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ABSTRACT

All prose fiction written in English by Maori is political on one level or another.
The authors considered in this thesis, Witi IThimaera, Patricia Grace, Keri Hulme
and Alan Duff, choose to identify as Maori, but for each writer exactly what this
entails implies something different. The diverse range of Maori characters
represented in their work illustrates the heterogeneity of contemporary Maori
identity. Whilst bearing in mind that there is no fixed Maori identity, this thesis
proposes that all fiction written in English by Maori is motivated by a belief that
Maori are a disadvantaged group within New Zealand society.

Three of the four writers, Thimaera, Grace and Hulme, write against a
background of colonisation. Their fiction confronts grievances based on
perceived injustices committed against Maori in the past by European colonists
and is concerned with the restoration of Maori rights pertaining to land, language,
identity and political voice. While all three engage with these issues in their
fiction, this thesis specifically considers the way in which IThimaera treats the
theme of land, Grace focuses on issues of education and Hulme explores Maori
mythology.

Alan Duff stands apart from the other three writers in his belief that
colonisation is not to blame for contemporary Maori disadvantage. Rather, Duff
considers the situation to be the result of inherent flaws within Maori society.
Through his often didactic writing he proposes that improved Maori socio-
economic levels can only be achieved through a radical structural and economic
re-evaluation of Maori culture.

This thesis contextualises the work of the four authors and explores the
ways in which their fiction engages with historical and contemporary issues of
“race relations” and cultural identity in New Zealand. A sociological approach
has been applied to the texts. This approach derives from the Maori writers’ own
insistent reading of contemporary Maori identity as the product of historical
encounter between Maori and Pakeha. The authors work in a dialectical
relationship to previous Pakeh@ representations of Maori in literature, are
historically revisionist, and are frequently adversarial.

Despite the differences in personal and political perspectives held by the
authors, their fictions share a common goal in their search for M3ori pathways to

empowerment. This thesis argues that prose fiction written in English by Maori
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writers contributes to the political activism of the Maori people and helps to foster

an environment in which new perspectives on Maori culture and bicultural

relations can be articulated.



PREFACE

In 1996 I wrote a dissertation for my Bachelor of Arts Honours Degree in English
Literature at the University of Newcastle Upon Tyne, England. I chose to write
about three contemporary Maori writers: Hone Tuwhare, Keri Hulme and Patricia
Grace. There had not been any New Zealand literature included in the English
courses I had taken, although the postcolonial paper I took in my third year
incorporated contemporary Indian, African and Native American fiction.

the bone people (1983) was the catalyst to my dissertation research. I was
curious about the society and culture represented in the text and saw parallels in
the novel’s literary techniques (language use, circular structure) with the Native
American fiction I had been reading. I decided to write about the bone people and
this led me to discover the body of fiction referred to as “Maori writing in
English”. My focus on creative literature guided me to poetry by Hone Tuwhare
and short stories and novels by Patricia Grace and Witi IThimaera.

The dissertation touched on issues of Maori and Pakeha identity politics
and gave an overview of New Zealand history. It focused on the creative energy
in the texts produced through cultural confrontation and reconciliation. However,
the length of the dissertation and the time I had to write it in, limited the depth of
the research. I had confronted difficulties obtaining primary and secondary
research material, but had been lucky enough to find a supervisor who had
recently completed his Doctorate in South Pacific literature.

After completing the dissertation I applied for a Commonwealth
Scholarship to continue my study of Maori writing in English, in New Zealand.
One of the principal motivations behind the decision to continue studying in this
field was the obvious lack of knowledge about New Zealand fiction in English
universities. Although this situation is changing, particularly with the focus on
Commonwealth literature at Leeds University and the interest in South Pacific
literature at the University of Kent in Canterbury, there is still room for expansion.
My Doctoral thesis therefore was written, primarily, with an English audience in
mind and seeks to provide a more in-depth study than was possible in my
dissertation of the context out of which contemporary Maori writing is produced.

I acknowledge my position as an “outsider” to the issues of Maori and

Pakeha identity politics discussed in this thesis. This position has, if anything,
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enabled me to take an objective perspective on highly emotive subjects (such as
land rights, and the “Maori problem™) which have engendered national debate.

This thesis is an exploration of the ways in which the writers negotiate
contemporary Maori identity against historical forces that have tried to denigrate,
manipulate and appropriate “Maoriness”. The texts studied deal with universal
issues of power relations, history, cultural conflict and reconciliation, and human
emotions, but are intrinsically concerned with Maori cultural politics. It is this
cultural and historical specificity that I have focused on in the thesis because I
believe that the changes in the contemporary political climate that the authors
campaign for (or against) are intimately connected with the history of race

relations between Maori and Pakeha in New Zealand.
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INTRODUCTION
Kaupapa Maori

This thesis examines prose fiction by four contemporary Maori writers from a
socio-historical point of view. The body of work in focus is frequently referred to
by critics and authors alike as Maori writing in English. Such categorisation is
problematic in its Eurocentric homogenisation of Maori, its application of racial
boundaries (around the author and the content) and its genre inclusiveness. In his
entry in The Oxford Companion to New Zealand Literature Charles Royal
usefully expands the concept of Maori writing through his application of the term
“Te Ao Hurihuri” to describe the flux and change within this body of work. Ina
collection of essays on change in the Maori world edited by Michael King in 1992
under the title Te Ao Hurihuri, a postscript by King describes the concept as:

a world revolving:

a world that moves forward

to the place it came from;

a wheel that turns

on an axle of strength.
It is possible, then, to identify the axis around which literature by Maori revolves
as a kaupapa Maori, a Maori objective or purpose, which is the interpretation and
reinterpretation of the world from a Maori perspective. It is this objective which
links texts written by Witi Ihimaera, Patricia Grace, Keri Hulme, and Alan Duff,
and informs all the fiction studied in this thesis under the label of “Maori writing
in English”.

The authors considered illustrate that there is not just one pan-Maori
perspective on the world but a multitude of perspectives originating from different
Maori iwi, hapii, whanau and individuals. The four authors studied have been
chosen because of their high profiles and because the work of each writer raises
issues relating to contemporary Maori politics of identity which have been
discussed in the wider literary and social arenas. Ihimaera and Grace were the
first Maori male and first Maori female to publish collections of short stories and
novels. Since the early 1970s they have published new texts at a steady rate and
have consistently commented on both their own fiction and socio-political
concerns related to Maori in general. Keri Hulme’s novel the bone people, raised
some significant questions about the construction of Maori identity in the 1980s

and the book’s status as a Booker Prize winning text makes it, and the
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accompanying reviews, impossible to ignore in any discussion of Maori writing in
English. Likewise the contribution to New Zealand literature made by Alan Duff
cannot be overlooked. Since its publication in 1990, Duff’s novel Once Were
Warriors has sold more than 80,000 copies and has never been out of print in New
Zealand. The novel has also been published in fourteen other countries, including
Australia and the United States (Mason 415). Duff is outspoken on issues relating
to Maori and has strong and often contentious opinions. Duff’s fiction and
political views stand in direct contrast to the political perspectives found in texts
by IThimaera, Grace and Hulme, and this difference in opinion provides interesting
points of comparison between the texts studied in this thesis. Other Maori authors,
such as Apirana Taylor and Bruce Stewart, enter my discussion as reference
points, extending the main focus on Thimaera, Grace, Hulme and Duff.

The kaupapa Maori which stands behind literature (non-fiction and fiction)
written by Maori authors means that the work enters into the discourse of identity
politics within New Zealand. The interpretation of the world from a Maori
perspective challenges the mainstream perception of New Zealand as a culturally
harmonious country. Prose fiction by Maori is often confrontational and
structured around the binary oppositions of Maori/Pakeha or colonised/coloniser.
This type of literature is born out of a sense of historical injustice suffered by
Maori at the hands of the Pakeha and often seeks redress for past grievances.

Prose fiction by Maori shares the objectives of the wider Maori
“renaissance” movement begun in the 1960s to decolonise and empower Maori.
The anthropologist, Steve Webster, characterises the Maori renaissance as a
“series of distinguishable social movements” beginning with a trade union
movement against racial oppression (29). This was followed in 1970 by the
Young Maori Leadership conference held at Auckland University which gave rise
to Nga Tamatoa (“the young warriors”) which demanded, amongst other things,
separate rights for Maori and official recognition of the Maori language.
Establishment support for such movements began in the field of education in the
early 1970s with an increasing awareness of taha Maori (“the Maori side”) in the
curriculum. In 1981 the New Zealand tour by the South African rugby team,
traditionally viewed as an ambassador of apartheid, resulted in large-scale protests

by Maori and Pakeha against racial oppression. During the 1980s Maori gained



3

greater recognition in education and in 1987 te reo, the Maori language, was
officially recognised in New Zealand. There was a renaissance in Maori art in the
1980s, most notably the international tour of Te Maori, an exhibition of Maori
carvings and artifacts which helped raise public awareness of Maori heritage.
Political gains were also made during this period. Government ministries made
greater room for Maori and consultation between government agencies and Maori
advisory boards took place. In 1985 the power of the Waitangi Tribunal to
investigate Maori land grievances was made retrospective to 1840, the year in
which the Treaty of Waitangi was signed, rather than 1975 as initially proposed.
In 1993 the Maori Affairs Bill 1984 was passed into legislation and effectively
reversed the trend towards individualisation of Maori land titles since the
establishment of the Native Land Court in 1865. Overall the renaissance resulted
in greater politicisation of Maori and greater recognition by government of Maori
SOCI0-€CONOMIC CONCerns.

This politicisation of Maori is reflected in the way novels by Thimaera,
Grace, Hulme and Duff draw on historical documents, parliamentary reports,
newspaper articles, and current events in their fictional recreations of M3aori life.
The intimate relationship established between Maori fiction and “reality” demands
that a cultural materialist approach to the work be taken in order that the issues
raised within the texts are adequately contextualised and understood. Maori
literature in general seeks to educate its readers about Maori culture and about the
ways in which Maori have been, and still are, treated as an ethnic group within
New Zealand. With one foot in the past, the other in the present, the literature
proposes routes down which identity politics in New Zealand may be explored in
the future.

The kaupapa Maori demands both the re-interpretation of previous
Eurocentric perspectives of New Zealand history and the continual assessment and
reassessment of Maori values and perceptions in the contemporary climate. The
fiction discussed in this thesis presents Maori culture and identity in a dialectical
relationship to Pakeha culture and identity, but it also proposes an internal
examination of Maori social structures. The texts form part of the ongoing
reconstruction of Maori cultural identity in the present and highlight the forces

(Maori and Pakeha, internal and external) which contribute to this process.
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The thesis is divided into eight chapters. Chapters One, Three, Five and
Seven provide historical material while Chapters Two, Four, Six and Eight focus
on individual contemporary Maori writers. The thesis is further structured around
chapter pairs, the dominant theme in the work of each author being introduced by
a preceding discussion of its historical background. Read together, the historical
chapters provide a detailed account of the cultural, economic, social and political
effects of colonisation on Maori iwi, hapli, whanau and individuals. These
chapters illustrate the specific context against which all the authors write, either
directly, as in the case of Thimaera, Grace and Hulme, or indirectly in the case of
Duff. All the authors engage with the four chosen themes of land, education,
mythology and violence to some extent, but they are presented in the thesis in
relation to one particular theme for organisational purposes. The author-based
chapters inter-link to form an impression of the new context in which
contemporary Maori live and write.

Chapters One and Two focus on the significance of land in Maori identity
politics. Chapter One outlines various historical discourses constructed by Maori
and Pakeha about the relationship between Maori iwi and their land and illustrates
how, during the early period of colonisation, Maori gradually lost the majority of
their land to the Crown and to European settlers. At the heart of Maori grievances
against the Crown lies the Maori belief that the Treaty of Waitangi, signed by
colonial authorities and Maori chiefs in 1840, has been dishonoured.! Under the
Treaty, Great Britain annexed New Zealand but guaranteed Maori possession of
land within tribal jurisdictions. However, since the 1830s, Maori land holdings
have reduced to a mere 3.5 million acres (approximately 3.5 percent of the total
land area of New Zealand). The first chapter explores some of the principal
events in the nineteenth century that led to loss of Maori land, including the large
scale government confiscations in the latter half of the century following the Land
Wars. The chapter also gives details of Maori resistance movements against land

alienation, and illustrates the ways in which Maori have reworked past discourses

! There are two principal versions of the Treaty of Waitangi, an English version (appendix A) and
a Maori version, referred to as Te Tiriti o Waitangi (appendix B). Further discussion of the Treaty
is given in Chapter One.
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(by both Maori and Pakeha) about their relationship to the land in order to assert
Maori cultural, historical and spiritual ties to tribal areas.

Chapter Two investigates how (and why) Witi Ihimaera writes about the
ties between Maori iwi and whanau to their land, in particular his own iwi. This
chapter illustrates how during the 1980s Ihimaera re-oriented his early pastoral
representation of Maori in order to highlight and politicise individual, tribal, and
pan-tribal Maori “rights” to land in New Zealand. By focusing on Ihimaera’s use
of Maori oral myth narratives in The Matriarch (1986) and The Dream Swimmer
(1997), the chapter demonstrates how Ihimaera’s fiction forms part of the tradition
of Maori resistance against colonial land confiscation described in Chapter One.

Chapters Three and Four form the second pair of chapters. These chapters
focus on the role of education (formal and through literature) in the construction
of Maori identity. Chapter Three looks at the ways in which the New Zealand
education system promoted the assimilation of Maori into mainstream Eurocentric
culture between 1816 and 1969. It draws on representations of Maori in school
texts to illustrate how Maori were encouraged to think of themselves as a lower
race than the Europeans, as a people whose culture was primitive and archaic, and
as a race more suited to manual labour than pursuits of the mind.

In her short stories and novels, Patricia Grace draws attention to the
damage done to Maori culture under the colonial education system outlined above.
Chapter Four discusses Grace’s representations of Maori experience in both
Native Schools and the contemporary school system. This aspect of Grace’s work
forms part of the wider educative purpose behind her fiction to show Maori and
Pakeha alike, Maori cultural ways from an “inside”, Maori perspective. Although
this is a common aim of all Maori writers, Grace has specifically identified it as a
motivating factor behind her work. Through the inter-racial social relations
depicted in her stories, her use of te reo and English, and polyphonic narration,
she evokes an environment in which cross-cultural (or bicultural) communication
can take place. Grace makes it clear that Pakeha must not simply expect Maori to
cross bridges into mainstream culture but should actively attempt to cross bridges
in the opposite direction. The inclusion of Grace’s fiction in formal education
curriculums indicates an apparent movement towards greater recognition of Maori

culture, but such a move is problematised in view of Steve Webster’s analysis of
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the widespread empty patronage of Maori culture, discussed in Chapters Two, Six
and Eight.

Chapters Five and Six look at the function of mythology and spirituality in
Maori identity politics and by extension New Zealand’s national identity. Chapter
Five illustrates that what is understood as Maori mythology today is a syncretic
composition derived from European transcriptions of oral narratives written down
by missionaries and ethnologists in the nineteenth and early twentieth centuries.
This chapter proposes that Maori mythology has been, in part, used by Europeans
since the middle of the nineteenth century to foster assimilation of Maori and to
establish a uniquely New Zealand national identity for Pakeha.

Whereas Eurocentric ethnographers emphasised the similarities between
Maori and Europeans in order justify assimilation, contemporary Maori writers
stress the differences between the two cultures. Maori mythology and spirituality
as they are understood today in their syncretic forms, are favourably compared by
Maori, to Eurocentric, Pakeha culture which is deemed by Maori (and some
Pakeha) to be void of spiritual attributes. In the bone people Hulme proposes that
individuals (Maori and Pakeha), and New Zealand as a nation, need to realise their
Ma3ori heritage as well as their European history if they are to become united,
healthy entities.

Chapter Six is divided into two parts. Part One illustrates how Keri Hulme
uses Maori mythology in the bone people and discusses some of the issues
concerning the politics of M3ori identity raised in reviews of the novel.

the bone people has been read as a “nation building novel” (Fee “Inventing
New Ancestors” 59) in that it posits a possible “solution” to racial tension and
spiritual malaise in New Zealand. Part Two of Chapter Six examines Hulme’s
role as a “Myth Maker”: a storyteller who uses her fiction to explore and explain
human behaviour. Hulme draws on all types of religious, historic, social and
literary “myths” from a range of cultural backgrounds in her novel. My
proposition is that she consciously uses archetypal mythic characters in order to
show psychological connections between cultures and individuals. The narrative
traces the journeys made by the three protagonists from positions of weakness and
loneliness to positions of strength and connectedness. Through a Jungian reading

of the novel it is possible to explain these journeys in psychological terms and to



7

highlight the role of the archetypal figures incorporated by Hulme into the novel.
This Eurocentric analysis of the novel takes its cue from the author herself who
speaks of using Jung’s idea of the collective purpose of humanity in the bone
people. The use of Jung is not intended to reduce the novel to an expression of
multiculturalism, but to show how the movement towards psychic wholeness, and
towards imaginative healing, underpin Hulme’s promotion of spiritual values in a
non-spiritual environment. The reading suggests parallels between Jungian
psychology and Maori cultural concepts rather than applying a Maori
psychological model to the novel because at the time of writing no such Maori
model was accessible.

Chapters Seven and Eight form the last pair of chapters in their shared
focus on violence. Chapter Seven examines how the association between Maori
and violence developed throughout the history of cultural encounter in New
Zealand. This chapter proposes that colonial literature stereotyped Maori as
Noble and Ignoble Savages to bolster the European belief in their own superiority
and justify cultural domination of Maori.

The Noble and the Ignoble stereotypes of Maori have bequeathed two
traditions of representation to contemporary Maori artists. The Noble Savage, in
the form of toa, or warriorhood, has been taken up as a model of resistance to
Pakeha oppression — for example, in the 1970s by Nga Tamatoa the *“young
warriors” mentioned earlier. Meanwhile the legacy of the Ignoble Savage has
been blamed for high Maori violent offending rates. Whereas the majority of
social commentators and Maori writers (including Ihimaera, Grace, and to a
certain extent Hulme) view contemporary Maori violence as a consequence of
colonisation and land alienation described in Chapter One, Alan Duff understands
Maori violence to be an essential Maori characteristic. The answer for Duff to
Maori behavioural problems does not lie within the Maori culture but in
Eurocentric self-help philosophies. Chapter Eight focuses on Duff’s essentialist
representation of Maori violence in Once Were Warriors, What Becomes of the
Broken Hearted? (1996) and Both Sides of the Moon (1998), and considers his
proposed remedies for the “Maori problem” offered within these books and in his

non-fiction social commentary Maori: The Crisis and the Challenge (1993).
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The thesis intends to show how Maori identity is culturally syncretic and
continues to be reinterpreted over time from a variety of different standpoints. It
aims to show how Maori writing is inextricably linked to the history of race
relations in New Zealand and to illustrate the key concerns within current debates
over Maori identity politics. The contextual analysis of the novels leads into an
examination of the ways in which the texts help to create new social contexts.
Although there is no way of proving that fictional texts directly influence political
and socio-economic change, it is possible to perceive how fiction reflects
contemporary attitudes and aids trends in public opinion. Thus, texts by Ihimaera,
Grace and Hulme are considered as sharing in the Maori renaissance movement in
their push for greater historical, political and social recognition of Maori culture.
Duff’s work is considered as a push towards internal reassessment of Maori
culture. Implicitly, the thesis proposes that reconstructions of Maori identity in

the present bear upon the future national character of New Zealand.



CHAPTER ONE

Maori, Pakeha and the Land: Discursive Relations/Colonial Transactions

Since the arrival of Maori in New Zealand, Maori identity has been configured in
relation to land. Numerous historical discourses, produced by both Maori and
Pakeha, stress this “special” relationship for a variety of political reasons. This
chapter traces the origins and influence of the most prominent discourses in order
to illustrate how associations between Maori and land have become an integral
aspect of Maori cultural identity. The chapter also points out the paradox that
whilst discourses about Maori and their land circulated, Maori “ownership” of
land declined. Since the nineteenth century, Maori have considered the ways in
which Pakeha acquired land in New Zealand to be unjust and this sense of
grievance has sparked new discourses which reconfigure Maori relationship to the
land. “Reinventions” of the relationship between Maori and the land draw on
existing discourses so that what is understood today as a specifically Maori
relationship is a flexible and syncretic concept built out of Maori and Pakeha
discourses. Thimaera, Grace and Hulme tap into these discourses and continue to

re-evaluate this specific aspect of Maori identity from a position of grievance.

Pre-European Maori Land and Identity

Various narratives characterise pre-European Maori as a “primitive” race who, out
of necessity, lived close to the land.” This physical relationship with the natural
environment is documented by Cook in his journals written on first contact with
Maori. Maori are described as living in small communities. Cook writes that
their “chief diet” was “Firn root, Dogs, Fish, and wild foul” for “Cocos, Yamms
and sweet Potatoes” were not cultivated everywhere (Beaglehole Cook Vol. 1
282). Houses were made from wood and thatch and were built low to the ground.
Timber was also used to build canoes. Clothing was made from flax, dog skin and
feathers. Tools and weapons were made from stone, bones and wood, and fishing
nets were made from flax (Beaglehole Cook Vol. I 276-285). This type of

relationship with

2 Aside from Cook’s Journals mentioned in the text above, this relationship was written about by
Makereti in her thesis The Old Time Maori which was published after her death in 1938.
Contemporary historians, such as Anne Salmond in Between Worlds, and Ranginui Walker in
Struggle Without End, also write about pre-European Maori ties to the land.
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the land is common amongst all “primitive” peoples. More specific to Maori is
their cultural relationship to the land, defined primarily through Maori mythology.

Pre-European Maori cultural relations to the land were articulated in oral
myths and legends. Chapter Five illustrates how over the course of New Zealand
history Maori myths and legends have been altered during the process of
transcription rendering it impossible to formulate an accurate understanding of
pre-European Maori values. However, it is widely accepted that the Maori
creation myth, the myth of Maui “fishing up” the land, and the legends concerning
the Maori discovery and population of New Zealand, define “traditional” Maori
(i.e., pre-European) relations to the land.

The Maori creation myth makes explicit the relationship between Maori
and earth — Maori view themselves, and every natural element in the world, as
descendants of Papatiianuku (the earth mother) and Ranginui (the sky father). The
human form was shaped from red clay by Tane Mahuta, son of Papa and Rangi
and god of the forests and all things that inhabit them. The human spirit is
descended from Tumatauenga, god of war and the personification of human
wrath, also born from the union of the primal parents. During the separation of
Papa and Rangi their children fought against each other and although Ta
conquered his brothers on earth and bequeathed to his descendants control over
the earth’s resources, humans are thought never to be safe from acts of revenge by
the defeated brothers (for example, storms at sea unleashed by Tangaroa, god of
the oceans). Thus, Maori relation to their natural environment was mythologised
in a way that stressed human caution and respect for the land and sea. Oral and
written retellings of the Maori creation myth tend towards the romanticisation of
Maori as living harmoniously “with” the land and are set in binary opposition to
the notion of European economic exploitation of land and natural resources.
However, history shows that both groups were capable of exhausting natural
resources; Maori hunted the moa to extinction, and Europeans near depleted the
whale population.

In Maori mythology the existence of New Zealand is accounted for by the
story of Maui Tikitiki a Taranga (a demi-god) “fishing” up the north island from

the sea. The south island is considered to have been his canoe. The traditional
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Maori cultural perspective of New Zealand places the south island above the
north, the bottom of the north island being the head of the fish, the top its tail. The
New Zealand Historical Atlas shows New Zealand from this perspective (Plate
17). Other indigenous Polynesian groups have similar myths about Maui and their
own islands, but the Maori version of the narrative specifically consolidates the
special relationship between Maori descendents of Maui Tikitiki a Taranga and
the land of New Zealand.

The first human to discover New Zealand, according to Maori legends, is
Kupe in 925 AD. He is thought to have voyaged across the ocean from Hawaiki,
the mythical homeland of all Maori. His path was followed sometime in the
fourteenth century by a “Great Fleet” of seven canoes named Tainui, Te Arawa,
Mataatua, Kurahaupo, Tokomaru, Aotea and Takitimu. The people from the
canoes settled at different areas in the new land and from the captains of each are
descended the different tribes. Thus, specific areas of New Zealand are
considered the “homeland” of particular tribes (fig. 1). Iwi, hapt and whanau
think of themselves as belonging to certain areas of land rather than vice versa.

Chapter Five discusses the origins of the legend of the fleet of Maori
canoes and argues that the narrative is a Pakeha construction of Maori history. In
the late nineteenth century the story was taught in schools throughout the
twentieth century as standard “fact”. The idea of a fleet romanticises and
simplifies the process of Maori immigration to New Zealand but, nevertheless,
remains a key “historical” narrative defining Maori tribal relations to the land.

The tribal nature of pre-European Maori society implied that there was no
homogeneous Maori relationship with the land. The term ‘“Maori” was only
applied after the arrival of the first Europeans in order to distinguish the
“ordinary” inhabitants of New Zealand from the “Pakeha” or foreigners. Each
Maori tribe formed its own relationship to its surrounding land. Tribal areas were
carefully defined by their chiefs. Topological features, sites of sacred or historical
significance or regions of economic importance usually demarcated tribal spheres
of influence. Cultural lores regulated land ownership and use. Land could be
acquired through take kitengahou, right of discovery; take raupatu, right of
conquest; take tuku, gift; or take 6haki, death/succession. All land rights
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depended on ahi ka, occupation.” Land transactions were therefore intimately
connected to the loss or gain of tribal mana, the acknowledgement of genealogies,
referred to in Maori as whakapapa, and history. In this light, tribes did not exist in
a static relation to the land and inter-tribal warfare implied that Maori ties to land
were often written in blood rather than cemented by mythology.

It could be argued (provocatively) that the colonisation of New Zealand by
Europeans in the nineteenth century was in keeping with Maori cultural customs
of land acquisition through take raupatu and take tuku. However, Maori consider
these terms as applying to Maori cultural groups alone, and do not view Pakeha

military conquests and economic transactions as justifiable means of gaining land.

Early Colonial Period (1769-1840)

Early colonial discourses about the connection between Maori and the land were
influenced by prevailing European attitudes towards colonisation. Maori were
romaticised through the trope of the Noble Savage which overlooked specific
cultural and economic ties to the land and were constructed as part of the wild
new land in need of taming by the introduction of European “civilisation”. Both
these discourses stressed the association of Maori and nature and were used to
justify European cultural superiority.

The eighteenth century European tradition of representing “primitive” man
as Noble Savage, contributed to prevailing colonial beliefs that Maori were
appropriate candidates for amalgamation. Theories of the Noble Savage located
Ma3ori in a relationship with nature that placed them “naturally” below civilised
man - i.e., Europeans. David Spurr explains:

On one hand nature is opposed to culture and
civilisation: primitive peoples live in a state of
nature. On the other, nature, or “natural law”, is
also that which grants dominion over the earth to the
more advanced peoples; the land shall belong by
natural right to that power which understands its
value and is willing to turn it to account. Colonial
discourse thus naturalizes the process of
domination: it finds a natural justification for the
conquest of nature and of primitive peoples, those
“children of nature”. (156)

* For further information about ancient Maori land holdings see Douglas Sinclair “Land: Maori
view and European response” in Te Ao Hurihuri: Aspects of Maoritanga 66-69.
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The tradition of the Noble Savage was heavily romanticised. The French
philosopher Jean Jacques Rousseau (1712-78) had proposed that man in nature, in
his natural condition, represented the ideal state in which to live. The Savage was
characterised as free from artifice, openly emotional and in tune with his
environment. Although possessing a propensity for barbarism (the culmination of
negative natural instincts), the essential character of the Noble Savage was
deemed to be one of positive moral worth which only needed to be teased out by
the agents of civilisation (colonists and missionaries) to produce a finer breed of
man who could be successfully amalgamated with Europeans. The Noble Savage
was a carefully constructed and qualified image capable of encapsulating
contradictory characteristics. His counterpart, the Ignoble Savage, who was
believed to be beyond all salvation was equally well crafted to suit colonial
purposes. Chapters Three and Eight discuss the production of both these
stereotypes in greater depth and give further information about the Ignoble
Savage, but in terms of the representation of M3ori and the land it is the character
of the Noble Savage that figures most predominantly in European narratives.

The classic image of the Maori Noble Savage is summarised in paintings
by William Hodges, the Draughtsman on Captain Cook’s Second Voyage to New
Zealand. “A View in Dusky Bay” (fig. 2) and “Waterfall in Dusky Bay” (fig. 3)
show Maori dressed in dogskins and set in picturesque landscapes. In each picture
the central figure carries a spear by his side reminding the observer of his potential
for violence (either as a hunter or in combat), but the man is poised in a non-
threatening stance. The golden glow of the background in the first picture and the
rainbow over the waterfall in the second, illustrate the romantic treatment applied
by the artist to his Maori subjects.

Similar depictions of Maori as Noble Savage can be found in early
colonial literature. In Narrative of a Voyage to New Zealand (1817), John
Nicholas refers to Maori as the “sons of nature” (84) and is at pains to illustrate
their “genuine sensibility” (86) and “happy” disposition (182). He represents them
as friendly and eager to learn from the Europeans and refers to one Maori as
“dignified and noble”, “engaging and courteous” (24). If only they could throw

off their “barbarous practice” of facial tattooing (360) and their “absurd and



Fig. 3. William Hodges’ Waterfall in Dusky Bay, New Zealand, 1775 (rpt. in Blackley 15).
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extravagant” superstitions which clouded them in darkness (55), Nicholas felt that
Maori could benefit from the enlightened knowledge of European Christianity and
civilisation (346). Ironically, conversion to the European way of life as Nicholas
views it implies the severance of the bond between Maori and nature which he
finds so appealing.

The colonial project of civilising the Maori Noble Savage was connected
to European designs to tame and cultivate the wild New Zealand landscape. In
this respect Maori were viewed through European eyes as though they were part
of the land itself. Paul Shepard writes: “The heathen and the wild land were
interrelated. To the evangelical view, wilderness and paganism were part of the
same context [...] sin in man and in nature were counterparts of the same
unsatisfactory but redeemable state” (4). The Reverend Richard Taylor, a
missionary in Wanganui between 1843 and the 1860s, considered that the New
Zealand fern was like the savage — both were going down before civilisation. He
wrote in his journal:

[...] the whole country itself is in a transition state,
England has passed through its fern age, the fern
there is only to be seen beautifully impressed on the
coal slate; here the country is still enveloped in its
dingy mantle of fern. England’s painted savages are
now the most highly civilized race on the face of the
globe; here the savage bedaubed with red ocre and
shark oil is still lord paramount, but my faith assures
me old things are rapidly passing away a new and
better order will and is already arising the fern is
being everywhere trampled down, the cow the sheep
and the horse are encroaching on its ancient
domains, but alas the native race is very small from
the sea to this spot which is 150 miles. (Vol. III 91,
cited in Shepard 28)

Wishing to naturalize power relationships between themselves and the
Maori, Europeans utilised an established set of binary oppositions, common in all
colonies, which associated “civilisation” with Europeans and “nature” with
“primitive” indigenous groups. Combined with enduring representations of the
Noble Savage the Maori were effectively fixed in their relationship to the land in

the European imagination.
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The Treaty of Waitangi (1840)

The Treaty of Waitangi, signed by Maori chiefs and British representatives of the
Crown on the 6 February 1840, laid out the relationship between Maori, settlers,
the colonial government and the Queen of England, and articulated their
respective “rights” to land in New Zealand. Several versions of the Treaty were
made, some in M3ori and some in English, and discrepancies between the texts
have lead to a series of historical discourses concerning Maori and Pakeha land
rights.

An English version of the Treaty was written by William Hobson, the
newly appointed consul to New Zealand, and James Busby, the British Resident
(appendix A). The English text was then translated into Maori by Henry and
Edward Williams (appendix B). The Treaty is comprised of three articles. By the
first article in the English version Maori leaders gave up “all the rights and powers
of Sovereignty” over their land to the Queen of England. The second article
guaranteed Maori leaders and people, collectively and individually, “exclusive
and undisturbed possession of their lands and estates, forests, fisheries, and other
properties”. It also gave to “Her Majesty the exclusive right of Preemption over
such lands” if the Maori wished to sell. The third article extended to Maori “the
rights and privileges of British subjects”.

At a meeting held on the grounds outside Busby’s house at Waitangi on 5
February, Hobson and Williams addressed a gathering of Maori chiefs. Hobson
outlined the benefits to the Maori present of increased British control over the
unruly settlers in their land. Williams proposed that in becoming British subjects
themselves Maori would benefit from the Queen’s “love” and British protection
from foreign powers — namely the French (Orange 45-46). The Treaty was
presented by Williams as a way for the Maori chiefs to secure what was theirs —
“their property, rights and privileges” (Orange 45). However, his own translation
of the Treaty in Maori (Te Tiriti o Waitangi) differed slightly from the English
version in that Article One stated that Maori were to give “te kawanatanga katoa”
— the complete government over their land, to the Queen. In using
“kawanatanga”, the Maori transliterated word for governship, rather than the
Maori concept of mana, which was perhaps more in line with the British idea of

sovereignty referred to in the English version, Williams made it appear that the
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chiefs were to retain more control than the English Treaty promised them.
Perhaps he chose not to use the term mana in the knowledge that no Maori chief
would agree to cede such power to the British. Maori who supported the signing
of the Treaty thought they were entering into an agreement between equal
partners. The guarantee of “te tino rangatiratanga” — the unqualified exercise of
their chieftainship over their lands, villages and all their treasures, reinforced this
intcrpretation.4

Not all the Maori chiefs consulted about the Treaty agreed that it was to
their benefit to sign. Some, like Te Wherowhero of Waikato, foresaw in it the
demise of their authority and control over the land and refused to sign. Only after
great persuasion did chiefs such as Kawhiti and Te Taonui agree to sign. Hobson
and his allies managed to convince these chiefs that the Queen did not want the
land, merely the sovereignty, or as the chief Nopera Panakareao poetically
explained to his tribe: “The shadow of the land goes to the Queen, but the
substance remains with us ...” (Caselberg 50). Other chiefs took less persuading;
they signed the Treaty and took the blankets and provisions offered without fully
comprehending the document. By September 1840 over 500 Maori signatures had
been collected and New Zealand officially became a British colony.

During the late 1840s and early 1850s Governor George Grey and his chief
purchasing officer, Donald McLean, used large grants from London to buy huge
tracts of Maori land. Through the practice of pre-emptive Crown purchase, by
1853 they had bought 32 million acres for £50,000 (Gardener 61). Rather like a
state sponsored Wakefield plan, much of this land was then sold on to the settlers
at a profit. > As more and more Maori land left the control of Maori chiefs — either
by voluntary sale or shrewd manipulation by Governor Grey and his associates —
it became increasingly evident to the Maori that Europeans not only wanted the
shadow of the land but also its substance. Over the next 50 years the colonial
government used both military force and legal power in order to acquire more

Ma3ori land.

* Claudia Orange provides a fuller discussion of the disparities between the English and Maori
versions of the Treaty of Waitangi in her book The Treaty of Waitangi.

The Wakefield Plan, so called after Edward Gibbon Wakefield, attempted systematic
colonisation of New Zealand by buying land cheaply from Maori and selling it for profit to
immigrants and absentee investors. Between 1839 and 1845 the New Zealand Company landed
nearly 9000 settlers in New Zealand but by 1847 faced bankruptcy due to bad management.
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In 1877 Judge Prendergast declared the Treaty a legal “nullity” because it
had not been incorporated into domestic law. It was apparent to Maori that the
Treaty was being interpreted in a way that increasingly restricted their
autonomous rights and by the 1880s Maori organised a series of tribal meetings in
which to discuss Treaty issues. Claudia Orange explains how Maori tribes
developed “unity” movements based on shared grievances against the Crown:

Despite the fine words of governments, both British
and colonial, treaty promises had not been fulfilled.
Disappointed and frustrated, many Maori forged a
unity of purpose, looking to the treaty as their
support in conflicts with the government, now that
warfare had failed. Maori grievances, diverse and

sometimes confused, found kotahitanga (unity) in
the treaty. (185)

In 1891 the Kotahitanga movement was formed and in 1892 it established
a Miori parliament at Waitangi. Thereafter, it continued to meet annually at
different Maori centres around the north island until 1902, when it gradually lost
support. Despite widespread support for its aims, the Kotahitanga could never
secure the complete Maori union it desired. Nevertheless, it began the formal
political process of negotiating M3ori land rights stated under the Treaty with the
colonial government. The Treaty gave Maori a lever on which to politically
elevate their “rights” to “exclusive and undisturbed possession of their lands and
estates” and has been the basis of subsequent Maori petitions against the Crown to
the present day. The inauguration of the Waitangi Tribunal in 1975 and later
amendments to the tribunal’s scope of investigation opened up Maori land claims
dating back to 1840, thus raising the profile of the Treaty. In 1986 the State
Owned Enterprises Act recognised principles stated in the Treaty and, by so
doing, incorporated the Treaty into statutory law. The discourse of Maori land
politics, as defined in the Treaty of Waitangi in 1840, continues to be articulated
and researched in the present and is likely to remain at the forefront of
Maiori/Crown dealings until such a day when Maori feel fully compensated for the

loss of lands guaranteed under the Treaty.
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Kingdoms and Prophets: Maori Narratives of Resistance (1858-1943)
The Treaty initiated the political discourse of Maori sovereignty, but throughout
the nineteenth century Maori reconfigured their relationship to the land in
numerous other ways. Each new development grew out of an increasing sense of
Maori grievance as more land changed from Maori to Pakeha hands. The most
significant discourses were associated with the King movement and the Prophetic
movements.

Increased competition over land between Maori and the settlers during the
1850s and 1860s resulted in a series of political and military disputes. In 1854
Maori began to hold intertribal meetings to discuss how to prevent the steady loss
of land to the settlers. At the same time, settlers were eager to buy more Maori
land and were pressuring McLean to make more purchases. Desperate to provide
the settlers with more land, McLean resorted to less and less scrupulous methods
of obtaining it. He began to accept offers of land made by chiefs or small groups
of owners without gaining the consent of the whole tribe as had been the previous
protocol. His deceitful dealings caused tension amongst Maori tribes and led to
several skirmishes between “land-holders” and “land sellers”. In fear of losing
their lands altogether, Maori formed anti-land-selling leagues, the most influential
of which was the King movement in the Waikato region.

Ideas of establishing a Maori Kingdom to unite the chiefs and protect
Maori lands were largely influenced by the existence of a British Queen, but the
movement was not merely an imitative organisation. At its heart were
“traditional” Maori concepts of land ownership, Maori political practices and
social structures. .

During a series of inter tribal meetings, Wiremu Tamihana Tarapipipi Te
Waharoa, known as the “King-maker”, directed and influenced the shape of the
movement. He proposed the election of a King and in 1858 the Waikato chief Te
Wherowhero, after much persuasion, agreed to take up the position. Te
Wherowhero referred to himself as Potatau I. He possessed all the qualifications
deemed necessary for this office: mana tangata (prestige on the human side), mana
whenua (prestige of land as shown by the possession of significant territory), and

mana kai (prestige through food resources). He was a famous warrior who had
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led the Tainui tribes in the Musket Wars of the 1820s. His qualifications were

summed up as follows:

Ko Potatau te tangata, ko Taupiri te maunga, ko
Waikato te moana, he piko he taniwha, he piko he
taniwha - Potatau is the man, Taupiri is the
mountain, Waikato river is the sea, in every bend
there is a monster. (Sorrenson “The Maori King
Movement” 45)

The saying refers to “Potatau’s human prestige; to the significance of Taupiri
mountain as the burial place of the ancestors, and as sentinel to the whole
Waikato-Waipa territory; to the significance of the Waikato river as a line of
communication and a source of food; and to the veritable galaxy of important
chiefs (the taniwha) residing along its banks” (Sorrenson “The Maori King
Movement” 45). It reflects the enduring existential bonds between Maori and their
land. However, out of necessity these bonds were now being politicised in
opposition to European land prospectors.

Chiefs from Waikato, Taupo, Hawke’s Bay, the Eastern coastal region and
Southern Taranaki placed their tribal land under the mana of Potatau who refused
to sell it on any account. The movement was primarily about retaining land
ownership, not as portrayed by Gore Browne, the Governor of New Zealand
between 1855-1861, about challenging the Queen’s Sovereignty. The King party
leaders did think in terms of a “Maori nation”, “territorially and politically
independent, co-operating with but not submitting to Europeans” (Sorrenson “The
Maori King Movement” 36), but only the more extreme Kingites wanted to see
the Europeans driven into the sea. The majority shared the co-operative view:
“The King on his piece [of land]; the Queen on her piece; God over both; and
Love binding them to each other” (“Curiosus”, New Zealander 3 July 1858, Te
Ahura [Ngatihaua tribe] at Rangiriri meeting, cited in Sorrenson “The Maori King
Movement” 36). However, European settlers considered the Queen’s “piece” of

land in New Zealand too small and continued to pressure the government to use
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legal and military forces to acquire more.® The incidents at Waitara in the late
1850s and early 1860s were a case in point.

The province of Taranaki had suffered intra-hapi rivalries and Maori and
Pakeha disputes since the almost simultaneous arrival of the first settlers and of
parties of Te Ati Awa returning from slavery or exile. The Maori were divided
between “land sellers” and “land holders”. Settlers helped the land sellers and
pressed the government to intervene to repress those Maori who refused to sell.
Reluctant to get involved, the Executive Council decided to insist on a minimum
level of law and order: they announced that any Maori fighting on European land
would be treated as rebels. During a meeting to communicate this message
Governor Gore Browne was approached by a Maori named Teria who offered to
sell to him land at the mouth of the Waitara. The offer was to be accepted subject
to confirmation of Teria’s title.

Local chief, Wiremu Kingi, objected to Teria’s offer claiming that it was
not the individual right of the man to sell land owned communally by the tribe.
Kingi proposed to exercise his right of chieftainship to prevent the sale of the
land. Kingi told the Governor: “I will not agree to our bedroom being sold (I
mean Waitara here), for this bed belongs to the whole of us ...” (Caselberg 75).
However, Gore Browne, after being poorly advised by McLean, agreed to the
purchase. By this action chiefly right to land as stated in the Treaty of Waitangi
was contravened and the communal nature of Maori land ownership ignored.
Furthermore, the authorities gave no credence to the claims of occupation —
despite the fact Wiremu Kingi and a group of some three hundred followers had
been living on the land in question since their return to Taranaki in 1848.

After Kingi removed the government surveyor’s pegs, martial law was
declared. Kingi defended his pa against imperial troops. The King movement
supported Kingi’s claims to the land and a faction of warriors led by Rewi
Maniapoto traveled to Taranaki to help with the fight. In 1861 a truce was called

and the promise of an investigation of the Waitara purchase made. In 1863 Grey

% After settler agitation in 1858 the New Zealand General Assembly passed the Native Territorial
Rights Act which allowed for direct settler purchase of Maori land. However, the Act was rejected
by the Imperial government in 1859.
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intervened and ordered the return of the land to Kingi as it was evident to him, and
most intelligent observers, that it had been wrongly purchased by Gore Browne.’

The Waitara incident drew to the government’s attention the need to firmly
establish Maori title to the land before making a purchase. In 1862, The Native
Land Act proposed that a “Court” be established for the purpose of defining who
owned what lands. Certificates of title were to be granted to those people who
could prove customary title to the land. Before titles were to be issued the land
was to be surveyed. In this way, Maori and their relation to the land were brought
within a Eurocentric framework of land tenure. The Act also waived the Crown
right to pre-emption, thus opening the way for settlers to buy land straight from
the Maori. Despite the increased pressure on Maori from settlers to sell land
initiated by this piece of legislation, the Act could not compel Maori to sell. To
Governor Grey it became increasingly obvious that the most desirable lands in the
north island — the fertile lands of the Waikato protected by the Maori King — could
only be obtained through military force.

On 12 July 1863, General Cameron, under Grey’s orders, crossed the
Mangatawhiri stream which defined the northern border of the Maori King’s land.
After nearly one year of fighting the British claimed a victory over the King
movement. Under the Suppression of Rebellion Act 1863 and the New Zealand
Settlements Act 1863, the government confiscated almost 3% million acres of
“rebel” Maori land of which 1,202,172 acres were taken in the Waikato,
1,275,000 acres in Taranaki, 290,000 acres in Tauranga and 448,000 acres at
Opotiki (Sorrenson “Maori and Pakeha” 158). The land was divided into sections,
some of which were given as payment to the colonial soldiers who had fought in
the war. Other sections were sold to settlers. The King retreated into the Ngati
Maniapoto domain, which became known as the “King Country”, and continued
to champion the Maori cause although his power had been drastically reduced.

Not content with the areas of confiscated Maori lands, the government
passed another Native Land Act in 1865, which simplified the procedure whereby
settlers could purchase land from individual Maori named in the Court’s

certificate of ownership. The certificates limited the number of named owners of

7 For further information regarding the Waitara dispute see Keith Sinclair, A History of New
Zealand 125-130.
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any one tract of land to ten, thus virtually nullifying the rights of other tribal
members. Through the Land Court the government hoped to achieve what it had
set out to do before the war in the Waikato: “to pass a statute which would ensure
that customary title would be transmuted into negotiable paper titles” (Parsonson
190). The Court also implied that “individuals could now defy their chiefs and
sell to Europeans any land the Court awarded them” (Sorrenson “The Maori King
Movement” 48). Chiefs who did not go to Court to gain a certificate of title to
their lands were therefore in danger of having it sold out beneath them. However,
the Court process was a long drawn out affair during which the claimants incurred
a number of costs. More often than not by the time the Court hearing was over
and the title been awarded, the claimant would have to sell the land in order to pay
off his debts. The power invested in the Land Court to bring Maori and their land
under European control was tenfold that of any military regiment. A few years
after its inception, Henry Sewell commented on the dual purpose of the Land
Court to enable the British to colonise the north island by making the land easier
to buy once the Court identified and recorded all the owners of any given block,
and to “detribalize” Maori by destroying “the principle of communism which ran
through the whole of their institutions, upon which their social system was based”
(NZPD 1870 IX 361).

During the 1860s a new type of Maori resistance to European land claims
took shape in the form of the “Prophetic movements”. Whereas the King
movement redesigned Maori tribal relations to land by forming a union based on
land ownership and jurisdiction equivalent to the concept of a “kingdom”, the
prophetic movements formed unions between Maori who had no land left to
bargain with. In the Taranaki region Te Ua Haumene established the Pai marire
faith, and on the East Coast Te Kooti Te Turuki Rikirangi initiated the Ringat
church. The prophets combined Old Testament teachings with traditional Maori
cultural beliefs in order to emphasise old and new spiritual links to the land they
believed had been wrongly confiscated by the Crown. The movements promised
Maori the return of their lands by divine right. Pai marire and Ringati brought
hope to many despairing Maori and instigated a period of resistance which was

“more savage, more implacable” than previously witnessed (Keith Sinclair 141).
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The Pai marire (good and peaceful) faith was founded in 1862 by Te Ua, a
Maori who had fought the Europeans in Taranaki. The new faith combined some
Old Testament morality with Maori religion. In the process the elaborate ritual of
the nui pole was established. A belief in magical immunity against bullets for all
true believers was also developed. As Pai marire soldiers rode into battle they
would raise their right hand and cry “Pai marire, hau! Hau!” as a form of
incantation against the bullets. For this reason they became commonly known as
the Hau hau. To some extent the Hau hau identified themselves with the Jews.
“They believed that they were a second Chosen People, and that, with divine aid,
they would return from the wilderness to their hereditary lands” (Keith Sinclair
141). In 1865 the Pai marire traveled to the East Coast, where despite the
peaceful intentions of Te Ua, some of the followers kidnapped and murdered the
missionary Carl Volkner in the belief that he was acting as a government spy.8 A
period of unrest followed in the region between Hau hau “rebels”, settlers and
“friendly” Maori. In 1866 the government asserted its authority by confiscating
“rebel” land. As it was difficult to distinguish between rebels and loyal Maori it
was decided that land would be confiscated from both then returned to the latter
group once they had been identified. This scheme was outlined in the East Coast
Land Titles Investigation Act 1866. The schedule of the land to be taken was
amended in 1867 and implemented after the East Coast Act 1868. Among the
land to be taken was that at Poverty Bay, where the great grandparents of Witi
Thimaera lived.

One “rebel” who had been wrongly arrested and sent to the Chatham
Islands without being tried was Te Kooti Arikirangi Te Turuki (Rongowhakaata).
His lands were amongst those confiscated and not returned. The government and
in particular those officials responsible for his deportation paid a heavy price for
this injustice.

Whilst in exile on the Chatham Islands Te Kooti founded the Ringatd
faith. Like the Pai marire it was a blend of Old Testament and Maori beliefs, but

Te Kooti commanded more respect and retained more control over his followers

¥ Volkner was hung and decapitated. It is reported that the Hau hau who killed him tasted his
blood or smeared it on their faces. “Kereopa forced out the eyes and swollowed them, describing
one eye as Parliament and the other as the Queen and English law” (The Dictionary of New
Zealand Biography Vol. 1 1769-1869: 566-567).
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than Te Ua. He established his authority through the Maori prophetic tradition,
claiming to be the chosen one spoken of by Toiroa Ikariki.” After several
visitations by angels and a deliverance from near death, he convinced fellow
prisoners on the Chathams of his Christian divinity. Plus, Te Kooti was an
intelligent man, well versed in the Scriptures and capable of careful strategic
planning both in peace and war. Like Te Ua he claimed affinity with the Jews and
styled himself as a Maori Moses destined to lead his people back to their
homeland. On 4th July 1868, Te Kooti and his followers commandeered a ship.
Five days later they arrived back in New Zealand at Whareongaonga on the East
Coast.

Te Kooti initially desired peaceful repatriation of the prisoners but the
government demanded his arrest and began a process of trying to capture him and
his followers. Government pursuit of Te Kooti through the Ureweras and into the
King Country lasted over 20 years. Te Kooti used guerilla warfare to inflict fatal
blows on his opponents and in November 1868 he raided Matawhero, killing 33
settlers and 37 kupapa (“friendly”’) Maori. This act was primarily one of revenge
against those government officials who had sent him to the Chathams and who
were currently occupying his land. In contrast to the earlier land wars Te Kooti’s
style of fighting was viewed as more savage and merciless, although such
savagery was not confined only to his side. Ropata Wahawaha, a government
Maori ally, had a policy of keeping no prisoners to which the British generals
turned a blind eye.

Te Kooti was eventually hounded into the King Country where he resided
under the protection of the Maori King until his death. The Ringati faith acquired
a substantial number of followers and throughout the Ureweras and the King
Country Maori meeting houses were built in Te Kooti’s honour. The faith gave
Maori a new way in which to conceive of their relationship to the land — one
which retained all the old existential bonds but added the new religious allegory of
the “Promised Land”. Thus, even those Maori who found themselves no longer
living on their cherished tribal homelands retained a strong psychological and

emotional relationship with them and maintained a powerful belief in their right to

® For more information about the tradition of prophecy surrounding Te Kooti and about his life in
general see Judith Binney’s Redemption Songs: A Life of Te Kooti Arikirangi Te Turuki.
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return. The oral narratives that sustained and surrounded the Ringati movement
were fundamental in articulating the relationship between the followers and their
land. Centred around both Maori and Old Testament beliefs the narratives formed
a tradition of prophecy which linked prophets of the past with those of the future
and outlined an inalienable spiritual connection between the people and their land.

In the early twentieth century Te Kooti’s prophecies were taken up by Rua
Kenana, who claimed to be Te Kooti’s “son”, and the next Messiah. Rua’s
followers called themselves Israelites and followed a religious service much like
that of the Ringatid. Rua called his faith Wairua Tapu. He prophesied that King
Edward VII of England would come to New Zealand and give him enough money
to purchase back all the lost M3ori land. Despite this event not taking place many
Tuhoe, Ngati Awa and Whakatohea Maori placed their trust in the prophet and
flocked to live in his community at Maunga Pohatt in the Ureweras. In 1916,
under the pretence of apprehending Rua on charges relating to seditious language
and sly-grogging, the government sent in police to raid the community.

Although the government managed to prevent the Pai marire, Ringati and
Wairua Tapu faiths ever forming into politically effective Maori nationalist
movements, the narratives formed around these organisations could not be
eradicated and continue to provide Maori with historical and spiritual links to the
land to the present-day. One Maori spiritual movement that could not be
prevented from becoming a political force was led by the faith healer W.T.
Ratana. Primarily a spiritual movement from 1918-1922, it developed into a
serious political force from 1928 onwards. By 1943 Ratana candidates held all
four Maori seats in Parliament. Unlike the previous prophetic movements the
Ratana organisation was pan-tribal in that, as Michael King puts it, its “basis was
religious and political rather than regional and tribal” (“Between Two Worlds”
300). This may have accounted for its greater number of followers. Unlike the
prophetic leaders before him, Ratana opted into the Pakeha sphere of political
control rather than remaining outside. The Ratana MPs worked steadily to
improve the material conditions of the Maori and campaigned for the re-
enactment of the Treaty of Waitangi. However, they were never a real threat to
Pakeha political control and were never as singularly influential as James Carroll,

Apirana Ngata, Maui Pomare and Peter Buck (Te Rangi Hiroa).
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Twentieth Century Economic Transformations of Maori Land Holdings.

By 1911 Maori land holdings amounted to 7,137,205 acres. Over the following
nine years this area was reduced to 4,787,686 acres. Out of this total 1,500,000
acres were leased to Europeans or estimated as unsuitable for development (King
“Between Two Worlds” 291). During these years the Maori population was still
predominantly rural. The majority of Maori were either landless or used the
remnants of land they still owned only for subsistence. They worked as seasonal
labourers in fencing, draining, shearing, flax-cutting and processing, scrub-
cutting, felling timber, gum digging and public works. Land which remained
under Maori title was often scattered thus making farming difficult, or it required
large-scale capital investment which Maori did not have and could not raise from
the state or private institutions. The Maori rural proletariat was therefore
effectively working land that used to belong to their ancestors for the benefit of
Pakeha settlers and the government.

During the 1920s Apirana Ngata, “Princess” Te Puea, and W.T. Ratana
brought public and government attention to Maori land grievances. The Coates
ministry of 1921-28 was active in supporting Maori interests and set up a Royal
Commission of Inquiry into the 1863 confiscations which resulted in modest
compensation payments and land returns in the Waikato, Taranaki, Tauranga and
Opotiki. '

As MP for Eastern Maori and later as Native Minister in 1928, Apirana
Ngata was highly influential in the development of Maori land. Ngata focused his
efforts on reorganising M3ori land around Maori communities and gaining capital
for farming ventures. In 1929 he succeeded in gaining state credit for Maori
farms. By 1937 Ngata managed to raise over $600,000 in government funds,
bringing 1,388 farms and 750,000 acres under his Maori land Development
Schemes. These schemes provided a livelihood for around 18,000 people, most of
whom lived and worked on the land they were developing (King “Between Two
Worlds” 292).

1% In the Waikato out of a total of 1,202,172 acres confiscated 314,264 acres were returned. In
Taranaki out of 1,275,000 acres confiscated, 557,000 acres were purchased and 256,000 acres
returned. In Tauranga 240,250 acres were purchased out of a total of 290,000 acres confiscated.
In Opotiki out of 448,000 acres, 6,340 acres were purchased and 23,600 acres returned (figures
from Sorrenson “Maori and Pakeha 158).
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Despite the success of Ngata’s schemes they could not provide for all
Maori nor compete with more efficient Pakeha owned farms. “Uneconomic
farming sent workers into the towns and cities; rural communities thus became
less viable and urban migration more attractive” (King “Between Two Worlds”
293). In 1936 only 11.2 per cent of the Maori population lived in urban areas; by
1945 this figure stood at 19 per cent. After the Second World War the need for
jobs drove more Maori into the cities. “By the late 1960s,” writes King, “Maori
had become a predominantly urban people” (King “Between Two Worlds™ 289).
In 1974 it was estimated that the amount of “Maori land” left was 3'2 million
acres (Metge 110). Some urban Maori maintained links with their old tribal
communities, but others found themselves without ties, without a tirangawaewae
on which to stand. For many the loss of Maori land, combined with the pressures
of day to day urban living, implied the loss of “traditional” Maori cultural ways.

Ironically, throughout this period the concept of “Maoritanga” was being
developed by the bastions and patrons of Maori culture in the echelons of the
academic world. Steve Webster, describes Maoritanga as “an idealised general
conception of essential or traditional Maori culture” (29). The popular stereotype
of Maori culture it embodied included characteristics such as:

[...] kin and community solidarity; respected and
authoritative elders; public ceremonial and ritual
symbolism in hui at marae (gatherings at kin-based
meeting places including meeting-houses decorated
with symbolic carvings, weavings, and paintings);
generosity and sharing of resources; Maori language
as mother tongue; harmony with the natural world;
and profound spirituality centred on notions of tapu
(“taboo”), mana (“prestige”), and wairua (“‘spirit”).
(29)

These characteristics were assumed to be grounded in tradition and they presented
Maori society as a “whole way of life” (Webster 29) regardless of Maori social
struggles and political economic reality. Webster states that the ideals of
Maioritanga “have deep roots in European Romanticism and images of
primitivism, the ‘noble savage’, and folk society, as well as in the records of
Maori traditional culture” (29). He argues that the concept of Maoritanga was

promoted in the 1920s by anthropologists and administrators as a means of
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placating the increasingly restless Maori “underclass”, the idea being that by
encouraging Maori to become more Maori by adopting the ideals represented
above, they would be distracted away from political and economic issues. An
unthreatening “pride in Maoriness” was to replace a potentially disruptive sense of
Maori grievance.

During the economic depression in the 1930s the presumption (supported
by the concept of Maoritanga) that Maori knew how to “live off the land”, was
used by the government to justify giving Maori lower relief payments than
Pakeha. Although Ngata, himself an advocate of Maoritanga, supported this
decision, its implementation by the government illustrates how the manipulation
of Maori identity politics by those in power has historically forced Maori into a
position of economic disadvantage.

In the early years of urbanisation Maori mourned the loss of their
economic and cultural ties to the land, but by the 1960s they had combined their
own cultural knowledge of the land with the concepts embodied in M3oritanga to
form political and moral justifications for the return of alienated Maori “lands and
estates, forests, fisheries, and other properties which they may collectively or

individually possess” (Treaty of Waitangi, appendix A).

Conclusion

The government may have physically taken Maori land, but Maori existential
bonds to tribal areas, and New Zealand as a whole, were fuelled by the discourses
constructed by Maori and Pakeha outlined above. Although Pakeha exploited
Eurocentric representations of Maori and nature to aid colonisation, they also
(unintentionally) provided Maori with discursive means by which to protest for
the return of land. The Treaty of Waitangi articulated Maori land rights in
Eurocentric terms and Maori have subsequently used the document to help protect
their culturally inherent rights defined therein. The British monarchy provided
Maori with the model of a King, which temporarily strengthened Maori economic
and political power in the Waikato before the war in 1863. Missionary teachings
intended, in part, to sever Maori from the “heathen” beliefs which framed their

relationship with the land, also provided the analogy of the Israelites used by
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Maori prophets to strengthen Maori spiritual and emotional attachment to their
lost homelands.

Resistance to colonisation took many forms and illustrates the flexibility of
Maori to “reinvent” their culture where necessary. Past discourses about Maori
and the land remain in circulation and influence modern narratives of Maori land
politics. Prose fiction narratives written by Maori in English since the 1960s
incorporate these discourses and, as the next chapter about Ihimaera’s novels The
Matriarch and The Dream Swimmer illustrates, these narratives have become
increasingly political in response to the broader politicisation of Maori land
grievances. Like their ancestors before them, Maori at the turn of the twenty-first
century face the challenge of turning their existential bonds to the land back into
physical ownership. The first step in this process must be the re-articulation of the
existential bonds on which Maori historical and spiritual “rights” are based.

Contemporary Maori writers play an essential role in this political movement.



CHAPTER TWO

“The Land, Always the Land”: Witi Ihimaera and Narratives of Resistance

Because of the presence of the colonizing outsider,
the land is recoverable at first only through the
imagination. (Said Culture and Imperialism)

Contemporary Maori authors write against the history of land alienation described
in Chapter One. Their work engages with this history in a direct manner, for
example, through reference to particular historic events such as the signing of the
Treaty of Waitangi and the Land Wars, and in an indirect manner, for example,
Duff’s work deals with the repercussions for urban Maori of being landless.
Ihimaera, Grace, and Hulme write generally about land issues facing Maori iwi,
hapii and whanau. They write about a common history of dispossession and use
techniques such as allegory and parable to tell stories about the loss of, and the
hopeful restoration of, Maori land. Ihimaera and Grace also write about iwi
specific land in their fiction.

Fiction by Maori writers about Maori ties to land in New Zealand has
changed in style and content over the past forty years as Maori continue to re-
evaluate and reinterpret their culture in the present. The authors studied in this
thesis write about the past in relation to their present, and as the contemporary
context out of which they write changes, so do their interpretations of the past.
Such new interpretations hope to have some bearing on the way readers approach
issues relating to Maori iwi, hapli and whanau in the future. Thus, the literature in
question seeks to provide new contexts for Maori/Pakeha relations. This chapter
proposes that since the 1980s the context out of which, and into which, Maori
writers present their fiction, and in particular their representations of the
relationship between Maori iwi and their land, has become increasingly
politicised.

In the first section of this chapter an outline is given of the way fiction by
Maori in the late 1950s, 60s and early 70s represented Maori emotional bonds to
tribal land. The focus is on stories published in Te Ao Hou, the journal of the
Department of Maori Affairs running from 1952-1974, and the early work of Witi
Thimaera — the first Maori writer to publish a collection of short stories (Pounamu,
Pounamu in 1972) and a novel (Tangi 1973). Although this literature has

educational qualities in that it powerfully evokes and explains Maori existential
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ties to place, it is written in the tradition of pastoral romanticism and is very much
influenced by the emergent politics of integration.

As Maori activists campaigned for greater cultural and political
independence Maori authors began to write within a paradigm of resistance to
continued Pakeha injustice and Maori land alienation. They developed new
strategies for articulating Maori existential bonds to tribal land. During the 1980s
Patricia Grace, Keri Hulme and Witi Thimaera used a combination of historical
revisionism, political allegory, Maori mythology and Maori language to make
statements about the inalienable connection between Maori people and their lands.
They were in effect contributing to the demands of Maori political groups to have
their culture recognised and protected under a bicultural national framework. The
third section of the chapter explores work published in the 1980s and 90s by Witi
Ihimaera and illustrates the developing political dimensions of Maori fiction in
relation to land issues. Thimaera is the focus of the chapter because although
Grace and Hulme write about Maori relationship to the land, Thimaera has written
more extensively and consistently about his own tribal land. He uses traditional
and non-traditional methods of aligning Maori in general, and his own whanau in
particular, with the land. The Matriarch and The Dream Swimmer continue the
nineteenth century tradition of resistance to Pakeha land domination by
incorporating and extending oral narratives surrounding the lives of Te Kooti and
Rua Kenana. Thimaera outlines the historical and legal right of his semi-fictional
characters to the land in question and adds a weight of (syncretic) existential ties
to their claim by creative use of the existing narratives. The land Thimaera writes
about in the two novels is an area near Gisborne belonging to his own tribe. In
1869 the government confiscated some of this land. The novels form part of the
ongoing political campaign to have the confiscated land returned to its rightful,

Maori owners.

Early Literature

Short stories by Maori writers contributed to Te Ao Hou between 1952-1974
employ a form of pastoral romanticism in writing about the relationship between
Maori and their land. The stories develop problematic notions of Maoritanga in

their idyllic representation of Maori culture. As the last chapter demonstrated,
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Maori ascription to Maoritanga has not always been beneficial for Maori and
actually placed them at an economic disadvantage in the 1930s depression.
Similarly, the revival of Maoritanga during the Maori renaissance in the 1960s
was dubiously beneficial. Maoritanga, as sponsored by Te Ao Hou, took the form
of a Pakeha-guided initiative aimed at the integration of Maori into mainstream
New Zealand. Maori prose fiction contributions to the magazine during this
period subscribed to the central tenets of the prevailing philosophy, which viewed
traditional Maori cultural life-ways as fast disappearing into the past.

The short stories in question locate rural communities as pure authentic
centres of Maoritanga. The rural communities are thought to be authentic because
they are cut off from the encroaching Pakeha cities and modern influences.
Stories such as Arapera Blank’s “Ko Taku Kumara Hei Wai-u Mo Tama” (No 24
1958), celebrate the “natural rhythm” that is presumed to have existed between
Maori and the land before the advent of the competitive Pakeha economy. In the
story “I Remember” (No 67 1969), Kanarahi Mio writes in a nostalgic tone about
living “simply” on the land in the days before urbanisation. Likewise, in Witi
Thimaera’s story “Halcyon” (No 69 1970), rural Maori are portrayed as living in a
blissful relationship with nature. However, it is evident in all the stories that a
transition is taking place; Maori are beginning to leave their land for the cities in
the hope of finding better job prospects and education. He Manuka’s story “The
New World” discusses how Maori can best bridge the gap between their old world
which was “close to Nature’s heart” and “Te Ao Hou”, the New world, which is
one of Pakeha education and modernity. Attitudes to the “Pakeha cities” are
ambivalent because despite being the place of opportunity they are also violent
and threatening. Many of the stories contributed to the journal are moral
anecdotes about young Maori who succumb to the temptations of parties, alcohol
and money and fail to make proper use of the education on offer. i

In his early work Ihimaera used a form of pastoralism to depict emotional
bonds between rural Maori communities and their surroundings. There is a sense,

in Pounamu, Pounamu in particular, of a past golden age in which Maori lived a

" For example “I Failed the Test of Life” by Mason Durie (No. 14 1956) which was considered
the best English entry in the second Te Ao Hou literary competition and “The Fledgling” by Peter
Sharples (No. 34 1961) another competition winner.
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pure and simple life in harmony with the land. This world is represented by the
community elders. As the old people die so too do these bonds. In “The Whale”,
Thimaera symbolically compares the old kauamatua and the whale — both are
stranded and are dying. The kaumatua knows that there is no place for him in
“this changing world” (“The Whale” 121). The younger characters in Pounamu,
Pounamu, Tangi and Whanau are moving away from the community in search of
better opportunities in the cities. The old communal ways are coming under
pressure from capitalism. As the father of the family in “Search for the Emerald
City” explains, “I don’t like to move. Waituhi is where our bones are. But we got
to move. Not much room for pa living anymore” (Pounamu, Pounamu 65). A
sadness permeates the stories as the characters mourn for a lifestyle which is
fading. Waituhi disappears into the distance in the rear window screen of the
family’s car as they head towards the city.

Stories such as the “The Whale” and “Search for the Emerald City”
present a backwards look at Maori culture and do not explore future possibilities
for the revival of the culture in a modern context. By locating Maori in their rural
communities and representing them as ‘“close to nature”, Thimaera, and writers
like him, placed Maori in binary opposition to Pakeha modernity — represented by
the cities. Thus, they implicitly confirmed that Maori culture was based in the
past. Nostalgic tones and pastoral idylls reinforced this impression.

These stories tend not to envisage anything beyond the gradual integration
of Maori into Pakeha society. “Search for the Emerald City” illustrates a negative
form of cultural integration as Maori have to exchange one set of values for
another. In some of the stories contributed to Te Ao Hou and in Ihimaera’s early
novels, there are characters who successfully negotiate the survival of Maoritanga
in the modern world (for example Tama Mahana in Tangi), but the majority of the
characters face an either/or situation. Although the Hunn Report in 1961
proposed that the aims of integration were “to combine (not fuse) the Maori and
Pakeha elements to form one nation wherein Maori culture remains distinct”
(Hunn 15), critics considered that this was a thinly disguised form of

assimilation.'” Aside from a few concessions made in the field of Maori arts,

' Professor Ralph Piddington refers to the term “integration” as an equivalent of “assimilation”,
aptly described by one of his students as: “What the shark said to the snapper” (Schwimmer 260).
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Maori were still expected and encouraged to participate in Pakeha social,
economic and political systems. By the mid to late 1970s it became clear to
many Maori that they were making few cultural gains and suffering continued
losses. Policies of integration were not the way towards a genuine Maori revival
within the modern context. Maori writers began to reassess the pastoral
representations they had previously produced which conformed, from their point
of view, to the more negative aspects of integration and began to use their fiction
to explore ways in which Maori could successfully unite traditional Maori values
with modernity.

In a lecture at the Turnbull Library in 1982 Thimaera said that the aim of
his early work had been to “convey an emotional landscape for the Maori people”
(“Maori Life and Literature” 47). On reflection he considers that he “created a
stereotype”, of “a people who lived in rural communities” (53). He considers that
literature written by Maori writers in the 1960s and 1970s “lacked strength and
direction”. He elaborates:

It was illustrative, pictorial and of the kind
sponsored by Te Ao Hou, the journal of the
Department of Maori Affairs. It was what I have
termed “the pastoral tradition of written Maori
literature” and, with very few exceptions, the work
lacks anger or political thought. (50)

In hindsight Thimaera felt that the writers were “given sleeping pills,
tranquillisers”; that they were influenced by the editors (Erik Schwimmer, Bruce
Mason, Margaret Orbell) of Te Ao Hou to conform to the political climate of
integration. However, as Maori mobilised themselves in political opposition to
continued Pakeha injustices, Maori literature likewise became more politicised.
Rather than mourning the passing relationship between themselves and their tribal
areas, Maori used the tenets of Maoritanga to promote their present and future

political rights to the land.

Increased Political Tension Between Maori and Pakeha
Government patronage of Maoritanga during the 1960s and its apparent praise of
the romanticised relationship between Maori and nature, stood in direct contrast to

the enactment of several Acts of Parliament aimed at the continued alienation of
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Maori from their land. The Rating Act 1967 authorised compulsory sale of Maori
land to recover unpaid rates. In the same year the Maori Affairs Amendment Act
gave the government the power to compulsorily alienate uneconomic Maori land.
Throughout the 1960s Maori continued to move to the cities in search of
employment. Joan Metge writes that, “in 1961 barely 40 per cent of the Maori
population lived in urban areas: in the space of ten years the proportion rose to 68
per cent” (78). By the 1970s many Maori found themselves landless and
urbanised: their reality was a far cry from the idyllic rural life promoted by early
Maori fiction.

In 1975 Maori responded to these Acts with the Land March from Te
Hapua in the north to the capital in Wellington, led by the former president of the
Maori Women’s Welfare League, Whina Cooper. As the march made its way
down the centre of the north island it raised awareness of Maori land grievances
and politicised the Maori population. The message put out by the march was that
“not one more acre of Maori land” was to be alienated. When the protestors
arrived in Wellington they presented the Prime Minister with the Memorial of
Rights, which asked the government to protect remaining Maori lands from
statutes with power to alienate, designate or confiscate them. Land was once
again at the heart of race relation issues in New Zealand.

Two high profile Maori land disputes followed the march. At Raglan the
Tainui Awhiro people campaigned for the return of the Te Kopua block. This
area of land was compulsorily taken in 1941 for an aerodrome under the War
Energy Regulations. After the war it was vested in the Raglan County Council
which let it to the local golf club. In April 1976 a group of protestors led by Eva
Rickard, demonstrated on the golf course. They claimed that a bunker had been
built over a sacred burial site. After much legal wrangling the Minister of Maori
Affairs agreed to revest the land with tribe.

In 1977 the Orakei Maori Action Committee occupied land at Bastion
Point in Auckland in protest at the government’s systematic dispossession of the
Ngati Whatua in this area. The occupation lasted for 506 days and was finally
brought to an end on 28 May 1978 by a force of 600 policemen.

In both of the cases mentioned, Maori claimed legal right to the land and

sought redress through the legal system. In 1975 Matiu Rata, Minister of Maori
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Affairs, steered the Treaty of Waitangi Act through Parliament. The Act
established the Waitangi Tribunal in 1976 as a mechanism to hear Maori land
grievances. The Tribunal was limited to hearing only those cases that arose after
the Act had been passed, thus it did not cover cases such as the Raglan golf course
dispute or the Bastion Point petition. After continued protest by Maori against
Waitangi celebrations held annually on the 6 February, the Labour government
passed an Amendment Act in 1985 to make the Waitangi Tribunal retrospective to
1840. With these powers in place more Maori land claims were made. Issues of
ownership were again debated — Maori claims comprised of historical, legal,
spiritual and moral rights. Traditional existential ties to the land were brought to
the forefront of debate. In Raglan Eva Rickard had used the spiritual significance
of the Maori burial ground on the golf course to help give moral fibre to her case.
The existence of “sites of significance” was to become a widely contested area in
subsequent years.

Hone Tuwhare’s poem about the land march, written in 1978, stresses
traditional mythological ties between the Maori people and Mother Earth:

“Papa-tu-a-nuku (Earth Mother)”

We are stroking, caressing the spine
of the land.

We are massaging the ricked
back of the land

with our sore but ever-loving feet:
hell, she loves it!

Squirming, the land wriggles
in delight.

We love her.

(An Anthology of New Zealand Poetry in English 242)
In the Maori creation myth it is said that when Rangi-nui was pushed into the sky
Papatiianuku was rolled over onto her front. Thus, the path the land march took
down the centre of the north island followed the line of Papa’s spine. This
pathway, if traveled in a northerly direction, is also the way to Te Reinga, the

place where Maori spirits leap from New Zealand out towards Hawaiki. The
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march therefore consolidated Maori political determination at the same time as it
re-emphasised M3ori spiritual bonds to the land.

During the 1980s Maori writers continued to write about rural Maori
communities and their emotional relationship to the land, but they added a
political dimension to their stories which had not been in evidence before. A range
of literary strategies were devised which asserted continuity in the ties which held
Maori to their land. Unlike the nostalgic literature of the 1960s and early 70s,
this new literature actively promoted resistance to further land alienation.

Potiki (1986) by Patricia Grace is a political allegory about Maiori
resistance to further land alienation. It is based on events at Raglan, Bastion Point
and within her own community near Wellington. the bone people by Keri Hulme,
much like The Matriarch and The Dream Swimmer by lhimaera, uses Maori
mythology to articulate Maori spiritual bonds to New Zealand in such a way as to
assert prior Maori “ownership” of the land. In The Matriarch and The Dream
Swimmer Thimaera uses Maori oral myth narratives and historical revisionism to
consolidate the rights of his tribe and whanau to a particular area of land on the

East Coast of New Zealand.

Land in The Matriarch and The Dream Swimmer
In the Turnbull lecture of 1982, Ihimaera stated his family lineage and tribal
affiliations. He is linked with Te Aitanga-A-Mahaki, Rongowhakaata, and Ngati
Kahungunu through his father, Te Whanau-A-Apanui through his grandfather’s
mother, and Tuhoe through his great-grandfather. On his grandmother’s side he is
a descendant of Wi Pere who was a Member of Parliament for the East Coast in
the late nineteenth century and early twentieth century. Ihimaera’s whanau is the
Whanau-A-Kai, their marae is Rongopai in Waituhi, near Gisborne. He describes
his early years in Waituhi as “in the main, lived between the boundaries enclosing
Mangatu to the west, Nuhaka to the south, Hikurangi in the north and the sea, Te
Moana nui a Kiwa, to the east” (“Maori Life and Literature” 46). The land
Thimaera grew up on is exactly the same piece of tribal land that features in The
Matriarch and The Dream Swimmer.

The precise location of the “Mahana land” is given time and again in the

two novels. In the Prologue to The Matriarch, Artemis recites Tamatea’s tribal
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affiliations, she states where the boundaries of the Rongowhakaata area lie, and

names the surrounding tribes:

This is our land, mokopuna. Here. Now look.
There, is the boundary between us and the Ngati
Porou to the east. There, we have the Whanau A
Apanui to the north. There, to the south, we have
the Ngati Kahungunu people with whom we have
close affiliations. And the Tuhoe, the Children of
the Mist, are to our west. Now, within Turanganui,
we have the Rongowhakaata confederation, Ngati
Tamanuhiri and Te Aitanga A Mahaki. The
boundary of the Rongowhakaata confederation
begins at the sea north of Muriwai and runs along
the Oneroa Beach as far as Waikanae. There, lies
the boundary between Rongowhakaata and Te
Aitanga A Mahaki, running to Makaraka, south-
west across the Waipaoa River to, and up, the
Waikakariki Stream, past Patutahi, then east to join
the Tamanuhiri tribal boundary. (5-6)

She then pinpoints the site of Waituhi:

Watch even closer, mokopuna, for now I must point
out to you your land of Waituhi as it exists within
the tribal lands of the people of Turanganui.
Commit this to memory: we are on the western side
of the Waipaoa River and opposite the Waimarie
settlement near Ormond. We are washed by the
Waipaoa River on our east and our north. We are
divided from Repongaere by Tore o Haua. We are
separated from Pukepapa by the Pouarua Creek on
the west. We are five miles from Patutahi.
Ramaroa Pa is our ancient hill fort. Taumata o
Tumokonui is our highest peak. Our family marae
is Rongopai. We are the Whanau A Kai and our kin
are Nga Potiki. (5-6)

The details of the land are important as the natural features provide tribal
boundaries which define who the people are. In Maori it is customary to greet a
stranger not with the words “what is your name?” but with “where are you from?”
In this manner identities are formed and links between people, where appropriate,
are established.

The land in question in The Matriarch and The Dream Swimmer has an

interesting and colourful history. Ihimaera has mixed the “real” history of this
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land (his own tribal land) with the semi fictional characters of the Mahana clan.
Parallels can be drawn between the figure of the matriarch and Ihimaera’s own
grandmother Teria Pere. They bear the same relation to Wi Pere and share minor,
but significant details.'> Overall the matriarch is most likely a conflation of many
strong female characters either related or known to Thimaera, but the associations
with Teria Pere highlight the personal dimension of the novels.'* Among the
preparatory material for The Dream Swimmer, draft Land Court Records show the
name of Thimaera’s mother “Julia Keelan”. These references to his mother and
grandmother compiled with similar whakapapa links between himself and Wi
Pere, and the narrator Tamatea and Wi Pere, suggest that in the two novels
discussed here Thimaera is telling the “story” of his own tribal lands. The
boundaries of his family land given in the Turnbull lecture are frequently repeated
in the course of The Matriarch and The Dream Swimmer."> As the history of this
area is related it becomes clear that Rongowhakaata and Whanau-A-Kai land
claims dating back to 1869 have not been forgotten. Periodic protests and
petitions have been made to the government concerning this land and these events
compromise the main “action” of the two novels. The novels themselves conform
to the characters’ “kaupapa”, “to fight and keep on fighting” (Dream 418) until
the land taken by the government in 1869 is returned to the Maori people.

There are three levels on which the struggle for the retention or
reclamation of land is dramatically portrayed by Ihimaera. Firstly, there is the
Mahana land and Tamatea’s personal struggle to reclaim his “birthright”, that is,
the land given to him by his grandmother, the matriarch, on her death. Secondly,
the lands which Te Kooti, Rua Kenana, Wi Pere, the matriarch, Tamatea and

Eretra fight for are East Coast and Poverty Bay tribal lands which the government

'3 In a publication produced for the Wi Pere Trust Centenary, information regarding the biography
of Teria Pere Smiler (1894-1955) states that she “was the roller skating champion of Gisborne”
(41). In The Matriarch Tamatea tells Regan, “my aunt says that my grandmother used to roller
skate” (22).

' There are several historical female figures from the East Coast region to which the matriarch can
be compared. In Amiria: The Life Story of a Maori Woman (1976), Anne Salmond tells the story of
Mihi Kotukutuku, the wife of Duncan Stirling and a chieftainess of the Whanau-a-Apanui. On the
East Coast, high-ranking women such as Mihi Kotukutuku, are traditionally allowed speaking
rights on the marae. After traveling to Rotorua to a tangi, Mihi stood up and spoke on a Te Arawa
marae where no woran was permitted to do so. She did not back down to the insults of the men
(70-71).

"> See for example, The Matriarch 5-6, 101-104 and The Dream Swimmer pages 113-114, 175-
176, 418.
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confiscated after the Pai marire and Ringatd uprisings in the 1860s. Thirdly,
TIhimaera expands the issue of land confiscation and reclamation beyond the
specific region of Poverty Bay out to other M3ori tribal lands and other colonised

peoples. These three levels will be looked at in turn.

The Mahana Land - Tamatea’s birthright.

Tamatea is the matriarch’s first born grandson. He is the one chosen by her to act
as guardian of the land she inherited from Wi Pere. The matriarch prepares him
not only to protect their own family land but to challenge the government over the
outstanding confiscated lands which, in her view, are owed to the tribes of
Rongowhakaata and Te Aitanga-A-Mahaki. The land she bequeaths to Tamatea
includes the “Wi Pere Estate”. This estate is said by Tamatea to consist of two
farms; Whakarau Station and Ramaroa Station. “Both were small islands in an
ocean of land taken by the Pakeha as reparation for resistance in the Land Wars”
(Dream 176). Historically this estate was a successful business; in the 1890s
when under the partnership of Wi Pere and a close relative Peka Kerekere it held
an estimated 18,000 sheep. In 1899 the estate was put under a Deed of Trust and
is now governed by the provisions of the Maori Purposes Act 1991.'° In the novel
however, the estate is under the sole name of Artemis Riripeti Pere. Whilst she is
alive her husband and extended family work on the land. Te Ariki, Tamatea’s
father describes the estate:

The major part of the estate was run as two farms.
The larger farm, Whakarau, was good strong land,
but hilly, and best suited for grazing and fattening
stock, both sheep and cattle [...]. The second,
smaller farm was Ramaroa. This was run by a
Pakeha manager, Mr Joseph Horner, until I grew
into manhood and took it over. (Dream 113)

Over the page he describes the family involvement in running the farms:

Circe became your grandmother’s secretary, helping
her with the accounts and day-to-day finances.
Alexis worked on Whakarau with Thaka; but

'® The estate is located approximately 20 miles north west of Gisborne and owns and manages
farms comprising of sheep, cattle horticulture and cropping activities. It is a substantial business
and employs many of its beneficiaries. Witi Thimaera’s father, Thomas Smiler, was a statutory
trustee of the estate.
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farming wasn’t really in Alexis’s blood and, as you
know, he soon left to find his fame and fortune
gambling in Wellington. Pita and Manaaki did the
milking. Your gentle Uncle Danny looked after the
hives. Floria and Hiraina worked in the homestead.
(Dream 114)

Ihimaera’s novel Bulibasha focuses on the workings of another section of
the Mahana clan’s estate. The people of Waituhi were divided between the two
religions of Ringati and Mormonism. Bulibasha tells the story of the Mormon
families whilst The Matriarch and The Dream Swimmer focus on the Ringati
followers. Both novels however, emphasise family operation of a farming
business. The land is an economic commodity as well as a spiritual resource.

The internal wrangling between the Ringatd Mahana clan concerns the
matriarch’s wish that Tamatea be named as the sole beneficiary of the land. Her
eleven children disagree and have her last will which states this intention repealed
in favour of a former will which gives the property to her surviving husband
(Dream 113). As a consequence of this action Tamatea, who was intended to
inherit everything, receives nothing. This is the act that brings about the
mate/spell on the Mahana family. Tamatea’s struggle throughout the two novels
to find the cause of the mate culminates in the understanding that his relatives
brought it upon themselves.

Ihimaera appears to have mixed fiction, fact and autobiography in the
writing of the two novels. This process is most evident in regard to the Land
Court Records given at the end of The Dream Swimmer. The Records are
fictitious but the details in the headings and the conclusions are of the right kind.
An authentic Land Court Record reads like this:

Mana Moanaroa Pere or Edwards Decd
Application 119/1953
Date 14 August 1961
Present B.Sheehan Esq
Judge
R.W. Pohatu
C/Intrpr.
Reel 419
Micro-Z 3094
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Ihimaera has inserted the names of his fictional characters, such as Artemis
Riripeti Pere, in place of “Mana Moanaroa Pere”. For reasons of space
Thimaera’s text reduces the records to two to three lines:

RIRIPETI ARTEMIS MAHANA neé PERE DEC’D: Application 135/ 1957:
TAIRAWHITI MAORI LAND COURT RECORDS: Reel-803: Gisborne 15 May
1958: 4.50pm. (Dream 402)

The association between the novels and his own family concerns is extended
through the reference to his mother, Julia Keelan, mentioned earlier. Thimaera’s
family and their land provide much of the source material and whilst refraining
from reading The Matriarch and The Dream Swimmer as an autobiography it does
become clear that the political dimension of the text is directly related to the
Rongowhakaata and Whanau-A-Kai land surrounding Waituhi. Family squabbles
over the Pere Estate in the novels make the point that land should reside with its
“rightful” owners or else negative consequences will arise.

The story of Tamatea’s personal relationship with the land enables
Thimaera to explore the existential importance of the land. Tamatea is educated by
the matriarch into an understanding of the historical, tribal and spiritual
importance of the lands surrounding Waituhi. She makes him “walk the proud
land” (Matriarch 102) with her as she points out the boundaries and the sites of
significance. “And because this is your land”, she tells Tamatea, “you must know
it like it knows itself [...]. You must get to know its very boundaries, € mokopuna,
and every part of it because without this knowledge you are lost” (Matriarch 95).
The boundaries and “the stories attached to their making” (Matriarch 103) must
be “memorised” by Tamatea. The land becomes like a “geography text” or a
“history book” (Matriarch 103) which he must read in order to understand where
he has come from.

Specific land formations in each tribal area help define the people who
inhabit the region. The matriarch is defined through the land; “Maunga Haumia
was the mountain, Waipaoa was the river, Te Whanau A Kai was the iwi and
Riripeti was the woman” (Dream 176). Tamatea similarly defines his own
identity through reference to the land. He states; “My mountain is Maunga
Haumia. My river is the Waipaoa. My meeting house is Rongopai. I am so lucky

to have a small valley to come from and a people to love” (Dream 418). By
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internalising the map of the land on his mind Tamatea sustains his own sense of

identity and helps to continue the “tribal memory” (Matriarch 103) and therefore

the tribal identity in the present.

Apart from the visible signs of history on the land such as the “small
mound called Pa Whakarau” (Matriarch 101), which relate to stories of tribal
ancestors, the land possesses a spiritual dimension which is particularly significant
to the Whanau-A-Kai. As Mark Williams has pointed out, behind the dilapidated
buildings of Waituhi lies “another, invisible, Waituhi”:

[...] the Waituhi of the family, the whanau, the
ridgepole connecting past and present. This Waituhi
is absent from the lives and even from the broken
dreams of most of the present inhabitants. But it is
operative for those, like the matriarch, in whom
eternity still lives and moves because they possess
the imaginative and spiritual capacity to envisage it.
(Leaving the Highway 120)

Tamatea, like the matriarch, possesses the ability to see this invisible world:

All of a sudden, the veil between day and night
lifted, and the matriarch and the child were in some
otherworld where gods and men commune. Where
timelessness begins and there is no separation of
past and present. A world energised with glowing
forces and creatures of light fading in and out of the
hills, the plains and the physical landscape of
Waituhi. The child saw into the essence of things.
He saw the gleaming sap ascending the trees, and
the sap and the dark red blood coursing his
transparent body were one and the same. He saw
into the geological structures of the earth, and the
diamond sparkling structure of the mountains were
one and the same as the gleaming cellular structure
of his body. He saw the movement of light and
wind and cloud, and they were one and the same as
his own life force. (Matriarch 108-109)

The source of this spiritual energy which can not be seen with the eye “but with
the heart and the soul and the intellect” (Matriarch 110), is the mauri, “a talisman

of great power” which was brought by the early canoe voyages to rest in the Place
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of the Willows (Dream 184)."” The mauri radiates a “profound occult energy”
and invests the land with mana and tapu. It is from this energy that the matriarch
draws her spiritual power. As Tamatea grows older the energy in the land fades
because more and more land is sold or lost and the people leave it for the cities.
In the matriarch’s opinion the Pakeha is to blame; “He is the Devil, the devourer
of souls and land” (Dream 176). It is Tamatea’s task to save Waituhi, to
regenerate the mauri and to return the land to the people. This challenge is much
like the one set Joe Gillayley in the bone people examined in Chapter Six. As the
people unite under Tamatea to petition the government for the return of their tribal
lands the life force of the land begins to be revived. The spiders, which are
symbolic representations of the power of the mauri, begin to reappear (Dream
338).

The type of language used by Ihimaera to describe the spiritual character
of the land has caused much debate. Ken Arvidson has suggested that Thimaera
writes, not so much in the vein of “art for art’s sake” but to convey a political
message. The purpose of Thimaera’s “magical realist” discourse appears to be the
assertion of “the survival of Maori spirituality and to stress its difference from the
Judaeo-Christian tradition” (“Aspects” 125). Thimaera, like Keri Hulme, in
Arvidson’s understanding, uses “heightened language” “not so much to
compensate for any lack of spirituality in the world of the Maori as to assert
vehemently its validity in contexts where non-Maori readers might not have
looked for spiritual values, as in the relation between people and the land, for
example, or in people’s relation to their dead and to the past in general”
(“Aspects” 125).

In The Matriarch, pre-European New Zealand is spiritualised in terms of
“a time scale that dwarfs the colonising efforts of the Pakeha” (Williams Leaving
the Highway 123). Thimaera’s retelling of the Takitimu canoe voyage to New
Zealand enhances the romance and the mythical dimension of the story. The gods
enclosed in the canoe’s altar are described through technicolour images. The
canoe itself, after voyaging to New Zealand accompanied by taniwha, comets and

supernatural greenstone adzes, and “settling different areas with its cargo of gods”

"7 Maori believe that every single object in the world has a “mauri”, a life force. James Richie
makes this point: “[e]verything in the Maori world has a spiritual dimension”(Becoming
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(Matriarch 5), is then subsumed into a sea of greenstone (Matriarch 277). Such a
fantastic retelling of the myth does, as Arvidson has suggested, draw attention to
the fundamental link between the Takitimu descendants and the land. The name
Tamatea also connects Thimaera’s protagonist with the captain of the Takitimu
canoe. The spiritual links between land and man, which existed in the past, are
therefore imaginatively reiterated in the present. The matriarch’s land descends to
her family from legendary and mythical times. She tells Tamatea:

This was our land. This was our life. It is your life
and land now. It has been yours even before you
took your first breath. It came to you beyond the
time of men and gods to the very beginning of Night
and the Void. A thousand years and further back,
mokopuna. We had eternity in us. (Matriarch 6)

A similar technique is used in Ihimaera’s earlier novel, Tangi. The novel
is framed by the creation myth of Rangi and Papa. The protagonist, who once
again is Tama Mahana, comes to terms with the death of his father and begins to
accept his place in the Maori rural community through an understanding of the
mythical and legendary origins of his people. The individual is incorporated into
the family, the family into the tribal unit, which, in turn, is given meaning by the
communal ownership and nurturing of tribal land. *“The whole social system and
its attendant values are given meaning within the framework of a specific system
of myths” (Corballis and Garrett 34). The mythological structure invests the
Maori individual in the present with ancient ties to the land. Whereas Tangi
represents these ties primarily on an emotional and personal level, The Matriarch
and The Dream Swimmer couch them, and the accompanying emotion, within a
political context.

In The Matriarch, the arrival of Captain Cook and the temporal association
of the Pakeha with New Zealand are satirically contrasted by Ihimaera to the
spiritual and eternal relationship shared by his Maori protagonists with the land.

Thimaera writes:

The glorious birth of the nation has the taste of bitter
almonds when one remembers that six Maoris died
so that a flag could be raised and that the Endeavour

Bicultural 78).
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had lain in Poverty Bay for only two days and
fourteen hours. (Matriarch 37)

Ihimaera therefore describes the special relationship of the Maori with the land
and asserts Maori claims to it whilst simultaneously diminishing the presence of
the Pakeha.

Ihimaera illustrates the importance of land to individual identity, but
Tamatea’s individual quest is part of a larger process that is concerned with tribal
lands rather than individual titles. Tamatea is portrayed as the one character who
understands the spiritual and cultural importance of the land and it is to him that
the task of leading his whanau in the protest against the government for the return
of tribal land falls. Through Tamatea’s fictional protest Thimaera charts the

history of his own land and makes a very real political statement concerning tribal

rights of ownership.

Tribal lands

Tamatea is only one character amongst many in The Matriarch and The Dream
Swimmer who campaign for the return of tribal lands confiscated by the
government in the late nineteenth century. Te Kooti, Wi Pere, Rua Kenana, the
matriarch, and the East Coast Rastafarians also take the task upon themselves.

The history of the area in question in the two novels is given, if in a
fractured manner, by Ihimaera during the course of the narrative action. For much
of the information on land confiscation Ihimaera has used Mackay’s Historic
Poverty Bay and M.P.K Sorrenson’s entry on Land Tenure in the Encyclopedia of
New Zealand History."® The 26,000 acres of Maori land which Tamatea informs
the Prime Minister at the end of The Dream Swimmer were “taken in error”, refer
to a real section of land which entered the Crown’s hands after the Land Wars of
the 1860s. The area of land referred to by Tama Mahana is the 26,161 acres of
land deemed by the Crown Commission in 1920 to have been wrongly taken by

the government after the Hau hau uprisings in 1869.

'8 Mackay’s text has been extensively used by Ihimaera in the section on Te Kooti in Act Two of
The Matriarch. In Act Three (238-244) Ihimaera uses Mackay’s chapter entitled “Spoils to the
Victors” (305-309) alongside Sorrenson’s essay. Ihimaera’s failure to acknowledge Sorrenson as
a source sparked controversy — see ‘“Matriarch Passages Copied — Historian” by Andrew Johnston,
Dominion Sunday Times, 26 Nov. 1989:1.
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During the Poverty Bay Commission in June 1869 the tribes of Te
Aitanga-a-Mahaki and Rongowhakaata, and the hapi of Ngaitahupo offered the
Crown three blocks of land at Patutahi, Muhunga and Te Arai, as recompense for
some of their members being involved with the Hau hau. The hope was that in
giving these sections the government would waive claims to the rest of their land.
As the tribes understood it the amount of land offered was 15,000 acres spread
evenly between the three blocks, although, boundary points mentioned indicate
that the area may have been slightly larger. As the government understood it,
5000 acres were to be taken at Muhunga, 57,000 acres at Patutahi, and 735 acres
at Te Arai. No-one actually clearly defined the borders of the land to be taken and
much confusion arose over its size and exact location. In a memorandum in
August 1869 McLean stated that the ceded lands were to be divided three equal
ways between the government, and the two loyal tribes of Ngati Porou and Ngati
Kahungunu. The government was to acquire Muhunga (Ormond) as a military
base, Ngati Porou were given Patutahi and Ngati Kahungunu given Te Arai.
Further difficulties led to the government buying the Ngati Porou share — an area
of 10,000 acres. As the sections were to be equal this made the size of the other
two 10,000 acres. However, the government still retained 56,161 acres. Wi Pere
opposed the confiscations of these lands and various appeals (like the Patutahi
Compensation Claim 1872) led to the setting up of a Commission of Enquiry in
1919. In 1920 the Royal Commission, presided over by Chief Judge Jones, held
that there was an outstanding discrepancy between the amount of land taken by
the Crown in 1869 and the amount believed to be appropriate for recompensation
of rebel activity. Despite evidence suggesting that only 15,000 acres (5,000 acres
in each block) were ceded by Ronogowhakaata, Te Aitanga-a-Mahaki and
Ngaitahupo in 1869, the 1920 Commission found that the Crown was entitled to
30,000 acres. This left an area of 26,161 acres deemed to be taken in “error”
(AJHR 1921-22 (vol.2) G-5 14-20).

Out of the 26,161 acres taken in excess, the Commission deducted a total
of 5,824 acres which had either been returned to Maori or been financially
compensated for. This included the 4,214 acres of the Arai Matawai reserve
returned to Rongowhakaata, the 1,019 acres of Rakaukaka included in Patutahi for

which the two grantees had received compensation, the 500 acres of Patutahi
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returned to the landless Whanau-A-Kai, and the 91 acres of Muhunga for which
Wi Pere had been compensated.'® This left a discrepancy of 20,337 acres. While
the 1920 Native Land Claims Commission offered no suggestions as to
compensation for this loss it did “move to damp down any Maori expectations of
substantial compensation, observing that it had clearly been intended that the
Crown was to retain the best flat portions of Patutahi, so the excess must be
comprised of, ‘the hillier and less valuable land at the back (south and west) of
Patutahi and Te Arai blocks’” (Bruce Stirling 684).

The government did not dispute the findings of the 1920 Native Land
Claims Commission, but did little to act on them (Bruce Stirling 334). A process
of determining the “owners” of Patutahi followed and during this process the
Whanau-A-Kai were excluded from the land claims. Several petitions were filed
by the Whanau-A-Kai in 1925,°26,'27,°29,’30. The government refused to
consider their claims separate from the wider Rongowhakaata claims and only
those people willing to submerge their Whanau-A-Kai identity to Rongowhakaata,
and who could prove strong whakapapa links to the latter group received small
shares in Patutahi. Subsequent struggles for adequate compensation for both
Whanau-A-Kai and Rongowhakaata members followed throughout the 1930s and
40s. In May 1949 Whanau-A-Kai sent a delegation to Wellington to put their case
for Kaimoe, an area taken under the Rongowhakaata cession in 1869. The
government refused them compensation. In July 1949 Rongowhakaata and
Whanau-A-Kai met and decided to draw up a joint strategy to improve the
government’s compensation offer. In 1950 Rongowhakaata were offered $38,000
in compensation (they had asked for $60,000), but the government refused to
acknowledge the Whanau-A-Kai claims despite further petitions (Bruce Stirling
334- 352).

The distribution of compensation to individual claimants of
Rongowhakaata did nothing to help the Whanau-A-Kai, and nor did it address the

more fundamental grievances relating to the far greater area of Rongowhakaata

' In 1882 Wi Pere applied to the government for land for the Whanau-A-Kai. He also applied for
all the land over and above the 5,000 acres in the Muhunga block taken by the Crown, and for a
portion called Waiewaki which he said was to be returned to him personally. The Commissioner
recommended that 500 acres be set apart for the Whanau-A-Kai, that the government purchase
back from the Europeans three burial-places on the Muhunga block, and that Wi Pere be granted
91 acres. AJHR Session II 1884 “Active Claims to Land, etc.,” Poverty Bay. G-4: 11-12.
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land taken in excess of 15,000 acres in 1869. Bruce Stirling writes, “deeper issues
— such as the justification for taking even the 15,000 acres they had been forced to
concede, who the land was (and was not) taken from and why, and the background
to the events of 1865-1869 — remained unaddressed” (351).

Whanau-A-Kai and Rongowhakaata land grievances remain to this day.
They stand alongside numerous other land claims currently being made to the
Waitangi Tribunal.

In both The Matriarch and The Dream Swimmer characters from Te
Whanau-A-Kai petition the government for land which has not been rightfully
returned nor adequately compensated for (244; 356). This is why the matriarch
takes her “ope” to the Wellington hui — to demand that the Prime Minister “finally
settle the account and return the land to its rightful owners” (Matriarch 244).
Tamatea, likewise, nearly thirty years later petitions the government for exactly
the same reason.

Throughout the course of the novels IThimaera charts the various Maori
movements which have tried to regain East Coast Maori land from the
government. Te Kooti represents the old style warrior, fighting with force to
reclaim family and tribal land. His prophetic movement grew out of Maori land
alienation and discontent with the Pakeha justice system. In her biography of Te
Kooti published in 1995, Judith Binney draws attention to the personal dimension
of Te Kooti’s land grievances. Land near Matawhero, which he had once lived
and worked on, was confiscated by the government. George Reed and Captain
Biggs were amongst those who settled on this land. “Te Kooti’s decision to attack
Matawhero”, writes Binney, “was far from random: it was a war to reclaim his
land” (Redemption Songs 112). This argument has often been overlooked by
Pakeha commentators who have tended to represent Te Kooti as a merciless,
irrational savage rather than a man with a justifiable sense of grievance. In The
Matriarch Thimaera focuses on Te Kooti’s vendetta against Captain Biggs and
shows the attack on Matawhero to be an act of revenge meted out to those people
Te Kooti believed had treated him unfairly.

Te Kooti was followed by another prophet, Rua Kenana, in the early

twentieth century. Both movements conflated Maori spirituality with the
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teachings of the Old Testament and both sought the return of the Maori people to
their native homelands.

Wi Pere used political debate to try and regain confiscated lands. Ihimaera
has included edited sections of Hansard reports which deal with Wi Pere’s
speeches in Parliament concerning Maori land in general. In particular, Pere
opposes Pakeha legal determination over Maori tribal lands. He calls for the
cession of land purchasing by government, the abolishment of the Native Land
Court and the removal of rates from Maori ancestral lands. There is little debate
over who he believes to be responsible for the loss of Maori land. In an address to
the parliament Pere states; “Yes, you baited the hooks with sweet bait, and we
swallowed them, and the result is that our land has departed from us” (Matriarch
320).%° Pere states time and again that Maori should be able to make their own
laws in regard to tribal lands because he believes that the legal system can not
help Maori if it continues to be manipulated by Pakeha politicians. Thimaera
allows his principal narrator, Tamatea, to make the damming accusation that:
“The problem was the Pakeha. He played power games with the Maori”
(Matriarch 316). Misuse of political power is Thimaera’s prime criticism.

The three characters, Te Kooti, Rua Kenana and Wi Pere, are all real
historical figures. Each of their stories form narrative threads throughout The
Matriarch and The Dream Swimmer. lhimaera weaves the fictional lives of the
matriarch and Tamatea into these existing historical narratives and thus places
them in a tradition of politically minded East Coast/Poverty Bay leaders who have
challenged the government over land issues.

One way in which Ihimaera’s novels establish this pattern of leadership
and endorse a tribally specific land claim can be seen through his incorporation of

the myth narratives which relate to the prophets, Te Kooti and Rua Kenana.

Maori Prophetic Movements
In an article concerning the Maori perspective of history Ihimaera wrote:

I believe that Maori people have every reason to be
suspicious of the history that we are taught and
which, to a certain extent, still determines the shape

% Thimaera incorporates most of Wi Pere’s speech. For the full text see, NZPD Vol. 48 (Aug 7-25,
1884) Supply Sep 24, 1884: 591-592.
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of our lives. Our duty is to confront history with our
own. Indeed, there is no such thing as History.
Rather there are many histories and, even within the
Maori framework, this is acknowledged. Each iwi,
each hapu has a different or, rather, tribal, approach
to their histories which are more parallel
observations having parallel facts and parallel
perceptions on the same factual events. These are
further informed by the holistic frameworks of the
unreal as well as the real. (“A Maori Perspective”
53-54)

In the two novels Ihimaera presents the history of a Ringatdi whanau. As
discussed in Chapter One, the Ringatil religion was established by Te Kooti in the
1860s. Te Kooti used both Christian teachings (predominantly the Old
Testament) and Maori mythology as means through which to interpret the history
of colonisation in New Zealand. In The Matriarch and The Dream Swimmer,
Thimaera’s protagonists, Artemis and Tamatea, retell the history of the Ringatd
church. The syncretic character of the prophetic movement is echoed in the

narrative strategies of the novels.

The Influence of the Bible on Maori Prophetic Movements
The prophetic movements of the late nineteenth century combined Maori
cosmology with Judeo-Christian beliefs. Judith Binney writes:

Maori internalised the redemptive messages of the
Scriptures, as they identified with the genealogically
structured, orally composed narratives of the Bible,
the Israelitic tribal traditions of journeying, and the
Jewish history of dispossession. (‘“Songlines” 232)

Each of the Maori prophetic leaders saw themselves as Moses, the Pakeha as
Egyptians led by Pharaoh. Binney notes that encoded in this identification is the
premise of continual leadership; subsequent prophets would arise to fulfil the
quest of Moses to return the people to their homeland and to their autonomy
(“Songlines” 232). In The Matriarch and The Dream Swimmer Thimaera relates
the rise of the two prominent Maori prophets, Te Kooti and Rua Kenana. The
principal narrator of these sections is the matriarch herself, who as a follower of

Te Kooti’s Ringati faith, recounts the lives of the prophets through a biblical
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model. Her language is that of the Old Testament and is punctuated with religious

refrains:

Glory To Thy Holy Name. And upon landing at
Whareongaonga, on 10 July 1868, the prophet told
the people that he would be like unto Moses and
that, with the guidance of Jehovah, would lead us
out of bondage of Egypt. (Matriarch 140)

The oral nature of the matriarch’s language is derived from the Bible.?! The
refrain “Glory To Thy Holy Name” is alternated with the Maori “Kororia Ki To
Ingoa Tapu” thus reflecting the syncretic nature of the Ringati religion.

Te Kooti drew his authority as a prophet from both the Bible and Maori
sources. Within New Zealand he placed himself in a tradition of matakites, Maori
visionaries. He claimed his descent from Toiroa Ikariki (Ikarihi) a reputed
prophet who lived at Nukutaurua on the Mahia Peninsula in the early nineteenth
century. Toiroa, in turn, claimed his descent from Nga-Toro-i-Rangi, the tohunga
of the Arawa canoe. Te Kooti stated:

Na ko ahau (Te Kooti) te kai whakaatu i matakitetia
mai ai e ia, a ki te whanau ahau ka tae mai he iwi
hou ki tenei motu. He Atua ano to ratau, ara ko
Tama-i-rorokutia he Atua pai otira ka ngaro te
tangata.

Now I (Te Kooti) was the one to reveal what he
[Toiroa] prophesied, that when I was born a new
people would come to this land. They would have
another God, that is Tama-i-rorokutia, a good God,
however the people would be oppressed. (Binney
Redemption Songs 12)

The statement evokes the colonial predicament of the Maori but also anticipates
the hope that might be found in the new religious teachings of the Bible. The
biblical parallel drawn between Te Kooti and Moses grew in strength as their
spiritual concerns and nationalist tendencies melded and practical details, such as
the government pursuit of the Ringatii followers, mirrored that of Pharaoh and the
Israelites. Te Kooti aligned himself further with Moses as the war he waged

against the colonial government was both a religious war and a battle over land.

! Walter Ong has commented on the use of orality in Biblical texts in Orality and Literacy 75.
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The associations between the two prophets are emphasised in great detail in The
Matriarch. For the “factual” information concerning Te Kooti’s life Thimaera has
used Mackay’s Historic Poverty Bay as a source. However, he has overlain the
material with the matriarch’s religious nationalist tract, thus altering the
perspective of “History” from that of a Pakeha, male academic to a Maori, female,
Ringati one.

In Act Two the matriarch extends the association of Moses and Te Kooti.
Like Moses, Te Kooti “lived in the land of Egypt” and “worked for Pharaoh” (i.e.,
the Pakeha) (Matriarch 134), until on his wrongful arrest “his eyes were opened to
the uncleanliness of the temple, and the sin of pride of Egypt” (Matriarch 135).
According to the Ringatt church, whilst in exile on the Chatham Islands the figure
of God appeared to Te Kooti (Binney Redemption Songs 68-69). This action
parallels the revelation of God to Moses in the land of Midan. On the “mountain
of God” Moses was called upon by the Lord to return to Pharaoh and lead the
children of Israel out of Egypt to the land of “milk and honey”; the New Canaan.
Likewise Te Kooti “established his church, Ringatu, as the power of the people in
bondage in Egypt” (Matriarch 136). He studied the psalms, the books of Joshua
and Judges, and wrote Scriptures. Whilst on the Chathams Te Kooti received a
vision in which he saw a ship anchoring at the Islands and taking himself and his
people back to the Maori nation to begin their task of leading the people out of
bondage. A ship did arrive and Te Kooti and his followers captured it and
returned to New Zealand. Once back in their homeland government forces
pursued them throughout Poverty Bay and the Ureweras. Te Kooti encamped on
Puketapu (Holy Mountain) and settled his church there before descending into
Matawhero to commence battle with “Pharaoh”.

Te Kooti took the sign of the upraised hand as a motif for the Ringati
religion. This gesture is perhaps based on the actions of Moses, who during the
first military encounter after the Israelite escape from Egypt, took his position on a
nearby hill and kept his hands upheld (with the help of Aaron and Hur) until Israel
had triumphed (Exodus 17:9-13). Binney states that this sign is written about in
“The Lamentation of Jeremiah”, the original hymn of the Ringata faith. She

explains:
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It [the hymn] describes the pain of bondage and
exile. In its final lines the hymn says. “Our own
lands have been taken by strangers, but you will
always be my father, for ever”. (“Kua riro to matou
wabhi tipu i nga tangata ke, ko koe tonu i a hei Matua
tipu moku, ake ake”). The hymn also says, “But let
my heart and my hands be raised up in search for
my God”. (“Aue kia ara toku ngakau me oku
ringaringa, ke te whai i toku Atua”). The practice
which would become particular to Ringatu and
which gave the faith its name — the raising of the
hand in praise of God at the end of each prayer —
stemmed from these words. (Redemption Songs 66)

The site of the mountain top is significant in both Maori and Judeo-
Christian discourses. For Maori the top of a mountain is where Papa and Rangi
are at their closest. Mountains are also thought of as living embodiments of the
spirit of Papa. Hone Tuwhare’s poem “A Fall of Rain at Miti-Miti” conveys the
life possessed by a mountain: “Mountain why do you loom over us like / that,
hands on massive hips?’ Furthermore, mountains offer a means of tribal
identification, either acting as a land boundary or being used in a motto maxim to
identify the homelands of a speaker. In the Judeo-Christian theological
conception of the world, mountains are viewed as marking the meeting place of
heaven and earth. It is on the “mountain of God” that Moses’s destiny was told to
him and it is also here that God revealed the Covenant to him.

In the Maori myth narratives of Te Kooti and Rua Kenana specific
mountains take on particular significance. It is believed that Te Kooti hid a
diamond on the sacred mountains of each of the tribes who had sheltered him
during the war with the colonial government. Rua Kenana, who claimed to be Te
Kooti’s successor, is recorded as ascending to the top of Maunga Pohatu. Here,
the diamond of Te Kooti was revealed to him. The character Tamatea, in
Thimaera’s novels, also sees the “diamond of Te Kooti” whilst on the top of a
mountain — Maunga Haumia (Matriarch 293). It is on this mountain that Tamatea
undergoes a spiritual awakening. Tamatea has seen “the pillars of the sky”
(Matriarch 292) which evoke the images of the “pillar of cloud” and the “pillar of
fire” which guided Moses out of Egypt towards the land of Canaan. Furthermore,
he has “looked into the faces of the gods” and not been blinded (Matriarch 294),

Jjust as Moses looked upon God whilst on the summit of the “mountain of God”
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(Exodus 33:20-23). Ihimaera appears to be implying that, like Moses, and like Te
Kooti and Rua Kenana, Tamatea shares a special relationship with his gods.

Moses was the standard by which subsequent prophets were measured. In
Deuteronomy 18:15-18 God announced that he would raise up prophets after
Moses who would, like him, be God’s spokesmen. The prophet acts as an
intercessor; he calls the people’s attention to the Scriptures but also receives
“calls” from God. Other such biblical prophets were Samuel (1 S 3:1-4), Isaiah
(Isa 6:1-3), and Jeremiah (Jer 1:4-9), to name but a few. All the prophets were
bound by their common conviction that Moses spoke of God’s sovereign will
when he told of how the Children of Israel would be delivered to the Promised
Land. The Book of Kings in the Old Testament deals with the prophet’s
interpretations and predictions of history in light of the covenants binding Israel
and God. The words of the prophets had the power to plant and uproot nations.
The International Standard Bible Encyclopedia refers to a series of prophecy
fulfillment patterns which occur in the Book of Kings, (for example, 2 S 7:13 par
and 1 K 8:20; 1 K 11:29 par 12:15; 13:2 par. 2 K 23:16-18) and states that the
prophetic word should be conceived of as “a history creating force that is
unleashed in the world and accomplishes its purpose” (Vol. 2 935).

The Maori prophets worked within a similar tradition. Prophecies were
made and interpreted according to the present political climate. Judith Binney
explains how the narratives which grew up around Te Kooti and Rua Kenana were
“brought forth to help make sense of their political decisions and to guide the
choices they make” (“Songlines” 235). She goes on to explain that the stories
were told to “evaluate contemporary political, spiritual and cultural problems in
the light of the people’s past experiences (‘“Songlines” 235). As with the biblical
prophets, the power of prophecy actually had the ability to influence history. By
claiming his descent not only from the Maori line of prophets but also
allegorically from the Old Testament prophets, Te Kooti sought to legitimise his
leadership position. Te Kooti prophesied about future leaders and set tasks and
quests for them to follow. The Tuhoe prophet Rua Kenana, claimed his baptismal
name Hepetipa (Hephizibah) in 1906 from a prediction of Te Kooti uttered in
1885:
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Te kupu whakaari mo te maungarongo ... e ki nei ka
karangatia koe ko Hepetipa, to whenua ko Peura, no
te mea ka hua reka a Thoa i a koe, a ka whai tahu to
whenua.

The prophetic saying concerning the abiding peace

.. it says you shall be called Hephizibah and your
land Beulah, for the Lord is well pleased with you,
and your land shall have a spouse. (Binney
“Songlines” 222)

As Binney notes, the scriptural text upon which this predictive message was based
was Isaiah 62:4, which looks to restoration of fruitfulness in the land. Rua was
baptised as Hepetipa by Eria Raukura, the senior tohunga of the Ringati faith. It
is this action which the matriarch tells us in The Dream Swimmer split the
community of Waituhi in two; “between those who agreed with Eria and those
who preferred to await a successor chosen by the elders whom Te Kooti had
nominated” (Dream 130). By taking the name Hepetipa, Rua was stating that he
was the daughter of Zion (Binney “Songlines” 223). In 1907 Rua referred to
himself as Moses and in the early years of his community at Maunga Pohatu the
people tried to live by Mosaic codes (Binney “Songlines” 222-223). He later
came to identify himself with Christ and like Te Kooti was often seen riding a
white horse symbolic of the returning Christ at the end of the Book of Revelation.

Further biblical parallels were evident in Rua’s actions and the sacred
building named Hiona (Zion), which was the centre of the religious movement,
was symbolic of the syncretic theological movement he had created. In The
Dream Swimmer, Ihimaera gives us this description of the temple:

Hiona was a Maori mosque. Its brilliant colours of
white, with diamonds of yellow and trefoils of blue,
replicated Israel’s royal vestments. They conjured
up biblical ancestors like Mordecai, David, Solomon
himself. And by using the iconic diamond, they tied
the history of Israel to that of Te Kooti, Te Whiti,
Ratana, Rua himself and the Maori Israelites living
in Aotearoa. (138)

The diamond referred to in the passage above provides an important link between
the Christian elements of the prophetic movements and the Maori elements. The

image of the diamond is also central to the story of the matriarch. It is through
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this precious stone that Ihimaera links his own fictional characters, Artemis and

Tamatea, to the myth narratives that surround the Maori prophets.

Maori Myth Templates
Te Kooti and Rua Kenana used traditional myth cycles about Maui and Tawhaki
and matakite to establish their mana. Binney writes;

In the nineteenth century, kinship was not
necessarily the only path of inheritance to power:
prediction, and accomplishment offered an
alternative path. But the hau (the essence of life) in
all cases was summoned into the present from the
ancestors. In this sense, ancestral authority, no
matter how it was transferred or seized, remained
crucial to each successive leader. (“Songlines” 220)

The narratives that Binney explores link the prophets to the great culture heroes of
Maori mythology. The narratives also establish a continuous lineage, or
inheritance between the prophets themselves. Thus, Rua’s mana is consolidated
through his relationship to Te Kooti. Indeed, the Iharaira (the Israelites, the
followers of Rua, who are mostly Tuhoe people of the Ureweras) narratives tell of
Rua’s claims to be Te Kooti’s “son”. Prophecies told by one leader are acted
upon by the next who claims to share the power of matakite. The quests Rua
undertook as a prophet stemmed variously from the tasks set by Te Kooti for his
successor. Thus, the narratives which link the prophets actually influence the
course of history. In The Matriarch and The Dream Swimmer, Ihimaera
incorporates some of the principal narratives that surround the lives of the
prophets. He illustrates how they have been interpreted and acted upon by
successive East Coast leaders; Te Kooti, Rua Kenana and the Rastafarians. Each
generation expands or redirects the stories so that multiple layers of discourse
overlap. Hybrid cults, which blend biblical rhetoric, prophetic visions and
contemporary politics are formulated. Thimaera imaginatively places the
matriarch and Tamatea into these same narratives and in doing so can be seen to
be responding to his own late twentieth century political concerns.

The two myth narratives identified by Binney as underlying the actions of
the prophets and the narratives which surround them are, the Tawhaki tale and the

story of Te Tahi-o-Te Rangi the marakihau, or sea monster, who succours his
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descendants. Both these templates also underpin Tamatea’s quest to secure his
own mana in The Matriarch and The Dream Swimmer. A third myth narrative,

concerning the cycle of stories about the demi-god Maui-Tikitiki-a-Taranga is also

present in Ihimaera’s novels.
In her article “Songlines from Aotearoa” Binney writes:

Maori myth-narratives often focus on the
transference of power to the next generation. Thus,
they follow the general pattern of narratives about a
son who claims his paternal, or maternal, lineage
and who completes the unfinished tasks, just as
Tawhaki identified, and recovered, his father’s lost
bones. (234)

In The Matriarch and The Dream Swimmer, Tamatea claims his paternal lineage
and begins to accept the responsibilities this brings. His task is to secure the
return of ancestral lands to the whanau. In this task he is associated with Te
Kooti, (who in turn was associated with Tawhaki, as a wanderer and a master of
disguise (Binney “Songlines” 227-228). The matriarch locates Tamatea in a line
of leaders and in doing so connects him simultaneously to his past and to his
destiny:

And so I begin your journey, e mokopuna, at the
time of your awakening, by pushing you out into the
universe. This the people did in Hawaiki when the
Takitimu voyaged to this land. And this the mother
of Moses did when she placed her sacred son into a
tiny woven vessel and consigned him to the Nile so
that he would escape the fury of Pharaoh. And the
child was guided to the daughter of Pharaoh and
lived in Pharaoh’s palace and, from there, he grew
into manhood until the time came when he said unto
Pharaoh, “E hoa, let my people go.” And in our
own country, these were the words said by your
ancestors also. By Te Kooti on the dark side, and
by Wi Pere in the parliament of the Pakeha. And
these were the words which have come down to me,
and which I now pass on to you. (Matriarch 294)

Tamatea is characterised by his place in the genealogy, and is designated as the
tribal guardian.
The matriarch’s possession of “the diamond of Te Kooti” links Tamatea

and herself directly to the myth narratives and to Te Kooti and Rua. There are
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many stories concerning Te Kooti’s diamond. In her article “Maori Oral
Narratives, Pakeha Written Texts”, Binney includes a conversation with Ned and
Heni Brown, held at Whatatutu, 14 February 1982. The Browns offer information
concerning Te Kooti and the diamond. Ned Brown’s grandfather went to see Te
Kooti in 1878 to ask him what would happen to his family’s land. After a short
while Te Kooti said to him, “I’ll give you something — he mauri. He mauri mo te
whenua”. Ned Brown goes on to explain that Te Kooti was “pertaining to some

powers unknown to us”, that would protect the grandfather’s rights to the land

(19). Ned Brown continues:

So my grandfather never talk about this thing. But I
hear a lot of others — outsiders — talking about it.
"Cos it is believed that it was part of the diamond
that Te Kooti used — to go through the dense bush at
Te Wera. And those that followed him saw it. It
was in the form of a lamb: the diamond. Some say
that it is a portion, or part of it broken off from that,
and given to my grandfather to bring back and plant
it on Mt Maungahaumifa]. That is the mauri, to
hold and preserve the family in the years to come. It
was told to Te Hira’s father, old Pera Uetuku
Tamanui. Te Kooti said to him, “You can sell the
rest of Mangatu, but don’t ever sell the mountain.
Hold the mountain. Because that mountain in days
to come, well, your great-great-grandchildren will
have a footing. It’s better that than having no land.”
(20)

As Binney notes, this story establishes the family’s relationship both to the
prophet and the land. Te Kooti bestowed his protection upon the family and in
this telling the diamond, which is symbolic of this protection, is identified with t