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Abstract

“The master’s tools will never dismantle the master’s house” (Lorde,
1984, p.94)

This thesis begins and ends with being Ngai Tahu, the two fundamental questions that
generated this topic are: Who determines Indigenous legal identity? Who defines tribal
membership and affiliation? Although the idea of defining Indigenous Peoples, for
political purposes originated in colonial times, the complications, and complexities of
defining who an Indigenous individual remains a truly contentious issue. This thesis will
draw on the Indigenous Maori methodology of piirakau, or story work for its structure
and method to explore the above questions relating to Indigenous identity. The piirakau
approach enables the research to harness matauranga Maori knowledge such as
whakapapa and korero tuku iho alongside western thought, which is now inked in
academic disciplines such as in the study of law. This thesis explores notions such as
Indigenous ‘blood” and our Indigenous ‘DNA.’ It is argued that to understand the
history, the politics, the laws of blood quantum and DNA, it is important to understand
the mind of the coloniser and the tools they continue to use.

The study of blood quantum has become an important aspect of the tino rangatiratanga
(self-determination) of many Indigenous peoples. From a historical and cultural
perspective, blood quantum standards divide and alienate communities, and perpetuate a
discourse that promotes internalised self-hatred, alienation, and fractionation. This
research will develop piirakau as a pedagogy through creating learning tools. These new
learning tools will counteract the possibility of our Indigenous Peoples from being
trapped within these social constructions. The thesis will explore possible self-
determination techniques which emphasize puarakau in establishing identity through
creating a journey of recovery through the application of piirakau in decolonising blood
quantum ideology. Ultimately, Indigenous Peoples of Canada, New Zealand and the
United States of America need to be the ones in control of their identity, tribal affiliation,

cultural continuity, destiny, and the way they are legally defined.

Let's reclaim our stolen tools (Lorde, 1979)
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Whakapapa

Whakapapa speaks to more than our relationships with each other; it links us with
the land, the sea, the environment, our world, and our universe. It permeates all things
Ngai Tahu, helping us understand who we are and where we come from. It lies at the
core of Ngai Tahu knowledge and understanding, it provides an unbroken link and
chain of descent between the spiritual and the material, the inanimate and the animate.
(Te Runanga o Ngai Tahu, 2013, p.11).
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Glossary [Te Reo Maori]

Ahuatanga Way, aspect, likeness, circumstance, characteristic, property,
feature, function, attribute, trait, phenomenon.

Ariki Lord - a name for God.

Aotearoa North Island - now used as the Maori name for New Zealand.

Ao World, globe, global.

Atua Ancestor with continuing influence, god, demon, supernatural
being, deity, ghost, object of superstitious regard, strange being —
although often translated as 'god' and now also used for the
Christian God, this is a misconception of the real meaning.

Ahau I, me - unlike other pronouns and personals, does not take a when
following ki, i, kei and hei.

Ana Behold! - calling for immediate attention.

Ata Reflected image, reflection.

Aroha (-ina, -tia) to love, feel pity, feel concern for, feel compassion,
empathise.

Aug Heck! - Expression of surprise.

Aratakina (-na) to conduct, lead, point out, guide.

Ake Upwards, in an upwards direction - used with verbs which
designate perception or attitude.

Aha (-tia) to do what? Treated in what fashion? To do anything.

Awa River, stream, creek, canal, gully, gorge, groove, furrow.

Ahau I, me.

Aoraki Aotearoa/New Zealand's highest mountain.

Au Your (one person when referring to more than one thing)

- a possessive determiner.
Enei These (near me).
E Used in commands before verbs of one long vowel or two short

vowels.
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Hoki

(-a) to go back, return.

He mihi / Nga mihi

To greet, pay tribute, acknowledge, thank.

Hukarere Snow.

Haere (-a, -hia, -tia) to go, depart, travel, walk, continue, come (when
followed by mai).

Haruru Roar, continuous noise, rumble, thud.

Hoaka / Héanga Sandstone, grindstone, sandpaper - sandstone is used in cutting
and grinding stone implements.

Hoea Paddle your canoe, go on then and do it, go ahead then, go for it,
please yourself, you're on your own - an idiom to support or
criticise someone's proposed action or idea.

Huakina (-na) to open, uncover, rise (of the moon), dawn.

Hukarere Snow.

Hinaki Eel trap, wicker eel basket, wire eel pot.

Hei At, in, on, with - sometimes used of future time or place.

Hui Gathering, meeting, assembly, seminar, conference.

Hapt Kinship group, clan, tribe, subtribe - section of a large kinship
group and the primary political unit in traditional Maori  society.
It consisted of several whanau sharing descent from a
common ancestor, usually being named after the ancestor, but
sometimes from an important event in the group's history. Several
related kapi usually shared adjacent territories forming a looser
tribal federation (iwi).

Inanga Inanga, whitebait, Galaxias maculatus - a small silvery- white
native fish with a slender body.

lho Down, downwards, from above, in a downwards direction —

indicates direction downwards towards the speaker, away from
the speaker, away from a group, or from someone other than the
speaker.

Used before verbs and statives to indicate past time.
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Iwi Extended kinship group, tribe, nation, people, nationality, from a
common ancestor and associated with a distinct territory.
race - often refers to a large group of people descended

Karakia (-tia) to recite ritual chants, say grace, pray, recite a prayer,
chant.

Kei At, on, in - particle marking present position or time.

Kia When, until - used for future time.

Koutou You (three or more people)

Kahurangi Blue.

Kowhai Kowhai of various species including Sophora
microphylla, Sophora tetraptera and prostrate kowhai, Sophora
prostrata - small-leaved native trees common along riverbanks and
forest margins and noted for their hanging clusters of large yellow
flowers in early spring.

Kite (-a) to see, perceive.

Kaitiaki Guard, custodian, guardian, caregiver, keeper, steward.

Ko . . . . .

A particle with no English equivalent used when talking about
something specific and used before proper names, pronouns and
common nouns preceded by a definitive.

Kaua Do not, don't, had better not - for negative commands.

Other dialectal forms include aua, kauaka and kauraka.

Katoa All, every, totally, wholly, completely, without exception
- used to indicate that something is all-encompassing, all-
consuming or all-conquering.

Kanohi Kitea To have a physical presence, be seen, represent.

Kaupapa Maori Maori approach, Maori topic, Maori customary practice,

Maori institution, Maori agenda, Maori principles, Maori ideology -
a philosophical doctrine, incorporating the knowledge, skills,
attitudes and values of Maori society.

Kaupapa Topic, policy, matter for discussion, plan,purpose,

scheme, proposal, agenda, subject, programme, theme, issue,
initiative.
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Kaitiakitanga

Guardianship, stewardship, trusteeship, trustee.

Kawakawa Kawakawa, pepper tree, Macropiper excelsum - a small, densely
branched tree with heart-shaped leaves.

Kahurangi Blues

Koro Elderly man, grandfather, grandad, grandpa - term of address to
an older man.

Kotahi Be one, single, alone, 1.

Katahi Then, and then - when used with this meaning, the verbal particle
preceding the verb will be ka.

Karanga (-hia, -tia) to call, call out, shout, summon.

Kaka kaka, Nestor meridionalis - large native forest parrot with olive-
brownand dull green upperparts and crimson underparts.

Kerert New Zealand pigeon, kererti, Hemiphaga novaeseelandiae - a large
green, copper and white native bush pigeon which was eaten by
Maori. Kereri were one of two foods harvested during the Maori
new year.

Kahu Swamp harrier, harrier hawk, Australasian harrier, and Circus
approximans gouldi - a large brown hawk with long-fingered
wings which feeds on prey and carrion and is common on farmland,
tussock land and swamps.

Kai Huanga The Kai Huanga feud

Kaore No, not - a negative word used on its own or in a variety of
sentence types.

Ki To, into, towards, on to, upon - indicates motion towards
something.

Karo Presently, shortly, by and by, soon.

Kohanga Nest, nursery.

Korero (-hia, -ngia, -tia) to tell, say, speak, read, talk, address.

Kahui Swarm, flock, cluster, herd, company.

Kapa Haka Haka group, Maori cultural group, Maori performing group.

Kaumatua Elderly, old, aged.
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Kai

(-nga, -ngia) to eat, consume, feed (oneself), partake, devour.

Kainga / Kaika

Home, address, residence, village, settlement, habitation, habitat,
dwelling.

Kaiwhakahaere Administrator, boss, director, organiser, manager.

Kore Nil, none, nothing, not, no longer, zero, zilch, nought - used in
negatives after verbal particles, e.g. e, ka, kei, kua, me, i or ki te.

Koro Elderly man, grandfather, grandad, grandpa - term of address to
an older man.

Kohu Fog, mist, haze, smog.

Koe You (one person) - like all pronouns and personals,
takes a when following ki, i, kei and hei but does not take a
when used as the subject of the sentence.

Ka Used before a verb to name an event as occurring or a state
existing. No tense is implied so it may be past, present or
future.

Maori Maori, indigenous New Zealander, indigenous person of
Aotearoa/New Zealand.

Mana Prestige, authority, control, power, influence, status,
spiritual power, charisma - mana is a supernatural force in a
person, place or object.

Mai From, since.

Maringi Be spilt, flow, pour down.

Mea Thing, object, property, one, reason, thingumajig, thingy,
thingummy, whatcha-me-call-it, what-d'you-call-it, the one, that
thing, whatsit - a word used to replace the name of something,
often when a speaker has momentarily forgotten the correct
word.

Maunga / Mauka Mountain, mount, peak.

Mano Thousand, large number, multitude.

Moana Sea, ocean, large lake.

Mouka Mountain.
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Mokopuna Grandchild.

Manaaki (-tia) to support, take care of, give hospitality to, protect, look out
for - show respect, generosity and care for others.

Me And - when used to join noun phrases.

Matua Parents.

Matauranga Knowledge, wisdom, understanding, skill — sometimes used in the
plural.

Mohio (-hia, -tia) to know, understand, realise, comprehend, recognise.

Marae Often used to include the complex of buildings around the
marae.

Mokemoke Loneliness, solitude, isolation.

Muri The future, after, afterwards, the time after, the sequel - often
modified by mai, iho or atu.

Mauri Life principle, life force, vital essence, special nature, a material
symbol of a life principle, source of emotions - the essential
quality and vitality of a being or entity.

Mahaki Humility, humbleness, modesty,unassuming
nature, meekness, tolerance.

Moteatea Lament, traditional chant, sung poetry - a general term for songs
sung in traditional mode.

Maniapoto Tribal group of the King Country area.

Maranga To rise up, get up, arise.

Mitimiti (-a, -hia) to lick, lick up, lap up.

Mehemea If - often implies the reverse of what is stated.

Maoritanga Maori culture, Maori practices and beliefs, Maoriness, Maori
way of life.

Moriori Chatham Islander, indigenous person of the Chatham Islands.

Manaaki (-tia) to support, take care of, give hospitality to, protect, look out

for - show respect, generosity and care for others.
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Mania

Be soft, smooth, silky - of hair.

Mako

Rig, spotted  dogfish, gummy  shark, smooth-hound, Mustelus
lenticulatus - a shark, pale golden brown to grey above with
numerous small blue-and- white spots, white below.

Ngati / Ngai / Kati

Prefix for some tribal groups' names with an ancestral name
usually beginning with ‘T, now written as a separate word,
e.g. Ngai Tahu.

Noho

(-ia, nohia, -ngia) to sit, stay, remain, settle, dwell, live, inhabit,
reside, occupy, located.

Of, belonging to, from - indicates achieved possession.
Used when the possessor did not, or does not, have control of the
relationship or was/is subordinate, passive or inferior to what
was/is possessed.

Ngaro

(-mia) to be hidden, out of sight, covered, disappeared, absent.

Noa

Only, solely, just, merely, quite, until, at random, idly, fruitlessly,
in vain, as soon as, without restraint, freely, unimpeded,
unbridled, casually, easily, without any fuss, suddenly,
unexpectedly, spontaneously, instinctively, intuitively, by
accident, unintentionally, without restriction, without conditions,
randomly, without knowing why, to no avail, for no good
reason, very, exceedingly, absolutely, already, right up until - a
manner particle following immediately after the word it relates to.

Nei

Here - used after nouns, location words, pronouns and personal
names to indicate position or connection with the speaker or the
principal character in a narrative.

Nga

The - plural of te.

Ohonga

Waking, rousing from sleep.

Your (one person when referring to more than one thing).
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0 Of, belongs to, from, attached to - used when the
possessor has, or had, no control of the relationship or is
subordinate, passive or inferior to what is possessed.

Otautahi Christchurch.

Onawe The Onawe Peninsula is a volcanic plug inside Akaroa Harbour,
on Banks Peninsulain Canterbury,New Zealand.

Papattianuku Earth, Earth mother and wife of Rangi-nui - all living things
originate from them.

Papatipu Traditionally owned, customary title, ancestral (of land).

Parakau Legendary, mythical.

Pa Fortified village, fort, stockade, screen, blockade, city
(especially a fortified one).

Pepeha Tribal saying, tribal motto, proverb (especially about a tribe), set
form of words, formulaic expression, saying of the ancestors, figure
of speech, motto, slogan - set sayings known for their economy of
words and metaphor and encapsulating many Maori values and
human characteristics.

Poutini Coastal and sea area along the west coast of the South Island.

Papatipu Traditionally owned, customary title, ancestral (of land).

Po Darkness, night.

Pakana To stare wildly, dilate the eyes - done by both genders when

performing haka and waiata to emphasise particular words and to
add excitement to the performance.

Puritia tawhia kia ita

Te mana tipuna Te
mana whenua Te mana
tangata

Hold fast and firm

To my inherited authority to my right to this land

To my freedom and right to self-determination.

Poua

Grandfather, aged.

Papa

Father, uncle, dad.
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Pou Tuna

Large female eels, old lady.

Pounamu Greenstone, nephrite, jade.

Pakeha English, foreign, European, exotic - introduced from or
originating in a foreign country

Raki The sky fathers.

Rawa Eventually, finally, as soon as, by the time, only when, right up
until - indicates a significant time lapse or effort and often follows
verbs without verbal particles in subordinate clauses.

Raro Theunderneath, below, beneath,downwards, down,
down below.

Rangi Day, sky.

Roimata Tear (of crying).

Ruru Morepork, owl, Ninox novaeseelandiae - a native owl common
throughout Aotearoa/New Zealand in wooded areas including
suburbs, roosting by day and active at night.

Rangi-nui Atua of the sky and husband of Papa-ta-a-nuku, from which
union originate all living things.

Riinanga Council, tribal council, assembly, board, boardroom, iwi authority -
assemblies called to discuss issues of concern to iwi or the
community.

Rangahau (-a, -tia) to seek, search out, pursue, research, investigate.

Rangatiratanga

Kingdom, realm, sovereignty, principality, self-determination, self-
management - connotations extending the original meaning of
the word resulting from Bible and Treaty of Waitangi translations.

Ra Over there, there, yonder - used after nouns, location words,
pronouns and personal names to indicate position or connection not
near or connected with the speaker or listener or the principal
characters in a narrative.

Rakaihautt Collective name for all the lakes along the Southern Alps and in

Fiordland.
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Roto The inside, in, within, interior - used to refer to the space physically
inside another defined space, e.g. a house, box, etc.

Tapu Restriction, prohibition - a supernatural condition.

Tangiwai Translucentvariety of greenstone,olive-greenwith
streaks of white - found at Piopiotahi (Milford Sound) and Te
Wai Pounamu (Greenstone Valley).

Tena Well then, now then, very well then, match that - used at the start of
a sentence to focus attention on what follows. Often preceded by a.

Taranga / Turaka Stand, position, situation, site, foundation, stance.

Tino Importance, main,best,top, principal, pre-eminent, favorite,
staple, real, true, absolute - when used before a noun to indicate
something is unrivalled or is true or genuine.

Takiwa District, area, territory, vicinity, region.

Ta moko Traditional tattooing.

Tekateka Be vain, conceited, confounded.

Tuohu To stoop, bow the head, cower, crouch, bow down, give in, submit.

Tatou We, us, you (two or more) and | - like all pronouns and personals
takes a when following ki, i, kei and hei but does not take a when
used as the subject of the sentence. Never occurs after he, te and
nga.

Ture (-tia, -a, -ngia) to make laws, make legal, protect legally.

Taiao World, Earth, natural world, environment, nature,
country.

Ture (-tia, -a, -ngia) to make laws, make legal, protect legally.

Tonu Still, continues, unceasing, continuously, simply - a

manner particle that denotes continuance, permanence or exactness
and follows immediately after the word it applies to.

XX




Tuku (-a, -na) to release, let go, give up, leave, resign, put off, descend,
get off, let down, download (computer), set free, allow, send, pass,
serve, bowl, submit - reflects the notion of transfer.

Teitei High, tall, lofty.

Taiao World, Earth, natural world, environment, nature, country.

Taringa Ear.

Te Kohanga Reo

Maori language preschool.

Te Reo Maori language.

Teketeke Be vain, conceited, confounded.

Titiro (tirohia) to look at, inspect, examine, observe, survey, view.

Tapato To be cautious, careful, wary, suspicious, alert, and vigilant
usually followed by kei before averb and ki or i before a noun
phrase.

Topuni Be completely covered.

Taha Side, margin, edge, bank (of a river), beside.

Tuohu To stoop, bow the head, cower, crouch, bow down, give in, submit.

Takahi (-a) to trample, tramp, stamp, tread, abuse, disregard.

Tikanga Correct procedure, custom, habit, lore, method, manner, rule, way,
code, meaning, plan, practice, convention, protocol - the customary
system of values and practices that have developed over time and
are deeply embedded in the social context.

Teneli This (near or connected to the speaker) - may be followed by a noun
or stand alone.

Titiro (tirohia) to look at, inspect, examine, observe, survey, view.

Tahu / Kai Tahu

Tribal group of much of the South Island, sometimes called Kai
Tahu by the southern tribes.
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Tuturu

To be fixed, permanent, real, true, actual, authentic, and
original.

Tuna

Eel of various species, including the longfin eel (Anguilla
dieffenbachii) and shortfin eel (Anguilla australis).

Taniwha

Water spirit, monster, dangerous water creature, powerful
creature, chief, powerful leader, something or someone
awesome - taniwha take many forms from logs to reptiles and
whales and often live in lakes, rivers or the sea.

Tuku

(-a, -na) to release, let go, give up, leave, resign, put off,
descend, get off, let down, download (computer), set free, allow,
send, pass, serve, bowl, submit - reflects the notion of transfer.

Taonga / Taoka

Treasure, anything prized - applied to anything considered to
be of value including socially or culturally valuable objects,
resources, phenomenon, ideas and techniques.

Tena koutou katoa

Hello! (Speaking to three or more people), thank you.

Te Wai Pounamu

South Island - sometimes written as Te Wahi Pounamu or Te
Wai Pounamu.

Tamariki Young, youthful, immature (of people).

Tenei This (near or connected to the speaker) - may be followed by a
noun or stand alone.

Taka (-hia, -ngia) fasten (a fishhook) to a line.

Tarangawaewae Domicile, standing, place where one has the right to stand -
place where one has rights of residence and belonging through
kinship and whakapapa.

Tapuna / Tipuna Ancestors, grandparents - western dialect variation of
tipuna.

Tupuna Ancestor, grandparent.

Tohu (-a, -ina, -ngia, -tia) to instruct, advise, save the life of,

spare, guide, direct, instruct, appoint.
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Timaru Timaru - a town in South Canterbury on the east coast of the South
Island.

Takata / Tangata Person, man, human being, individual.

Takitimu A migration canoe - the crew of this canoe from Hawaiki are
claimed as ancestors by Ngati Kahungunu, Ngai Tahu and Ngati
Ranginui.

Taku My, mine.

Tohunga Skilled person, chosen expert, priest, healer - a person chosen by
the agent of an atua and the tribe as a leader in a particular field
because of signs indicating talent for a particular vocation.

Ta (-ria) to stand, take place, set in place, establish, hold, convene.

Tiritiri To apportion, share out, allocate, allot, distribute.

Te The (singular) - used when referring to a individual or thing.

Te Pua Wananga ki
te Ao

Faculty of Maori and Indigenous Studies.

Upoko / Upoko

Head.

Urunga / Uruka

Act of entering.

Uta (-ina) to load on, put on.

Uri Offspring, descendant, relative,kin,progeny,blood
connection, successor.

Waikato Waikato Basin.

Wairewa Lake Forsyth (Banks Peninsula).

Whangai Fostered, adoptive, foster.

Waitaki Waitaki river.

Whanaungatanga Relationship, kinship, sense of family connection - a

relationship through shared experiences and working together
which provides people with a sense of belonging. It develops as a
result of kinship rights and obligations, which also serve to
strengthen each member of the kin group. It also extends to others
to whom one develops a close familial, friendship or reciprocal
relationship
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Waewae Leg, foot, footprint.

Wahine Female, women, feminine.

Whanau / Whanauka | Extended family, family group, a familiar term of address to
several people - the primary economic unit of traditional
Maori society.

Weka Weka, woodhen, Gallirallus australis greyi, Gallirallus
australis - a brown-feathered endemic bird streaked with
black with a short bill and legs, able to run fast but flightless.

Whea Where?

Wai Who? Whom? Stream, creek, river.

Waihora Lake Ellesmere (South Island) - also known as Te Kete-ika-
a-Rakaihaut.

Waka Canoe, vehicle, conveyance, spirit medium, medium (of an
atua).

Whakarongo (-hia, -na) (whakarangona) to listen, hear, obey.

Waitangi Place of the singing of the Treaty of Waitangi.

Whakapapa (-tanga) Genealogy, genealogical table, lineage, descent -
reciting whakapapa was, and is, an important skill and
reflected the importance of genealogies in Maori society in
terms of leadership, land and fishing rights, kinship and
status.

Wharenui Meeting house, large house - main building of a marae
where guests are accommodated.

Whare House, building, residence, dwelling,

shed, hut, habitation.

Whakamahana (-tia) to warm, heat up.

Whakarongo (-hia, -na) (whakarangona) to listen, hear, obey.

Whanui Generally, broadly, widely, extensive.

Whakatauki (-tia) to utter a proverb.

Wairua Spirit, soul - spirit of a person which exists beyond death. It is the

non-physical spirit, distinct from the body and the mauri.
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Whenua

Land - often used in the plural.

Waikato-Tainui

Term used for the tribes whose ancestors came on the
Tainui canoe and whose territory includes the Waikato, Hauraki
and King Country areas.

Warewaretia

(-hia, -ngia, -tia) to forget, forgotten.

Whakairo (-hia, -tia) to carve, ornament with a pattern, sculpt.

Whakamaru (-hia, -ngia, -tia) to protect, shelter.

Wabhi Location, locality, place, part, piece, portion, section, share,
segment, allocation.

Waiata (-hia, -tia) to sing.

Whaikorero (-tia) to make a formal speech.

Whanaungatanga Relationship, kinship, sense of family connection - a
relationship through shared experiences and working together
which provides people with a sense of belonging.

Wa Time, season, period, interval, term, duration.

Glossary English words
DNA Deoxyribonucleic acid
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Part 1

My personal journey; the symbolic stories of contemporary Maori and the tales and
legends that have circulated among the Ngai Tahu people for centuries are all woven
together, making this thesis much more than the story of the Pakeha law and

ideologies, but a parakau about whakapapa, pounamu and knowing (Edwards, Poua

tuna, 2018).




Poua Tuna

“One day a taniwha, went swimming in the moana.
He whispered in my taringa,

“Won't you come with me? There's such a lot to see, underneath the
deep blue sea.” I said, "Kaore, kaore, kaore, I've had to haere, haere,
haere.

Although I know we could be friends, my mother waits for me

Underneath the kowhai tree

Taniwha, haere ra” (Hennephof,1991, p.11).
My parakau is conveyed in three parts: part one describes the mythology; part two
explains the contemporary position, and part three narrates my story. The purakau
should identify a core message of whakapapa. Our Ngai Tahu mythology or story from
our ancestors involves a tuna who was a taniwha who lived in the stream named
Papakura-a-takaroa (Shortland and Tipene, 2019, p.18). Maui and Haere set a trap to
catch this taniwha. The tuna was caught in an Hinaki and cut into pieces. The first piece,
consisting of the head and eyes, flew to the rising place of the moon To-Pikopiko-i-rangi
(Te Runanga o Ngai Tahu, 2013, p.11). The second piece flew upwards and contained
the heart. The two pieces flew off into the sky and then fell down to earth with a big
thump and made marau. The head jumped into the sea and formed the koiro. The tail
dived into the river known as Muri-wai-hoata, where it became the ‘tuna’ (Te Rinanga
o Ngai Tahu, 2000, p.40.). Next, is a brief discussion capturing a contemporary story of
the Tuna.

Te Waihora co-governance tell the contemporary story is told by those caring for and
nurturing tuna as a Mahinga kai whenua the migration of tuna and the gathering of tuna
from Te Waihora. Te Waihora is known as Te Kete lka o Rakaihautti — The Fish Basket
of Rakaihautt. For generations Ngai Tahu has lived on its shores harvesting its rich
bounty of fish, bird life and raw materials (Te Waihora: Co-Governance, n.d.).

“Mahinga kai practices were integral to the tribe’s way of life. That is why these
practices became a cornerstone of the Ngai Tahu Claim” (Wakefield!,2015).

“Mahinga kai defines us. It is who we are, hence, the reason why it is so important to

YJoseph Wakefield, Cultural Advisor for the project says the ability to hunt and gather food from the land
and sea is part of the Ngai Tahu DNA.



pass on this knowledge to our future generations”, he states (Wakefield, 2015). For Ngai
Tahu, Te Waihora has outstanding significance as a tribal taonga, as it represents a
major Mahinga kai and an important source of mana (Te Rananga o Ngai Tahu, 2013).

The following is my story about the Poua tuna — a story | learned of as a five-year-old.

My story begins in the late 1960s when my Dad worked for a fisheries company that
gathered tuna from Waihora. My Dad drove the tuna in large tanks on the back of his truck
to a depot in Timaru. These tanks became our swimming pools whilst parked up at home,
they were as large as today’s containers. On one occasion, Dad gathered tuna for his
whanau whanui from Waihora. Waihora is on way to Wairewa, a journey which sometimes
made me feel like I was in the middle of another country, along a ruddy, gravelly, furrowed
road, on the way to nowhere. This place is also where | belong, and it is one of my tribal

places or my Tarangawaewae.

I was 5 years old when my Dad decided to take my second to eldest brother Materoa
?[aka Raymond] and me eeling or should | say, to recover the hinaki he had laid the day
before. I loved the eeling trips, as these were an opportunity to see that old Péua tuna or
the old grandfather eel, which, according to my Dad, had been in the lake, since the
beginning of time. My Dad would often say that the Poua tuna carried our whakapapa.
The day before our trip, Dad would spend time checking every section of his hinaki to
ensure there were no breaks or tears. When necessary, he would weave in his string rope
to repair the hinaki and then he would spread it between large poles shaped like walking
sticks. He would set these hinaki in the Waihora and they would be full of eels by the next
day. One day Dad came into the bedroom and told us to get up: “We are going to bring
those hinaki up today, they’re down at the mouth of the lake, near the whare of Poua
tuna!” The excitement at the possibility of seeing Poua tuna was enough to wake us,
even though it was only dawn and there was an intense sugar coloured sky more typical
of an evening rather sky than a morning sky. The horizon was a luminescent sugar-
coloured stretch of sky and rising above it were gloomy dense clouds with an eddying
pattern of tuna in an hinaki — | guess it was a sign that we would have a great day. After

a quick breakfast, Dad prepared our lunch and flasks and came onto the back deck holding

2Materoa, is my father’s first name, my first mokopuna has also received this name, and it is in our
whakapapa.



a cup of coffee and looked at the change forming in the morning sky. My brother dallied
behind, hands in his pockets, looking for gumboots that were far too big. That was how

we lived back then; we were often told we would grow into our footwear.

We set off in Dad’s old truck, with the backing on (this is another great memory driving
up the old dusty cattle stock road from dad’s old native school), on Te Puaha Road, which
turned into a cattle track. The truck would rattle and jump all the way up to the top, like a
slimy twisting tuna, trying to wriggle free from gravel when the hinaki was emptied.
Driving toward Waihora, my father turned his head west to look for the incoming
weather. Sometimes he would see what was there, but other times he told us his mind
would layer memories over the present and he would see what was there last year, or the
decade before. Dad knew that land and the weather, and he lived and worked by his
weather reports. He had this old chart; | think it was a Maori lunar chart and he used it to
guide him through the moons. If it was a new moon, this meant we would be successful
at gathering our kai. Dad would say that this knowledge was passed down and that we

had to keep its journey going, just like the migrating tuna.

The metal boat, when it was well packed, rattled and snaked through the water,
sometimes managing to get up to twenty miles an hour. Dad would motor toward the
hinaki poles and then stop to lift the hinaki with help from my brother Materoa. On this
day, Materoa started to lift the end of another hinaki but his leg slipped, and he plunged
his oversized gumboot into the lake. He looked back at Dad and me, clearly distressed,
and shouted “Papa, Papa, | can’t get my leg back in, there is something wrapping itself
around my gumboot! Papa, I’m scared, | think I’m being pulled into the lake and | don’t
want to go all the way in there!” Materoa brushed dark hair under his cap. Wondering
what it was | leaned over to look at the water to see if | could see what was causing all
the concern. “It’s Poua Tuna, its Koro, it’s the oldest tupuna tuna in this lake” I said with
a loud and excited squeal. Papa didn’t answer at first as he was still trying to lift the front
of the hinaki in and he was watching for the landmark that indicated we had reached
our destination on the lake. He identified the landmark and rolled into the by-pass, then
a minute later turned back out, which caused the boat to buck and sway, only because of

the drag from the edge of the boat.



The motor idled and we all studied what was taking place. “What the hell!”” Dad yelled
over the motor. “I don't know, Materoa. Just let him take your gumboot or he will take
you”. “That Poua tuna has the mana in this lake — he has the whakapapa” | squatted beside
my brother, resting on my heels, and studied the Poua tuna with its silver streak up and
down its back. The Poua tuna, in turn, studied me with its round obsidian eyes, with
black lines around the perimeter, just like pyrite. The Poua tuna panted, a swollen,
gasping, grotesque netherworld creature which writhed and fought to get my brother’s
gumboot! As quickly as the Poua tuna arrived, he left with the gumboot! The water pooled
and spread across the inside of our boat and lake flies swarmed and fluttered, dabbing
at the mud and water in the boat. “What did he want?” | asked my Dad. “Nothing”, my
Dad replied, “He was just reminding us that he is here. He knows this lake, like his

ancestors before him and he is trying to claim it!

“Everything in the Universe has whakapapa; people, animals,
mountains, lakes and rivers...”

(Roberts, 2006, p.4)



Artist Impression of Poua Tuna

(Elliot, Poua Tuna 2019)




Introduction : Ko wai au ? N6 whea au ?

Ko Aoraki te Mauka
Ko Waitaki te awa.

Ko Takitimu te waka

Ko Tahu Patiki te takata

Ko Kati Irakehu, Ko Kati Mako, Ko Kati Tarewa nga hapa

Ko Te Rapuwai, Ko Waitaha, Ko Kati Mamoe, Kai Tahu nga iwi
Ko Onuku ; Ko Wairewa oku marae tituru

Ko te whanau Ropata toku whanau

Ko énei taoka, ko ahau

Ko Alvina Edwards ahau

The mountain, Aoraki, is my supreme ancestor under whose mantle the land and all the
people living upon it are protected. The Waitaki, the river, also has special significance in
the history of my own family. The places that | stand in are Onuku and Wairewa. | belong

to the Ropata whanau; the name | was given is Alvina Edwards.

Carter (2003) articulates a positioning into her thesis by starting with her whakapapa which
she describes as “positioning myself into the dialogue” (2003, p. i). | will begin by
following two methods of presenting my own whakapapa as a model as a means of
explaining the two interwoven themes of the thesis. Similarly, Coates (2008) writes, while
| am discussing identity today, | thought it would be appropriate to begin by identifying
myself in the traditional Maori way, by expressing my pepeha (p. 49).

This process is positioning or ‘cultural anchoring’ is that which | applied when taking
papers in Law, History and my Tikanga major. Consider Carwyn Jones when he tells his
story in his book, titled, ‘New treaty, new tradition: Reconciling New Zealand and Maori
law’ — his story is told by a fictional father to his son. Jones’ stories capture his whakapapa
and his connections to Ngati Kahungunu, which supports his positioning of his discussion
within an explicitly Maori framework. Moreover, this strengthens Jones’ thesis that
traditional tribal understandings and practices are consonant with New Zealand law

(Jones, 2017). The next section is about my identity journey.



My story of identity was different when | was growing up as a child from the process
of identity development during my adulthood. My earliest memories of being told that
| was a quarter caste occurred when | was five years old and attending Wallacetown
Primary School, Invercargill. I was sent home one day with homework that required my

parents to complete a mathematical equation and explanation of where | belonged.

Blood Quantum Calculator

Mother's Blood Quantum: ricone

Father's Blood Quantum:

Child's Blood Quantum:
Does not meet minimum BQ

1/4 is the minimum Yaqui blood
quantum requirement.

Figure 1: Blood Quantum Calculator. [Adapted from Pascua Yaqui Tribe] Retrieved
from http://www.pascuayaqui-nsn.gov/index.php/blood-quantum-calculator.

However, this belonging did not represent my positioning of myself that | would come
to understand more fully when | was older. This belonging was a western educational
tool to fractionise me as a person. In figure 1 the blood quantum calculator is like the
calculation | completed as a 5-year-old. When my father completed the required
equation, the teacher returned it to him requesting he rewrite his answer. The teacher
said to me “Your father has got this wrong, your father must have made a mistake, and
there are no full-blooded Maori anymore in New Zealand”. My father had written “full
blooded Maori’ as his identity was recorded on his Government-issued birth certificate.
The identity that he was nurtured by was, of course, our whakapapa. As a child, | took
what the teacher said as meaning that my father was wrong, and that the primary school
was right. Following this incident, | was left with the feeling that I was not fully part
of something. This quarter-caste classification became embedded in my psyche and
subsequently 1 would often use the term. While | was unfamiliar with the ideology
surrounding the use of blood quantum when | was growing up, there was one phrase that
stuck in my memory, during these years, that my father often used towards us children

and that was, “you mongrel bastard”. At the time, | was not aware that the phrase was


http://www.pascuayaqui-nsn.gov/index.php/blood-quantum-calculator

offensive, furthermore it matched my quarter caste identity. When | was nine years
old, we relocated permanently back to Christchurch. There, my quarter caste brothers
and sisters, and | was often the only Maori in our educational institutions and workplaces,
or so it seemed. Though I never really referred to myself as part Maori and quarter caste,

the world around me certainly did.

You have to understand that throughout my teen years to adulthood the conversations
about caste, fractions, percentages and ‘parts’ was a discussion that would flare up around
me but not at me. This situation changed when I came to live in the Waikato in 1996. The
matter of parts and equations would constantly come up in the Maori spaces that |
immersed myself in such as Te Kohanga Reo, Maori Women’s Welfare League, the bi-
cultural law school and the Maori students support group called Te Whakahiapo. Later,
terms such as white Maori, Pakeha Maori and ‘not Maori enough’ emerged in academic
settings. | was told by those around me what the criteria of being a Maori was and this
included a checklist according to which whakapapa was not enough. To be Maori you had
to speak te reo Maori and you had to be a great kapa haka performer. | did not take
this on board. Nevertheless, when you hear your own learned friends publicly justify
their fair hair and skin colouring, or you are told by Indigenous visitors at a law
conference that they were horrified to find that blond hair and blue eyed Ngai Tahu
students from Otago University were being questioned about their blood quantum
percentages were challenged with such statements as “they must only be a third Maori”.
It was not uncommon to hear visitors to Christchurch proclaim, I went to Christchurch
and there | did not see one Maori”. Evidently, everyone was looking for brownness,
for skin colour. There are many more instances and | will come back to these later in my

thesis.



Consequently, | decided that | would theorise this matter from the perspective of the
coloniser’s understandings and from the experience of the psyche of Indigenous peoples. |
thought to myself, what are the ‘Maori’ aspects of my character that are the markers of
a race® but that do not correlate with my own idea of myself? On many occasions | have
been told that it is impossible to tell that | am Maori; that is, until | ‘open my mouth’, and
then apparently it becomes blatant! It is acknowledged that the “spectrum of shades of
visible difference point to an increasingly hybrid populace in which classifications of
black and white no longer carry the same power of representation, yet the universal

hegemony of one over the other persists” (Yazdiha, 2010, p. 39).

The disempowerment and marginalisation lodged in ‘Maoriness’ is well- documented
and as such could be viewed as a burden. (Lobo, 2001, p. 11) On the other hand, so-
called white Maori are described as obtaining privileges and advantage conferred on
them by their ‘whiteness’. Whilst my view may not necessarily accord with that of
other Maori, it is contended that whiteness is the ‘heavy burden’ and Maori whakapapa is
an ‘inestimable privilege’ (Lobo, 2001, p.11). The intention is that in traversing the
elusive and complex trajectories experienced by the part-Maori, my journey will not only
illuminate the specificity of those complexities but facilitate understanding and
appreciation, and generate theory for what | have discovered is an enigmatic construct
within blood quantum ideologies (Robertson, 2013, p.131). The subsequent section

3Race: is a categorisation, it was constructed. Consider this discussion by Tahu Kukutai, when she states
that, “Indigenous peoples such as Maori exemplify the problem that policy makers face in dealing
with heterogeneity. High rates of intermarriage and institutional pressures to assimilate mean they
comprise persons with diverse lifestyles, socio-economic circumstances and identities. Yet, for reasons of
history and contemporary politics, public policy tends to treat them as homogeneous. Typically,
Indigenous peoples are the only ethnic groups with government agencies to monitor their outcomes, and
deliver policies designed to improve their poor group-level status. Their claim as original or sovereign
peoples also confers specific legal rights relating to ownership of land and natural resources, cultural
preservation, and political representation. Given this, Indigenous peoples tend to figure prominently in
national debates on race, ethnicity, and resources. Certainly, in New Zealand there is growing disquiet
about the appropriateness and fairness of policies and practices that would appear to assist individuals
based on ethnicity. Indeed, at the time of writing a host of targeted policies and programmes were under
review, including several major ones aimed at Maori. It is timely, therefore, to give closer scrutiny
to some of the issues that have been central to domestic debates about ethnic data and policies.
Underlying the debate is the fundamental question of how to define an ethnic or racial group in contexts
where rewards and resources are involved. While this is a matter of consequence for all ethnic groups in
New Zealand, it has implications for Maori. This paper considers emerging approaches to defining ethnic
or racial group membership generally, before turning to the specific context of New Zealand. Related
to the issue of definition is the matter of entitlement, and which Maori ought to benefit from public policy
interventions. Comparisons are drawn with other Indigenous populations regarding definition and policy
entitlement (Kukutai, 2004, pp87-88).
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involves a discussion on the principal focus of this thesis and, as such, begins to introduce
Ngai Tahu identity.

Principal focus

The principal focus of the thesis is to explore and theorise Indigenous identity.
Traditionally, tribes did not determine membership by blood quantum but by custom
and relationships. “In the Maori World, everything has a whakapapa that explains the
relationships that exist between all entities and the environment in which we reside”
(Carter, 2003, p.iii) and Coates (2008) writes, “[W]ho is to plumb the depths of the
human heart when people choose what they want to be?” (p. 55).

According to Coates (2008), “the issue of identity in general is very broad ... the law
in New Zealand has defined who “Maori....” are. The primary reason that Coates has
focused on the law is that identity becomes more controversial and complex when
identification with a group is attached to economic or political rights, the law being one
of the primary mechanisms for conveying these types of rights (p. 49). Te Rananga of
Ngai Tahu articulate the following as being Ngai Tahu, “Whakapapa is the ancestral
link which binds all Ngai Tahu whanau. Ngai Tahu means “people of Tahu” and all
registered tribal members can trace their ancestry back to this man, the tribe’s founder
Tahu Patiki”. Furthermore, Coates (2008) writes that, “Whakapapa speaks to more than
our relationships with each other; it links us with the land, the sea, the environment, our
world and our universe” (p.49). It permeates all things Ngai Tahu, helping us
understand who we are and where we come from. It lies at the core of Ngai Tahu
knowledge and understanding — it provides an unbroken link and chain of descent
between the spiritual and the material, the inanimate and the animate (Te Riinanga o
Ngai Tahu, 2018).

However, consider the ‘Blue Book,” which is a manuscript that was collated from a
Census’ that was done in 1848. This publication records statistics on the original Ngai Tahu
Kaumatua, that were alive in 1848. (Blue Book, 1967). The account of the reality at
the time provided by the Blue Book is supported in law by such legislation as Te
Riananga o Ngai Tahu Act 1996 (New Zealand Government Legislation, 1996), in
particular, pursuant to Section 7. This section defines members of Ngai Tahu Whanui and

members of Papatipu Rainanga of Ngai Tahu Whanui, where each member of Ngai Tahu
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Whanui is entitled to be a member of each Papatipu Riinanga of Ngai Tahu Whanui if
he or she can establish entitlement by descent. Furthermore, the issue of adoption is
governed by Te Rananga o Ngai Tahu policy and government legislation such as Te
Riinanga o Ngai Tahu Act 1996 (see Appendix 3). The policy reminds us that enrolments
are only accepted from direct bloodline* descendants of the Kaumatua in the 1848 Ngai
Tahu Census. Adopted persons are therefore not eligible to enroll as Ngai Tahu

beneficiaries unless they are of Ngai Tahu descent.

On the other hand, this thesis is not just about Ngai Tahu and New Zealand, it will also
report on research done on discourse concerning the legitimacy of claims to identity
distinctiveness, which is an ongoing debate today, according to many Indigenous
Canadian, Native American and Maori Peoples. Archuleta (2005) states that
“Blood quantum laws and policies are responsible for the eradication and erosion of
all elements that make a people distinct including their history, languages, laws and
customs” (p. 1). Further, Archuleta (2005) continues to explain that
the study of blood quantum has become an important aspect of the preservation of
many Indigenous Peoples and tribal groups (p.1). Therefore, from an historical and
cultural perspective, blood quantum standards divide and alienate communities and
perpetuate a discourse that promotes internalised self-hatred, alienation, and
fractionation. For instance, we can see in the political climate, in New Zealand, when Don
Brash states in his infamous Orewa speech of 2004, when he repeats his comments about
the Treaty being “associated with a grievance industry, and that there has been a divisive
trend to embody racial distinctions into large parts of our legislation, extending recently
to local body politics” (Brash, 2004, para.5). He then mentions that “Maori-ness explains
very little about how well one does in life, and ethnicity does not determine one’s
destiny” (para.17). Finally, another part of his speech states that there are no full-blooded
Maori leftin New Zealand. (para.70). In this section, I introduced you to my thesis subject
and how | am positioning myself in relation to the discussion that ensues. The next section

provides an overview of this thesis.

4 Direct Bloodline: you must have a sequence of direct ancestors, Ngai Tahu is clear about whangai,
that they must have a direct bloodline, therefore all members must have whakapapa to Ngai Tahu
Kaumatua of 1848.
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Overview

To summarise, in Part 1, | will discuss the research, the research aims, questions and
hypotheses followed by a dialogue about theory, methods, my application of a Kaupapa
Maori methodology with the use of puarakau and whakapapa. | will present my
‘Conceptual Identity Framework for Ngai Tahu Whanui’¥ and weave the threads of
mythology, belonging and identity together. This section of the research addresses the

right to self-identify and name oneself both as individuals and as a member of a collective.

Part 2 will critique the meaning and importance of blood quantum laws and policies
regarding Indigenous Canadian, Native of American and Maori Peoples’ identities as has
been described in over 200 years of historical accounts. Furthermore, | have woven the
story of the Jewish people into my thesis. This aspect of my discussion has to do with
how blood quantum was promoted by Adolf Hitler in the legal system in Nazi Germany
in the form of Eugenics. Such an historical event as what occurred in Europe during this
period should be a reminder of how evil things can get if we do not address the evil
when it first raises its head. The ideology that surrounds blood quantum is insidious and,
as such, we must speak of it, teach to it, and discuss it using parakau. Furthermore, where
appropriate, we should continue to retell these parakau until everyone around us
understands. The conceptual and theoretical foundations of blood quantum standards
will be explored by way of a comparative, chronological framework that is applied in

this project to Indigenous Canadians, Native Americans and Maori.

This part of the investigation will involve an analysis of blood quantum theories,
legislation, policies, and laws used to govern Indigenous Canadians, Native Americas
and Maori. Accordingly, | will draw upon studies of blood laws, concepts of
colonisation, imperialism, assimilation, and will also consider racial anthropology and
scientific racism. The study of ideologies related to the use of blood quantum is an
emerging area of research that brings together science and culture. “Such theories draw
upon historical phenomena such as state-sponsored genocide, forced settlement,
relocation, political marginalisation, and various other formal attempts at cultural
destruction” (Niezen, 2003, p. 17). | will discuss the history of such policies and
introduce blood quantum laws; products of white racism and conclude with a reflection

on this pernicious discourse related to these subject areas in USA and New Zealand.
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Indigenous Canadians, Native Americans and Maori are all communities that have been
subjected to the unethical, illegal and the social impact of theories of half-blood
peoples who are reduced to being identified as half-identifiable, half-legitimate, and half-

human.

From the evidence of my personal vignette, we see that the contemporary impact of
blood quantum theories, policies and laws continues. In this research project, |
explore pathways that might prevent Indigenous Peoples from being trapped by these
social constructions. Indigenous Canadians, Native Americas and Maori, for instance,
“were perceived by explorers, traders, and later by coloniser’s, as being uncivilised,
savage, of lower intelligence and physical prowess” (McCreanor, 1997, p. 38). Such traits
were expressed in opposition to the civilised and intellectually mature European
(Niezen, 2003, p. 20). “The racial binary was one of black versus white, Christian versus
Natives [and] civilised versus uncivilised. Although not necessarily black in
pigmentation, Indigenous Canadians, Native Americans and Maori are the ethnic binary
to the white” (Niezen, 2003, p. 35). In this context, and by way of an example, ‘ethnic
binary to the white’ can represent what the “American society [does when it] has
no social technique for handling partly colored races. We have a place for the Negro
and a place for the white man: the Mexican is not a Negro, and the white man refuses
him an equal status” (Perea, 1997, p. 127). TallBear (2003) states that,

as the theory of blood quantum affects many Indigenous Peoples and it

is therefore “crucial to strengthen Indigenous communities against the

modern eugenics discourse; that is, the use of biological testing [DNA

analysis test for certain genetic markers] which claim to measure who
is Indigenous” (p. 82).

Furthermore, TallBear (2003) writes that most “ Indigenous Peoples in her study either
hold letters of tribal enrolment or enrolment cards that prove their indigeneity” (p. 82). My
research will develop new tools to prevent Indigenous Peoples from being trapped
within these social constructions. Today most Indigenous Peoples are setting their own
blood quantum limits for the facilitation of recognizing their ethnicity, even though these
requirements were initially determined by their coloniser’s. Those (as in non-Indigenous
Peoples, the invaders, the coloniser’s, those that are white) who consider themselves
superior white people have not had to define themselves (Niezen, 2003). “Historically,
they have not defined themselves due to the powerful political and economic positions
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they have created. Boyes (2006) states that, by creating a government and legal systems
based on their beliefs and systems, they have placed themselves in a position which
allowed them to remain unquestioned in terms of their identity” (p.13).

For this reason, the study of blood quantum has become an important aspect of the self-
determination of many Indigenous Peoples. In Part 3, | consider the journey for our
Indigenous ‘Blood’ and our Indigenous ‘DNA.” Specifically, I will consider what is
beyond blood quantum such as DNA and ask what needs to change. To understand
regarding the history, the politics, and the laws concerning blood quantum and DNA, that
you need to understand the perspective of coloniser’s and the tools they use. From
a historical and cultural perspective, blood quantum standards divide and alienate
communities and perpetuate a discourse that promotes internalised self-hatred,
alienation and fractionation (Archuleta, 2005).

In Part 4, moreover, this thesis will encourage that we determine what is right and relevant
for Maori as a people. It will explore possible self-determination techniques, which
emphasis parakau in establishing identity; can create a journey of recovery through
the application of parakau in decolonising ideology concerning blood quantum. Some
of the tools considered are about knowledge management in Wananga and workshops.
This research is about designing tools such as the Conceptual Identity Framework for
Ngai Tahu Whanui®, which will stimulate and disseminate our Indigenous knowledge.
Ultimately, Indigenous Canadians, Maori and Native Americans need to be the ones in
control of their identity; tribal affiliation; cultural continuity; destiny and the way in which

they are legally defined.

“Whakapapa is our identity, our feet on the ground...”

(Te Riinanga o Ngai Tahu, 2013)

Research aims, questions and hypotheses

My research topic and intentions are to explore and review the current state of the laws
based on ideologies concerning blood quantum, the theories underpinning these, and

propose alternatives that lie beyond these forms of thinking.

5 Appendix 1.
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The fundamental issues at hand are:

1. Who is Indigenous?

2. Who determines Indigenous identity?
3. What does Indigenous identity mean?
4. What is beyond blood quantum?

Although the project of defining Indigenous, dates to the seventeenth century, the
complications and complexities of defining who is an Indigenous individual continues
to be a contentious issue. From a personal perspective of an Indigenous person of New
Zealand, past implications of such historical policies, legislation, and governmental
procedures that affect, define, and validate one’s Indigenous identity have always been
a part of my life; that is, since | was born in 1962 to a Maori father of Ngati Irakehu
descent and a Pakeha/ Irish mother, as my early school experience attests. We must
move outside of what has been imposed and away from blood quantum. Although we
face obstacles beyond the internal debates concerning change, it is no longer an option to
simply remain passive in maintaining our own Ngai Tahu criteria, concepts, and
practices. Indigenous Peoples have these inherent rights by virtue of their right to self-
determination as peoples and nations. However, while these rights have been
acknowledged by the State, their Indigenous peoples do not belong to the States. The
subsequent section will involve a journey engaging the theory and methodology that
was considered, identified, applied and created during the development of this thesis.
Furthermore, strong emphasis has been placed on ptrakau and the conceptual framework
that | have created through consideration of my Ngai Tahu whakapapa.

Theory and Methodology

The objective of this section is to provide a discussion on the theory and methodology
that has informed the research. The discussion will provide a viewpoint and a
philosophical stance in relation to research and its theoretical foundations. This thesis is
woven together using the purakau and whakapapa; both Kaupapa Maori methods. In
addition, entwined into this thesis are the historical, conceptual, and theoretical
foundations of the ideologies concerning blood quantum and DNA used in defining
Indigenous identity. This exploration will involve an examination of the contextual

differences with respect to Indigenous Peoples in Canada, for Maori of New Zealand and
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Native Americans. When considering blood quantum and the Jewish people, it is about the
discussion on how far a theory can be taken. The Blood Quantum laws of Hitler were the

invincible evil.

Lastly, I will present my conceptual framework Conceptual Identity Framework for Ngai
Tahu Whanui, an approach which weaves together different threads of inquiry and
knowledge, such as mythology, belonging, identity, through the application of
whakapapa and purakau, and draws on the parakau of pounamu, which has been handed
down by our tapuna and considers contemporary responsibilities of protection for
Kaitiakitanga. Ngai Tahu people see us as having a responsibility to look after, use and
be able to manage our pounamu, our taonga; all of which has whakapapa. The final part
of this aspect is the matauranga of pounamu (traditional understandings), concerns the
practices and values for future generations. Each of the parts of the conceptual framework,
resonate with how all Ngai Tahu descendants come to understand their ancestral
belonging.

In this thesis, | will explore my thoughts prior to abandoning doing a law thesis, and my
thinking whilst ‘reframing’ (Smith, 1999, pp. 153-154) my thesis back into an
Indigenous space — my cultural space — my space of learning, and the concept of
reframing. We must understand reframing a thesis, according to Smith (1999) as being
about “taking a much greater control over the ways in which Indigenous issues and social
problems are discussed and handled” (p. 153). Further, “reframing occurs in other
contexts where Indigenous people resist being boxed and labelled according to categories
which did not fit” (p. 154). Finally, “reframing occurs also within the way Indigenous
people write or engage with literatures, theories and accounts of what it means to be
Indigenous” (p. 154).

Smith (1999) argues that it is important that Indigenous scholars take charge of
theorising Indigenous experiences and developing methodologies that help us make sense
of our realities. Theory involves organising ideas that, as Smith (1999) argues, “enables
us to make assumptions and predictions about the world in which we live” (p. 41). Further
suggests that, “zheory enables us to deal with contradictions and uncertainties. Perhaps
more significantly it gives us space to plan, to strategize, to take greater control over our

resistances.... It helps us interpret what is being told to us and to predict the consequences
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of what is being promised” (p. 40). A danger is that if theory it does not evolve and
respond to change, it can become ideological, like the ideologies in this thesis concerning
blood quantum. The fake theories surrounding blood quantum and now with the use
of DNA testing to prove ‘Indigenous Identity,” are being imposed on our Indigenous
communities to eradicate their belonging, too often it is about the means to take land and
resources. Under the conditions of internal colonisation the colonised can also impose
such definitions. The methodology describes the extensive ethical foundation of my
preferred research methods. The methodology is the scaffolding around which the main
issues are described and examined, whereas the methods are the tools used to do the
research. In this thesis, the methodology applied is Kaupapa Maori methodology, and
the tools between this scaffolding are piirakau and whakapapa. Then the historical,
conceptual and theoretical foundations of both blood quantum standards and DNA
for Indigenous identity will be explored in a comparative context involving an

examination of Indigenous Canadians, Maori and Native Americans.

Concluding this segment, the following section will present Kaupapa Maori as a
methodology, then Conceptual Identity Framework for Ngai Tahu Whanui, ptrakau and
whakapapa as the theoretical tools used in this research project, which, as such, will be
applied to enlighten the core thread that anchors this thesis. Next, | will present my
methods of reviewing relevant literature and comparing ideologies, theories and
legislation supporting blood quantum, historically and contemporary in Canada, New
Zealand and United States of America.

My story: It took me some time to understand Kaupapa Maori as a methodology. As an
undergraduate student, | studied law and so the Western legal system dominated my
thinking. For this reason, | did not consider a Kaupapa Maori methodology for my
doctoral proposal or my application for ethics approval. Once | came to consider
methodological issues more deeply, | concluded that the socio-political aspirations of
Ngai Tahu (for example, to assert self-determination in relation to rights over our
resources, language and culture, self-governance, and indeed our wellbeing) are
benchmarks against which ideologies, theories and practices relating to blood quantum
could be unraveled from our own older notions of what it means to belong to a people and

a place.
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In time, | became immersed in the Faculty of Maori and Indigenous Studies, and
Kaupapa Maori methodologies to becoming a core part of my thesis as a way for
representing and theorising everyday Ngai Tahu aspirations. At the time of my thesis
confirmation process in the Faculty of Law, my title included the term, ‘Blood
Quantum, ‘which was challenged by the Law academics, who suggested that | remove the
term from the title. Some staff from the Law Faculty suggested that my topic of
‘Blood quantum’ was redundant and irrelevant, and that there was no place for this topic
in the Faculty of Law. That doubt was short-lived and dispelled when a prominent
businessman Sir Bob Jones argued in his column in the National Business Review's (NBR)
website, “that instead of a day in which Maoritanga comes to the centre, we should have
a day in “appreciation” of the Brits®” Why? Because Sir Bob believes there are “no

full-blooded Maori’s in existence” (Jones, 2018).

When | began to write my thesis, staff from the Faculty of Maori and Indigenous
Studies encouraged me to position myself as part of the introductory section within my
thesis. Though | was told that | would need to write more ‘Law’ into the thesis, which
caused some confusion, it was not until I realised that applying parakau or story-telling to
an analysis of the law regarding blood quantum that I was in uncharted waters and faced a
challenging journey ahead. | will write more on this aspect of my journey in the next part
of this thesis. How does the previous dialogue relate to Kaupapa Maori? Well as a
methodology, Kaupapa Maori allows you to explore narrative using procedures by
storytelling/pturakau and with whakapapa, which has to do with how we should treat
people and the knowledge that is imparted. Taking a Kaupapa Maori approach gives one
the sensation of being anchored or having a scaffolding placed around the
Kaupapa/topic, after which one becomes able to use ptrakau and whakapapa which are
the tools used to explain and strengthen all that follows. Here, I need to affirm what Mane
(2009) states: that

‘Kaupapa Maori initiatives have emerged as significant features of

Maori development. These initiatives are not only Maori-led but have

actively sought to advance Maori aspirations from a context in which
Maori thinking, values, knowledge, language, cultural protocols and

®A column calling for a day in which Maori serve the British has been deleted from the National Business
Review's (NBR) website.
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views of the world provide the basis of action for Kaupapa Maori” (p.
1).

Where does a Maori academic go to comprehend Kaupapa Maori methodology? | started
the journey of transforming my understandings through reading ‘Decolonising
Methodologies’ by Professor Linda Smith (Smith, 1999, p.194) a guide for Maori
researchers for pursuing research and actions that align their development to the
aspirations of iwi and Maori communities. | adopted a Kaupapa Maori methodology to
consider how the discourse surrounding ‘blood quantum’ produces an altered reality
that is subsequently adopted and internalised by communities as the ‘norm’, as a
hegemonic instrument to interfere with the cultural substance of tikanga. A Kaupapa
Maori methodology enables researchers to speak back to a discourse like that
surrounding blood quantum by establishing key principles or elements for the
world we seek to ‘re-search’ into being. For this thesis, the principles include Ngai Tahu
aspirations for tribal and Runanga development. In Chapter 10, titled ‘Towards
Developing Indigenous Methodologies: Kaupapa Maori Research’, | will provide a

comprehensive discussion on this subject.

Linda Smith (1999) emphasises that “those writing about Kaupapa Maori are not always
involved in just research” (p.184). For example, some Maori make be working in
organisations, enterprises and other seemingly unrelated projects. However, it has almost
become a cliché to state that your business entity fits within a Kaupapa Maori framework
(the scaffolding), an idea that is supported by Linda Smith when she states that a
Kaupapa Maori framework is that “...which is undertaken by a Maori researcher, not
a researcher who happens to be Maori” (p.184). What reverberates through this chapter
isthe idea that those who practice Kaupapa Maori are Maori. This explains the need
to anchor or position yourself within your thesis, to start with, our ‘whakapapa’, and then
to tell our story. We speak and write from a whakapapa that connects us to places and

a context.

Dr Graham Smith (1990) has articulated some core principles of Kaupapa Maori that
apply to research and practice. These principles were identified in a series of
publications that were drawn from his PhD thesis The Development of Kaupapa Maori:

Theory and praxis (1997) and Beyond Political Literacy: From Conscientization to
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Transformative Praxis (2005) and have been reiterated in the writings of other
Kaupapa Maori researchers. | have taken these principles as described in the Rangahau

website and have added descriptions of how each principle applies to my research:

Tino Rangatiratanga: The Principle of Self-determination:

Tino Rangatiratanga relates to sovereignty, autonomy, control, self-
determination and independence. The notion of Tino Rangatiratanga
asserts and reinforces the goal of Kaupapa Maori initiatives: allowing
Maori to control their own culture, aspirations and destiny. In this
thesis having tino rangatiratanga over identity is seen as fundamental
to being who we are.

Taonga Tuku Iho — The Principle of Cultural Aspiration

This principle asserts the centrality and legitimacy of te reo Maori,
Tikanga and Matauranga Maori. Withina Kaupapa Maori paradigm,
these Maori ways of knowing, doing and understanding the world are
considered valid. In this thesis, taonga tuku iho is embedded in our
identity, our purakau and whakapapa.

Ako Mdaori — The Principle of Culturally Preferred Pedagogy

This principle acknowledges teaching and learning practices that are
inherent and unique to Maori, as well as practices that may not be
traditionally derived but are preferred by Maori. Piurakau and story
work is used in the thesis as both a method for research and a
pedagogy for moving beyond blood quantum. Kia piki ake i nga
raruraru o te Kainga — The Principle of Socio-Economic Mediation

This principle asserts the need to mediate and assist in the alleviation
of negative pressures and disadvantages experienced by Maori
communities. This principle asserts a need for Kaupapa Maori
research to be of positive benefit to Maori communities. This thesis
addresses the real impact of the partitioning of our identities and
its production of the social marginalization and exclusion of most
Indigenous Peoples in colonized settler societies.

Whanau — The Principle of Extended Family Structure

The principle of Whanau sits at the core of Kaupapa Maori. It
acknowledges the relationships that Maori have to one another and to
the world around them. Whanau and the process of
whakawhanaungatanga are key elements of Maori society and culture.
This thesis has been a journey in and out of, from and to whanau, hapt
and iwi. It has also been a journey into the whanau of Maori and
Indigenous Studies where | have had support and mentoring.

Kaupapa — The Principle of Collective Philosophy
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The 'Kaupapa' refers to the collective vision, aspiration and purpose

of Maori communities. Larger than the topic of the research alone, the

Kaupapa refers to the aspirations of the community. The principle of

Kaupapa has driven, motivated and helped me bring together the

threads of the argument about blood quantum that still permeates

discourses about Maori identity.
The next section of this discussion explores a selection of texts related to Kaupapa
Maori. | have prudently selected writings, with the intention of providing clarity and
creating lucidity with respect to my understanding of what Kaupapa Maori is as a set of
ideals and as a way of understanding and undertaking research. Like many cultural
constructs, these ideas can be difficult to implement in real life and therefore it becomes
important to look for the foundational ethics and intentions of Kaupapa Maori. In her
review of Kaupapa Maori, Mane (2009) describes it “as an academic approach with a
particular attention to its relevance to Maori communities” (p. 1). She cites Eketone
(2008), who comments that, “Kaupapa Maori continues to evolve, there are currently
several positions understanding concerning what it represents” (Mane, 2009, p.2).
Furthermore, Mane (2009) states “[a]lthough the term “Kaupapa Maori’ was coined by
Maori academics, it is nevertheless drawn from Tikanga Maori, from Maori cultural

protocols, values, practices and views of the world (p. 2).

Mane (2009) continues the review by discussing Bishop (1996) and Durie (1998), who
state that, “at the centre of any discussion of the collective group is the concept of
‘whanaungatanga’ which may be described as kinship, relationships or connectivity”
(p.3) Mane concludes this part of the dialogue with the thought that “in the Maori world,
knowing one’s relationship to people and land holds high significance and is usually
apparent in the protocol and oratory of cultural gatherings” (p. 3). Mane suggests that
“sometimes it is not always about whakapapa, genealogical associations, but by being
like-minded people coming together for a common cause” (p. 4). Iterating what Linda
Smith (1999) said earlier in this discussion, we might ask, “are you a Maori researcher, not a
researcher who happens to be Maori”, a question that is echoed by Law, who asks “[a]re
you a Maori lawyer, or a lawyer being Maori”. Mane goes on to suggest that
not all researchers understand Kaupapa Maori, which is to say, Kaupapa Maori is not
that clear. Furthermore, there are challenges in the sculpting of inexperienced researchers.
I can relate to this as | have had to come to grips with moving my research from the legal
ambit to that of Indigenous Studies.
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Bevan-Brown (1998) identifies ten components in Kaupapa Maori research that gave

me additional encouragement, understanding and guidance in carrying out my research:

1. It must be conducted within a Maori cultural framework. This means stemmed
from a Maori worldview, based on Maori epistemology and incorporate Maori
concepts, knowledge, skills, experiences, attitudes, processes, practices, customs,
reo, values and beliefs;

2. It must be conducted by people who have the necessary cultural, reo, subjects and
research expertise required,

3. It should be focused in areas of importance and concern to Maori peoples, and of
self-identified needs and aspirations;

4. It should remain in some positive outcome for Maori;

5. It should involve the people being researched as active participants at all stages

of the research process;

It should empower those being researched;

It should be Maori controlled;

It should be accountable to the people they research the Indigenous communities;

© © N o

It should be of a high quality, assessed by culturally appropriate methods and
standards;
10. The methods, measures and procedures used must take full cognisance of Maori

[Indigenous cultures]. (pp. 231-246)

The ensuing dialogue has been created by extracting relevant discussions from another
literature review, which was primarily created to provide an overview of the principles
and practices of Kaupapa Maori. Relevant here refers to framed traditional associations

and the linking of whakapapa. In the conclusion, Bevan-Brown (1999) notes that;

what became clear from the literature review is that Maori people
across the sectors are engaging Kaupapa Maori and seeking to define
what may be fundamental values and concepts inherent in such a
notion” (p. 41). What is motivating is the in-depth defining of the
term ‘Kaupapa’, which was explained by Taki in parts, stating that
“Kaupapa is derived from key terms, words and their conceptual bases.
‘Kau’ is often used to describe the process of ‘coming into view or
appearing for the first time, to disclose ...papa is used to mean
‘ground, foundation base.” Together Kaupapa encapsulates these
concepts (p. 33).
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Likewise, Walker discusses Kaupapa Maori, stating that it is a, «...foundation of Te Ao
Maori, it positions Maori into that cultural space, place, and anchor, and Kaupapa is
the explanation that gives meaning to the ‘life of Maori” (Walker el et al, 2016, p.3).

Similarly, Bevan-Brown raises the argument made by Charles Royal (2006) discussion,
when he writes that Matauranga Maori was created by Maori to “explain their
experiences with the world” that it was traditionally created, that Kaupapa Maori is not
new. That it was created and maintained for centuries in Aotearoa (p. 5). Royal also
wrote that whakapapa as a research model and explained his definition of Matauranga
Maori is created using whakapapa (p. 5). Equally, Pipi et al. (2004) explored and
examined the practices of successful Maori and iwi providers. Pipi’s article opens
asserting that Kaupapa Maori “is an emancipatory theory that has grown up
alongside the theories of other groups who have sought a better deal from mainstream
society” (Pipi et al., 2004, p.216). next, “Kaupapa Maori research operates out of this
philosophical base and is guided by practices that reflect a Maori, “code of conduct”
(Pipi et al., 2004, p.216). In the same way, the article speaks to the catch-cry, “[t]Jo be
Maori is normal” (Pipi et al., 2004, p.216). In my opinion, this part in the conclusion of
this article is paramount, as it sends a strong message to a Maori researcher: that,

one walks alongside the community that is being researched with the

responsibility to ensure that Maori research by, with and for Maori is

about regaining control over our knowledge and our resources. We are

acting our tino rangatiratanga over research that investigates Maori
issues (Pipi et al., 2004, p.216).

Taki (1996) states that Kaupapa Maori is a network of iwi knowledge frameworks that
have transformed iwi specific knowledge paradigms in response to forced colonial
education (p.16). Similarly, Mahuika (2008) succinctly asserts that, “[i]its greatest
potential may lie in its ability to challenge Maori to develop a greater awareness of who
we are, what it is we really want, and how we want to go about achieving that” (p. 11).
In the search for resources, where the focus was on defining or explaining Kaupapa
Maori, more so in the area of identity and whakapapa. However, it is also interesting how
the criteria of Kaupapa Maori evolved and the discussion around these criteria, for
example the need to be immersed in tikanga through te reo Maori, although I
acknowledge that this criterion does shift, pending on the discipline. The next two
documents are also valuable references, which complement and add to the richness of the
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augment developed in this discussion. Because it was necessary to reframe my thesis, |
can relate and connect to the comment in the following overview of Kaupapa Maori,
which states that “the concept of Kaupapa implies a way of framing and structuring how
we think about those ideas and practices” (Nepe, 1991, p. 15) . Nepe goes on to argue
“that Kaupapa Maori is a conceptualisation of Maori knowledge” (Pihama et al., 2004,
p.153). Another example is, when the Pihama et al. echo that “[t]here is a growing body
of literature regarding Kaupapa Maori theories and practices that assert a need for Maori
to develop initiatives for change that are located within distinctly Maori frameworks” (p.
10). As | have stated previously, | see Kaupapa Maori as the framework and/or
scaffolding needed to keep ones work or discipline culturally anchored; that is, keeping
it ‘pono’. Thus, the procedure of sharing Indigenous information involves the transfer of
knowledge within the framework and/or platform of Kaupapa Maori using such tools such

as purakau and whakapapa.

The final resource that |1 would like to discuss, in this journey of understanding
Kaupapa Maori is Kaupapa Rangahau: A Reader, which is a collection of readings
Pihama, L., Tiakiwali, S.-J., & Southey, K. (Eds.). (2015). This collection of articles
interconnects various features of Kaupapa Maori. This journey has strengthened my
understanding and knowing of Kaupapa Maori. In my opinion, it has been a journey of
transformative understandings through the readings of Kaupapa Maori. In her chapter,
‘Kaupapa Maori Theory: Transforming Theory in Aotearoa’ Pihama sees Kaupapa Maori
as a transformative vehicle, “.... Kaupapa Maori theory is a powerful force in the
future creation of a range of Kaupapa Maori expression” (p. 16). Pihama defines Kaupapa
Maori theory as a theoretical framework that ensures that cultural integrity is maintained
when analysing Maori issues (p. 13). She also emphasises the notion that Kaupapa
Maori represents a continued assertion of tino rangatiratanga (p. 16). Then in
‘Understanding and Doing Research: A Maori Position’ (Tiakiwai, 2015) “uses the notion
of weaving to draw together the methodological and theoretical frameworks on which the
study is based” (p. 75).

Finally, in ‘Decolonising Maori Narratives: ‘Parakau as Method’, which | will draw on
more in the next section in relation to purakau, Lee (2005) sets out the way in
which parakau was shaped as a methodology and describes the “engagement with
decolonising methodologies and Kaupapa Maori as the work of the Indigenous
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bricoleur” (p. 92). | expect that applying Kaupapa Maori processes to my thesis will
enable me to capture our Indigenous Peoples realities regarding the concept of blood
quantum. This is because the review of Kaupapa Maori literature suggests that ... [i]t
becomes paramount to consider whether my research might contribute towards the further

exclusion of the thoughts of Indigenous Peoples on this topic matter.

Therefore, 1 will come back to what Smith (1999) has stated in ‘Decolonising
Methodologies’, with regards to, “.... the word itself ‘research’ is probably one of the
dirtiest words in the Indigenous world’s vocabulary” (p. 1). It is dependent on how |
approach and frame my research, and furthermore on the tools that | use to

address my research aims, questions and hypothesis.

To conclude this section, in addressing the literature on Kaupapa Maori, | have
introduced the nature of the methodology that | will be applying in discussion that
follows. | am using this methodology as the scaffolding; the concept of reframing
becomes the central thread of my thesis. Next, | will explore ptrakau as a Kaupapa Maori
method. My approach will then be to weave this strand in accordance with Kaupapa Maori

methodology; the discussion of which becomes the core part of my thesis.

Parakau

In this section, | will explain my application of the method of ptirakau, which is a specific
method of Kaupapa Maori and of other Indigenous methodologies. | have selected and
referenced matauranga Maori ideas from our waiata, whakatauki, and moteatea, when
describing techniques of applying ptarakau. | have also used sources from Irish story-telling
and song [which draws on my genealogy on my mother’s side], to recall the history and
events that are relevant on that side of my family, alongside Maori and the Indigenous
Peoples of the other countries in this study — Canada and the United States of America.
| have added the first peoples from Australia, due to their very long history of storytelling

and dreamtime.

Aotearoa: Maori

A good place to begin this section would be ask the question: what is ptrakau?

According to Lee (2005), puarakau refers to storytelling that has “derived its meaning
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in Maori language from words that relate to the tree and bush, since the imagery of tree
often reflect our cultural understandings of social relationships, our interconnectedness
with each other and the natural environment” (p. 7). This statement is repeated in the
Universal Declaration of the Rights of Mother Earth’, “Papatiianuku [Mother Earth] is
a living dynamic system made up of the undivided community of all living beings,
who are all interconnected, interdependent and complementary, sharing a common
destiny” (2010). Papataanuku cements the idea that everything is interrelated and that all
things have an impact on all relationships. Therefore, when someone is telling a story
of identity/purakau, they are reaffirming that interconnectedness of the elements of their
identity. Furthermore, Lee (2005) explains that “ptrakau theory is one form of Maori
narrative that originate from oral literature traditions” (p. 7). Furthermore, Lee states
that “other narrative forms include moteatea (traditional song), whakapapa (genealogy)
whaikorero (speechmaking) and whakatauki (proverbs) each with their own categories,
style, complex patterns and characteristics” (p. 7). Earlier in the thesis | discuss the
reframing of my thesis, from Law to Indigenous studies, this action allowed me to
anchor the thesis culturally, formerly this was legally. Being able to reframe the

thesis, gave me the permission to tell the ptrakau and the ability to reflect.

The next project Smith (2006) explores is, ‘story telling’, about which she writes that,
“for many Indigenous writers, stories are ways of passing down the beliefs and values
of a culture in the hope that the new generations will treasure them and pass the story
down further” (pp. 144-145). Smith writes that the, “story and the storyteller both
serve to connect the past with the future, one generation with the other, the land with
the people and the people with the story” (p. 145). This thesis utilises purakau to explore
possible tino rangatiratanga (self-determination) techniques; changing the narrative of
identity; creating a journey of recovery through narrative knowledge management;
eliciting and disseminating knowledge, encouraging collaboration, and generating new
ideas to ignite change that may protect Indigenous Peoples from the inexorable use of
this concept of Parakau . Parakau assists my investigation of potential changes that could
serve to replace the already established concepts of blood quantum found in the discourses
and practices of Indigenous peoples, in Australia, Canada and New Zealand.

"Draft Universal Declaration of the Rights of Mother Earth:
https://www.iucn.org/content/draft-universal declaration-rights-mother-earth.
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The more often that we recount the stories of our ancestors of who we are and where
we came from, the more we begin to expose discourses of blood quantum and critique
associated legislation concerning Indigenous identities. This statement refers to the
creating important links through time, place and people. In the same vein, Lee (2005)
discusses “purakau as a fundamental methodology for distributing knowledge, values,
protocols, and world views” (p.7). Lee suggests that purakau can “challenge dominant
discourses that continue to de-centre Maori experiences, cultural notions and aspirations
in ways that resonate and connect to our people” (p. 13) and goes on to suggest that
“purakau is not limited to traditional stories but includes storying in our contemporary
contexts” (p. 8). Being Maori, then, is not about skin or hair colour but is about
whakapapa. We Maori already know this: | have grown up with my children and

mokopuna — where the colour of your skin and who you are does matter.

My daughter Tia

Figure 2: Alvina and Tia (Source: Christchurch Airport, 1987).

Let me tell you about my daughter, Tia Rangiwhakahaere Ngahere Barrett. | have always
told her that, “I love you, you’re special, beautiful, you’re Maori, unique and strong,
do not ever forget that, anyone who calls you names because you are Maori or because
of the colour of your skin is weak and lost”. When Tia was three years old, we were parked
at Addington petrol station in Christchurch getting petrol when a member of a White
Power group shouted “Black bitch” at Tia out the back window of their car. When Tia
was four years old and attending kindergarten in Christchurch she came home upset

because the kindergarten allowed the other children to wash so-called “dirt” off her skin.
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Tia was the only Maori at the kindergarten — all the other children were Pakeha.
Following this incident, | transferred Tia to a playgroup, after which Tia came home
and said “Mummy they’re having a New Zealand day, but I’m not to do anything
Maori. They asked me to tell you”. When Tia was seven years old and attending primary
school in Hamilton, she said, “Mum | told the teacher when she asked what you want
to be when you grow up”. | said, “l want to go to University”. The teacher told me “not

to think too high or I might be disappointed”.

When Tia graduated in 2011, that same teacher happened to be at the graduation ceremony
and looked very surprised when Tia was capped! When Tia was eleven years old and
attending a school in Ngaruawahia, every morning she was told to stand to tell the class
how dumb she was — that she wasn’t good at math’s and scored low marks. All the other
children who were Maori, were also made to stand and tell the class that they were dumb.
When Tia was fifteen years old and at a high school in Hamilton, the teacher told the class
that Captain James Cook discovered New Zealand, but Tia said, “No that’s wrong” after
which she received a note to take home, which said, “student causing concern”. When
she was twenty-one years old and waiting at a bus stop in Fairfield, Hamilton, and a car
pulls up carrying ‘white power’ members and they shouted, “black bitch”. When she was
twenty-two years old, the neighbours horrible son was chasing one of our cats with a
sword, during which Tia told him to stop, the mother came running out and called her a
“black bitch”.

In 2018 Tia is now twenty-nine years old. She finished her seventh form [year 13], after
which she completed a certificate in Performing Arts, and was capped with a Bachelor
of Arts — majoring in Screen & Media. Then she began an Honours degree and worked
for Te Wananga O Aotearoa and she is now in her seventh year. Tia is now a short-
story filmmaker. Her last film, ‘Mrs. Mokemoke’, of which she was the producer, was
entered in WOWS8 film festival, and much more.... This year, Tia will be trekking to
the South Base Camp in Nepal ... What’s changed? Not the behaviours of others! My
daughter, for her part, now says “I’m Waikato-Tainui, Maniapoto, Ngai Tahu, and it is

whakapapa that matters”

8<World’s Wearable Arts New Zealand’.
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Consider Lee (2009) when the author states that, “[tjo make methodological space for a
culturally responsive narrative approach was fueled by the knowledge that our own
cultural narratives also offer legitimate ways of talking, researching and representing our
stories” (p. 8).

In the following, I would like to discuss some other examples of parakau; for instance,
waiata, Te Ha o Tahu Potiki which was born from the desire of Kai Tahu whanui to
strengthen and develop a Kai Tahu identity through waiata and korero. Te Rananga 0
Ngai Tahu acted as the Kaihautt to steer this waka through its journey of discovery.
He aha ténei mea, Te Ha o Tahu Potiki? “It is a waka in which we place our waiata,
whakapapa and korero for our Kai Tahu whanauka. It is a tohu which reminds us of our
links, and it is what binds us together.” (Te Runanga o Ngai Tahu- Kotahi Mano Kaika,
n.d). This was an early initiative of Te Runanga o Ngai Tahu (1998), which
complemented and augments the development of our language programme, ‘Kotahi
Mano Kaika.” A specific example of one of the first waiata in this collection is, ‘Tahu
Patiki’, which was composed by Taua Ruahine Crofts. Ruahine says that this song “was
written as a waiata to identify ourselves as uri of Tahu Paotiki from whom our tribal lineage
stems and to acknowledge our link to our sacred mountain, Aoraki, and our ancestral
canoe, Takitimu” (p. 6):

Tahupotiki taku tupuna

Hoki wairua mai arohaina

e Ki 0 uri e karanga ake

ra Aratakina to iwi aue

Aoraki te maunga ariki

Hei whakamaru te iwi kei

raro Takitimu waka whakairo

Hoea hoea ra te moana

Aug e koro e

Hei whakamahana

Kore rawa koe e

warewaretia Huakina mai ra

ki 6 tamariki Nga tikanga o

nga matua tipuna

Ngai Tahu te iwi ki Te Waipounamu, Maranga mai (p. 7).
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Next, Carter (2015) from Ngai Tahu explains that waiata function as “oral traditions [and]
are spatial and temporal tools that build multidimensional layers of data across the
landscape so we can build knowledge frameworks that intersect and provide structure
as to how we understand our place” (Wai 38, 1992, p.62). In addition, Carter states,
that “the landscape then can help with planning for the future through the utilising
of the layers of information and data contained within the tools. The connections between
things past and things present is the element which gives ... pride and identity” (cited
in The Waitangi Tribunal Te Roroa Report, Wai 38, 1992, p.62). Furthermore, Carter
explains that the, “words of the waiata open the memory and place people within the
landscape; the sounds of the waiata are also important to connecting place with the
singers...” (Carter, 2015, p. 7). In other words, the waiata transfers one from one
landscape to another and names “the places as they go ... providing reasons for the names
and the connections, which act as an indicator of belonging, thus creating a cultural
landscape that is imbued with identity” (Carter, 2015, p. 9). The following waiata
speaks of the aroha (love and respect), for Aoraki, the Maunga ariki (supreme ancestral

mountain) that embodies Ngai Tahu mana in its tribal landscapes.

Katahi au ka kite ai

| a Aoraki e ti mai ra
e E ngaro ana koe i
roto i Te kohu me te
hukarere Aué ra e
Aoraki

Te maunga ariki
Maringi ai ou
roimata Ki roto o
Pukaki

Katahi ra ka haruru
mai Ki te awa o
Waitaki

Ka ata titiro

Nga mania tekateka o
Waitaha Mehemea au ka

tuohu ai

31



Me maunga teitei
Noho mai ra kei te hoki ahau

Ki te ohonga o te ra e I. (Manawatu, n.d)

This waiata opens acknowledging our Maunga Aoraki, which is the “sacred mountain
for Ngai Tahu” and likewise our tipuna, and is a marker used for our identity. In the
next passage, when the tears of Aoraki, “flow into Lake Pukaki, then it moves into the
Waitaki river and at that moment it voyages down the river and out across the Canterbury
Plains”, the waiata is “used as a marker for identity, thus anyone reciting the name
Aoraki within their whakapapa is connected automatically to the Ngai Tahu territories
in the South Island” (Carter, 2015, p. 8). Carter (2015) recognising that this is recalled in
the story by Herries Beattie by Wi Pokuku (p.8).

Next, whakatauki, which is defined as a proverb, significant saying, formulaic saying,
cryptic saying, aphorism, and quote (Maori Dictionary, n.d.). Like whakatauki and
pepeha, they are essential ingredients of whaikorero (Maori Dictionary, n.d.). In 1849,
Matiaha Tiramorehu wrote a petition to Queen Victoria, which signed by all the leading
Ngai Tahu chiefs of the time, asking the Crown to put aside adequate reserves of land for
the iwi, as agreed to under the terms of its land purchases. During the 20-year period
following 1844, Ngai Tahu signed land sale contracts with the Crown for some 34.5
million acres, approximately 80% of the South Island, Te Waipounamu (Ngai Tahu,
n.d.). The Crown failed to allocate one-tenth of the land to the iwi and nor did it pay a
fair price, as it had originally agreed. Over the ensuing seven generations,
individuals, whanau and hapt tirelessly pursued the vision of Tiramarehu through petitions
and a series of commissions of inquiry to seek redress from the Crown. This work became

known as Te Keréme: The Ngai Tahu Claim.

The protracted labours of Ngai Tahu people in pursuit of redress and compensation
against the Crown lasting nearly 150 years is alluded to in the following Ngai Tahu
whakataukt; “He mahi kai takata, he mahi kai hoaka — It is work that consumes people,
as greenstone consumes sandstone” (Ngai Tahu, n.d.). Lee (2009) writes that,
“[s]storytelling has always been one of the keyways knowledge was sustained and
protected within Indigenous communities” (p.2). Lee also remarks, that “reclaiming story-

telling and retelling our traditional stories is to engage in one form of decolonisation” (p.
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2). | believe that when one goes through the changes that | have had to make, when
moving faculties and chief supervisors, the reclaiming feels like a process of
decolonisation, in that it ignites the sensation of freedom. When you write, you become

more connected to your work, and this involves a holistic transformation.

Finally, in relation to the previous mentioned techniques are all part of purakau, in
that they both tell the story of our ancestors and describe our cotemporary story.
They capture what is important such as our whakapapa, which is the fundamental principle
of being Maori. Next, | will explore purakau/storytelling as it is studied in Canada, the
United States of America and Ireland; the cultures of which I engaged in my thesis. Smith
(1999) states that, “.... for many Indigenous writers, stories are ways of passing down
the beliefs and values of a culture in the hope that the new generations will treasure and

pass the story down further” (p. 145).

Ireland

The people in the mountains are very superstitious and relate many
marvellous and absurd stories of St. Patrick, as also about fairies,
enchantments, ghosts. The old women and men will tell these stories
to any person if they will listen to them and to express any doubt as
to their veracity is considered a sure indication of ignorance.
(Ordnance Survey Memoirs of Ireland (1830s), 1992, p.40)

My genealogy links me to Ireland through my great grandparents who travelled from
Ireland to Cape Town, South Africa, then to New Zealand, arriving here in 1853 on
the boat ‘Maori’. | have found it fruitful to compare the history of the Irish and Maori;
peoples who have endured colonisation, genocide, assimilation, loss of land, loss of
language and even loss of identity. Recently, with the intention of confirming this
genealogy, and inspired by television show ‘DNA detectives’, my mother and sister
decided to waste their good money on ‘Ancestry.com’ — DNA testing. Who would
have thought that this little Maori girl in Hamilton, had whanau who would reveal their
ancestral and future DNA in a single spit? | am uncertain what they wanted to experience.
Maybe they wanted to be told who they are with the precision that fractionated their
individual person into percentages rather than according to what we already knew about
our whakapapa and genealogy.
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Nevertheless, they were excited to be told that mum was 86% Irish and my sister was
16% Irish. This is to say; my sister has a different mother, or that | am adopted -
something | did not believe because my mother was always reminding me that my arrival
into this world was a painful. She would say, “I had to walk to the hospital, up a steep
mountain, and upon arrival, the nurses made me stand upright and walk the corridor, and
not push, until the doctor who was playing golf arrived”. Remember, | am 25% Maori
according to my primary school teacher at Wallacetown, so according to mum’s test, | must
be 43% Irish which was a great surprise to me. Who could have guessed this? This also
means that | must be 32% Tahitian, since my great- grandfather Pap¢, who was Tahitian,
married into our Ropata/Robinson whanau from Wairewa.

However, this is not all about me, but about the Irish and their storytelling, folklore
and dreaming. Irish storytelling according to Lindova (2014), “was a familiar feature of
life in the Irish speaking districts of Ireland up to two or three generations ago. There
was a distinction between the folktale narrator and the narrator of everything else —
legends, lore etc.” (p. 42). Furthermore, “[s]eanchas was the word for lore in general, the
Irish for story is scéal and a storyteller is known as a scéalai. The scealai was a conscious
literary artist” (p. 42). Further, Lindova (2014) comments that, “the story tellers appear
to have a deep commitment to their art and respect for the tradition on which they drew
or of which they were a part” (p. 42). Therefore, Lindova (2014) writes that, “...folklore
and particularly oral narratives play an important role in [the] lives of the Irish” (p. 9).

To close this part of the Irish section, these old-style Irish storytellers remained the
guardians of tradition and history and, as such, they have been known for centuries in
Ireland as the Seanchai. The Seanchai Irish were, by definition, the earliest form of
entertainment in Ireland, and held the fundamental right or key to all Irish folklore, myth,
and legend, just like we had Tohunga who were selected and trained in the Whare
Wananga of each discipline. The following focuses on the Irish and their storytelling. this
poetic statement by Benjamin in Arendt (1968) “the storyteller joins the ranks of the
teachers and sages. The storyteller: he is the man who could let the wick of his life

be consumed completely by the gentle flame of his story” (p. 84).

Then O’Connell (1968) describes storytelling in the following way; the more natural
the process by which the storyteller forgoes psychological shading, the greater becomes
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the story’s claim to a place in the memory of the listener, the more completely is it
integrated into his own experience, the greater will be his inclination to repeat it to
someone else someday, sooner or later (p. 61). Then he argues that, “the cinema [is] the
place where we gather in the dark together to witness the story and participate
emotionally in the sharing of the projection” (p. 27). Furthermore, O’Connell states that
according to, “[d]ifferent societies, that they give shape to any culture’s world picture is
to be found in the characteristic arrangements of time and space in the texts that each
society nominates as art” (p. 35). Finally, he argues that, “[i]f you are telling a story,
then the human mind, as it’s working along with you, is perceiving your thrust, both
consciously and, more importantly, subconsciously” (p. 142). To conclude this part, the
following quote sums up the Irish experience and their uniqueness in storytelling, The
quote from Best (as cited in McKendry, 2006) states that“[t]he ancient
traditions of the Celtic peoples, which on the Continent have been almost completely
obliterated by successive invaders have, in Ireland, survived and been handed down

as the particular inheritance of the nation”(p. 5).

In Canada, storytelling by the First Nations Peoples is the foundation of their holistic
knowledge, connecting, relationships, and theoretical scholarship. Hanna and Henry
(1995) state that;

the same descriptions, which resonates with the other Indigenous

Peoples in this thesis, such as, “Teachings in the form of stories are

an integral part of our identity as a people and as a nation. If we lose

these stories, we will do a disservice to our ancestors — those who gave
us the responsibility to keep our culture alive (p. 201).

Their storytelling encompasses, “expert use of the voice, vocal and body expression,
intonation, the use of verbal imagery, facial animation, context, plot and character
development, natural pacing of the telling, and careful authentic recall of the story”
(First Nations Pedagogy, n.d) which is echoed in the idea that “listening involves more
than just using the auditory sense. Listening encompasses visualizing the characters and
their actions and letting the emotions surface. Some say we should listen with three
ears: two on our head and one in our heart” (Archibald, 1997, p. 10). In Campbell et
al. (2003), they state that, according to the relationship between the living world and the
spirit world, it is vital for the First Nations cultures. In many First Nations’ traditions,

dreaming involves the making of a connection to the other world. Ridington (1988) states
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that in Tahitian culture, for example, hunters often dream into the future in order to
discover things about their next hunt. Dreams can contain messages from late ancestors,
provide teachings, warn of danger, and bring together the many psychic realms of our
existence (p.100). Ridington (1988) then acknowledges the narrative by ‘Aku’ who talks about
honouring and maintaining his relationship with his ancestors and learning songs that he
will in turn teach to his children. He is humbled and grateful in receiving his gift:

Aku, of the Dunne-za culture

One time | dreamed about a Trail to
Heaven. | went halfway up, and someone
met me. The person gave me something
white. He was one of my relatives.

| knew him a long time

ago. | was worrying.

How could I sing as well as he did?

He sang this song to me in the

dream. The next morning, | woke

up. | had this song.

| could sing it the way he did.° (Ridington, 1988, p. 291).

Next, | will now turn to the review of the ‘Blond Indian’ written by Ernestine Hayes,
an Alaska native memoir (2006) to illustrate the role of storytelling. The narrative moves
from storytelling and reflection from the child position, into a discussion on protocols,
cultural practices, and what her own clan believes. For example, she says that, when
I was a girl growing up in the village, my grandmother taught me songs, Blonde Indian,
Blonde Indian, she sang, while | danced and sang and shook my hands, Blonde Indian,
Blonde Indian. | had light-colored hair when | was a girl.... (p. 5). Blonde Indian,
Grandmother said, listen to our story, the spiders thoughtfully whispered .... Don’t come
too close, me bear cousin fondly warned” (p. 7). Repeated throughout the narrative are
the clan/tribal protocols for example, “before giving birth, a Lingit woman sings to her

child, she talks to the baby, telling the child the history of her clan and the stories of her

°Aku talks about honouring and maintaining his relationship with his ancestors and learning songs that he
wil