Rangiatea, and finally Rangi. Rangi and Papa produced the primary gods according to the pattern brought from central Polynesia, but the family was increased from six to 70. Further details were added concerning Tane's marriages, the assembling of the anatomical parts of the first woman, the addition of two extra skies, Tane's expedition to obtain the baskets of knowledge, and various other elaborations.

            
Changes from the simpler version occur in the introduction of Whiro as the bitter enemy of Tane and the conversion of the wind god, Tawhirimatea, as an ally of Tane. Invention is present in the creation of the offices of 
whatukura, 
mareikura, and 
apa as guardians of each floor of the twelve skies. Though classed as divine, the caretakers were purely academic and were not worshipped. Io and his personal staff remained aloof from the mass of the people. The reason given for the general ignorance concerning Io was that the cult was too sacred for the priests to divulge even to their own people. Like the secret societies of civilized races, the candidates had to be approved beforehand, regularly initiated, and taught within the closed lodge formed by a properly constituted house of learning. The cult of Io did not interfere in any way with the popular system of worshipping departmental, tribal, and family gods.

            
The only complete story concerning Io was derived from the Matorohanga manuscript, which recorded the teaching of the 
Ngati Kahungunu houses of learning. It is interesting to note what support may be obtained from other sources.

            
John White (104, vol. 2, p. 2), without any knowledge of the Matorohanga manuscript, recorded four pages of text concerning Io. The first page deals with a quotation from a Whanganui lament which refers to the god Io. The following pages deal with the Ngati Ruanui interpretations as omens of muscular twitches in various parts of the body. The muscular twitches are termed 
io, but the pages are headed "The God Io" and every time a twitch occurs in the text, it is spelt with a capital letter (Io). Thus, White supported a page of a god Io with three pages of twitches (
io), but capitalization does not convert a muscular twitch into a god.

            
Another example of pseudo-evidence was given by Davis (26, p. 132), who, after stating that the oldest Maori prayers were those addressed to the sacred Io, quoted and translated the following lines as referring to the god Io:

            

                

                  
	1. 
Nekea e 
Whakatau
                  
	Move on, O Whakatau

                
                

                  
	2. 
Ki runga o 
Hawaiki,
                  
	Move to Hawaiki,

                
                

                  
	3. 
Whakaturia to whare,
                  
	Establish there thy house (temple),

                
                

                  
	4. 
Me ko te maru a 
Io.
                  
	As though it were (beneath) the 
maru (shadow, or shelter, or sacred headship, or protecting care) of Io.


            


            
Many old songs referring to mythical and historical events mention the building and naming of a historic house, as in lines 3 and 4 above. Line 4, which gives the name of the house should have been written:

            

              
4. 
Me ko Te Maru-aio

            
            
The word 
aio means calm or peace, 
maru means shelter, and Te Maru-aio meant The Shelter-of-peace. Davis, by breaking up the name into "te maru a Io", committed a serious mistake which eliminates the poem as evidence in support of Io. Davis' error is confirmed by similar lines in the classic song of Turaukawa of the Ngati Ruanui tribe. Davis did not give the author of the song which he quoted, but it is evident from the context that the two songs refer to the same house. The lines in Turaukawa's song, as recorded by White (104, vol. 1, preface quotation), are as follows:

            

                

                  
	
                    
Whakaturia tana whare
                  
                  
	Erected his house

                
                

                  
	
                    
Ko Te-rangi-aio.
                  
                  
	Named Te Rangi-aio.


            
The house is given as Te Rangi-aio (Day-of-peace) instead of Te Maru-aio, but the use and meaning of 
aio is the same in both quotations.

            
A definite reference to Io was contained in a document given to Colonel Gudgeon by Tiwai Paraone of the Marutuahu tribes of Hauraki some years before its publication in 1907 with a translation by Hare Hongi (101, p. 109). It commenced with the lines:

            

                

                  
	
                    
I noho a
                    
Io i
                    
roto
                  
                  
	Io dwelt within

                
                

                  
	
                    
i te aha o
                    
te ao,
                  
                  
	breathing space of immensity,

                
                

                  
	
                    
He pouri te ao,
                  
                  
	The universe was in darkness,

                
                

                  
	
                    
he wai katoa.
                  
                  
	with water everywhere.


            
Io then separated darkness from light, divided the waters, suspended the sky and formed mother earth. The document appears to have been the transcription of an address, for it goes on to apologise for the fragmentary information about Io, disclaims knowledge as to whether or not Io had a wife, and excuses the lack of details by stating that the Maori "who therefore speaketh thus spasmodically" had no committee (
komiti) to straighten matters out and no recording ink. The document then proceeds to enumerate the children of Rangi and Papa according to the popular version in which Tawhirimatea fights with his brothers. Whiro is omitted from the family of the Sky-father, and there is no mention of the 12 skies, the three baskets of knowledge, or Io's staff of 
whatukura, mareikura, and 
apa. The mention of the committee and recording in ink in connection with Io would seem to indicate that Tiwai Paraone, or whoever gave the address, knew of the steps taken by the 
Ngati Kahungunu tribe to preserve their ancient lore which included their version of Io. However, his own contribution regarding Io is confined to 

the name and the acts which could have been borrowed from Genesis. The rest of the document is the widely spread popular version of Rangi and Papa with their children. The omission of the Matorohanga version subsequent to the cosmogony shows that it was not known to the Hauraki tribes.

            
Authentic evidence in support of Io is contained in a long poem attributed to Tuhotoariki (103, p. 43). It describes Tane's ascent through twelve skies, the entrance, named Te Pumotomoto, to the topmost sky of Tikitiki o rangi, the three baskets of knowledge, the support given to Tane by Tawbirimatea with his wind family including Titiparauri, Titimatanginui, and Titimatakaka, the defeat of Whiro at Paerangi and his descent to Rarohenga. The altered translation of the following interesting lines is mine.

            

                

                  
	
                    
Whakarongo mai e
                    
Tama!
                  
                  
	Listen O my Son!

                
                

                  
	
                    
Kotahi tonu te hiringa
                  
                  
	One only was the incentive

                
                

                  
	
                    
I kake ai Tane ki
                  
                  
	Why Tane ascended to

                
                

                  
	
                    
Tikitiki-o-Rangi,
                  
                  
	the Topmost-sky,

                
                

                  
	
                    
Ko te hiringa i
                    
te mahara
                  
                  
	It was the incentive of the thought

                
                

                  
	
                    
Ka kitea i
                    
reira ko
                  
                  
	That there he would behold

                
                

                  
	
                    
Io-matua-te-kore-anake,
                  
                  
	Io-the-parentless,

                
                

                  
	
                    
I a
                    
ia te Toi-ariki,
                  
                  
	With whom was source of regal might,

                
                

                  
	
                    
Te Toi-urutapu,
                    
te Toi-ururangi,
                  
                  
	Of sacred and divine control,

                
                

                  
	
                    
Te Toi-uru-ora,
                  
                  
	And power over life itself.


            
There can be no doubt that the composer of this poem was acquainted with the Io complex from after the creation periods. Tuhotoariki, the composer, is placed genealogically in the fourth generation from Whatonga of the first Kurahaupo canoe which is credited with arriving in approximately AD. 1150. However, Tuhotoariki was an ancestor of the 
Ngati Kahungunu tribe, which explains why the details in the song fit in so exactly with the Matorohanga account. There is a strong possibility that the song was composed at a much later period and its authorship projected back to Tuhotoariki.

            
The interest aroused in Io led Handy (49, p. 134) to investigate the occurrence of the name Io in some of the Hawaiian chants. He pointed out that the name Io was applied to the Hawaiian hawk (
Buteo solitarius) because of its cry of 
ioio. He concluded that Io worship in Hawaii was specifically a bird cult, primarily for the hawk (
io) and secondarily for the owl (
pueo). He identified Io with Uli, who was a sorcerer's god and more frequently mentioned in chants. Handy warned against trying to establish Io as the Supreme Being in Hawaii, for the evidence proved only 

that he was a protective deity in some of the rituals of certain chiefly and priestly lines.

            
Emory (37, p. 200) stressed the fact that the hawk, which does not occur elsewhere in tropical Polynesia, was named because of its cry and not after a god named Io. He showed that the name should be written with the hamza as 'Io, which in the New Zealand dialect would be Kio. Hence, there was no linguistic connection between the Hawaiian 'Io (=Kio) and the Maori Io.

            
The Polynesian word 
kio is an example of onomatopoeia; 
kio imitates the sound of a screech or a squeak made by a bird or an animal such as a rat. The term was also applied to me sound made by the symbol of the god Tane when it was liberated from a stoppered coconut shell in Mangaia. Thus, the names of the Hawaiian 'Io and the Mangaian form of Tanekio were both derived from squeaks which were used locally as divine names after the primary dispersal from central Polynesia had taken place. Neither in origin nor in function can they be accepted as evidence of the former existence of a Supreme Creator named Io.

            
A claim for the position of Supreme Creator in the 
Tuamotu has been advanced by Stimson (83) for a god named Kihotumu. The information was obtained mainly from inhabitants of the Fangatau atoll and from collected chants termed 
fangu. Emory (36, p. 69), who worked with Stimson in the field with the same informants, has shown that these informants were inconsistent and had altered the 
fangu chants from their original recording so as to include the name of Kihotumu. It would appear that the Fangatau informants attempted to do for Kihotumu what the Ra'iateans did for Ta'aroa.

            
In summing up the evidence from Polynesia, there is no authentic proof that the concept of a supreme creator named Io, Kio, Kiho, or Tangaroa existed in central Polynesia before dispersal to the various island groups took place. The elevation of Ta'aroa was a local development in Ra'iatea which spread only to the islands within the Society group. The Samoan version of Tangaloa creating islands is very primitive and it has no affinity with the elaborate Ta'aroa complex of the Society Islands. The Maori concept of Io was also a local development in New Zealand and apparently originated with the 
Ngati Kahungunu tribe, from which rumours of the cult spread to a few other tribes. I believe that the elaborations on the popular version over the period after the birth of the family of Rangi and Papa were composed in the 
Ngati Kahungunu houses of learning. These include the enlarged family, the 12 heavens with their names, houses, and guardians, the enmity between Tane and Whiro, the ascent of Tane to the topmost sky, the three baskets of knowledge, the descent of Hinetitama and Whiro to the Underworld of Rarohenga, and the square clearing house of spirits at Hawaikinui. On the other hand, the 

cosmogony of separating light from darkness, the waters from the dry land, and the suspension of the firmament appear to have been post-European additions made after knowledge was acquired of the Biblical story of the creation. The separation of the spirits at Hawaikinui, so that the righteous went through the east door to ascend to supernal realms and the sinners through the south door to the Underworld, is contrary to the Maori and Polynesian concepts of the future world. It is too closely allied to the Christian teaching of heaven and hell to have originated in an ancient house of learning before European contact.
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Epilogue
        

        

            

              
	
                
Kei tua i
                
te awe mapara,
                
he tangata ke.
              
              
	Behind the tattooed face, a stranger stands.

            
            

              
	
                
Mana e
                
noho te ao nei—he ma.
              
              
	He will inherit this world—he is white.

            
            

              
	
                
Matakite
              
              
	Maori prophecy


        
A prophecy, to be on the safe side, should be capable of more than one interpretation. The Maori seer, like the Polynesian gods, could not err. It was left to the interpreter to make mistakes. A Maori seer uttered the above prophecy before the white man came. The words 
te awe mapara refer to the soot (
awe) collected from burning pieces of the heartwood of white pine (
mapara). The soot was mixed with water to make the pigment with which tattooing artists added a more manly beauty to the faces of men of rank. Thus, in the figurative language of our ancestors, 
te awe mapara meant the person with a tattooed face. Before him, in the vista of time, the seer envisioned a person of different appearance who would occupy this world, a person whose face was 
ma. One meaning of 
ma is "white", hence during a period when the Maori population was decreasing and the white population increasing, the seemingly obvious interpretation of the prophecy was that the Maori would become extinct and his place would be taken by white people of another race.

        
In view of the marked increase in the Maori population, the mournful prospect of extinction happily may be cast aside. As for the interpretation of the word 
ma, the error lies in restricting it to one meaning, "white" and thus assuming it refers solely to the white Caucasians who are now sharing this land of ours. However, the widely spread Polynesian word for "white" is 
tea, as our people used it in the well-known name of Aotearoa (Ao-tea-roa). The Maori word 
ma was coined originally, I believe, to express the condition of being "clean". Our faces are 
ma after we have washed the dirt off them and, figuratively speaking, since we have washed off the tattooing of our ancestors. Today, there is not one man in New Zealand with a tattooed face. Therefore, we of the untattooed faces have qualified for the classification of 
ma. The seer did not err, but he was misinterpreted. To express the present state, the prophecy may be rendered as follows:

        

          
Behind the tattooed face, a different man appears.


          
He will continue to inhabit this land—he is untattooed.

        
        


        
We have interpreted the present, but what of the future? Though the Maori word 
ma also means "white", it creates no difficulty for, owing to the intermixture taking place between the two races, the rich brown skins of our Maori ancestors are changing to a paler, or whiter, tint. We are becoming 
ma a second time. The future of the Maori people is to be neither extinction nor absorption so complete as to make them lose their identity. What is taking place and what will continue to take place is a blending of the two races, a blending which will, in time, produce the future New Zealander who has derived physical and cultural superiority through the intermixture of the two bloods.

        
In the blending of the two cultures, the Maori people have much to contribute. The myths, legends, traditions, and history, so barely outlined in this book, should be as much the heritage of the future New Zealander as they are ours today. The Maori arts and crafts may lose items unsuited to changing conditions, but practical selection will preserve and adopt things which can blend into the unified culture of the future. Writers, poets, and artists will draw inspiration from our past history and art; ethnologists will find ample food for thought in our systems of social organization and religion; and the Maori past will blend into the New Zealand future.

        
Our Maori ancestors have endowed us with a rich heritage, and we cannot take credit to ourselves by basking in the sun of their reflected glory. We must be up and doing. Work is the keynote to success, physically, and mentally. Each generation must develop leaders whose ideals make for the common good. In the selfish world of today, we may be able to contribute something of the spirit of kindliness, hospitality, and toleration that are in danger of being extinguished by the current standard of material gain. We must hold to something of the spirit, toward both things celestial and things terrestrial. The tattooed seer prophesied changes, and 
Sir Maui Pomare envisioned them as leading to a happy blending when he wrote the following verse:

        

          
Our Maori blood shall still flow on


          
In a new and coming race


          
That when the old is past and gone,


          
We still may find its trace


          
In nobler types of human kind


          
With traits wherein there blend


          
The white man's more prosaic mind


          
The poet Maori trend.

        
        
And so, to the present generations and to the generations yet unborn, I give this simple yet heartfelt greeting—A happy blending!
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Lament, 
416, 
417, 
420, 
425, 
430, 
446

	Land, ownership, 
379; sales, 
383

	Language, 
74-
82

	Latrine, 
140-
143, 
353, 
393, 
411, 
464, 
481, 
488

	Lattice work, 
see Tukutuku

	Leadership, 
343

	Leprosy, 
60, 
408

	Letter changes, 
77, 
78, 
79

	Lizard, 
61, 
328, 
404, 
458, 
460, 
462, 
464, 
503


		  

	
Maikinui, 
404, 
460

	
Malaysia, 
72

	
Mamaku, as food, 
34

	Mammals, 
102

	
Mana, 
346, 
350, 
353, 
400, 
475, 
486, 
499, 
519, 
521

	Manahune, 
37, 
68, 
69, 
70, 
72

	Manaia, 
15, 
29 
33, 
52, 
53, 
475



	
Manaia (in carving), 
188, 
312, 
313, 
314, 
327, 
328

	Maning, Judge, 
417

	Maori Councils, 
410, 
411, 
413, 
414, 
421

	
Marae, 
374, 
381, 
390, 
418, 
422, 
478-
480, 
504, 
506

	
Marakihau, 
313, 
327

	
Mareikura, 
447, 
454, 
532, 
533

	Marriage, 
363

	Maru (god), 
26, 
55, 
64, 

461, 
468, 
469, 
487, 
497

	Maruiwi, 
10, 
12, 
20, 
23, 
65, 
80

	Massage, 
355

	Matahorua canoe, 
see Canoes

	Mataora, 
296

	Matatua canoe, 
see Canoes

	Material culture, 
83

	Mats, 
144, 
146, 
148, 
149-
153, 
156, 
157

	Maui 
4, 
5, 
9, 
10, 
140, 
370, 
414, 
440, 
446, 
453, 
463, 
496, 
499, 
508, 
510, 
511, 
515, 
528

	Mauitikitiki a Taranga 
4, 
5, 
9, 
10, 
140, 
370, 
414, 
440, 
446, 
453, 
463, 
496, 
499, 
508, 
510, 
511, 
515, 
528

	Maui nation, 
7, 
11, 
12, 
20

	Maungaroa, Te, 
26, 
27, 
28, 
31, 
54

	Medicine, 
407

	Medium (of gods), 
462, 
473, 
514, 
517, 
519, 
524

	
Melanesia, 
73, 
74, 
348, 
424

	Melanesian origin, 
11, 
65, 
66, 
70, 
80

	
Mere, 
278, 
279, 
280, 
397

	
Micronesia, 
72, 
73, 
74, 
106, 
181, 
186, 
207, 
325, 
348

	Migration, 
see Fleet

	Miru, 
516, 
518

	Moa, 
19, 
20, 
21, 
64, 
84, 
101, 
289, 
290; hunters, 
19-
21, 
64, 
65, 
84, 
101, 
188, 
193, 
221, 
223, 
227, 
287, 
288, 
290, 
326

	
Moriori, 
13-
19, 
30, 
65, 
70, 
80, 
88, 
89, 
100, 
114, 
140, 
159, 
160, 
161, 
336, 
376, 
382

	Mongoloids, 
72

	
Mu torere, 
244, 
245

	Murihiku, 
84

	
Muru, 
421

	Music, 
252-
270

	Muturangi, 
6


		  

	
Napuka, 
68

	
Native Land Court, 
383

	Nephrite, 
see Greenstone

	New Guinea, 
286, 
326, 
364

	Nukuoro, 
74

	Nukutamaroro, 
31

	Nukutawhiti (of Mamari), 
60

	Ngahue (Ngake), 
6, 
187

	Ngaitahu tribe, 
see Tribes

	Ngaitara tribe, 
see Tribes

	Ngakahi, Te, (god), 
473

	Ngata, Sir Apirana, 
384, 
385, 
410

	Ngati Awa tribe, 
see Tribes

	Ngati Mamoe tribe, 
see Tribes

	Ngati Mutunga, 
see Tribes

	
Ngati Porou, 
see Tribes

	Ngati Raukawa tribe, 
see Tribes

	Ngati Ruanui tribe, 
see Tribes

	Ngati Tama, 
see Tribes

	Ngatokorua, 
401

	Ngatoroirangi, 
32, 
44, 
47, 
56, 
59, 
336, 
453, 
474


		  

	
Octopus, of Muturangi, 

6

	Offerings, 
484-
489, 
500

	
Ohaki, 
415

	Okoki canoe, 
see Canoes

	
Onewa, 
278, 
279

	Oratory, 
360, 
389

	Ornaments, 
283

	Outrigger, 
31

	Oven, 
373, 
376, 
425, 
501

	Oven bands (plaiting of), 
155


		  

	
Paddle, 
198, 
204-
205

	Painting, 
302, 
317, 
318-
322

	Pananehu, 
10, 
23, 
26, 
27

	Papa 
435, 
437, 
438, 
439, 
441, 
443, 
445, 
447, 
450, 
548, 
459, 
515, 
529, 
531

	Papatuanuku 
435, 
437, 
438, 
439, 
441, 
443, 
445, 
447, 
450, 
548, 
459, 
515, 
529, 
531

	Paper mulberry, 
63, 
64, 
161, 
462, 
466

	Parakeet, 
93, 
98

	Parrot, 
93, 
96, 
97, 
98, 
99

	Pastimes, 
238-
251

	
Paua, 
106, 
309, 
310

	Pawa (of Horouta), 
57, 
58

	Peace, 
367, 
402, 
457

	Pehi Turoa, 
399

	Pendants, 
285, 
286, 
290, 
291

	Personification, 
466, 
512

	
Peru, 
267

	Phallic worship, 
509

	Physical studies, 
65

	Pig, 
64, 
102, 
103, 
110, 
111

	Pigeon, 
93, 
96, 
99, 
101, 
140; preserved, 
99, 
100

	Pitawa, 
399

	Plaiting, 
144, 
145-
149, 
302; decoration in, 
302-
304, 
305, 
306

	Plants (introduction of), 
61

	
Po, 
434, 
442, 
518

	Pohuhu, Nepia, 
444

	
Poi, 
238, 
243, 
244, 
250, 
357

	Polygamy, 
369

	Pomare, Sir Maui, 
410, 
414

	Popoto, 
26, 
27

	Population, 
409, 
414

	Potato, 
111, 
375

	Potato, sweet, 
14, 
15, 
17, 
20, 
33, 
34, 
35, 
46, 
53, 
55, 
57, 
60, 
61, 
62, 
71, 
92, 
111, 
267, 
375, 
441, 
457, 
471, 
485, 
487, 
501; cultivation of, 
89

	Pounders, 
see Beaters

	
Poutiriao, 
447, 
464

	
Pouwhenua, 
274, 
275, 
281

	Preservation, of birds, 
99, 
100, 
101, 
102; of heads, 
424; of rats, 
105

	Priest, 
see Tohunga

	Pronunciation, 
75



	Pukapuka, 
528

	Pukehika, Hori, 
361, 
362, 
368, 
413

	Punishment, 
516

	
Putorino, 
259, 
360


		  

	
Quipu, 
26


		  

	
Raivavae, 
108, 
314, 
325

	Rakahanga, 
68, 
80

	Rakamamao, 
459

	Rakeiora, 
52, 
53, 
461, 
462, 
467, 
514

	Rangi (sky), 
435, 
437, 
439, 
441, 
445, 
446, 
447, 
450, 
458, 
459, 
515, 
531

	Rangiatea, 
25, 
37, 
38, 
60, 
446, 
447, 
449, 
469

	Rangihoua canoe, 
see Canoes

	Rangimata canoe, 
see Canoes

	Rangitahua Island, 
41, 
46, 
54, 
63, 
64, 
280, 
461

	Rangitane tribe, 
see Tribes

	Rank, system of, 
337; and leadership, 
343

	Rapa Island, 
119, 
140

	Rapuwai tribe, 
see Tribes

	Rarohenga, 
see Underworld

	Rat, 
34, 
57, 
64, 
102, 
103-
106, 
485

	Rata (myth), 
455

	Rauparaha, Te, 
336, 
382, 
387

	Reed panels, 
see Tukutuku

	Rehua, 
140, 
141, 
142, 
442, 
447

	Rehu o Tainui, 
462, 
463, 
466

	Reinga, Te, 
see Spirit land

	Religion, 
431, 
476 (
see also Gods and Ritual)

	Reptiles (origin of), 
440, 
458

	Ritual, 
see Ceremonies and Incantations

	Rongo, 
18, 
61, 
362, 
402, 
439, 
441, 
447, 
448, 
454, 
456, 

457; (Rongomatane), 
458, 
465, 
467, 
469, 
471, 
485, 
489, 
514, 
515, 
526; (Rongomaraeroa), 
527, 
528, 
529, 
530

	Rongoiamo, (brings kumara), 
34

	Rongomai (of Mahuhu), 
60

	Rongomai (god), 
55, 
58, 

461, 
463, 
512

	Roots, edible, 
86, 
87

	Rotuma, 
528

	
Rua (store pit), 
34, 
35

	Ruaeo, 
44, 
56

	Ruaputahanga, 
370

	Ruatamore, 
10, 
23

	Ruatapu, 
284, 
285, 
482

	Ruatea, 
26, 
54

	Ruaumoko, 
440, 
445, 
454, 

460, 
512

	Rupe, 
442

	Rurutu, 
108


		  

	
Sacrifice, 
484-
489; human, 
486-
489

	Sail, 
156, 
205-
207

	Sailing directions, 
7

	Sentry chants, 
388

	Sex, 
363, 
509

	Shark, 
106

	Shrine, 
477-
484

	Sickness, 
404

	Skipping, 
245, 
250

	Slaves, 
338, 
370, 
400, 
429, 
486

	Sling, 
271, 
280

	Snares, 
93, 
94, 
95, 
96, 
97, 
99, 
101, 
365

	Social organisation, 
331; kinship, 
338; grades, 
337; tribal organisation, 
333

	Solomon Islands, 
312, 
313, 
326

	Songs, 
360, 
377, 
413, 
422, 
423, 
455

	Sorcery (
Makutu), 
364, 
404, 
405, 
408, 
464, 

475, 
490, 
493, 
503

	Spear, 
238, 
271, 
272, 
413; bird, 
96, 
97, 
102; fish, 
235

	Spells, 
see Incantations

	Spiral design, 
314-
317, 
323, 
324, 
325, 
327, 
328

	Spirit, 
404, 
405, 
429, 
462, 
471, 
513, 
517

	Spirit land, 
429, 
443, 
516 (
see also Underworld)

	Spool ornament, 
289, 
290

	Stilts, 
246

	Storehouse, 
106, 
116, 
130-
133, 
135, 
311, 
313, 
375

	Store pit, 
34, 
35, 
92, 
115, 
116, 
376

	String figures, 
242

	Sun, snared by Maui, 
508; worship of, 
508

	Swimming, 
240

	Swing, 
245, 
246, 
250


		  

	
Taharakau, 
373

	Tahirirangi, 
6

	
Tahuaroa, 
427

	
Taiaha, 
274, 
275, 
280, 
396

	Taikoria canoe, 
see Canoes

	Tainui canoe, 
see Canoes

	Taitawaro, 
10, 
12, 
16, 
24, 
27

	Takitimu canoe, 
see Canoes

	Tamaahua, 
16, 
26

	Tamaki, 
10

	Tamakihikurangi, 
33

	Tamatea (of Takitimu), 
58, 
59

	Tamatekapua, 
38, 
39, 
44, 
47, 
55, 
56, 
380

	Tane, 
18, 

69, 
295, 
363, 
404, 
419, 
439, 
440, 
442, 
443, 
445, 
446, 
447, 
448, 
449, 
450, 
451, 
452, 
453, 
454-
456, 
458, 
459, 
460, 
461, 
465, 
467, 
471, 
485, 
508, 
510, 
512, 
515, 
516, 
519, 
526, 
527, 
528, 
529, 
530, 
532, 
534, 
535

	Taneroroa, 
55, 
59, 
350, 
365

	Tangaroa, 
18, 
309, 
439, 
440, 
445, 
448, 
454, 
456, 
457-
458, 
459, 
465, 
466, 
467, 
469, 
485, 
512, 
515, 
526, 
527, 
529, 
530

	
Tangata whenua, 
10, 
12, 
13, 
34, 
65, 
69, 
70, 
332

	
Tangi, 
413, 
419, 
428

	
Taniko, 
172-
173, 
176, 
177, 
178, 
244

	
Taniwha, 
359, 
450, 
486, 
493

	
Tapu, 
347, 
350, 
351, 
358, 
359, 
380, 
400, 
405, 
416, 
417, 
425, 
457, 
462, 
469, 
475, 
481, 
500

	Taranaki tribe, 
see Tribes

	
Taro, 
17, 
20, 
46, 
62, 
91, 
92, 
111, 
457

	Tasman, Abel, 
201

	Tasmanians, 
66



	Tattoo, 
296-
301, 
310, 
321, 
322-
325, 
361

	Tattooed heads, 
299, 
300, 
301, 
311

	Taukata, 
33, 
34, 
487

	Tauninihi, 
49, 
50, 
283

	Tawhaki, 
442, 
464

	Tawhirimatea, 
439, 
440, 
442, 
445, 
450, 
454, 
458-
459, 
465, 
467, 
485, 
533, 
534

	Tawhiti 
37, 
39

	Tawhitinui etc. 
37, 
39

	Teeth, as ornaments, 
283, 
285, 
287, 
288, 
289

	Temples, 
477-
484

	
Tewhatewha, 
274, 
275

	Thatch, 
117, 
118, 
119, 
127, 
135, 
146

	Throwing stick (
Kotaha), 
273

	
Ti, 
34, 
63, 
86, 
87, 
96, 
246

	Tikiauaha 
295, 
363, 
451, 
452, 
453

	Tiki (myth) 
295, 
363, 
451, 
452, 
453

	
Tiki (human figure), 
291-
296, 
301, 
468, 
471, 
472, 
509

	Tikopia, 
223

	Tinirau, 
370, 
465

	
Ti rakau, 
239

	
Ti ringa, 
239

	Title, to land, 
380

	Toboggan, 
246

	
Tohunga, 
338, 
405, 
407, 
408, 
412, 
431, 
433, 
444, 
463, 
467, 
473-
477, 
521

	Toi, 
13, 
16, 
17, 
18, 
19, 
22, 
23, 
24, 
25, 
26, 
27, 
28, 
31, 
33, 
34, 
35, 
46, 
65, 
70, 
85, 
138, 
139, 
332, 
333, 
379

	Tokelau Islands, 
528

	Tokomaru canoe, 
see Canoes

	Tomahawk, 
281

	Tomoana, Paraire, 
359, 
362

	Tongareva, 
478, 
527, 
529, 
531

	Tools, gardening, 
90, 
91; stone, 
179-
198

	Top (toy), 
246-
248, 
250

	Toroa (of Matatua), 
41, 
56, 
57

	Totemism, 
472

	
Touretua, 
239, 
250

	Trap, for birds, 
98; for eels etc., 
211, 
230-
233, 
234, 
236, 
237; for rats, 
103-
106

	Tribal organisation, 
332

	Tribes:


	Aitanga a Hauiti, 
334

	Arawa, 
32, 
187, 
235, 
248, 
317, 
336, 
402, 
423, 
462, 
474, 
521, 
523

	Atiawa, 
24, 
40, 
52, 
334, 
336, 
381, 
388, 
427

	Atihau, 
336

	Aupouri, 
54, 
60, 
335, 
337, 
400

	Haeremarire, 
12, 
333

	Kahuimaunga, 
334

	Koautaranga, 
23

	Kopaka, 
333

	Maherehere, 
333

	Manukorihi, 
335, 
337

	Muaupoko, 
337

	Muraahi, 
333

	Ngaitahu, 
21, 
40, 
79, 
334, 
337, 
443, 
451

	Ngaitai, 
337

	Ngaitara, 
28, 
332

	Ngai Tarapounamu, 
52

	Ngapuhi, 
60, 
280, 
334, 
337, 
381, 
390, 
392, 
400, 
423, 
462, 
473, 
523

	Ngarauni, 
40, 
49, 
55, 
335, 
337, 
350, 
446

	Ngarutauwharewharenga, 
12

	Ngati Apa, 
337

	Ngati Aurutu, 
426

	Ngati Awa, 
23, 
24, 
27, 
41, 
335, 
337, 
451

	Ngati Hau, 
40, 
451

	Ngati Haua, 
337

	Ngati Kahu, 
335

	Ngati Kahukura, 
335

	
Ngati Kahungunu, 
59, 
337, 
344, 
396, 
452, 
532

	Ngati Mamoe, 
21

	Ngati Maniapoto, 
337, 
402, 
423, 
428

	Ngati Maru, 
337, 
369, 
437, 
533

	Ngati Mutunga, 
13, 
24, 
53, 
335, 
345, 
367, 
378, 
382, 
387, 
394, 
426

	Ngati Okiokinga, 
426

	Ngati Paoa, 
337

	Ngati Pikiao, 
133, 
336, 
337

	
Ngati Porou, 
5, 
34, 
40, 
57, 
122, 
126, 
245, 
247, 
269, 
319, 
334, 
337, 
344, 
384, 
410, 
415, 
423, 
452

	Ngati Pou, 
381

	Ngati Rahiri, 
337

	Ngati Rangitihi, 
337

	Ngati Rangiwewehi, 
336, 
337

	Ngati Raukawa, 
39, 
336, 
337, 
369, 
382, 
423, 
510

	Ngati Rongotea, 
335

	Ngati Ruanui, 
32, 
37, 
40, 
47, 
49, 
53, 
55, 
120, 
334, 
337, 
350, 
365, 
388, 
411, 
422, 
469, 
532

	Ngati Tama, 
13, 
53, 
247, 
336, 
337, 
346, 
378, 
382, 
399

	Ngati Tarawhai, 
312

	Ngati Toa, 
336, 
337, 
382

	Ngati Tuwharetoa, 
336, 
337, 
391, 
428, 
451, 
461

	Ngati Uenukukopako, 
336

	Ngati Whakaue, 
336, 
337

	Ngati Whatua, 
337, 
400

	Oinuku, 
333

	Oiroa, 
333

	Papakawhero, 
333

	Paretai, 
333

	Pukenga, 
333

	Pukepuke, 
333

	Puketapu, 
337

	Pungatere, 
333

	Purukupenga, 
12, 
334

	Rangitane, 
28, 
337

	Rapuwai, 
21

	Rarawa, 
54, 
60, 
79, 
335, 
337, 
400

	Rauhi, 
333

	Raupongaoheohe, 
12, 
333

	Rongowhakaata, 
335, 
337

	Taranaki, 
29, 
54, 
336, 
337, 
378, 
461, 
525

	Tauwhare, 
333

	Tawarauriki, 
12, 
333



	Tawhiri, 
333

	Tini o Awa, 
332

	Tini o Maruiwi, 
10, 
11, 
23, 
332, 
333

	Tini o Pananehu, 
10, 
26, 
27, 
332

	Tini o Ruatamore, 
10, 
11, 
23, 
28, 
332

	Tini o Taitawaro, 
10, 
11, 
16, 
27, 
332

	Tini o Toi, 
332

	Tuhoe, 
121, 
246, 
254, 
335, 
337, 
354, 
462, 
498, 
501

	Tuhouiangi, 
335, 
336, 
399, 
525

	Turuhanga, 
333

	Turumauku, 
333

	Tururumauku, 
12

	Waikato, 
79, 
232, 
336, 
337, 
344, 
381, 
394, 
525

	Waiohua, 
12, 
333, 
334

	Waipapa, 
333

	Waitaha, 
21

	Waito, 
333

	Whakatohea, 
337

	Whanau a Apanui, 
334, 
337, 
500

	Whanganui, 
54, 
55, 
209, 
322, 
336, 
388, 
394, 
399, 
461



	Trumpet, calabash, 
261; flax, 
257; shell, 
252, 
256, 
268, 
345; wooden, 
258, 
268

	Tu (war god) 
18, 
362, 
373, 
389, 
402, 
439, 
445, 
447, 
448, 
454, 

456, 
457, 
459, 
460, 
461, 
465, 
467, 
485, 
487, 
489, 
494, 
515, 
526, 
527, 
528, 
529, 
530

	Tumatauenga 
18, 
362, 
373, 
389, 
402, 
439, 
445, 
447, 
448, 
454, 

456, 
457, 
459, 
460, 
461, 
465, 
467, 
485, 
487, 
489, 
494, 
515, 
526, 
527, 
528, 
529, 
530

	
Tuahu, 
362, 
381, 
431, 
480-
484, 
500

	Tui, 
93, 
95, 
99

	
Tukutuku, 
305, 
306, 
322

	Tunui a Te Ika, 
462

	Turahui, 
22, 
24, 
25

	Turangaimua, 
55, 
335, 
350

	Turaukawa, 
10, 
11, 
160, 
161, 
413, 
533

	Turi, 
7, 
8, 
11, 
24, 
38, 
41, 
45, 
46, 
55, 
59, 
61, 
63, 
64, 
139, 
142, 
335, 
411, 
469

	Tutanekai, 
265, 
368

	Twins, 
353


		  

	
Uenuku (chief of Hawaiki), 
38, 
39, 
63

	Uenuku (god), 
461, 
466, 
487, 
497, 
512

	Uerata, 
346

	Uhengapuanaki, 
365

	Underworld, 
429, 
442, 
460, 
509, 
516, 
518, 
535

	Urutengangana, 
447, 
454, 
460

	
Utu, 
371, 
388

	Uvea, 
528
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Fig.53. Composite hooks.
a, bone, after Skinner (76); 6-d, wooden shank limbs.
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Fig. 52. Maoti one-picce hooks, after Skinner (76).
4, subcircular; 4, inturned point; ¢, U-shaped.
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Fig. 51. One-picce hooks.
a, parts; b, ¢, d, Manihiki pearlshell hooks; &, U-shaped; ¢, subeircular;
d, circular.
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Fig. 89. Lattice-work patterns.
&, raimata toros; b, poutams; ¢, niko tenisvha; d, Reokeo; e, pasiki.
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Fig. 49. Canoe anchors.

4, normal type (Dominion Mus.); &, Tokomaru anchor (New Plymouth
Mus.); ¢, Tainui anchor, partly submerged.
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Fig. 48. Canoe bailers.
carved (Bishop Mus., no. 1472); 4, abnormal handle (Auckland Mus.).
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Fig.93. Canoe bow pieccs.
4, fishing canoe, after Hamilton (46, pl. 6); 4, war canoe
(Bishop Mus,, no. 1424).
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Fig. 54. Branched hooks.
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Fig. 21. Mat braid commencement.
a, beginning; &, development.
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Fig. 12. Frame section, Maori meeting house (after Hamilton, 46, p. 122).
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Fig. 56. Fishhook points (after Fisher, 42).
4, dogs jaw; b, point from jaw; ¢, d, points, canine teeth; e, f, points with
‘outer barbs.
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Fig.20. Pandanus mat technique.
4, join; b, end finish.
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Fig. 10. House framework

adapted from Skinner (71, fig. 11); ¢, Maori roofed
store pit; d, €, central Polyncsia.
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Fig.58. Trolling hooks.
o bone shank afer Fisher (42): b, &, after Beadey (10, pl. 1);
d, after Hamilton (463, fig. 22).
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Fig 13. Pulin fsation.

s, Maori concesled rope suspension; &, Polynesian direct ashing;
e, Maori back rafter.
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Fig. 67. Tops.
a-c, after Best (18, figs. 40, 41b).
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Fig. 17. Pukearuhe fort (after Hamilion 46, p. 124).
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Fig.61. Snood lashing.
ad, with unravelled snood; e, with lashing thread.
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Fig. 97. Maori god sticks,after Skinner.
M B, Koot = ik,





etexts/BucTheC/BucTheCPXIa(h280).jpg





etexts/BucTheC/BucTheC202a(h280).jpg
Fig.44. Maori canoes.
4, river canoc, Whanganui (field photo): b, sea-going canoe (Best, 17, fig. 78).
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Fig. 68, a, stlts;

ite; ¢, d, jumping jack; after Best (18, figs. 28, 38, 49).
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Fig.50. Netting techaique.
@, mesh knot; b, ¢, d, extra meshes; e, £, dropped mesh.
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Fig. 63. Hawaiian hooks.

a, Bishop Mus., no. 3659; 4, Bishop Mus., no. 5031; , Oldman coll,, no. 320b;
3 oiivatecolloctions
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Fig. 62. Maori hooks with outer “barbs”, after Hamilton (463, fig. 6).
a, with outer barb; &, with inner and outer barbs.
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Fig. 24. Maori mat finishes.

hiki.

8,

a, tapiki;





etexts/BucTheC/BucTheC165a(h280).jpg
Fig. 26. Single-pair twining.

b, attached to weaving sticks.

@, commencement;
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Fig.79. Combs.
4, wooden, after Hamilton (46, pl. 52); 5, whalebone (Oldman coll., no. 39).
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Fig. 8. Pigment containcrs.

4, b, pumice, side and upper views (Bishop Mus., no. 1522); ¢, carved wood
(Oldman coll, no. 496).
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Fig. 72. a, calabash whistle; 4, bull roarer; after Best (18).
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Fig. 15. Storchouse on piles.
4, without ridgepost; &, with slab ridgepost; c, upper end of median slab;
d, inner flange of wall slab.
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Fig.27. Tags and warps.
a, pake; b, purce; c, pota; d, hicke.





etexts/BucTheC/BucTheC263a(h280).jpg
b 5,
g oy Dy ) oy





etexts/BucTheC/BucTheC275a(h280).jpg





etexts/BucTheC/BucTheC130a(h280).jpg
Fig. 14, Elevated food platform, from field photograph.
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Fig. 18. Coconutleaf plaiting.
half leaf; &, commencement; , left edge; d, check technique; ¢, right edge;
1, braid finish.
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Fig. 74. Whistles (ngura).
4, Oldman coll,, no. 22; 54, after Andersen (2).
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Fig. 30. a, two-pair weft technique; &-g, tags.
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Fig. 29. Weaving sticks.
&, b, d, Auckland Museum; ¢, ¢, Oldman coll. (157, 158).
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Fig.28. Flax pounder (after Best, 16, vol. 2, p. 528).
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Fig. 65. Fish trap technique.
aw¢, warp fixation of hoop.
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Fig. 66. Mu torere board (after Bes, 18, fig. 61).
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Fig.55. Barracuda hooks
4, outer snood knob (Hamilion, 46s, fig. 24); &, inner snood knob (Beasley,
10, pl. 10); ¢, perforation (Skinner, 74, fig. 52).
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Fig. 19, Pandanus mat wchniqus.
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Fig. 16. Rafter decoration.
4, b, Polynesian lashing; ¢, Maori painting.
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Fig.8. Rat traps (after Best, 23).
2, unbait it
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Fig.4. Perch snares (after Best, 23).
o, mutw; b, pewa.
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.8, e wamverse s, 4 iple iangle ashing (Rarconga) ,wiple
“wiangie ubing (Mangaia).





etexts/BucTheC/BucTheC192a(h280).jpg
Fig. 40. Side-hafted implements.
4, after Skinner (75, p. 166); &, after Duff (33,

, p. 158).
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Fig.39. Uncommon hafting.
4, Rotatory (La Rochelle Mus., no. H526); 4, lateral hafting (Best, 12, pl. 42).
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Fig. 6. a, Korapa wap (after Best, 23); 5, Albatross hook (after Hamilton,
46, fig. 31).
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Fig
o bafied chise (Best, 12, pl. 15); b, ¢, cord dells (Bes, 16, vol. 2, p. 19);
"G, pomp drill (Hamilton, 46, p. 267).





etexts/BucTheC/BucTheC171a(h280).jpg
R it

a b
Fig. 32. Colour technique.
4, half turn; , full turn (birdcage twine).
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Fig. 83. Tiki jade ornaments, type A.
a<, after Skinner (74).
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Fig. 31. Close single-pair twining.
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Fig.5. , bone spear point; &, parrot ring; ¢, tame parrot perch.
(Oldman coll. no. 138).
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Fig. 37 Halied adaes.
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Fig. 1. Fern root beaters (after Best, 16, vol. 1, p. 428).
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Fig. 33. Taniko technique.
a, front; b, back; ¢, design.
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Fig. 85. Tattooing implements.
4, hafted implement (Buhop Mus, no. 1533); b, blade of o;
(Bishop Mus, no. C.3821).
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Fig. 23. Maori mat joins.
4, joining dexteals; , joining sinistrals; ¢, combination join.
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Fig. 75. Hoeroa throwing club.
a, front; b, side view; ¢, carved end.
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Fig. 34, Bias wefts.
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Fig.22. Mat commencement.
a, unsplit butt; &, single weft.
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