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Abstract 
 
Death and disposition of remains are universal problems that touch every culture. 

Although every culture organises and packages dying and death each manages 

disposition in a different way. When Māori die in Australia it tests the strength of their 

resolve to be Māori and differentiate between cultural and national identities and their 

veneer of Australian-ness. This research engages with constructivism, grounded 

theory and kaupapa Māori frameworks in order to determine factors that influence 

repatriation of cremated Māori remains to New Zealand. At the core of this research 

is the attribution of identity to cremated remains (cremains) as it determines how they 

will be treated and cared for. Interment decisions have significant cultural and 

economic impacts, but the main contribution of this thesis is these decisions may 

redefine Māori cultural and spiritual conceptions of deceased and so homelands. 

Data was collected for a period of six months through an online questionnaire 

deployed through social media. From this questionnaire eight people self-nominated 

for in-depth interviews to determine the reasons for their decisions, however only six 

people provided consent. Interviews were transcribed and coded and organised into 

themes. Although this is a small sample size and not generalizable, it is indicative 

and leaves scope for a much broader study. 

Analysis indicated Māori transmigrants are making decisions about tangihanga 

(funerals) and interment of cremains under difficult circumstances. All the while they 

were either disconnected from family, tikanga (cultural protocols) and a society that 

values deceased or connected to tikanga that was disrupted by the colonial project. 

As transmigrants, Māori tend to cremate because the cost of burial is too expensive 

and repatriation of a body is unachievable with a limited disposable income. 

Interment in either country appears to be determined by the strength of connections 

to family, kainga (homelands) and ancestors on either side of the Tasman Sea. This 

generated internal conflict and divided loyalty between both countries. 

This thesis is about how death practices are disrupted by migration and are forced to 

evolve. Although difficult, this thesis has determined that people participating in this 

research attributed an identity and an afterlife to cremains. They are recognised as 

tūpuna, still protected, watched over, and secreted away to be safe from harm. 
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Chapter 1: Introduction 

1.1 The journey to cremation 

I began researching this topic in New Zealand long before I formalised it and the 

journey to this point in time is as important as the research itself. I come from a 

tradition where oration is the norm and stories hold our history, so it seems entirely 

appropriate to tell the story of how this research came into being.  

Protection of tūpāpaku (deceased bodies) is part of my family lineage. My 

grandmother’s marae is at the base of our maunga (mountain), which has an old pa 

(fortification) at the top. Both sides of the North Island can be seen from the pa and, 

more importantly, potential marauders can be heard approaching our marae. The pa is 

part of a defence mechanism to protect our people, but mostly the bones of our tūpuna 

that are placed deep in catacombs near our mountain. Secrecy and combat are the 

final defence mechanisms of tūpuna housed and protected in the catacombs. My 

great-uncle Peter Kingi passed on his history to my elder sister and her young son 

before he died in 2007. He was our last known bone carrier. He explained that the 

deceased would be left for 6 – 12 months in open air for the flesh to disintegrate, then 

removed from their temporary resting place; have the remaining flesh scraped off, then 

the bones were re-wrapped, placed on horses and taken to their final resting place in a 

secret cave1. My great uncle was a young boy of about 11 at the time and his job was 

to lead the horse. The Tohunga would karakia and place the bones, then follow the 

horse out. Only men were able to perform this burial practice. August (2005) provided 

some insight that women could have been excluded from urupā because they may 

have been hapū (pregnant) or menstruating which would make them tapu and 

vulnerable. The introduction of Christianity to my people in the Far North changed the 

practice of entombing bones of tūpuna to burial in urupā. To this day, only men are 

able to dig graves in the urupā of my grandmother’s people. When Uncle Peter died, 

so did the maps of the catacombs. 

                                            

1 There is an excellent history of the practices of Ngā Puhi burials by Edward Tregear available for 
people wanting accessible information 
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Women in my mother’s family have a stewardship role of land, urupā and tūpuna. We 

are obliged to care for and protect ancestors in wāhi tapu (traditional cemetery), urupā 

(modern cemetery), keep our children connected so they learn the whakapapa (family 

lineage) and whenua (land) so they maintain our kawa, tikanga and Ngā Puhi identity. 

The female lineage of my mother stems from a long line of matakite (seers) and 

tohunga (spiritual guardians) so our family has a significant spiritual connection with 

tūpuna and whenua. The simplest explanation of matakite2 is that they are a conduit 

between the dead and living. In our house, it was normal for us to find our mother in a 

conversation with someone we could not see. She would simply explain that tūpuna 

were visiting, they were not harmful and there was nothing to worry about. Sometimes 

we would wake in the night to find our mother on the telephone advising my 

grandparents and relatives of people who had passed, of impending death or serious 

illness of relatives so they could visit them before they died. My mother was eerily 

accurate and when we asked how she knew, she would describe her dreams and her 

conversations with Tūpuna. My memory of her conversations with me, were 

predictions about other peoples’ mortality. My sisters and I have experienced the gift of 

matakite, but have learned to suppress knowledge of it because it makes other people 

uncomfortable, frightened or sceptical. We talk among ourselves and with one of our 

remaining aunts, but it is an aspect of female family history that is rarely spoken of with 

outsiders. 

My family have a long-standing connection with koiwi, tupapaku, wāhi tapu, urupā and 

tūpuna, but I finally became involved in interment of remains when I heard a story 

about a friend’s cousin. The cousin lived in Australia but remained in contact with his 

family in New Zealand. He became ill and died in hospital. His Australian wife and 

family were unaware of the importance of tangihanga (mourning process) (Hamer, 

2008) and the practice of tono (returning). Tono is the requirement to return him to his 

family in New Zealand, whole if possible, so that he could be honoured and mourned. 

It is a fundamental cultural practice because he is required to be buried beside, and 

spend eternity with, his tūpuna (ancestors). Instead, he was cremated, a telephone call 

was made to his family in New Zealand advising them he was dead and then he was 

posted to New Zealand in a courier bag. His Australian family believed they were 
                                            

2 There is an excellent thesis by R. S. Ngata (2014) for people who would like to know more about 
matakite. 
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doing the right thing. I, like most of you about now, cringed at the idea. 

It has taken some time, reflection and consideration to figure out why I felt sorry for a 

deceased man, who I did not know. I found it confronting because he was treated not 

as a person but as an unaccompanied parcel - an object. For Māori, and cultures 

besides my own, deceased is a matter of timing. A death certificate merely indicates 

you have stopped breathing. It is more usual, at least post-Christianity, for Māori to 

consider someone dead after tinana (their body) is buried in the ground. Even then, we 

consider wairua of deceased people as merely relocated but still present, influential 

and included in daily life. The dead have the ability to provide us with guidance, news 

and good luck if we honour them. They also have the ability to punish in some way if 

we dishonour them. Therefore, Māori continue to treat deceased people with the same 

respect and honour as we would the living. Our role, as whānau and friends, is one of 

stewardship. 

1.1  Research problem and significance 

This research explores the topic of repatriation of Māori cremated remains (cremains) 

to New Zealand from Australia, in order to establish the research methodologies and 

disciplinary field(s) appropriate to answer the key research question of ‘what factors 

influence repatriation of cremated Māori remains to New Zealand from Australia?’ 

A friend told me a story about her cousin’s death and the repatriation of his cremains 

by post to New Zealand. Her family are inclined to return deceased to kainga to be 

buried near ancestors where they will be safe, cared for and remembered (Bergin, 

1998; Hamer, 2007; Nikora, Masters, & Te Awekotuku, 2012). Although upsetting for 

her family in New Zealand, living transnationally separates Māori from familiar kainga, 

whānau and culture (Bergin, 1998; Hamer, 2011) which becomes evident when a 

Māori person dies regardless of where they were living at the time of death (Best, 

2005; Malcolm-Buchanan, Te Awekotuku, & Nikora, 2012; Nikora et al., 2012; S. P. 

Smith, 1922). In 2007, Hamer determined that approximately 60% of Māori who die in 

Australia are repatriated to New Zealand (Hamer, 2007, 2008). The cost of repatriating 

a body to New Zealand is in the vicinity of AUD$10,000 per person (Funeral Directors 

Association of New Zealand, 2005, 2009) and with the cost of burial increasing on both 

sides of the Tasman, cremation becomes an economically attractive option (Hamer, 

2011; McManus, Schafer, & Donovan, 2009; US Embassey, 2009). This is significant 
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because 200,000 Māori are estimated to be living in Australia (Kukutai & Pawar, 

2013). 

It has been established that tangihanga continue to be a culturally important process 

to Māori (Clair, Piripi, & Reid, 2006; Higgins & Moorfield, 2004; New Zealand Law 

Commission, 2013; Sinclair, 1996; Tregear, 1904) and gained popularity with Pākehā 

New Zealanders because the protocols are compassionate and distinctive (New 

Zealand Law Commission, 2013). Although Māori in Australia retain significant links to 

New Zealand, through Iwi registrations and family connections (Spoonley, Bedford, & 

Macpherson, 2003), subsequent generations struggle to participate in tangihanga. 

Māori diaspora in Australia lack understanding, cultural training and language (Bergin, 

1998) and living away from each other exacerbates cultural continuity (Nikora et al., 

2012) indicating intergenerational cultural transference has weakened (Hage, 1996b; 

Hamer, 2011; Hunter, 2015). What underlies the research of Māori in Australia is a 

stubborn connection to identifying as Māori and maintaining Māoritanga, providing a 

distinct identity from ‘New Zealander’ while living in Australia. Maintaining the protocols 

of tangihanga, which are so central to Māoridom, is vital to preserve tikanga (Nikora et 

al., 2012) and offers a distinguishing set of death rites and culture. However, culture is 

dynamic (Hunter, 2015), and the concept of ‘normal’ changes over time. Therefore, 

documenting tangihanga from multiple perspectives is culturally important as it 

normalises current practices for Māori diaspora in Australia and provides a comparison 

for historic practices (Māori cultural understanding). This research is concerned with 

cremation as a comparative study is unavailable and it is economically and culturally 

important to Māori. 

The identity attributed to the dead determines how remains are treated and the effect 

of cremation on that identity is unknown as there are no comparative studies. How will 

cremains be cared for in transit and who will care for them? There is no research 

available that identifies how many Māori choose cremation, little about what influences 

those decisions, whether Māori repatriate ashes to New Zealand and how or what 

context that occurs in. As Māori attribute an identity to tupapaku, wairua and tinana 

(body), it is culturally important to determine the effect of cremation on that identity and 

the relationship to cultural underpinnings as the decisions made about disposition of 

remains may redefine cultural and spiritual beliefs about deceased and ultimately 

homelands. 
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1.2 Research questions 

Primary research question: 

What factors influence repatriation of cremated Māori remains to New Zealand from 

Australia? 

Secondary research questions: 

Why do Māori in Australia choose cremation? 

How are cremains returned to New Zealand? 

Why are cremains interred in Australia? 

What identity do Māori in Australia attribute to cremated remains? 

Research goals 

My goal here is to raise awareness of the cultural gaps in Australian law, repatriation 

policy and practices, and economic constraints that make it difficult for Māori to return 

deceased remains to homelands where connection to tūpuna is supported and valued. 

This has consequences for inter-generational transmission of culture, Māori cultural 

heritage, and belonging. Understanding the experiences of Māori in relation to 

cremation requires engagement with questions of identity of the dead and their 

remains. Crucially, this is about the ethics of ontology – of what remains are in the 

context of specific understandings. In a Māori cultural ontology remains are not treated 

or perceived as objects or things devoid of personhood. Remains continue the life of a 

person as an ancestor – they have material significance and should be transported 

with care and placed where they belong. Australian law, in its essentially Anglo-

European and broadly Western mode of thinking and rationality, excludes this kind of 

ontology towards remains. What would it mean to legally identify remains as human 

subjects? How the law constructs difference between persons and things matters in 

the context of the situation of Māori and their family who become deceased outside of 

New Zealand.  

1.3 Research design 

This research collected data from April 2017 to July 2017 using a qualitative split-

survey questionnaire of 11 multiple-choice, 5 open-ended and 16 yes or no type 

questions. The questionnaire enabled specific targeting of questions to particular sub-
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sets of people and facilitated recruitment of people for in-depth interviews (Karpf, 

2012; Poynter, 2010). The questionnaires were distributed online, through ten 

Facebook sites that Māori in South East Queensland were likely to interact with, 

resulting in 67 returns. Seven interviews were conducted between May 2017 to July 

2017, with three men and four women, who identified themselves as Māori. The 

interviews were conducted at various locations including their homes and workplaces. 

The interviews, of approximately one to two hours duration, were audio-recorded and 

then fully transcribed for later analysis. Analysis of the data was thematic in order to 

identify patterns of convergence and divergence relevant to the research topic 

(Sarantakos, 2005). 

1.4 Summary  

This chapter has identified the importance of deceased to Māori and how attribution of 

an identity to remains determines how they are thought about and treated. This 

dissertation addresses cremation and whether cremated remains (cremains) have an 

identity. The following chapter provides an in-depth history of tangihanga (funeral rites 

and rituals) to establish that it is a cultural practice that has evolved through Polynesia 

while revealing cremation as a pragmatic response to geography, resources and 

status. Chapter three (3) then presents relevant literature that frames and outlines the 

frontiers of this research. Chapter four (4) outlines the research design, which is 

primarily qualitative, that was used to determine decisions and explanations of Māori 

people in Australia about disposition and interment decisions. Chapter five (5) 

presents results from an online questionnaire and six in-depth interviews conducted 

with Māori people who live in Australia and have opted to cremate tūpāpaku 

(deceased) or tinana (body). The discussion, in chapter six (6), is structured to present 

cultural practices that have been retained, it then address identity attributed to 

cremated remains and the long-term trauma not repatriating and burying causes. 

Throughout this thesis the use of Māori language has been used and where there is a 

translation it has been included in a glossary. However, there are some cultural 

concepts that are too complicated to include and where this occurs I have included 

references to other literature that may be helpful for understanding. 
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Chapter 2: Historic perspectives of the dead 

2.1 Introduction 

Diogenes’ requested his friends to dump his dead body outside the city because it is 

nothing and it makes no difference how it is disposed of. Laqueur (2015), a historian 

and anthropologist, argued that treating deceased as refuse is a universally 

unacceptable option because of culture and convention. Deceased are attributed 

meaning by the living allowing individuals and communities to create and hold memory, 

claim spaces (Maddrell, 2011), founder communities, and record history through public 

structures (Laqueur 2015). Māori believe in an afterlife and attribute tūpuna 

(ancestors) with the ability to influence the world of the living, which ensures death 

rites are carried out in a particular way and deceased are treated with the same care 

and respect they would have received if they were alive (August, 2005; Buck, 1949; 

Kararehe & Smith, 1898; Rua, Rua, Te Awekotuku, & Nikora, 2010). For Māori, people 

near death are attributed with the status of tūpāpaku (Best, 2005; Buck, 1949; Higgins 

& Moorfield, 2004), which remains in place until tinana (the body) and wairua (spirit) 

are separated through the ritual of tangihanga and mauri (life force) is returned to Io 

(Henare, 2001; Higgins & Moorfield, 2004). It is believed that the spirit stays with 

tūpāpaku but is encouraged to leave during tangihanga (funeral) (Higgins & Moorfield, 

2004). 

The problem is cremation can occur between tangihanga (funeral) and final interment, 

but may happen before if people die outside of New Zealand. Cremation destroys the 

tinana (body) form, so it is uncertain how cremation affects identity of the deceased 

because the body form is absent. This in turn, begs the question of whether the spirit 

of the dead can or does still reside in cremains.  

This chapter begins by situating the reader in a Māori cultural context about deceased, 

disposition and historic development of the practices of tangihanga to determine what 

practices have been retained and what has been adapted. It is followed by a second 

literature review of diaspora, Māori transnationalism and diasporic deathscapes. 
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2.2 Understanding Māori perspectives of the dead 

To understand identity of cremains, it has been useful to look at the development 

customary practices of tangihanga (Māori mourning practices). The work of previous 

researchers and observers illustrates practices that have been retained, those that 

have become enculturated practice and whether cremation featured in Māori history. 

The literature related to Māori death practices appears in three phases; explorer and 

surveyor accounts (1830-1931); anthropological and missionary ethnographies (1911-

1955); Māori cultural reinvigoration (1965-1980), but Māori documentation of their own 

history occurred well after the explorer and surveyor accounts. What is available was 

scholarly of its time, however academic and ethical practices have evolved and early 

accounts are now considered observational, descriptive and informative by Māori 

scholars. A useful place to start is with a contemporary analysis of tangihanga by 

Nikora et al. (2012), which provides a valuable basis of comparison as it determines 

what has been retained in modern Māori death practices. 

Tangi refers to a range of procedural mourning rituals, their beginning marked by 

the return of deceased to … marae …or private homes … sharing the death with 

the community … over a period of hours to days … include the rituals of 

encounter, lamentation and cathartic mourning, oratory, dirges, the recitation of 

genealogy, prayer and speeches of farewell… display of significant artefacts… 

portraits of ancestors and deceased relatives are exhibited and the deceased is 

never left alone. They are conversed with as if still present. Closing of the casket 

precedes the final church or memorial service, which is followed by interment. The 

ritual cleansing of the deceased’s house and feasting completes the process, 

releasing the family to everyday life … considered to be at their most poignant and 

spiritual when enacted against a backdrop of ancestral and tribal symbolism 

(Nikora et al., 2012, p. 4). 

Although Nikora et al. provide useful insight into decision-making about tangihanga it 

does not reveal disposition and interment decisions outside of burial of deceased and 

interment with ancestors within the protection of urupā (cemetery). 

Before the introduction of Christianity, Māori from the Far North of New Zealand would 
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hold tangihanga3 (funeral) over a period from days to weeks, place a body in a location 

to decay, exhume the body (hahu), clean and wrap the bones (kōiwi) (Buck, 1949). 

Kōiwi would be mourned again, a feast held (hahaunga) and then interred in wāhi tapu 

(places of interment) under secrecy (Buck, 1949). According to Henare (2001) 

tangihanga is the ritual separation of wairua (spirit), tinana (body) and mauri (life force) 

then the body is then considered dead. The wairua (spirit) would be encouraged to 

leave during the tangihanga, the kōiwi (bones of deceased) would remain in a safe 

place as an effigy of tūpuna (Higgins, 2011; Higgins & Moorfield, 2004). Other regions 

of Aotearoa New Zealand, appear to have had similar rituals with regional variations 

(Williams, 2004). The arrival of Christianity eliminated the ritual of exhumation (Bergin, 

1998) and promoted the burial of tūpāpaku (tinana, mauri and wairua) or tinana 

(corpse) within urupā (cemetery) where the bodily remains became the effigy of 

tūpuna. Burial has continued to be the dominant practice among Māori in New Zealand 

for 200 years (Nikora et al., 2012). In both instances, interring of remains separated 

the tinana (physical corpse) from wairua, rendering the unified bodily form the effigy of 

the deceased and the spiritual conduit to the living (Buck, 1949). At the same time, 

interment laid claim to a territory, foundered a community to protect the history and 

physical remains of people and created memory. 

The dead are part of how land becomes ‘spirited’ by ancestors and so claimed and 

settled by a people (Maddrell, 2011). The following section contains a specific 

collection of early New Zealand history that relates to accounts and recounts of 

cremation being practiced. Early explorer accounts are constructed with good intention 

and sympathy but inevitably bring the colonial bias of Euro-centric and Anglo-centric 

lenses (King, 2003; Nikora et al., 2012). Verifying explorer recounts4 of Māori funerals 

is difficult as early writers are conversing and publishing with each other at the time. 

Little reliance can be placed on Māori oral history about tangi either as it has been 

                                            

3 Tangihanga could be held for a period of days to weeks. The ritual forms are associated with receiving 
visitors, wailing, lamentation, mourning and oratory or dirges. They include display of the tūpāpaku as if 
they were seated with their artefacts and family, and never left by themselves. There is also a strict 
separation of the deceased and food, including family members, and the requirement for secrecy 
concerning the final place of interment. 
4 Explorers and missionaries often recount and record stories told to them from interpreters. Often 
Polynesian interpreters accompanied early explorers to New Zealand as they had discovered northern 
islands of the Pacific earlier. Tupaia was a well-known interpreter, who would converse with Māori, then 
provide his interpretation to European explorers. Tupaia was Tahitian, which is similar to Māori but 
some phrases have no equivalence. 
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disrupted by Christianity and British colonisation (King, 2003; Nikora et al., 2012). It 

has been difficult to accumulate literature as material is sparse, interspersed among 

other topics and likely to be incomplete as historic texts are still being digitised. Māori 

scholars5 have also criticised these records as descriptive and biased toward 

European perspectives and knowledges (August, 2005; Buck, 1949; Kararehe & 

Smith, 1898; Rua et al., 2010). They are also tainted with an undercurrent that Māori 

stories, language and cultural practices were under the threat of disappearing all 

together (Buck, 1949; Sorrenson, 1988a). However, Māori scholars also acknowledge 

the authors were sympathetic with good intentions (Buck, 1949; Sorrenson, 1988a) 

and informative more than scholarly (Nikora et al., 2012). I have very little option but to 

use these early accounts. The next section is organised by prevalence of cremation, 

keeping the dead safe, and where cremation belonged in the tangi process. 

When did cremation become a practice? 

The previous section presented the basic process of modern and old tangihanga in 

New Zealand, providing a rudimentary understanding of the displacement of old Māori 

practices. This thesis is about how Māori migration to Australia disrupts and evolves 

death practices, the identity of cremains and what components of Māori cultural 

process are retained. This section sets the foundation for the following discussions of 

diaspora and transnationalism by establishing tangihanga as a valued Māori cultural 

practice that forms part of Māori identity and distinguishes Māori in Australia. The 

section contains an enlightening collection of early observations and research of New 

Zealand Māori history to determine whether cremation was practiced. The records are 

scattered across historic texts and this may be the first occasion where they have 

been accumulated in one place, which is a unique contribution to the conversation of 

tangihanga and Māoritanga in itself. There is evidence that Māori cremated their dead 

in some locations prior to and during early European settlement periods, however the 

practice seems to have been an intermediary step to burial later. A map indicating the 

location of those reports has been included (see Figure 1 Early Māori cremation 

Locations). 

Early historic records indicate Māori were cremating deceased prior to European 

                                            

5 Paul Hamer (2007), Peter Bellwood (1978) and Linda Nikora, Bridgette Masters and Ngahuia Te 
Awekotuku (2012) offer more in-depth critiques of historic publications. 
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contact and potentially a practice that migrated with them through the Pacific. There is 

a short report (Unknown, 1887), in the Otago Witness, about Wiremu Katene 

“complaining that the evil arising from the prophesying of Ani Karori is increasing, and 

that the Natives have burnt the bodies of their dead in fires”. Chapman and Rock 

(1888) described a cremation they witnessed while touring Western Otago of the 

South Island. They provide a few details of a naked body being placed within a stone 

cylinder and then a fire lit beneath it until only ashes remained. The ashes collected in 

a hollowed out stone in the bottom of the pipe, were then removed and buried. Six 

years later Campbell (1894), a land surveyor and amateur anthropologist, recounted a 

story from Ratana Ngahina about the cremation of a woman in the Rangitikei region. A 

pyre was lit and “the finely dressed body placed on it”, then fats were added to 

increase the heat, until everything was completely burnt. Campbell (1894) drew a 

comparison between the cremation at Rangitikei and cremation pits, found in Pelorus 

Valley in the South Island, where fat residue and burnt remains were found in the 

bottom of the pit (Gray, Campbell, & Best, 1894). However, the remains in Pelorous 

were not confirmed as human. In the editors notes of Campbell (1894), there is a 

further comment about two large cremation pits outside of Taheke Pa in the Far North 

(see Figure 1 Early Māori cremation Locations). Later, Tregear (1904) concludes that 

cremation is regularly practiced in the North of the South Island and, to a lesser extent, 

Whanganui, Rangitikei, and Waimate Plains in the Taranaki region, but it is uncertain if 

he collected the information himself or relied on Campbell. What is apparent, is 

different styles of cremation were practiced by Māori in the Far North district and west 

coast of the North Island, Pelorus and Otago in the South Island, but it is less certain 

whether these were isolated cases or practiced more broadly. 
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(New Zealand map by NordNordWest, 2008 used under CC BY-SA 3.0/ adapted to include locations) 

Figure 1 Early Māori cremation Locations 

There is speculation from early observers about the reasons Māori cremated. 

Convenience was described by Chapman and Rock (1888), where ancestors’ ashes 

could be easily transported with their ‘transient tribesmen’. Whereas editors notes in 

the account by Campbell (1894), suggest Taheke Pa (Far North of the North Island) 

and Ngāti apa (Rangatikei, west in the North Island) had no place to bury in the Pa, 

which explained the cremation pits at Taheke. Tregear (1904) related cremation to an 

act of desperation, where Māori did not want the body of the deceased to fall into 

enemy hands. In this line of thought, Campbell (1894) adds the status of the deceased 

was a reason for cremation as important remains were trophies that would be sought 

by enemies. Campbell (1894) mentioned resources would not be spent on a 

commoner, implying the reason for cremation could be availability of resources or to 

add status to tūpāpaku. Although the account is descriptive, cremation for people with 

status is a line of thought that would be confirmed for Ngāti Mutunga by Sir Peter Buck 
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in 1930 (Sorrenson, 1988a, p. 46). From these historic accounts it seems likely that 

cremation was a pragmatic response to the circumstances of the deceased, availability 

of resources or geography. 

Within these early accounts there are snippets that reveal attendant practices and 

removing tapu, but also where in the sequence of tangihanga that cremation fitted. 

Chapman and Rock (1888) explain that, 

with this small tribe the ancient custom of scraping and preserving the bones had 

been superseded by cremation, …a fierce fire was kindled by the nearest relative 

of the deceased, and kept burning for upwards of twenty-four hours by the 

attendants (p. 90), 

so the body was not left alone and cremation occurs after the tangihanga. In the 

following page, they describe how the family then left to bathe in water in a bath 

outside of the Pa to remove tapu, being in a spiritually unsafe state. After bathing, the 

family of the deceased return to their relatives in the pa and final interment of cremains 

would be carried out by tohunga in secret. Campbell (1894) and Tregear (1904) 

described the process of cremation in the Far North of the North Island, but not when it 

occurred in relation to the tangi or exhumation. They also describe lifting of tapu using 

food or water after a tangi and exhumation. 

According to these early accounts Māori were more concerned about protecting 

deceased from desecration than the disposition method they employed. Chapman and 

Rock (1888, p. 90) observed, “… their [Māori] reverence for the bones of relatives was 

strongly developed”, a theme followed by Campbell and Tregear. Campbell (1894) 

described cremation occurred at night to hide the smoke from enemies and tohunga 

would gather the ashes, bury and conceal them in a separate location. Editorial notes 

from Campbell’s article indicate that Sir W.L Buller confirmed Ngāti-apa would hang 

the body in trees for some time then cremate the bones to prevent desecration by 

enemies. Tregear (1904, p. 400) relayed a similar account where ashes were 

“carefully collected by the priests and buried in a pit … and another fire made thereon, 

… so as to deceive anyone who wished to desecrate the ashes.” the point was to 

conceal remains of the dead from enemies of the tribe. Protection of remains is 

presumed an old custom, but it is uncertain from these accounts whether protecting 

remains occurred because of habit, relatives and friends cared about the deceased, or 
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they feared retribution by the deceased. It is possibly all three. Protection is a common 

strand throughout these accounts and its origins will be dealt with in more detail in the 

following section as Māori Anthropologist start to systematically seek the origins of 

Māori.  

Burial tradition? Which customs were retained 

Māori have a historical relationship with the dying, death and the dead that has 

evolved and migrated through Polynesia. This section offers a specific collection of 

information about the foundations of Māori spiritualism and attribution of an afterlife to 

deceased; the development of Māori funerary practices that honour and protect the 

dead, and disposition practices that modern Māori feel obliged to maintain. This is 

linked to the previous section as there is evidence that cremation was practiced in 

Polynesia and New Zealand, but has lost favour with the introduction of Christianity. 

The accumulation of belief in an afterlife, superstition that multiple spirits and 

deceased relatives could affect the situation for the living, co-location of corpses with 

ancestors, public funeral practices, interment practices, and the requirement to return 

the dead to their own family are practiced throughout Polynesia and are the likely 

foundations of modern tangihanga.  

Archaeological, anthropological and missionary evidence suggests Polynesians have 

a history from the Neolithic period of believing in an afterlife and attributing a post-

mortem identity (Bellwood, 1978; Buck, 1949; Luxton, 1955). Bellwood (1978) explains 

how marae (meeting grounds) appear throughout Polynesia all the way to New 

Zealand. Early accounts describe Polynesian marae with ahu, which are carved 

panels or posts that represent “ancestral sprites” (p.340). Māori wharenui (meeting 

houses) can be attributed with characteristics of an ancestor and connected to poupou 

(carved panels or posts) within the house, which are representations of tribal 

whakapapa (genealogy) (Sorrenson, 1988b). Māori have also attributed characteristics 

to carvings thereby creating representations of tūpuna (ancestors) that are associated 

with wharenui on marae. Modern marae often contain photographs of family members 

who have passed away as well as poupou. Photographs are usually placed on the rear 

wall (Edge, Nikora, & Rua, 2011) of wharenui but can be located elsewhere depending 

on the kawa (local practice) of the marae and serve a similar purpose to poupou 

(Williams, 2004). Ancestors bestow a set of values that contribute to the local kawa 

(local protocol) that serve as moral and behavioural compass to whānau and visitors 
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while on that marae. Failing to abide by tikanga or kawa (general or local protocol) or 

behaving in an inhospitable or dishonourable way is believed to incite ancestral 

retribution, by way of illness or misfortune, on the living. Ancestors are included in 

contemporary marae and protocols providing them with purpose and identity, much 

like our Polynesian ancestors. Contemporary marae are used for community meetings, 

social gatherings, education and, importantly for this research, tangihanga which 

places Māori ancestors at the centre of contemporary tribal life. Ancestral inclusion in 

cultural practice is evident throughout Polynesia, Melanesia and Micronesia and one 

that is the foundation for contemporary practices on marae showing tūpuna are still at 

the centre of tribal and family life. 

The foundation of tangi is to mourn and honour deceased and encourage their wairua 

(spirit) to separate from their tinana (body) and depart for Hawaiki, which assumes a 

tūpāpaku retains a spirit and the spirit has an afterlife. Elsdon Best, professional 

ethnographer and highly productive documenter of Māori society, explains tuku wairua 

(soul dispatching) in his work between 1924 and 1929 (2005, p.375). Best explains 

that wailing was common at the point of death to encourage the spirit to leave. Then 

the body was washed, dressed and trussed into a sitting position to receive visitors 

from other tribes, where the spirit was also encouraged to leave. Alpers’ (1964) 

provides a later example of a similar ritual upon the death of Tama-te-kapua of 

Moehau. He dies, and proceedings occur in a similar fashion described by Best. 

Tama-te-kapua is trussed into a sitting position, placed on the atea (porch) or the 

whare mate (temporary death dwelling) where he is addressed by visitors as though 

he were alive (p. 183-186). Best (2005) also described how the wairua (spirit) of 

people who died by magic arts, were encouraged to avenge their death and then move 

on. The implication there is a good death is present, but also somewhere for spirits to 

go and other ancestors to be with. The foundation of an afterlife is recorded in 

Polynesian creation stories6 (Best, 1934; Buck, 1949) and archaeological evidence 

supports the idea that Polynesians believed wairua (the spirit) had an afterlife. 

Bellwood (1978, p. 271) described the burial of Roy Mata, an Atua (man with the 
                                            

6 Manuka Henare (2001) provides an excellent and accessible explanation about the four elements of 
life that were bestowed on all living things by Io, the primary life force. Mauri (life essence), wairua 
(spirit), tinana (body) and hau (first breath) are part of the Māori creation stories. This chapter also 
explains the concept of death through the same elements. For more detailed understanding Best (2005) 
provides a recount of Maori cosmology and cosmogony. 
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status of a god), on Retoka Island in Melanesia. He has artefacts and possessions 

buried with him but also a male buried on one side of him and a male and female pair 

on the other (Bellwood, 1978, p. 271). A further eleven gender binary pairs are buried, 

laid side-by-side, at the same burial site (Bellwood, 1978). Most volunteered to be 

sacrificed, but there is archaeological evidence that a few were forced, their role is to 

care for the Atua in his afterlife. Three similar burials have been found in Tongoa 

Island, Vanuatu in Melanesia, which date from about 1400AD (Bellwood, 1978). 

Showing that Melanesians believe the spirit required care. The idea migrates to 

Polynesia but with less extravagance. Luxton (1955) relayed an historic account of first 

contact of the Methodist Missionary experiences in the Solomon Islands. The first 

missionary described wives being strangled when their husbands, or sometimes 

babies died, so her spirit could care for theirs in the afterlife. Although lives are 

forfeited, it is reduced to one. This account is important as the Solomon Islands link 

Melanesia in the western islands to Polynesia in the eastern islands, showing that the 

practice has migrated through Melanesia to Polynesia. 

In New Zealand a similar laying out of bodies and artefacts found on Retoka Island is 

evident on the Wairau Bar in the north-east of the South Island of New Zealand 

(Bellwood, 1978, pp. 387-388), potentially for a similar reason. A similar account of the 

practice in the Solomon Islands occurs in the Far North of the North Island, New 

Zealand, where the wife of a Northland chief hung herself when her husband died 

(Buck, 1949, p. 417). Judge Maning, a European judge, offers to take her down to 

prevent her from suiciding. The response from local Māori is simply, she may not be 

dead yet. Although frowned upon by Christianity and illegal, she suicides to keep her 

husband company in his afterlife. The value of ancestors’ spirits migrated across 

Polynesia through the practice of sacrificing the living to care for spirits of deceased. 

The practice also confirms early Polynesians believed a corpse retained the spirit of 

the living and required care in an afterlife. There was a duty imposed on the living to 

supply that care.  

Ancient burials throughout Micronesia, Melanesia and Polynesia tend to place new 

bodies with existing remains, in family groups, at a particular location. There are two 

exceptions; when land was too scarce to accommodate the practice (Bellwood, 1978; 

Clark, Tayles, Buckley, & Neuman, 2016) and once Christianity had been introduced 

to the population (Buck, 1949; King, 2003; Luxton, 1955). Jose Garanger, a French 
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archaeologist, excavated the graves of 35 people in 1967 on Retoka Island, Efate, 

New Hebrides (Bellwood, 1978). The burial of Roy Mata included ‘faithful followers 

from the clans under his influence, who sacrificed their lives voluntarily.’ (Bellwood, 

1978, p. 270). At the feet of Roy Mata was a predeceased, bundled secondary burial 

of a female, likely a wife, dated about 1265AD (Bellwood, 1978). Buck (1938) 

described deep-sea burials carried out by people of the Mangareva Islands in French 

Polynesia. Bodies are wrapped in bark cloth, weighted at the feet and lowered from a 

funeral raft. Each family group has its own location in which to place their dead (Buck, 

1938). While documenting on Mangaia Island, Rarotonga in the 1930s, Buck observed 

burials of family groups in separate caves (Buck, 1938). While in Hawaii, Buck (1949) 

documented ground burials where a fire was kept lit over the top of the shallow grave 

for ten days, the remains exhumed, cleaned, wrapped and the kōiwi (cleaned bones) 

interred in caves with other family members. Clark et al. (2016) describe comingled 

remains placed in groups, likely related, in Te Ana Rima Rau (The Cave of the Five 

Hundred) a burial cave on Makatea island of Atiu, Southern Cook Islands. The pattern 

of co-location of current remains with other remains of deceased relatives is part of 

Polynesian culture. The exceptions are scarcity of land for land burial when important 

chiefs or leaders would be buried or mummified and interred in caves or tombs 

(Bellwood, 1978; Clark et al., 2016; Grattan, 1948). 

The practice of co-locating deceased in family groups migrated to New Zealand. Early7 

accounts by explorers, missionaries and ethnographers describe tangihanga and early 

burial. Allocation of caves or land areas to families, tribes or clan groups for burial of 

relatives was, and still is, practiced throughout Polynesia (Best, 1934; Buck, 1938, 

1949; Clark et al., 2016). Tregear (1904) explains the death of an ariki (great chief) 

Patuone and the suicide of both of his wives (p.390). They were all laid out together 

and buried the same way. Buck (1949) described ground burials occurred in hapu or 

whānau burial grounds where a corpse8 was kept for two years, then exhumed, 

cleaned and kōiwi (bones) interred in caves with other hapu members. He goes on to 
                                            

7 Thorough descriptions are presented by Stephen Percy Smith between 1850-1913 documenting Māori 
in locations where he was surveying (some of his work was discredited in later decades). Elsdon Best, 
also a surveyor, is documenting between 1895 to 1931, Peter (Te Rangihiroa) Buck, a Māori 
ethnographer, is documenting between 1911 – 1953, Missionary & naturalist William Colenso 1835 - 
1850 in Northland, and Governor Grey at the turn of the century. 
8 There is some difficulty using tūpāpaku or tinana here as there is ambiguity about whether tangihanga 
has already been held. 
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explain a similar process occurs in Hawaii. Best (1934) described tangi and co-location 

of remains with ancestors, mostly Tūhoe tikanga, explaining that Māori kept remains of 

relatives together. He explains, in several locations of his text, that remains could be 

included in rituals therefore keeping bones together made for easier retrieval. Kōiwi 

were, and still are, tapu (unsafe) keeping them together created safety for the living, 

kept kōiwi safe from marauders who would do them harm and provided company for 

the spirits of other ancestors. New Zealand Law Commission (2013) also acknowledge 

the placement of kōiwi established the status of tangata whenua (people of this land). I 

was fortunate enough to be able to confirm this process with Kaumātua (elder) from 

my own family in 2007 at my sister’s tangi. Before he died a great-uncle of mine, Peter 

Kingi, told of his boyhood apprenticeship to a tohunga (shaman) and participating in 

placing cleaned and wrapped bones of our people into our wāhi tapu (ancient burial 

site), which is a cave system near our marae (Personal Communication, 6 April 2007). 

The last time he did this he recalled being about ten or eleven, which approximates to 

the 1940s, when the Tohunga died. Then placement of kōiwi ceased and urupā 

(cemeteries) burials became the norm. Uncle Peter’s revelation showed that the 

process of interment in caves dwindled after Christianity arrived in Northland in the 

1830s, but did not cease for another 100 years. 

Recorded history describes the progression of Māori conversion to Christianity, which 

generally required befriending high ranking Māori because little could be achieved 

without their consent (Lineham, 2012). As an interesting aside, and bearing in mind 

that Māori were superstitious, the idea that mortals could converse with gods by being 

literate accelerated the rate of conversion to Christianity because it provided an 

advantage over enemies (Lineham, 2012). For Māori it translated to adding one more 

god to the religious cosmogony that could be appealed to by writing to the European 

god and asking for vengeance on an enemy. For missionaries it was displacement of 

heathen gods for their own. However, early missionary concepts of parishes and 

churches are similar to hapu and marae (meeting grounds), combined with gaining an 

advantage in warfare, made parish districts achievable (Best, 1934; Higgins, 2011; 

Lineham, 2012). Māori set aside land for churches, cemeteries (urupā) and schools all 

paid for, cared for and attended by the local hapu. It is about this time when 

Missionaries influenced Māori burial practices. 

Uncertainty exists when single plot burial began to occur (New Zealand Law 
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Commission, 2013; Unknown, 1908) but it is likely to have begun once churches and 

graveyards were established. In 1908 an unknown author published an essay in a 

Marlborough newspaper documenting the tangi processes of Ngā Puhi people. It is 

descriptive, but a valuable record, “Some 30 or 40 years ago it had become not 

unusual for great chiefs to be buried in churchyards”. Mission records from the east 

coast of Northland in the Bay of Islands, Kerikeri Mission was established in 1819. On 

the west coast of Northland on the Hokianga Harbour, where my family is from, 

Māngungu Mission Station was established in 1828. The mission building was erected 

in1838 for the Reverend Nathaniel Turner with the earliest marked settler burial at that 

site indicating 1841 (Ministry of Culture and Heritage, 2015). There could be earlier 

unmarked graves, or where dates are not recorded. Therefore, a reasonable estimate 

for conversion to single-plot burial of Māori is somewhere between 1830 to 1840 when 

a move away from more common exhumation and re-interment in cave burials (New 

Zealand Law Commission, 2013) or placement in tree cavities began (Tregear, 1904). 

An adaptation of gravesite locations is apparent when looking at modern marae, which 

have urupā (cemeteries) situated close by with single plot burials. Urupā are usually 

reserved for relatives of the same hapu or whānau to keep them together (New 

Zealand Law Commission, 2013). Despite the move toward in-ground burial, the 

process of tangihanga did not change very much (Higgins & Moorfield, 2004; New 

Zealand Law Commission, 2013). Bowden (1979), King (2003) and Nikora et al. 

(2012) describe the inclusion of prayers and Ministers where once Tohunga and 

karakia were performed. Although Christianity has altered the process of tangihanga a 

little, the practice of burying family in the same graveyard still occurs in New Zealand. 

Keeping ancestors together is still important for the care and protection of remains. 

The evidence so far illustrates that death was something to be careful about. 

Throughout Polynesia remains are treated with care and dignity because tūpuna are 

influential and may punish or be enlisted to help the living. As Polynesians migrated 

from one island to the next, resources would be depleted creating competition. 

Enlisting the help of ancestors to win conflict, usually for land and resources, was 

routinely practiced therefore enlisting the most influential tūpuna was important to 

success (Buckley & Higgins & Buck). The dead, particularly Atua (earthly gods), Ariki 

(paramount chiefs) and Rangatira (tribal chiefs) had great tapu and mana (Bellwood, 

1978, p. 338) consequently the most influence on the living, keeping their favour was 
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tantamount to success and survival. Therefore, tūpāpaku were not devoid of spirit 

(Buck, 1949; King, 2003; Luxton, 1955; Nikora et al., 2012) and the wairua of the dead 

could profoundly affect the living, so knowing the location of burial grounds helped the 

living keep safe by caring for and honouring the dead. Bellwood (1978) indicates 

islands with enough land depth burial would be possible and tomb sites were likely to 

be marked with stones or megaliths, like those found on Tonga, Cook Islands and 

Easter Island. Burials on Retoka and Tongoa Islands were marked by simple standing 

stones (Bellwood, 1978, p. 271). These are also found on other islands of Melanesia 

and Polynesia and thought to be reliant on local geology (Bellwood, 1978; Buck, 1938; 

Clark et al., 2016). However, where less land was available only high-born or people of 

high standing were buried or entombed. Buck (1938) describes the Trilithon in 

Tongatabu, a stonework structure, that is the above-ground tomb of Telea the 29th Tui 

Tonga. Tomb sites become more covert as people migrate further south-east through 

Polynesia. 

Descriptions about placement of kōiwi under the cover of darkness, while promoting 

the final resting place as somewhere else, was practiced (Best, 1934; Buck, 1949; 

Tregear, 1904). Secrecy was needed as inter-tribal clashes became more frequent, 

these were inevitable as resources on islands could sustain a limited population 

(Bellwood, 1978), the vanquished tribe would have resources taken and remaining 

people enslaved or killed (Buck, 1938, 1949). As ancestors’ remains were considered 

a conduit between the earthly realm and spirit world, (Buck, 1949; Clark et al., 2016) 

remains would be desecrated to prevent the spirits from helping the living (Best, 1934), 

suggesting bones of ancestors were dangerous and able to affect outcomes for the 

living (Bellwood, 1978; Buck, 1949; Clark et al., 2016; Higgins & Moorfield, 2004; 

Tregear, 1904). Care and protection of remains (Buck, 1949) combined with 

superstition and belief in post-mortem influence meant secrecy was used to stop 

marauding and desecration of ancestral remains but knowing where they were. In New 

Zealand there is evidence of cemetery markers and interring in caves, which date from 

early 1700 (Bellwood, 1978). Early ethnographic records indicate returning bones to 

homeland seems to be a key to early Māori funerary practices. Cremations were only 

carried out when remains were unable to be returned and fear of their desecration was 

to be avoided (Tregear, 1904). 

Traces of Māori burial practice and tangihanga are evident across the Pacific implying 
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traditions attached to death have also migrated from east Polynesia. Some adaptation 

of interment has occurred depending on geography, geology, local resources and 

social structures including practices in New Zealand (Bellwood, 1978; Buck, 1938; 

Salmond, 1983). The most significant changes to Māori burial in 180 years was their 

conversion to single-plot burial and adoption of urupā (grave yards). It is not to say that 

single-plot burial was unusual, it was reserved for Rangatira, Ariki or Atua (Clark et al., 

2016) where geological and social reasons existed (Bellwood, 1978). Bellwood (1978) 

described singular burials had occurred in East Polynesia, like those in Tonga, 

however more recent bioarchaeological9 work by Clark et al. (2016), exploring Rima 

Rau Burial Cave in the Cook Islands, confirms co-located remains and interment in 

caves was a common prehistoric mortuary practice. Other aspects of interment 

practice have also migrated with Polynesians. Belief in spirits and an afterlife 

combined with superstition that tūpuna could influence the living led to careful handling 

and interment of tūpāpaku (tinana, mauri and wairua) or tinana (corpse). Encouraging 

the spirit to join tūpuna (ancestors) in Hawaiki, providing sacrifices to ensure their 

welfare in the afterlife and hiding their mortal remains from marauders, show how 

committed Māori were to caring for tūpuna and keeping them safe, simultaneously 

ensuring safety of the living. Care for the deceased before, during and after they die is 

culturally important and has continued to be practiced with little change (King, 2003; 

Nikora et al., 2012). 

Migration paths, adaptation for resources and geology provide physical evidence that 

interment practices altered across Micronesia, Melanesia and Polynesia. The 

requirement to inter family remains in the same location is available and 

archaeological remains help confirm this occurred. What is not evident in early 

accounts of Polynesia is the act of tono or asking to inter and care for remains in wāhi 

tapu. It seems sensible that a person’s parental lineage would entitle two families to 

bury tūpāpaku in wāhi tapu (burial locations). There are snippets that allude to the 

practice. For example, Grattan (1948) describes widows in Samoa return to their 

father’s house once their husband dies. Her continued cohabitation with her husband’s 

family depends on how much favour she has in his family as that determines her 

                                            

9 Bioarchaeology is a branch of archaeology where human remains are accurately recorded and 
studied at archaeological sites. In Rima Rau cave bones were cartographically recorded along with the 
cave features to aid the interpretation of the mortuary practices within the cave (Clark et al., 2016). 
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future. It can be tenuous and of short duration if she is not acceptable. Stretching the 

idea of temporariness and returning to your own relatives, it also applies to the dead.  

More documentation is available about Māori practices of tono, or asking for the 

privilege of caring for deceased, in New Zealand than Polynesia. It is likely that the 

practice arrived with Polynesians in New Zealand. An early news paper article appears 

in the Marlborough Express, although the author is Unknown (1908), it does provide 

an example of tono and implies it was being practiced by Māori pre-colonisation in 

1830.  

Then Ruhe went inland to arrange for a great hui at the hahunga of the bones, 

leaving the grave in the charge of a female slave... During Ruhe's absence the 

Māoris of the Kerikeri River determined to secure the bones and place them in 

their own wāhi tapu…she made bold plans for outwitting the would-be body-

snatchers…Her master, thanks to her, had his way in the disposal of the remains 

of his son. These now rest with those of his father and of many other chiefs on the 

hill at the Ahuanu (Pukenui), the place of his ancestral kainga. 

Tono is an old funerary practice that stems from having remains co-located with 

ancestors, which is still practiced. Difficulty arises when more than one family asks for 

the remains. The appropriate response is to be more insistent that tūpāpaku be placed 

in a particular burial location and assurances made that they will be cared for, 

protected from harm and remembered. It also bestows mana on the family that gain 

the right to have the tūpāpaku in their marae and tinana placed in urupā or wāhi tapu. 

Tono can appear quite callous and combative and can take quite some time (Nikora et 

al., 2012). The greater number of whānau (family groups) that ask for tūpāpaku, the 

longer the process takes. It shows how much the person is valued and how esteemed 

they were within their communities (Nikora et al., 2012). As tono is usually for a body, 

it is in everyone’s interest to settle the dispute reasonably quickly, however cremains 

have allowed for extension of the process. The process is usually conducted prior to 

death (Buck, 1938; Nikora et al., 2012), but can be disputed at the tangi on the marae 

(Nikora et al., 2012) and posthumously. Tono has become more important as Māori 

disperse to cities and internationally (Knapp et al., 2012; Rua et al., 2010). The right to 

involvement with decisions about deceased is still disputed (New Zealand Law 

Commission, 2013; State of Queensland Law Reform Commission, 2011; Victorian 

Law Reform Commission, 2015). The most forlorn outcome for tūpāpaku is that 
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nobody asks for their return, casting them adrift from ancestors and inclusion in family 

history. 

A surprising revelation during this review is the discovery that cremation occurred in 

early Māori society. Cannibalism was practiced throughout Polynesia, usually related 

to enemies being enslaved or sacrificed (Best, 1934), where captives were cooked. 

Occasionally heads of enemies were steamed to shrink the tissue and preserve it. 

These could be kept as trophies, particularly if the enemy was from a respected chiefly 

lineage or warrior, at least until early explorers turned it into a lucrative collectors 

trade. Tregear (1904, pp. 399 – 400) draws the connection between cooking and the 

action being reserved for captive enemies, surmising that it was the cause of body 

burial not cremation. However, Tregear goes on to explain that war parties would 

cremate fallen comrades rather than let their bodies fall into enemy hands to be 

desecrated. To protect desecration of cremated remains, 

The ashes were carefully collected by the priests and buried in a pit which was 

filled up level with the ground and another fire made thereon, the embers and 

remains of this fire, however, were left in their natural position, so as to deceive 

anyone who wished to desecrate the ashes.(Tregear, 1904, p. 400) 

He explains tribes in other locations cremated remains, but it was unusual. Cremations 

were only carried out when remains were unable to be returned to tribal lands and 

desecration was to be avoided (Tregear, 1904). To burn a body was equivalent of 

cooking relatives, an action reserved for captives that would remove their tapu and 

transfer or eliminate their mana. Cremation appears to be an act of desperation and 

not the appropriate action to take unless the situation warranted it. 

The accounts of Māori funeral rites are porous and limited to explorer accounts, 

anthropological ethnography and Māori renaissance scholarship. More contemporary 

scholarship about tangihanga and deceased in New Zealand has begun, however 

research of Māori diaspora in Australia is restricted to two dissertations related to 

Māori identity that dedicate a chapter each about death and dying in Australia. The 

identity attributed to the dead determines how remains are treated and the effect of 

cremation on that identity is unknown. How will cremains be cared for in transit and 

who will care for them? There is no research available that identifies how many Māori 

choose cremation, little about what influences those decisions, whether Māori 
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repatriate ashes to New Zealand and how or what context that occurs. As Māori 

attribute an identity to tupapaku, wairua and remains, it is culturally important to 

determine the effect of cremation on that identity and the relationship to cultural 

underpinnings. Ultimately ‘what factors influence repatriation of cremated Māori 

remains to New Zealand from Australia?’   
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2.3 Summary 

This chapter has been about establishing the whakapapa (genealogy) of tangihanga 

because it is a cornerstone of Māori society. Tangihanga is based on the belief in 

spiritual ancestors or tūpuna, who are able to move between worlds (Buck, 1949; New 

Zealand Law Commission, 2001), therefore honouring their deeds, traits and values of 

tūpuna includes them as active members in all proceedings (Buck, 1949; Higgins, 

2011; Matenga-Kohu & Roberts, 2006; S. P. Smith, 1922) maintaining mana of the 

living and the dead. The relationship with new tūpuna begins once tūpāpaku are 

present (Buck, 1938). As tūpāpaku consist of tinana, mauri and wairua, values and 

deeds that are associated with the person are transferred to the corpse by mourners 

because it is an effigy of their former self (Canning & Szmigin, 2010). Indeed, laws, 

Māori lore and religion reinforce attribution of wairua (a soul) to tinana (a corpse) 

requiring separation of identity between the effigy of the person and their soul. What is 

relevant here is the process of tangihanga has migrated with Polynesians, but disposal 

(including cremation) and interment adapted with each location and the history of 

interment has not transferred through to the current generation of Māori in New 

Zealand and therefore Australia. This chapter also contributes to the knowledge of 

Māoridom through the acknowledgment that tūpuna were performing cremations in 

New Zealand. The literature was difficult to locate and the knowledge sparse and 

disparate, so my thesis may be the only literature that has accumulated that 

knowledge in one place. 

Death and disposition of remains are universal problems and it is evident that 

Polynesians were pragmatic people who adapted cultural death practices to geologic 

and geographic surroundings. Māori concepts of mana, tapu and noa, and protection 

have been practiced for cremains as they would for a physical body. However, 

Christian burial traditions and legal processes have changed Māori death rites in New 

Zealand to privilege burial, which have been perpetuated by generations of Māori in 

New Zealand. In this sense Māori death practices have been changed by Christian 

colonialism. In this thesis the economic migration of Māori to Australia is a more recent 

history. This thesis is about how death practices are disrupted by migration and are 

forced to evolve. It is difficult to determine what the identity of ashes are, but Māori 

history suggests they are recognised as tūpuna, still protected, watched over, and 

secreted away to be safe from harm. 
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Elder Tīmoti Kāretu states, ‘Ki te wareware i a tātau tēnei tikanga a tātau, arā te 

tangi ki ō tātau tūpāpaku , kātahi tō tātau Māoritanga ka ngaro atu i te mata o te 

whenua ki te Pō, oti atu.’ (If we forget our cultural practices, particularly those 

pertaining to the dead, then our very essence of our existence as Māori will be lost 

from the face of this earth, to the underworld forever.) (Higgins, 2011, p. 5) 

  

https://teara.govt.nz/en/glossary#M%C4%81oritanga
https://teara.govt.nz/en/glossary#whenua
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Chapter 3: Understanding Māori Diaspora 

3.1 Introduction 

The previous chapter outlined longer Māori migration history through the Pacific. It 

covered the transfer of Polynesian death rites and their evolution along the way in and 

through a people that would become known as Māori. This migration is already a 

history of the diaspora of Polynesian people and raises the question of when a person 

can claim a cultural identity as beginning, which informs the debate and discussion of 

this thesis. This migration to the territory of what is now known as Aotearoa New 

Zealand is the story of the emergence of a people as a distinct cultural group. 

Arguably the Polynesian diaspora and British colonial diaspora collided in New 

Zealand with the Polynesian diaspora having a prior claim to Aotearoa as a homeland. 

This begs the question about when Māori considered themselves a people and 

Aotearoa their home? It is from this origin that we can then talk about the migration of 

Māori to Australia and the kind of cultural transference and loss that comes with any 

migration.  

Māori migration has been occurring for centuries, with an accepted migration from 

South-east Asia through Polynesia all the way to New Zealand (Bellwood, 1978), 

although the exact exit point from South-east Asia is still contested (Spriggs, 2016). 

With technology and advances in transport, migration has been made easier and 

faster allowing for greater dispersal of migrants and cultures, including deceased, into 

host states (Cohen, 1997). There is a small and discrete literature related to Māori in 

Australia, where sociologists and economists identify, explore and critique the impacts 

of national policies of Australian and New Zealand governments. The literature draws 

attention to the concern Māori in Australia have expressed about dying, holding 

tangihanga (funeral process) and disposition of remains while living in Australia. 

However, to participate in tangi requires knowledge of collective rituals and collective 

memory (Hamer, 2007; Nikora et al., 2012), which is disrupted by moving overseas. 

My research is about understanding how Māori collective memory of disposition is 

affected by migration, why Māori in Australia cremate and how that affects attribution 

of a post-mortem identity to the deceased. 

This chapter details the research noting the way host and home countries shape their 

relationship with Māori in Australia by applying a diasporic lens to their analysis. It is 
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useful to provide a brief history of the concept of diaspora because a confusing 

number of definitions for the term have created ambiguity and undermine its 

usefulness. In the previous chapter the term was useful for describing Māori as a 

Polynesian diaspora, however it is less certain whether Māori in Australia can, or 

should be, categorised in the same way. Attention is then turned to elements of 

Cohen’s measure of diaspora, including transnationalism (Schiller, Basch, & Blanc-

Szanton, 1992), and how they have been applied to Māori migrants in Australia 

creating ‘othering’ or ‘gathering’ of diaspora (Kenny, 2013). Concepts of diaspora have 

been applied to dying, cremating and repatriating cremains to homelands. The 

literature related to migrant diaspora and cremating in host countries is also small and 

discrete and is included in this chapter because dying and disposition helps define 

migrant relationships with the host nation. 

Diaspora 
This section considers the conceptual value of diaspora and transnationalism to 

enable the thesis to explore questions about mobility of cultural death practices and 

self-identity of Māori in Australia. Diaspora, in part, is about when and how migrants’ 

culture integrates with or remains distinctive from a host nation. This section intersects 

with the processes and rituals associated with tangihanga that provide Māori in 

Australia an identity and distinctiveness. The section begins with a discussion of 

diaspora as a terminology, then measures of diaspora useful to this thesis, leading to 

the application of diasporic notions to Māori in Australia. 

Early use of the term ‘diaspora’ almost exclusively related to dispelling the Jewish 
10community from multiple locations through imperialist policies, then documenting 

experiences of relocation and re-establishing communities (Kenny, 2013; Safran, 

1991). Safran (1991) suggested ‘diaspora’ had become too narrowly focused and 

should be adapted to meet the changing world (Brubaker, 2005), whereas Grabbe, an 

expert historian in Judaism, disagreed. Instead, Grabbe forwarded the idea that people 

voluntarily leaving did not qualify as a diaspora, which suggests understanding of 

‘diaspora’ required State driven, coercive expulsion of a cultural group, with little hope 

of expelled people returning to indigenous lands (P. R. Davies, 2009). This narrow 

definition of ‘diaspora’ created a typology that would retain exclusivity and provide 
                                            

10 Greeks and Armenians were also included in the literature. See Cohen, R. (2008). Global Diasporas: 
An Introduction (2nd ed.). Routledge 
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clear margins of what cultural diaspora was for quite some time. Paranjape (2003) 

agreed that diaspora could not be voluntary, as moving between countries was 

migration and these ‘new diasporas’ were not cut off from homelands agreeing with 

Schiller et al. (1992) that migrants lived between two countries and were 

transnationals11.  

Post-war, ‘diaspora’ include ‘scattered populations’, which increased research of 

colonized and enslaved people (Kenny, 2013) and economic migrants (Mishra, 1996). 

They were characterised as having mobility and self-imposed otherness (Cohen, 1997; 

Hage, 1996b; Knott, 2010) by maintaining cultural distinctiveness in new places, 

simultaneously wanting to fit into the host culture (Hage, 1996a, 1996b; Hunter, 2015; 

Jassal, 2015), all the while yearning for homelands. Mishra (1996) extended the idea 

to negotiated exile to include migrants who self identified as powerless in host 

countries. Paranjape (2003), critiqued Mishra as romanticizing pluralistic ideals, 

rejecting the idea that ‘diaspora’ could be voluntary. Instead Paranjape (2003) accepts 

diaspora includes professional migrants and redirects Mishra’s definition towards 

transmigration. Indeed, Cohen (1997) also suggests ‘diaspora’ no longer require a 

‘homeland’ as globalised people can be united by religion or language. However, 

Kenny (2013) cautions diaspora has limited explanatory power in the absence of 

States and homelands and is more relevant to ancient times, although explaining 

migration through diaspora movement, connectivity and return is useful.  

I am inclined to agree with Kenny (2013) that diaspora is useful for referring to historic 

migrations where the passage of time provides clarity to understanding states, 

pathways and concepts of homeland. In the previous chapter there is evidence to 

suggest that Māori attributed a mythical status to Hawaiki as a homeland where wairua 

of tūpuna (ancestors) returned to. “Hawaiki nui, Hawaiki roa, Hawaiki pāmamao (Great 

Hawaiki, Long Hawaiki, Far-distant Hawaiki)” (Buck, 1949, p. 37), knowledge of it has 

been passed through genealogical and oral histories. Yet a physical place has not 

been located. Furthermore, reference to Hawaiki still occurs in ceremonial oratory on 

marae in Aotearoa New Zealand (Nikora et al., 2012). Although migration histories of 

                                            

11 This has since been critiqued and extended by Vertovec (2004) to “…include transnationalism as a 
social morphology as a type of consciousness, as a mode of cultural reproduction, as an avenue of 
capital, as a site of political engagement, and as a reconstruction of 'place' or locality” (Vertovec, 1999, 
p. 447). 
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Polynesians describe the coercive expulsion of defeated tribes who were put to sea, 

with no option of returning, or put to death, and there is only speculation that economic 

migration occurred when populations out grew their island resources. In effect, Māori 

meet the narrow definition of diaspora, but they are not the only diaspora. There is no 

other way to return to Hawaiki except through death, usually only a one-way option, so 

in this sense Māori deceased are also Polynesian diaspora. 

According to Kenny (2013, p. 87), modern diaspora are about massive scale 

movement of migrants around the world including people affected by decolonization, 

repeat migration, refugee status, increased population, and government outreach 

efforts. It manifests in the literature as exploration of tensions experienced by migrants 

and their relationship within the host society, state and political organisations12 

(Fludernik, 2003; Hage, 1996b; Hunter, 2015; Jassal, 2015; Vertovec, 1999) and more 

recently, nation states gathering ‘their’ diaspora home for the economic benefit of the 

‘home country’ (Cohen, 1997; Kenny, 2013). In the process, states have been 

criticized for ignoring the cultural and economic losses migration can attract13. This 

idea will be returned to in the section exploring the empirical literature of Māori 

migrants in Australia. 

Typologies evolved beyond the Jewish diaspora to navigate the complexities of new 

diasporas (Paranjape, 2003). Safran (1991) developed a model14 that basically 

required diaspora to be dispelled people, alienated from home countries and located 

within host nations while holding on to the belief they would return ‘home’ (Brubaker, 

2005). Cohen (1997) refined the criteria by adding some time must pass and a group 

must be dispersed to more than one country. Cohen (1997), like Schiller, Basch, and 

Blanc-Szanton, critique the underlying assumption, that migrants adopt their host 

                                            

12 Post war nation building created economic and foreign policy to measure and describe who belonged 
in a nation. It provided a national identity and simultaneously created ‘otherness’ through a state 
sanctioned relationship with migrants (Cohen, 1997; Hage, 1996b). A position challenged by 
transnationalist theory to“…reconceptualize the categories of nationalism, ethnicity, and race, 
theoretical work that can contribute to reformulating our understanding of culture, class, and society;” 
(Schiller et al., 1992, p. 5). 
13 Fludernik (2003) edited an excellent collection of essays about post-war diaspora and typologies that 
show the processes and struggles that official identification of diaspora attracts. 
14 Safran’s typology requires: dispersal of a group of people with similar characteristics, collective 
memory of dispersal, alienation from home and host countries, respect and longing for homeland, belief 
in its restoration and self-definition in relation to homeland. 
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culture and language, as flawed. Cohen offers nine measures for diaspora15, which 

enable more nuanced analysis and broader application to socially and culturally 

diverse groups (Kenny, 2013). Cohen’s measures of diaspora provide a generalizable 

reference point for sociologists to determine whether there is a diasporic community in 

a host country, though not definitive it can be helpful. Those of relevance here are 

criteria related to new diaspora where professionals leave homelands in search of 

work, collective memory and myths about homeland, idealised concepts of home, 

strong ethnic group consciousness over a long time based on a sense of 

distinctiveness and common history, and a lack of acceptance from host societies 

(Fludernik, 2003). 

Globalisation is clearly one of the forces of migration and transference of trade, labour 

and remittances, while creating economic opportunities for home countries. According 

to Paranjape (2003) new diaspora are affluent, upwardly mobile professional migrants 

but this is not always the case. Cohen (1997) suggested labour diasporas are rarely 

uniform and that all diasporas contain unskilled working classes, but the situation can 

change dramatically over time. However, for either to be accurate, it must be accepted 

that globalization influences economic flows of labour, goods and services, and 

migrants respond because of cultural or survival reasons (Schiller et al., 1992). Cohen 

(1997) agreed that free immigration policies promoted the global flow of workers from 

desirable vocations, usually merchants and professionals, but added that state 

manipulation skewed the volume of migrant labour classes in host countries. This in 

turn determined the type and level of jobs people performed in host states, which 

Schiller et al. (1992) argued, forms part of immigrants’ capitalist identity in their host 

country, but not the only identity. Where Cohen (1997) argued employment generated 

pressure from home countries, wishing to gather their diaspora for economic 

remittances or export avenues, gathering of their diaspora. Employment provides part 

of an identity for Māori migrants that is a determining factor of their settlement 

                                            

15 The key themes in Cohen’s model require people to leave a homeland in search of work, which is 
mutually exclusive from dispersal. He categorizes diaspora into three varieties: colonial diaspora, 
people who have been permanently displaced, and new diaspora. Cohen’s measures can be listed as 
follows: professional immigrant; collective memory and myth about homeland; idealised homeland; 
development of return movement that gains collective aprobration; strong ethnic group consciousness 
over a long time based on a sense of distinctiveness, common history and belief in a common fate; 
troubled relationship with host societies - lack of acceptance; empathy and solidarity with co-ethnic 
members in other countries of settlement. 
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experiences (George & Rodriguez, 2009) and interment choices they can make. 

Collective memory and myths about homeland are events relayed by members of a 

society to each other to perpetuate a particular history (Cohen, 1997). Appadurai and 

Breckenridge (1989, p. i) suggest diasporas collective memories, like recorded history, 

privileges some memories over others leaving “…a trail of collective memory about 

another place and time and create new maps of desire and of attachment”. Vertovec 

(2004) and Brubaker (2005) agree that deconstructed components of homelands 

provide the means for migrants to reconstruct an identity in a host nation. However, 

the approach implies events are frozen in time and fractured by multiple perspectives 

of the same event (Appadurai & Breckenridge, 1989). It is possible that fractured 

histories of homeland appear coherent through symbols and ephemera, like national 

flags, (Fludernik, 2003) which offer the appearance of a collective memory. These 

distillations of national identity can then project and reaffirm an ethnic or national 

identity in host countries (Fludernik, 2003). Whereas Schiller et al. (1992) transmigrant 

theory promotes a more dynamic model of identity formation, acknowledging that 

aspects of home and host countries influence diasporic identity. The relevance to this 

research is construction of a Māori identity for migrants to Australia and how death, 

dying and deceased are part of that identity. 

Migrants’ idealization of “a real or imagined ‘homeland’ as an authoritative source of 

value, identity and loyalty” (Brubaker, 2005, p. 5) and that “…such a place is always 

imagined as safe, aesthetically pleasing, and satisfying to the subject’s needs 

(bountiful).” (Hage, 1996b, p. 468). This type of idealist nationalist discourse suggests 

migrants are homogenous in their construction of ‘home’ and constantly refer to it as 

something better than where they are. The underlying assumption, which has also 

been criticised by Hage and Brubaker, is all migrants will not assimilate into a host 

country because they constantly compare it to what they have lost. There is some 

support for the idea of migrants remaining ‘others’ while presenting a complex veneer 

of assimilated behaviours, artifacts and language of host countries (Fludernik, 2003; 

Paranjape, 2003), which also influences concepts of ‘home’ (Hage, 1996b). This is 

where transnationalism compromises by offering variation within a migrant population, 

allowing for different rates of change and levels of adopting new ways and maintaining 

old ways (Schiller et al., 1992). Dying, death and interment are a juncture where 

culturally embedded concepts of home and host countries meet and cultural 
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differences become obvious. When Māori die in Australia disposition and interment 

decisions can reaffirm or deny our identity as a people, but may also redefine our 

cultural and spiritual conceptions of home.  

Holding on to cultural practices gives migrants a sense of familiarity, but also 

distinctiveness and common history that builds strong ethnic consciousness (Brubaker, 

2005). It has been established in the previous chapter that Māori death practices have 

persisted over generations and are a cultural boundary that distinguishes Māori in New 

Zealand. For migrants, cultural practices are forced to comply with host states or 

evolve but are not without impact on hosts (Waters & Jiménez, 2005). For hosts, 

conflict may arise between nationals and migrants particularly at the juncture of death 

practices and cultural appropriateness (Hunter, 2015). My research is concerned with 

boundary maintenance and whether Māori cultural boundaries are being redefined or 

maintained by Māori migrants in Australia. In particular, whether death rites are 

inclusive of cremains and how spiritual identity of tūpapaku, tūpuna and cremains are 

being defined. 

Concepts of diaspora and transnationalism enable exploration of the boundaries of 

Māori cultural identity in Australia. Central to this discussion are death practices and 

beliefs of Māori in Australia because disposition and interment decisions can reaffirm 

or deny our identity as a people. There are no other studies available about Māori 

cremation in Australia and its impacts on Māori identity or the identity of deceased. 

The disposition decisions undertaken in Australia may redefine Māori cultural and 

spiritual conceptions of deceased and so homelands. In the following section available 

research about Māori in Australia will explore how concepts of diaspora and 

transnationalism have been applied to Māori in Australia.  

3.2 Empirical research of Māori in Australia 

This thesis explores questions about mobility of Māori, transformation of cultural death 

practices and self-identity of Māori migrants in Australia. Diaspora, in part, is about 

when and how migrants’ culture integrates with or remains distinctive from a host 

nation. The concepts of diaspora have enabled the exploration of boundaries of the 

identity of Māori migrants in Australia; the mobility of Māoritanga (culturally embedded 

practices of being Māori) in unfamiliar cultural spaces (Bergin, 1998) of which death, 

dying and deceased is culturally significant. Diaspora allows for the exploration of 
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concepts of home and ‘guesthood’ in Australia as our host country (Hunter, 2015). 

There is a small and discrete literature about Māori in Australia that is limited to 

economic and (Crothers, 2014; Hamer, 2007; Kukutai & Pawar, 2013) welfare policy 

(Bergin, 1998; Buchanan, 2010; Hamer, 2007) and exploration of the New Zealand 

migrant experience (Bergin, 1998; Green & Power, 2010). Scholarly discussion of 

Māori funeral practices in Australia is limited to two chapters: one in Father Paul 

Bergin’s ethnographic dissertation (1998) and the other in Paul Hamer’s report for Te 

Puni Kokiri16 (2007). The relevance to this thesis is the literature shows how the 

identity of Māori living in Australia has been constructed to reflect a transmigrant 

community whose activities are difficult to capture and count; vulnerable to home and 

host government policies; and striving to retain cultural connections while renegotiating 

cultural death practices. 

Generally, the sociological component of the literature suggests Māori have a lengthy 

history as economic migrants to Australia and live transnationally (Hamer, 2007). They 

come to Australia mainly for work, to reunite with family or just for a bit of an adventure 

(Bergin, 1998). Once in Australia, Māori migrants have either integrated or 

accumulated a community through existing connections (Bergin, 1998), adapted a 

good ‘kiwi’ veneer (Buchanan, 2010) or have distinguished themselves by being 

overtly Māori (Green & Power, 2010). When migrating to Australia, Māori family 

networks, religious affiliation and sporting codes have helped migrants find 

accommodation, jobs, maintain cultural processes and assisted with bureaucracy 

(Bergin, 1998; Green, 2006), which is a similar experience of other migrant 

populations (Vertovec, 2004). Māori experience of Australia is generally positive and 

as long as the association remains positive, like attendance at Waitangi Day 

celebrations, then Māori in Australia identify as ‘Māori’ (Bergin, 1998). However, if 

there is the slightest whiff of racism, controversy or negativity then Māori re-evaluate 

their identity choosing ‘Kiwi’ or ‘New Zealander’ to retain anonymity (Bergin, 1998). 

Curiously, Māori also refuse to obtain Australian citizenship (Hamer, 2007) suggesting 

they are not yet comfortable enough to integrate or are resisting it. The selective 

adoption of national or cultural identity is part of the every day tension experienced by 

                                            

16 Te Puni Kōkiri: The Ministry of Māori Development is a New Zealand public service department that 

provides advice to the government on policies and issues affecting Māori. 
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Māori in Australia, but when someone dies it tests the strength of their resolve to be 

Māori, to differentiate between these identities and their Australian-ness (whatever that 

might mean for them). 

Paul Hamer (2007) undertook a significant amount of work to understand the 

economic situation of Māori in Australia, recommending Te Puni Kokiri include them in 

New Zealand policy-making. He found that the trans-Tasman free movement 

agreement encouraged transnationalism, but the removal of welfare support meant 

Māori experienced difficulty as family and friends replaced government financial 

support (Hamer, 2007). Although useful, the report highlights the efficacy of Māori in 

Australia to the New Zealand economy perhaps in an effort to off-set the losses 

migration can attract. The report also indicated that Māori population statistics were 

unreliable at that point. This situation altered in 2011 when Māori ethnicity was 

included in the Australian Census providing material for subsequent analysis by 

Kukutai and Pawar (2013). There is no denying that Hamer’s report has become a key 

piece literature about Māori in Australia, but of greatest interest to my thesis is his 

chapter, and Bergin’s chapter, about Māori bereavement in Australia. 

Bergin (1998) explained the uniqueness, relevance and importance of tangihanga to 

Māori identity in his thesis and described the cultural importance of Māori in Australia 

continuing to practice tangihanga. Bergin developed the idea of tangihanga being a 

space where contested ideology and practice happens for Māori migrants in Australia. 

He described the determination of Māori to retain cultural mortuary practices through 

conflicts with authorities about accessing tūpāpaku and laying out bodies in suburban 

homes17; continuity of core concepts of caring for tūpāpaku and ritualized protocols for 

transitioning the soul through a liminal space; community fund raising and insurance 

schemes to repatriate remains to New Zealand. Bergin also posited the idea that 

migration of Māori to Australia fractured connections to marae, family and other Māori, 

thereby affecting access to, and intergenerational transmission of, the knowledge of 

protocols. Hamer’s (2007) work, ten years later, indicated the situation for Māori 

holding tangihanga had remained the same but there was greater uptake of funeral 

insurance schemes and more Māori cremating or burying in Australia. The lack of or 

                                            

17 In New Zealand a body would be washed and dressed by family, placed in a casket and then taken to 
a marae where local kawa would determine placement and process. 
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access to cultural knowledge about tangihanga had improved with technology, but the 

loss of tikanga and te Reo (language) increased the pressure on Kaumātua who were 

capable of presiding over a tangi. 

Death and disposition as Māori living in Australia is at the centre of my research. The 

field of literature is small and discrete where the main research is focussed on the 

economic advantage Māori in Australia can provide to the New Zealand and Australian 

economies; where social impacts have little chance of change because of the political 

impotence of New Zealanders in Australia that is caused by the trans-Tasman free 

movement agreement. Bergin (1998) and Hamer (2007) have undertaken large and 

empirical studies, for which I am grateful for there would be little else available if they 

had not, but dying and tangihanga in Australia are a side effect of their studies not the 

focus of it. Māori in Australia live between countries that simultaneously divide and 

claim us, offer anonymity or distinction but when we die in Australia do we remain 

transnationals? Where cremains reside in a host country, but belonging to another or 

travel between countries waiting for final interment have cremains become 

transnationals too? My research is a small empirical study and this thesis can not 

make large claims, but it can highlight some of the issues and dilemmas related to 

dying, death, interment and, more specifically, cremation that have been experienced 

by a small number of Māori in Australia. 

3.3 Necropolitics18, necromobility19 and deathscapes 

The previous sections considered the conceptual value of diaspora and 

transnationalism and enabled the thesis to explore questions of cultural mobility and 

how Māori, as an indigenous people of Aotearoa New Zealand, may find themselves 

positioned in Australia. The question of when and how a culture establishes, retains 

and self-identifies as a discrete group is a significant part of the idea of diaspora. The 

settling process can include the dead. It is universal that people die, but the act of 

disposition of deceased creates and exposes cultural, ethnic and official boundaries of 

acceptance and guesthood in host countries (Hunter, 2015). New Zealand and 
                                            

18 Necropolitics is the concept that sovereign states have power over life and death including laws and 
policy recognising deceased, movement or taxing of the dead and absolution of responsibility for the 
dead. 
19 Necromobility is the movement of the dead through spaces, society and relocation of the living near to 
a place of interment. 
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Australia share a colonial and imperial history, we also share similarities of indigenous 

struggle and displacement. When Māori die in Te Ao Moemoea (the Land of 

Dreaming) the place of Aboriginal and Torres Strait Islanders, how do Māori reconcile 

our place as indigenous people in another indigenous people’s country? This section 

intersects the previous discussions of diaspora and transnationalism by introducing 

three further concepts of value — those of necropolitics, necromobility and 

deathscapes where being deceased provides detectable cultural boundaries for the 

living. 

Necropolitics is of interest to my research as it determines the boundaries between 

sovereign states, the living and the dead. Mbembe (2003) offers a discussion at the 

extremity of necropolitics where life or death is decided by the state and then justified 

using sovereignty as a reason for genocide. Mbembe’s essay is also useful for 

illustrating the absolute authority of the state to make a whole class of people the 

‘living dead’ by not recognizing their existence. At the other extremity is the research of 

Young and Light (2013) demonstrating nation building through state manipulation of 

how the living think, feel and behave toward the deceased by employing 

memorialization, much like Australia and New Zealand employ ANZAC day, or 

assigning a national identity to someone of notoriety. They show how the state 

controls the disposition of tinana (a corpse) and how society is authorized to interact 

with deceased. The latter is closer to the work of Hunter (2015) who researched 

concepts of diaspora, home and burial by investigating United Kingdom and European 

deathscapes. His case studies relate to the effort of migrants to establish burial 

grounds in England and the corresponding effort of county councils and residents to 

prevent ‘them’ from doing so, thereby creating detectable boundaries of official 

acceptance and ethnic difference. It is at this intersection of diaspora, death and 

necropolitics where official recognition of belonging grants permission to migrants to 

put down roots (Hunter, 2015). 

There is an added dimension to necropolitics related to Mbembe’s (2003) idea of a 

whole class of people relegated to the ‘living dead’, which Bergin (1998) and Hamer 

(2007) briefly touched on in their research: the status of Aboriginal and Torres Strait 

Islander People as tangata whenua (people of this land) of Te Ao Moemoea (land of 

dreaming). From a Māori perspective, tangata whenua are entitled to physical and 

spiritual occupation of the land and to determine the tikanga (protocols) in this place, 
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independently of the sovereign state. The majority of Australians were once migrants 

and are buried in the land of indigenous Australians, it is a reality of migration and 

sanctioned by the state and interment claims the space. Māori in Australia are 

migrants too but we tend to live transnationally. When Māori die in Australia, by 

interring our deceased on or in Te Ao Moemoea are we displacing indigenous people 

or impinging on their rights as tangata whenua? Are Māori participating in the colonial 

project of land occupation where indigenous people, without a treaty, lack protection 

and are we taking advantage of that too? As a people with a colonial history Māori 

understand it and are implicated by it, yet we choose to avoid the conversation of our 

imposition on Aboriginal and Torres Strait Islanders. Instead we select another identity 

of Kiwi or New Zealander to avoid the discomfort of engaging with Indigenous People 

of Australia.  

Necropolitics governs the identity of deceased (Hunter, 2015; New Zealand Law 

Commission, 2013), interment and transportation options (Abeyratne, 2012, 2014; 

Jassal, 2015) and international agreements or disagreements between states which 

determine how, when and where the living are able to inter or transport remains 

(Basmajian & Coutts, 2010; Coutts, Basmajian, & Chapin, 2011). At the intersection of 

migration, deathscapes and necropolitics is necromobility, which is concerned with the 

movement of the dead through spaces, society and relocation of the living near to a 

place of interment (Marjavaara, 2012). It is a relatively unknown and neglected sub-

field of human geography (Hunter, 2015). Post-mortal mobility is presented by 

Marjavaara (2012) who raises the discussion of people living internationally and the 

interment dilemma faced by spouses and families of whether to bury in their host 

nation or home country – a situation not too dissimilar to Māori in Australia. His 

research included people relocating to where remains of their family are, thereby 

indicating their level of attachment to the deceased. His proposition is that attachment 

to the deceased creates a link to family history, which may affect the mobility of 

surviving spouses and families. As indicated in previous chapters, in the Māori world, 

this is not unusual as our deceased are in wāhi tapu  (secret burial sites) and urupā 

(cemeteries) adjacent or near family marae (meeting grounds) where tinana (bodies 

and remains) of tūpuna are protected and cared for. For those of us located overseas, 

when we visit home we also visit our urupā to talk to our relatives and let them know 

we have not forgotten them. 
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The available necromobility literature has been focused on repatriation of human 

bodily remains to home countries. Indigenous Peoples have been demanding human 

remains and artefacts be returned from western museums, universities and 

governments resulting in development of guidelines to care for human remains 

(German Museums Association, 2013, April; O’Hara, 2012) and engagement in 

processes of return (Fforde & Hubert, 2006; O’Hara, 2012; Sanders, 2005; Tapsell, 

2005; Ubelaker & Grant, 1989). Māori scholars, Sir Peter Buck and Sir Apirana Ngata, 

raised concerns about the care of Māori remains and artefacts in the 1930s 

(Sorrenson, 1988a, 1988b), followed by calls for repatriation by Māui Pōmare in the 

1970s (Te Papa Tongarewa, 2017), with the first return of human remains to New 

Zealand occurring in 1990. Repatriation of human remains has indicated political will 

exists from some foreign governments but it has been slow and deceased are still 

reliant on the good will of governments to facilitate return to homelands. 

There has been a little expansion of necromobility to include mobility arising in the 

context of death, decay and burial (Jassal, 2014), but also mobilities of after-lives, 

future-lives and lives considered precarious (Sebro, 2016). Sebro offers a thoroughly 

unique contribution to diaspora, migrant mobility, post-mortem identity and 

choreomobility20 using a Buddhist perspective of collective memorializing and 

reincarnation. Her thoughts of reincarnated souls, as a separate diaspora, provide a 

contrasting theological perspective to Christianity and Māori cultural practice by 

expanding the concept of necromobility and diaspora to include future selves and the 

ability to achieve social mobility through deeds achieved in life (Sebro, 2016). There is 

a shadow of a similar idea in the work of Blake (2011)21 where the soul of the 

deceased could achieve social mobility through familial honouring and displays of 

wealth in the spiritual world. The idea of honouring ancestors and social mobility 

resonate within the Māori world of mana where the living earn kudos with the living by 

showing how much they honour the dead and credit with the dead by being respectful 

to them. However, necromobility literature still relates to movement of corpses and the 

effects on the living, rarely addressing mobility of cremains and the effect on the 
                                            

20 Movements of bodies (living and dead) through spaces and time like a dance where performances 
forge cultural consistency. 
21 Blake researched the Chinese paper money custom of burning replicas of earthly material goods as a 
way to send them to ancestors so they may be in comfort in their spiritual world. It is also a way of 
honouring ancestors and displaying family piety. 
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deceased (Hunter, 2015; Jassal, 2015; New Zealand Law Commission, 2013; Sebro, 

2016). 

A relevant expansion of necromobility, which is a side-effect of research undertaken by 

Jassal (2015), investigated repatriation of cremains for culturally appropriate interment 

to home countries. Her research confirms most of the literature about necromobility is 

focused on the living and movement of bodies and regulations make transportation 

difficult. She criticizes the British government for not honouring their duty of care to the 

deceased, instead opting to devolve policy making to a self-regulating funeral industry 

that makes money from mourners. This situation was not too dissimilar in New 

Zealand until 2016 when approval in principle was given to the recommendations of 

the New Zealand Law Commission (New Zealand Law Commission, 2013), however 

this is digressing into necropolitics. Interestingly, Jassal (2015) also exposes a 

discussion thread from biogeography of attribution of a post-mortem identity to a 

corpse and how this might be difficult for cremains. This is at the heart of my research. 

If cremains are attributed an identity, then surely cremains would be afforded similar 

legal protections to a corpse? Yet they are not. Jassal’s research is a rare piece of 

literature specifically related to transportation of cremated remains. It is at the frontier 

of biogeography research into diaspora, cremation, policy and transportation, which 

resonates with my research into Māori diaspora in Australia repatriating cremains to 

New Zealand. It leaves a unique space for my research at the intersection of 

transmigration, indigenous peoples, necromobility, necrogeography, necropolitics and 

cremated remains, adding to the discussion thread from another part of the world and 

through an indigenous lens. 

Conversations of necrogeography, necropolitics and necromobility must include 

deathscapes –  

… the places associated with death and for the dead, and how these are imbued 

with meanings and associations: the site of a funeral, and the places of final 

disposition and of remembrance, and representations of all these. (Maddrell & 

Sidaway, 2012, p. 4). 

My particular interest is cremated remains, which can be interred, but the literature in 

the field tends to be centered on westernized views of landscapes as repositories for 

corpses (Baptist, 2010) and separation from the living (Hunter, 2015). Researchers 
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have investigated and reflected upon cemeteries as spaces, their construction, 

location, religious segregation, history and monuments (Basmajian & Coutts, 2010; 

Marjavaara, 2012), interactive spaces for the living (Baptist, 2010; Teather, 1999) and, 

more recently, as performative, architectural and liminal spaces for the dead (Coutts et 

al., 2011; Young & Light, 2013). Their critique is that government management, 

architectural structures and religion have separated the living and dead thereby 

limiting and controlling the spaces and the means to have an encounter with the dead 

(Walter, 2009). Māori view death and dying differently because of the proximity to 

tūpāpaku during tangi (funerals) and inclusion in the process, but access to ancestral 

remains were still controlled by concepts of tapu (unsafe), security and secrecy. 

Traditionally deceased remains are interred in urupā (cemeteries) or wāhi tapu  

(sacred places) to keep them safe and connected to homelands, however as 

transmigrants in Australia this may not always be possible or desirable. What is not 

known is how do Māori in Australia feel about returning cremains to New Zealand? Are 

we prepared to divide cremated remains and does this achieve family connections or 

lay claims in both countries? This research intersects with deathscapes where 

interment occurs as a form of claiming spaces and home making, but there is little 

research available at the intersection of transmigration, diaspora and cremated 

remains although there are three pieces that offer possible frontiers. 

Hunter (2015) engaged with the concepts of power, home and nation by investigating 

disputes between death practices of two migrant groups, the position of local 

government and objections of the community in the United Kingdom (UK). He 

determined that cemeteries were borders of official recognition, where councils 

administratively determined who belonged and who was ‘other’ and signalled this to 

the community through segmenting cemeteries. He also proposed that posthumous 

repatriation to host countries also signal and reinforce the temporariness of migrants to 

communities in host countries (Hunter, 2015). The perspective of my research differs 

from Hunter’s research as Māori in Australia consider New Zealand as home (Hamer, 

2007) and have yet to transition from ‘guesthood’ in Australia (Hunter, 2015, p. 254). It 

is at the intersection of memorializing, home-making and social defensiveness, 

necropolitics and concepts of a good death where the boundaries of transnational 

claiming become visible. 

Coutts, Basmajian and Chapin (2011) also offer the unique concept of manufacturing a 
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deathscape where the living and dead can interact through physical transition in 

space, performance, metaphysical encounter or religious experience, while confirming 

the value the living place on the dead. They produce an equation for town planners 

but, misleadingly, the cremation variable is used to exclude scattered or unclaimed 

ashes (Coutts et al., 2011). Putting that aside for a moment, as my research is about 

cremated remains, an interesting sociological discussion occurred in the work that 

acknowledged the social and private attribution of identity to remains, which influences 

public commitment to the dead and attribution of an official identity. Their study is 

cognisant of the practicality of columbaria, cemeteries and mausoleums in towns and 

cities but acknowledge they provide liminal spaces where the dead and living interact 

thereby performing a practical and social function (Coutts et al., 2011). For my 

research, their work highlights the frontier of scholarship in liminality and death, 

columbaria and cremated remains and post-mortem identity, thereby expanding the 

discussion to include alternative perspectives from multiple fields of study.  

Zulueta (2016) provided a more personal approach to death studies, nation building, 

transnationalism and home making than Hunter (2015) as she explored personal 

decision-making stories of Okinawan women migrating from the Philippines to be 

interred in Okinawa. She argued that belief in an afterlife, resting place or rebirth is of 

'pragmatic importance' as it is tied to choices that people make and are connected to 

religious and other customary beliefs, tradition, class, status, gender and identity 

(Zulueta, 2016). Although her research adds to the fields of women’s studies, mortuary 

practices, death rites and memorialization, she provides an important distinction from 

diaspora and bodily repatriation literature that mostly refer to post-mortem remains, 

where Zulueta indicates older Okinawan women return home pre-mortem to enable 

decisions about their post-mortem interment. Nevertheless the research resonates 

with mine, as it is about cultural continuity and who will care for deceased on their way 

home, how and when those decisions made, and who makes them? However, 

Okinawan’s require little input from family and there is a minimal amount of attention 

paid to cremains, focusing on the decision-making instead. 

There is little research available at the intersection of liminality, post-mortem identity 

and public memorialising, even less about official recognition that remains have an 

identity and play an important role in society (Coutts et al., 2011). This section outlines 

the frontier of necrogeography in relationship to my research field at the junction of 
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necropolitics, particularly where nation states can recognize classes of people, living 

(Mbembe, 2003) or dead (Young & Light, 2013), as having material or social value. At 

the forefront of necropolitics is state manipulation of how the living think, feel and 

behave toward the deceased, by ignoring or enacting laws to determine disposition 

(New Zealand Law Commission, 2013) and enabling or disabling deathscapes as 

performative, interactive or cultural spaces (Coutts et al., 2011). Nation states also 

affect necromobility, but it is through the effort of air transport that effective resolutions 

have been found (Abeyratne, 2012), as do personal decisions to relocate peri-mortem 

(Zulueta, 2016) or cultural norms to relocate corpses or cremains post-mortem (Hunter, 

2015). Through his inclusion of columbaria and cremated remains and post-mortem 

identity, Hunter (2015) provides a rare discussion of transmigration, diaspora home 

making, nation building and belonging. Hunter’s research is the closest to my own 

creating a space to research the tension between two groups of Indigenous Peoples. 

3.4 Intergenerational cultural transmission 

As discussed earlier, the work of Bergin (1998) and Hamer (2007) identified 

intergenerational cultural transmission as key for Māori living in Australia to know what 

to do and how to do it when someone is dying or holding tangihanga (funeral). They 

suggest it is a significant issue for the continuation of Māoritanga (Māori protocols) 

including death customs, which alludes to a more complex picture of migration within 

New Zealand. Internal migration already fragments and disrupts cultural knowledge as 

people move to find work, education or change their life-style (Nikora et al., 2012), 

which influences whether customs can be brought or relayed to Māori in Australia. It is 

of value to my research as Bergin (1998) and Hamer (2007) uncovered that 

generations of Australian born Māori strongly identify as Māori and they want cultural 

knowledge, but they may not be able to access it. To conduct tangihanga (funeral) 

there are some components that are always included, like using Te Reo Māori (Māori 

language), and others included as kawa (local or family protocol) such as using an 

open casket. These elements are passed on through attendance at tangi, as tangata 

whenua (host) or manuhiri (visitor), and Kaumātua (knowledgeable people) who have 

that knowledge, which should enable future generations to undertake appropriate 

protocols when someone dies. Then again the processes of tangihanga may have 

already been disrupted by the colonial project (Nikora et al., 2012), internal migration 
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(Salmond, 1983) and fractured further by international immigration.  

Stiegler (in Mitchell & Elwood, 2013, p. 37) offers a useful description of 

intergenerational transmission where collective memory comes first, before other types 

of experiences can occur. It comes in to memory by passing knowledge on through 

externalised processes using technologies, like writing, that can pass to future 

generations so they may learn from it (Mitchell & Elwood, 2013). However, culture and 

retelling of histories is biased toward heroic figures and optimistic outcomes, therefore 

not everything is transferred – gaps are left behind. Hage (1996a) offered an example 

from a nationalist perspective. Nation states have common elements, like geography 

and language, which provide a ‘symbolic existence’ giving people within a nation a 

sense of meaningful reality (Hage, 1996a). The symbols of a nation, like memorials, 

provide the means to form elements of a national identity and who belongs to that 

nation. In retelling the stories, of nationalistic elements or personal stories, some parts 

are left out or exaggerated to make them relevant for the next generation (Hage, 

1996a; Safran, 1991). Intergenerational transference can form constructed elements of 

a national identity as much as it can construct personal or family identity. For migrants, 

national identity construction is necessary to create ‘otherness’ and knowing you 

belong when you can project an individualized version of how nationally typical you 

can appear in a host country (Hage, 1996a). 

Intergenerational transmission has been researched mostly through psychology and 

sociology to determine economic impacts and social phenomena of skill and 

knowledge transfers between family or ethnic groups (Hage, 1996a; Safran, 1991). 

Sociology has tended towards exploring poverty and its impact on health and 

education outcomes of children and migrants (Hage, 1996a). This is mostly focussed 

on language reinvigoration (Nance, 2015), music and dance (Mitchell & Elwood, 

2013), which is concentrated on Indigenous Peoples of Europe, United Kingdom and 

United States and Canada (Hage, 1996a). There is some writing about 

intergenerational transmission and reinvigoration of Pacific Island and Māori 

languages (S. H. Davies, 2008) with a focus on implementation or evaluation of New 

Zealand’s education policy using Kōhanga Reo (language nests) (R. Walker, 2016). In 

psychology the stressors of migration have been researched and intergenerational 

transference is used to describe relationships like family closeness and specific 

sociological benefits of some relationships – children and grandparents, parents and 
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children (George & Rodriguez, 2009). There is little available about the transference of 

the processes of tangihanga and even less about cremation within Māoridom. It was a 

surprise to me when researching revealed cremation occurred, suggesting it was not a 

funerary process carried through more recent generations. Apprenticeship and 

socialisation of children was how cultural traits were learnt and only some of those 

traits have passed through generations, but what has been passed on is held close. 

Intergenerational knowledge transfer is useful for this thesis to gain insight or 

understanding of the responses from the questionnaire or themes from interviews to 

determine whether traits have been retained, adapted or stopped. 

3.5 Summary 

Māori in Australia have been researched as diaspora where their economic 

contributions have been assessed as providing valuable monetary transfers to New 

Zealand, with little cost to the government and useful connectors for business 

development (Hamer, 2007). As transnationals, living between Australia and New 

Zealand, Māori create versions of themselves in both cultures selectively adapting 

between national or cultural identities to suit the situation. However, when someone 

dies Māori draw on the cultural practice of tangihanga (funeral) to transition tūpāpaku 

(corpse) through death, disposition and interment. The effect of cremation on 

tangihanga (funeral) and identity of cremains is unknown. 
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At the margins of the literatures of necropolitics, necromobility and deathscape are 

detectable boundaries where cultural practices associated with dying, the dead and 

bereaved intersect with nationalist identities. All but a few pieces of literature focus on 

the effect that death and dying have on the living and the ethics of dealing with human 

remains. Hunter (2015), Coutts, Basmajian and Chapin (2011) and Zulueta (2016) are 

at the frontier of scholarship for my research of post-mortem identity of cremated 

remains and death of transnationals in host nations. The following chapter outlines the 

research design and theories used to undertake this interdisciplinary study. 
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Chapter 4: Methodology 

4.1 Introduction 

This research is concerned with factors that influence repatriation of cremated Māori 

remains to New Zealand from Australia. At its foundation is the identity Māori attribute 

to cremains and whether they are perceived as people. This is important as this 

perception determines how remains are treated. The effect of cremation on the identity 

of tūpāpaku is unknown and there are no comparative studies available. This chapter 

outlines the design and theoretical models that underpin this research by engaging 

multiple theoretical frames of constructivism, grounded theory and kaupapa Māori. 

These frameworks are the most appropriate mix of methods for this research 

methodology. For this research, it is appropriate to use Māori perspectives and 

practices to gain an understanding of the lived experiences of Māori in Australia. A 

questionnaire and in-depth interviews were employed for this research and 

deployment through social media was experimented with for its convenience. 

Methodology and methods 

As an interdisciplinary study there are a number of key literatures, so the overall 

methodology is qualitative. The core of grounded theory methodologies is to engage 

from the perspective of those living it and attempting to understand it from their 

perspective (Corley, 2015), which is constructivist and interpretivist, ontological and 

epistemological (Levers, 2013) all at the same time. Constructivism allows for 

collective generation of meanings through interactions with people and objects, which 

can compete (Bochner, 2000; Levers, 2013). Interpretivism theory suggests that 

people understand the world from their own perspectives, allowing for diverse, 

multiple, conflicting and competing realities (Sarantakos, 2005). It is likely that using a 

grounded approach will provide flexibility to ascertain and understand factors that 

Māori in Australia use to make decisions about death and disposal. A qualitative 

methodology needs to be supported by data-gathering and analytical tools congruent 

with an interpretive approach. The intent was to gather research data through an 

online questionnaire and interviews about mortuary and interment decisions of Māori 

in South East Queensland, as it was a main locus for Māori migrants (Kukutai & 

Pawar, 2013) and achievable within a limited timeframe. I chose to use social media to 

recruit participants as, without maraei, this is how Māori connect with other Māori in 
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Australia (Hamer, 2007). However, using social media as a distribution medium 

dispersed the questionnaire more broadly than intended and responses were received 

from most Australian metropolitan areas. 

Kaupapa Māori 

The most appropriate philosophy for this research is Kaupapa Māori22. A methodology 

where research should be conceived, developed, and carried out by Māori for the 

benefit or transformation of Māori communities (Ratima, 2008; L. T. Smith, 2006; S. 

Walker et al., 2006). It grew from a broader movement of Māori researchers who 

questioned westernized notions of knowledge, culture, and research while 

simultaneously promoting Māori knowledge, culture and research as equally valid 

(Eketone, 2008; Ratima, 2008; S. Walker et al., 2006). Kaupapa Māori is influenced by 

critical theory in that social justice and redistributive principles are retained, but the 

binary of ‘them and us’ is disposed of and replaced by inclusion of Māori cultural 

values, as the norm, into organisations, services and research (Eketone, 2008). It 

aligns well with constructivism in that society, reality and meaning are manufactured, 

confirmed and validated through interactions with the world (Eketone, 2008; S. Walker 

et al., 2006). The principle of kanohi ki te kanohi, to meet with people face-to-face, is 

an integral practice of kaupapa Māori that requires Māori to act with accountability and 

integrity when dealing with other Māori (O'Carroll, 2013). Kaupapa Māori requires 

ethical behaviour toward Māori as researched, researcher and community. The 

practice of tangihanga and rituals of burial are constructions of Māori culture. It is 

appropriate to use Māori perspectives and practices to understand the lived 

experiences of Māori in relation to identity of the dead and what they mean for Māori in 

Australia. 

4.2 Methods 

The qualitative methodology of this project aimed to discover, through a questionnaire 

and in-depth face-to-face interviews, the explanations and understandings that Māori 

in Australia give to the identity of deceased23 in Australia. This was to establish and 

                                            

22 S. Walker, Eketone, and Gibbs (2006) provide an accessible history, critique and explanation of 
Kaupapa Māori research.  
23 The term deceased is used here as not all Maori in Australia use te Reo or understand Maori 
concepts of dying, death or death rites. 
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explore how this identity is connected to the explanations and influences that shape 

decisions about death rites. The aim of the questionnaire was to obtain a broad picture 

of how Māori in Australia identify themselves, the influences upon interment decisions 

and to estimate the prevalence of cremation among Māori in Australia. Conducting 

interviews provided an opportunity to delve further into some of the issues produced 

by the survey responses. As this research involved people, formal ethics approval was 

sought and granted through Griffith University Ethics Committee. 

Research location and participants 

This research collected data for a period of six months using an online questionnaire 

and interviews. The most suitable location to conduct the research was South East 

Queensland (SEQ) as there are approximately 40,000 Māori people residing between 

Brisbane and Gold Coast cities (Jackson, 2012; Kukutai & Pawar, 2013), a sample 

equivalent to 20% of the 200,000 Māori permanently resident in Australia (Kukutai & 

Pawar, 2013). I anticipated that the proximity of the research population to Griffith 

University would expedite travel to participants and grant easier access to facilities. 

However, participants preferred to meet in their own homes or business locations and I 

was comfortable with that arrangement. In some instances the reach of social media 

extended the sample population for the questionnaire to Māori across Australia and 

New Zealand and it was easier for participants to use their mobile phones and laptops 

to videoconference, call or chat with me. 

Recruiting Participants 

In New Zealand traditional marae24 were affiliated with Māori in a particular location, 

usually families and sub-tribes, they were central spaces where Māori gathered for 

celebrations, mourning, learning, dispute settlement or to congregate (Bennett, 2007). 

Modern marae are less exclusive, interactive community spaces where participation 

occurs in a Māori way (Bennett, 2007), however Māori in Australia are without marae 

therefore meeting other Māori can be problematic (Hamer, 2007, 2011). The difficulty 

of connecting is being overcome through the use of technology and social media that 

enable the reactivation of Te Ao Māori (the Māori world) in Australia (Hamer, 2007). 

Māori use online spaces to facilitate more regular communication and transfer of ideas 
                                            

24 Marae are grounds with a collection of buildings. For a comprehensive discussion of marae, their 
history and relevance to Māori cultural practice is provided by Bennett (2007). 
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between New Zealand and Australia (Spoonley et al., 2003) and remain connected to 

family news and views (Hamer, 2011). Facebook, Twitter and Skype facilitate 

celebrations of New Zealand’s significant milestones, like Waitangi Day celebrations, 

in all major cities of Australia, London, New York and France (Hamer, 2007; Spoonley 

et al., 2003). Fludernik (2003) described this type of event making by immigrants as 

re-activating cultural and religious mythology. In this sense, tangihanga is a cultural 

mythology that is advertised and perpetuated through social media channels via 

networks of friends and relatives (Spoonley et al., 2003). Online channels are the way 

Māori connect in Australia. As a key existing channel of communication it was 

important to use these to recruit participants and gather information. 

Posting the survey on social media sites encouraged contributions to conversation 

threads from Māori and New Zealanders living in Australia, resulting in survey 

participants from across Australia. Although broader than intended, I could only 

estimate the survey population using social media and use information to mitigate 

participation, which I did. I carefully selected sites by observing and analysing the 

online forum, then contacted the site administrator to gain their consent to post on their 

forum and understand who the target audience was. This process was valuable for 

knowing the turnover rate of posts, to determine how often to re-post the information, 

monitor responses and controlling rogue posts on discussion threads. 

Data collection 

The primary method of collecting data was through a split survey questionnaire 

(Sarantakos, 2005) using Lime Survey Tool (see Appendix C) split survey contains a 

core component and a number of sub-components, where respondents complete the 

core component and, depending on their answers, assigned sub-components 

(Sarantakos, 2005; Vrens, Wedel, & Sandor, 2001). Although surveys are useful for 

providing a general overview for a sample of the population and add a quantitative 

element to qualitative data (Sarantakos, 2005), respondents completion and return 

rate can be poor (Vrens et al., 2001). In their research Vrens et al. (2001) compared 

respondent behaviour to long and split surveys, which showed survey completion rates 

were better using a split survey. Vrens et al. (2001), interestingly, also found 

respondents are inclined to keep answering open ended questions for longer when 

used in a split survey. However, Vrens et al. (2001) also cautions that the quality of 

response declines with increased survey length. 
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The questionnaire was designed to filter respondents using the following four criteria: 

people older than 18; identified as Māori or their partner was Māori; had made funeral 

arrangements in Australia, and they had chosen cremation as the method of 

disposition. The Lime Survey questionnaire was dynamic and contained 75 questions 

(see Appendix C), however, the maximum number of questions participants could be 

asked was 25 as their next question relied on the answer to the previous question. 

Therefore, different portions of the questionnaire were completed depending on the 

answers provided. People were unable to complete all of the questions because of this 

feature. Therefore, completion refers to the portion where people answered the last 

question in the section they qualified for. 

The questionnaire was distributed through 10 social media pages, including my own, 

between 1 April to 30 September 2017. There were 67 questionnaires started, 

however 41 respondents were eligible to continue to participate. Of those participants 

eligible, 23 respondents continued to provide answers to the questionnaire and 

completed it until the end of the sections they qualified for. The questionnaire had four 

points where participants could exit and they had the option to discontinue at any time. 

At the end of the survey people could volunteer to be interviewed for this research. Of 

the 23 respondents, eight agreed to an in-depth interview, however only seven could 

be contacted. A further three people volunteered for future research about repatriating 

bodies to New Zealand. Anonymity was a condition of my ethics approval25 by Griffith 

University Ethics Committee therefore names and some details that may identify 

people had to be carefully restructured or omitted to protect their privacy.  

Participants’ information populated a datasheet containing corresponding information 

fields. Griffith University utilises an online survey tool, Lime Survey, which interfaces 

well with the secure storage servers at Griffith University ensuring respondent data is 

secure, archived and accessible. It also has online foray where researchers post 

solutions to issues and Griffith University provide additional IT support. It appeared to 

be a useful tool for researchers because of its flexibility for survey design, enabling 

online data collection and the ability to export the data in different formats to enable 
                                            

25 A copy of the information sheet and the consent form are attached in Appendix A, Appendix B 

Online Questionnaire and Appendix C 
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analysis. 

Facebook sites were selected to reach Māori in South East Queensland. The landing 

page, information sheets and consent forms explicitly asked for Māori participants 

living in South East Queensland. However, it became apparent that I could not ensure 

the appropriate population was reached despite my intention, information sheets or 

limiting the type and number of Facebook sites. I lost control of the distribution of the 

questionnaire by using social media as it is very difficult to control who is reading 

posts, where they are located or whom it was forwarded to (O'Carroll, 2013). However, 

the questionnaire did reach the Māori population in Australia and South East 

Queensland but in an unexpected way. 

The other limitation I found when using Facebook sites administered by a third party, is 

controlling the reaction to the information that I posted. It became apparent that people 

want to tell their story, as that is how social media works (Poynter, 2010). Monitoring 

conversation threads and setting up notifications was useful for maintaining or 

diverting subscriber posts before they became confrontational and distracted potential 

participants. Working with administrators prior to posting, and being open about my 

intention, also helped. Administrators were really effective at monitoring strands of 

conversation to ensure the posts were also within the scope of their site. It is worth 

other researchers noting that asking for stories using social media may result in 

unexpected participants and conversations that need guidance. I was required to use 

the information and consent forms approved by the ethics committee, but it was not 

enough to deter people who had stories they felt would be of value to my research. I 

included screening questions in the questionnaire to limit the population of 

participants, which were effective, but I did end up interviewing one participant who did 

not meet two of my three criteria. 

Limitations 

I used an online questionnaire to reach Māori people in South East Queensland to 

determine their conceptions of the dead and preferences to cremate or bury, repatriate 

tūpāpaku and cremains to New Zealand or inter in Australia, which has no 

comparative study available. Estimating a reasonable sample size was difficult but 

Paul Hamer’s (2007) research provided a gauge. Hamer (2007) developed an 

economic profile of Māori diaspora in Australia because existing figures were 
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inaccurate and difficult for developing public policy in New Zealand and Australia in 

relation to Māori. Although Hamer’s methods are useful, his study was much broader 

and focussed on profiling Māori in Australia. Tangihanga was a persistent theme 

brought up by participants in Hamer’s research. Kukutai and Pawar (2013) analysed 

the 2011 Australian Census data and estimated that 48, 421 Māori lived in 

Queensland. However, they experienced difficulty obtaining accurate figures and 

suspected under-reporting of ethnicity because of the phrasing in census questions. I 

also had difficulty estimating a sample population for South East Queensland, as the 

2016 Census information was unavailable26 therefore I relied on proportions from 

Kuktai and Pawar’s analysis, which would contain the same estimation errors. As my 

aim was to use a questionnaire to collect qualitative information in a systematic way it 

rendered the quantitative aspect, usually associated with surveying, a side effect of 

data collection (Sarantakos, 2005, p. 106). 

My research provides a contemporary snapshot, in relation to previous research, but is 

specifically about Māori perceptions of deceased and interment decisions that occur in 

Australia. Hamer (2007) operated an online survey for 12 months to capture data for 

the total Māori population in Australia that resulted in 874 online and 331 postal 

returns (1205 in total) giving a return rate of less than 1% (.6%). Using Hamer’s 

census response rate, an optimal number of survey returns for the total population of 

Māori in SEQ would be two hundred and forty (240). It is more likely that time 

constraints will affect the number of returns and realistically could reach 60 in three 

months. Attending significant New Zealand events and handing out paper surveys to 

boost the return rate is possible, but is dependent on timing and Hamer’s return rate 

for this method was less than .5% (.13%) for this mode of capturing survey data. 

4.3 Summary 

This interdisciplinary study was undertaken to determine whether Māori cremains are 

attributed an identity and influences on repatriation of remains to New Zealand. This 

study is unique in that there are no comparative studies available at present. The 

overall method for this study was qualitative, engaging with grounded theory and the 

                                            

26 The 2016 Census Community Profiles have since been released (October 2017) and estimate the 
population of Māori in Queensland, by ancestry of birth, is 53,649. Figures are available by suburb, city 
or region and State, but South East Queensland is not an available option. 
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principles of kaupapa Māori. An online questionnaire was employed and distributed to 

Māori in South East Queensland through social media sites to determine the type of 

funerary and interment decisions that had been made by whānau and friends. It 

became apparent that social media, as a distribution channel for the questionnaire, 

was less predictable than initially conceived. Although useful for determining 

decisions, the survey was supplemented with in-depth interviews in order to determine 

peoples’ reasoning and attitudes towards the deceased, establish how remains were 

treated and whether cremated remains were perceived as people. Eight people self-

nominated for interviews, however only six could be contacted and consent obtained. 

This is a small sample size, not generalizable but indicative. 
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Chapter 5: Survey and interview data 

5.1 Introduction  

A key part of this thesis includes the research I conducted about the experiences of 

Māori living in Australia in regard to their decisions about death ritual and disposal 

practice. Because this research is concerned with Māori transmigrants in Australia and 

factors that might affect repatriation of cremated remains to New Zealand, it is placed 

in a unique research space between transmigration, necromobility and necropolitics. A 

key element in the empirical component of this project concerned investigating how 

Māori located in Australia view the identity of cremains. This question of the identity of 

cremains relates to whether or not ancestor spirits survive or continue in cremains in 

an afterlife and also questions of whether cremains have the same level of 

personhood that Māori have traditionally attributed to tūpāpaku (the deceased’s body). 

The identity of cremains then determines how remains are treated and that is 

unknown. This chapter summarises and presents a snapshot of the responses from 

the questionnaire and some of the qualitative data where individual family stories 

provide greater insight into of the lives of Māori people in Australia who have faced 

decisions about death, dying, ritual and disposition. This chapter outlines the results of 

a questionnaire deployed through social media and six in-depth interviews. Although 

the questionnaire provided insight to peoples’ decisions, in-depth interviews provided 

reasoning and attitudes towards deceased. This is not a quantitative study and 

numerical studies are not appropriate, therefore this chapter is organised using 

thematic responses because the overall method for this study is qualitative. Initially 

thematic responses will be presented from the questionnaire and then from interviews. 

This is a small study, the results are specific and not really generalizable over the 

whole population, but it is indicative of attitudes toward cremation. 

5.2 Questionnaire responses 

There were 67 online questionnaires returned of which 32 respondents were eligible to 

continue. Table 1 shows all but two respondents were of Māori descent and all Māori 

migrants were the first generation of their family to migrate to Australia. An interesting 

result is the last entry where the respondent is the fourth generation in Australia, but 
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identifies as Māori. 

Table 1 Participant Demographics 

Question category Number of responses 
Māori descent 

Māori Partner 

30 

2 

Time lived in Australia 

Up to 15 years 

15 – 20 years 

20 – 25 years 

25-30 years 

30+ years 

 

 

6 

5 

5 

4 

4 

Generation in 
Australia 

1 

2 

3 

4 

 

 

30 

1 

0 

1 

 
Table 2 illustrates that of the fifteen (15) people who had arranged a funeral in 

Australia, ten (10) chose cremation. In terms of funeral protocols, Table 2 also 

indicated that ten (10) respondents gathered family when they knew someone was 

terminally ill and eight (8) stayed with tūpāpaku (corpse) through to disposition of 

bodily remains. It seems that tangihanga are held irrespective of the method of final 

disposition as the ten families that used some of the protocols were not the same ten 

(10) who cremated. Family kawa (practices) were used by two (2) people, and 

Kaumātua (elders) were included in tangihanga (funeral) by three (3) families. One 

woman commented that “If there is a Kaumātua available well and good, otherwise a 

male who is proficient to stand and cover the role of a Kaumātua is suffice.” 

suggesting Kaumātua with the knowledge of protocols are not readily available. For 

the five (5) families that chose to bury tūpāpaku (corpse), only one (1) repatriated 

remains to New Zealand and three (3) buried tūpāpaku in Australia. Interestingly, in 

one (1) instance, a Māori family of mixed ethnicity repatriated a body to another 

country suggesting a similar funerary practice is used by other cultures. 
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Table 2 Māori who had arranged disposition in Australia 

Question Category Number of responses 
Disposition method: 

Burial 

Repatriation to New Zealand 

Repatriation elsewhere 

Retained in Australia 

 

5 

1 

1 

3 

Disposition method: 

Cremation  

Repatriation to New Zealand  

Retained in Australia 

Divided between Australia and New 
Zealand 

 

10 

6 

4 

2 

Tangi protocols: 

Gathering family 

Keeping tūpāpaku company 

Kaumātua involved 

Service in Te Reo 

Used family kawa 

Determined by Will of the deceased 

 

10 

8 

3 

2 

2 

4 

 

The questionnaire was anonymous therefore names of people cannot be included, 

however a couple of comments indicated decisions about interment were either made 

by the deceased or family arranging disposition. 

“The location was always the wishes of the deceased, my mother-in-law, we ensured 

that they were carried out”, suggesting circumstances surrounding funeral 

arrangements and interment decisions were pre-determined by the deceased. 

Alternatively, some families were making decisions at the same time as grieving their 

whanu (family member) “…our family was in turmoil…we took half of the ashes to an 

Auckland cemetery27 to be buried with her parents. Half of the ashes remain in 

Australia with a daughter.” 

Unfortunately, Māori dying without a Will is not unusual. The phenomena among Māori 

in Australia is described by Bergin (1998) and Hamer (2007) and documented in New 

                                            

27 This information has been altered to a regional location as the cemetery may make this family 
identifiable. 
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Zealand by Nikora et al. (2012), where families are left with no instructions and 

expected to make appropriate choices. The assumption is their families would know 

what to do, who to contact or invite and cultural practices, like tono (requesting to inter 

and care for the deceased), may resolve the problem families are left with. In Australia, 

funeral directors and insurers are marketing a solution – Wills and funeral insurance, 

which has been criticised for being too expensive and self-regulating (van der Laan & 

Moerman, 2017).  

There were other qualitative responses included in the questionnaire; these have been 

accumulated with the interview responses as the same people who were interviewed 

made them. 

5.3 Interview responses 

Eight (8) questionnaire participants volunteered to be interviewed for this research and 

a further three volunteered for future research. Six (6) participants provided consent to 

be interviewed, however one person could not be contacted and the other did not 

provide consent. Three (3) women and three (3) men were interviewed to determine 

their views about cremation, decisions about interment and the identity of cremated 

remains. The following table (Table 3) provides brief background information about 

people who provided valuable insight about their experiences with cremation. 

Anonymity was a condition of ethics approval28 granted by Griffith University Ethics 

Committee therefore names and some details that may identify them have been 

carefully structured or omitted to protect their privacy. It is customary for Māori to 

identify themselves through location and then family genealogy, where place names 

were provided I have taken the liberty to use the region to maintain their anonymity.  

                                            

28 A copy of the information sheet and the consent form are attached in Appendix A, Appendix B, 
Appendix C 
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Table 3 Description of people who were interviewed 

Pseudo-
nym 
 

Gender No. of 
years in 
Australia 

Cultural 
identification 

locatn Religious 
affiliation 
Current status 
Influenced by 

Relation-
ship to 
cremains 

Peter Male Born in 
Australia 

Australian VIC Atheist  
Catholic 

Māori 
friends 
Father  
Daughter 

Moana Female 16 Māori 
Ngāti Raukawa 

NSW Practising 
Anglican 

Premature 
babies 

Hemi Male 36 Māori / Pākehā 
Ngāti Wai /Nga 
Puhi 

QLD Atheist 
Ratana 

Brother 
Cousin 

Jolene Female 18 Māori 
Maniapoto 

QLD Unstated Uncle 

Paul Male 30 Ngāti Porou QLD Unstated Multiple 

Kerry-
Anne 

Female 45 Māori / English VIC Lapsed 
Anglican 

Mother 

 

Thematic responses from Interviews 

Table 4 shows that all people interviewed indicated that cremation was engaged with 

because the costs of funerals, burial, funeral insurance and repatriation to New 

Zealand were too expensive for their families to afford. Whereas people choosing to 

bury tūpāpaku (corpse) indicated they either felt obliged by family or religious 

traditions, or they preferred the finality and security of knowing bodily remains were 

protected. Final interment of remains appears to be dependent on the strength of 

connections between tūpāpaku or cremains and their whānau in either New Zealand 

or Australia. Through language use and behaviour, people who were interviewed 

indicated that deceased in any bodily form are still considered people and they cared 

what happened to them. Their responses also indicated that culturally they wanted to 

do the right thing with the fragments of tikanga that they had. 



 

 60 

Table 4 Interview responses 

Who cremates and why? 

• Expectation of family paying for burial in Australia, repatriation and cost of a 
tangi in NZ (insurance is unrealistic)  

• Māori are within a single wage of being financially stressed and funerals 
create more financial stress  

• Funeral insurance is costly and unaffordable 
• Requests are made by deceased to cremate, family often make the decision 

to repatriate cremains to New Zealand 
• The amount of family in Australia and the strength of connection between 

them determines final interment locations  
• Custody of cremains and location of final interment causes long-term tension 

and occasionally break-down in families 

Who doesn’t cremate and why? 

• Cultural coercion by families with a religious or family ‘tradition’ to bury – the 
burial myth 

• Either the deceased wanting to return their body ‘home’ to New Zealand or 
the immediate family decide to repatriate 

• Security of knowing where the deceased’s body is and it is protected in an 
urupā (cemetery) 

Who repatriates to New Zealand and why,  

• Amount of family and strength of attachment to family living in New Zealand  
• Uncertainty when there are no instructions left by deceased (who to invite, 

disposition method) 

Why remains are interred in Australia 

• Amount of family and strength of attachment to family living in Australia 
determines interment in Australia  

• Intergenerational transmission about funerals is failing with first generation 
Māori migrants from New Zealand 

Doing the right thing 

• Every person cared about what happened to remains 
• Cremains have an identity, however there is no name for that identity  
• Traditions are adhered to as much as practicable and adapted for each family 

situation (retain / divide / scatter ashes) 
• Specialised knowledge is sought from Kaumātua (knowledgeable elders) in 

Australia 
• Idealised belief New Zealand Māori are more culturally knowledgeable 
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Who cremates and why? 

As this research aimed to find out the factors that affected repatriation of cremains to 

New Zealand, I needed to first establish if cremation occurred, its prevalence and why 

people were choosing cremation. Five of the six people interviewed explained they 

cremated deceased because they could not afford the costs involved with funeral 

services and burial plots in Australia, which was compounded by their circumstances 

and unavailability of funds. Kerry-Anne and her family organised her mother’s funeral 

and had to consider what services they could afford: 

… we had to raise money to pay for the funeral so we just thought ok, why and 

where are we going to get another couple of grand ($2,000) from - just to stand at 

the crematorium and cry all over again. 

Moana, shortly after her family had arrived in Australia, had emergency delivery of 

triplets who died within 48 hours of being born, “…we’d just moved here … we had no 

money to bury my babies or hold a funeral... ”. Cremation offers economy and 

convenience for repatriating remains. Moana explained,  

…finance is a big problem when people die. It costs to live here and pay for a 

funeral in Australia. Flights. And then in New Zealand too. Our people don't get 

that. 

suggesting the expectation of Māori families in New Zealand is the deceased’s 

Australian family will bear the costs of two funerals and relocation of the deceased. 

Four people described how they or the deceased had disconnected from cultural 

knowledge through the folly of youthfulness, events or immigration Moana explained 

her own experience as a young woman and then the experience of being unaware of 

services as a new migrant, “I wish I had of listened to all those old stories my koro told 

me that I couldn't be bothered with in the first place.” Then later she explained about 

the funeral arrangements after the death of her children “we knew nobody, we had just 

arrived…and the social worker at the hospital arranged for a funeral director to visit” 

Where Jolene described the situation of an uncle who had passed away in Australia,  

What you need to understand is that there was about 18 children and they were all 

taken out... they were about 6 months old [whāngai – informal adoption]... then he 

came to Australia and was given to somebody else. 



 

 62 

Paul describes physical disconnection by immigration, but retaining familial 

connections “I don't go home often … I keep up with whānau via internet”, where 

Kerry-Anne described their family division, 

We weren’t, we don't have any family in Australia. So, we haven’t been raised with 

any kind of cultural awareness other than an older sister who was raised by my 

grandparents and she still lives in New Zealand. 

Convenience of cremation was described by all of the people who were interviewed, 

explaining situations where having ashes eased grief, expedited transportation or 

allowed for compromises of interment decision-making. Moana, “I take them 

everywhere because they are still part of my life. That if anything was to happen to me 

while I was visiting”. Whereas Kerry-Anne described the disposition of her mother’s 

ashes, 

It was like, this is my mum, this is our country [Australia], this is our home and 

mum needs to stay home with us. But when we took the other half of mum’s ashes 

home [New Zealand] and buried her in with Nana and Papa I, I actually felt 

relieved. 

Who does not cremate and why?  

Three people who agreed to be interviewed explained their family or religious tradition 

is to bury. They also described how it would worry them being interred by themselves 

and they would like to know where their remains, or family remains, are because it 

keeps them safe. Paul explained, 

cremation would not be an option for me I will go back [NZ] to mother earth 

intact…yes my 2 adult kids know of my intention to go back 

Moana described her family attitudes toward burial,  

…when we were growing up [we] thought that we would be buried and buried next 

to our parents and things like that… as you grow up you think that burying your 

parents is doing the right thing. Why do you do it?...somebody to talk to them, to 

remember them  

Jolene was conflicted,  

There’s two things I would do if I didn’t go home, I would be buried here [Australia]. 

But that would be a problem to know that I’m buried here, my grandchildren would 
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know that’s where you come and visit me, that’s where I am. So I’m in between 

[conflicted] but with my…if my husband died tomorrow I’d be taking him 

home…because I get scared that I might lose those ashes – where are you?…or 

take to a cremation place and have them placed there, so that they are always 

there and safe, and protected. 

 

Who repatriates to New Zealand and why?  

For a small group of interviewees there were quite diverse responses to repatriation to 

New Zealand. For those that do repatriate, families tend to make deliberate decisions 

to return tūpāpaku (tinana and wairua in tact), tinana (body) or some portion or all of 

the cremains to New Zealand. There was one exception. Hemi.  

I don’t see location as an important thing for ashes because I believe we 

essentially come from everywhere not just one place, e.g., is my in home in NZ, 

Australia, Hawaikinui or somewhere else? 
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Table 5 summarises responses to the questionnaire and interviews of my research. 

Table 5 Influences on repatriation of cremains 

Factors that influence repatriation of cremated Māori remains to New 
Zealand from Australia 

• Doing the right thing o Will of the deceased 
o Wishes of the executor 
o Regulations and bureaucracy 
o Consideration of living relatives or 

friends wishes 

• Strength of 
connection  

o Relationship family in Australia have to 
deceased 

o Knowledge or relationship family in 
Australia have to Kaumātua (elders), 
whānau (family & friends), marae and 
kainga (land) in New Zealand 

o Knowledge of cultural practices  
o Knowledge of availability of Māori 

funeral services in Australia 
o Relationship deceased and family have 

to ancestors, urupā and wāhi tapu 

• Costs 

 

o Funeral and burial in Australia 
o Repatriation of a body to New Zealand 
o Transportation in New Zealand 
o Tangihanga and burial of a body in 

New Zealand 
o Simultaneous maintenance of living 

standards and employment in Australia 
o Affordability of funeral insurance 

• Identity of Cremains o Tono, so request from family or 
multiple tribes for tūpāpaku or 
cremains to be buried and cared for in 
a particular location 

o Tangata whenua (people of this land), 
altering Māori identity by interring in 
Australia, impinging on rights of 
tangata whenua of Te Ao Moemoeau 
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Why remains are interred in Australia 

Although this is a small group of interviewees, most are attached to New Zealand and 
are quite torn about whether to retain ashes or bodily remains in Australia. Jolene’s 
interview indicated that the strength of connection to family also determines whether 
remains will be interred in Australia. Jolene’s statement sums up responses well, but 
there is one exception, Hemi. Although he had little attachment to New Zealand or 
Australia, he implies that connection to somewhere influences his final disposition. 
Jolene describes her situation: 

There’s two things I would do if I didn’t go home, I would be buried here. But that 

would be a problem to know that I’m buried here, my grandchildren would know 

that’s where you come and visit me, that’s where I am. So I’m in between 

[conflicted] but …if my husband died tomorrow I’d be taking him home. 

Whereas Hemi felt that his “New Zealand connections aren’t strong and, given that 

most of my immediate family have passed on, I have no issues about death in 

Australia.” 

The other determinant for burial in Australia is the location of the deceased at the time 

they die. Jolene described the situation of an uncle who lived and worked in Cairns but 

died on the Gold Coast, which complicated decisions about his disposition: 

we had to proceed with the funeral arrangements, which he had given to a niece 

that he wanted to be cremated. She was the executor of his Will and there was 

another lady up in Cairns, so we had to take care of business and did... we made 

a decision like, …[let out a long breath] in Cairns they wanted to spread his ashes 

in the water because... he had a really good life up there... but because of what he 

had willed and, because we weren’t the people who should be executing what he 

wanted, we just got parts of the ash and took his remains back to give to that 

family to do what they had to do to bury him with his mum. 

It also illustrates that despite the presence of a Will, disposition of remains still clashes 

with culture. In this instance, it became visible at the point where Jolene felt she and 

her husband were doing the right thing by taking some of the ashes back to New 

Zealand to be placed with his deceased mother. Returning him to homelands despite 

his Will stipulating his remains be scattered in Cairns. 
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5.4 Summary 

Although this small study is only indicative, I would like to express my sincere gratitude 

to the people who opened up their very personal stories. The conversations indicated 

they are making decisions under difficult circumstances with limited resources, while 

being disconnected from Māori death culture, family and a society that values 

deceased. The questionnaire and interviews suggest that for Māori transmigrants 

cremation is undertaken because of cost, limited disposable income, the Will of the 

deceased and the convenience of having time to decide where remains can be finally 

interred. For those who do not wish to be cremated, they raised concerns about the 

safety of cremains and the conflict between the practicality of cremation and their 

religious beliefs. Interment in either country appears determined by the strength of 

connections to family, kainga and ancestors on either side of the Tasman Sea. This 

generates internal conflict and divides loyalty between both countries. Although the 

questionnaire has been useful for determining what decisions have been made, it does 

not indicated why those decision have been made. 

This thesis is about the unique space between Māori transmigration, necrogeography, 

cultural death practices, indigeneity and identity. There is little known about Māori 

death practices in Australia and even less about cremating, which makes this thesis 

unique. These interviews and surveys answered some questions, but I feel they may 

have raised even more interesting questions about intergenerational transfer of 

cultural death practices, claiming spaces through interment and what circumstances 

will make Māori more comfortable about becoming Australians. The following chapter 

will address what death practices have been retained in Australian context, the identity 

of cremains as this is central to understanding remains as people, not objects or 

things. Further, it will look at the main determinants that drive cremation in Australia 

and why Māori are reticent to bury in Te Ao Moemoeau (the land of dreaming). 
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Chapter 6: Discussion and analysis 

6.1 Introduction 

Death touches everyone and culture organises and packages it for us, but the way 

each culture manages disposition is different. Tangihanga (funeral) is important to 

Māoridom as its protocols are central for marking the end of the journey from life to 

death and finally to ancestor. It serves multiple purposes beyond grieving and 

disposition. Tangihanga records and affirms whakapapa (genealogy), connects us to 

ancestors, heritage and homelands and our Māori identity. Although the term 

‘tangihanga’ implies a homogenous and tidy cultural process exists and is well 

understood by all Māori the literature suggests otherwise. Tangihanga is a collection of 

complex, diverse and dynamic (P. Ngata, 2006, August) processes that have 

accommodated changes to geology and geography (Bellwood, 1978), colonisation and 

Christianity (Nikora et al., 2012), wars and globalisation. Māori in Australia, according 

to Bergin (1998) and Hamer (2007), also value tangihanga (funeral) as a grieving 

process and important cultural identifier but tangi are generally under documented and 

under researched (Nikora et al., 2012). 

Through an online questionnaire and six in-depth interviews I have explored 

repatriation of Māori cremated remains (cremains) to New Zealand. I sought to 

understand the cultural context of what cremated remains (cremains) are to Māori in 

Australia and whether some form of personhood or person status is inscribed. In-depth 

interviews explored people’s disposition and interment decisions in order to address 

the research question about factors that influence repatriation of cremated Māori 

remains to New Zealand from Australia. Although repatriation is culturally and 

economically important, my research indicated cremains have an identity because 

whakapapa (genealogy) is inextricably linked to being Māori, even post-mortem. It also 

suggests whānau (extended family) feel responsible to do the right thing by the 

deceased. The difficulty is competing ideas and emotions about what the right thing is, 

who deserves the rights to care for the dying and dead and where do deceased 

belong. This is complicated by being transmigrants with competing demands and 

emotional attachment to friends, family and land in both countries. Cremation appears 

to be a pragmatic response to time, cost and distance, but is still unpalatable to some 

whānau (extended family) because of the colonial project and the Christian practice of 
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burial that persists in New Zealand. This research is only indicative, as it is not large 

enough to be conclusive and would require a much broader study. 

In this chapter I have included responses from people who spoke with me about their 

experiences with dying, disposition and interment. I have also included some of the 

written responses received from people who completed the online questionnaire. This 

chapter draws on the history of the great migration from chapter two and literature of 

diaspora, transmigration, necro-geography in chapter three. It also draws on the small 

body of literature about Māori living in Australia. The research of Bergin (1998) and 

Hamer (2007) are particularly relevant as they are the only other studies available 

about Māori dying in Australia. I have organised the chapter into three main sections: 

Cultural remnants, cremation and the burial myth. The first section discusses the 

process of tangihanga, how and why remains are returned to New Zealand, the 

continuation of ‘the living’ status of deceased and the responsibility Māori feel for the 

protection of remains. The next section relates to cremation, it demonstrates that 

cremains have an identity, the extent of costs involved with meeting the expectations 

of returning remains to New Zealand and the pressure to connect tūpāpaku with 

whakapapa (genealogy) and homelands. The final section challenges the belief that 

burial is a Māori interment tradition by presenting cremation as an older part of our 

history. 

6.2 Cultural remnants 

This section explores the process of tangihanga (funeral); it’s relationship with 

cremation and how Māori cultural death practices are being altered. Initially, a brief 

historical comparison is undertaken to determine the components of tangihanga that 

have been retained and where cremation belongs within that process. Then a 

discussion of repatriation of cremains to kainga (homelands) in Aotearoa New Zealand 

will be presented. This section also includes a discussion of the continued value of 

tūpuna (ancestors) and finally the responsibility people feel for the protection of 

remains. These components are important because whakapapa (genealogy) is 

maintained through the care and cognisance of our ancestors. They are a record of 

who we are, where we have come from and a Māori way of identifying and 

recommending ourselves to each other – much like I did at beginning of this thesis. 

In chapter two of this thesis it was shown that tangihanga developed through 
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Polynesia and is an ancient practice, but some components have been retained more 

than others most likely because they were useful in some way (Bisin & Verdier, 2001). 

While developing the questionnaire for this research I consulted with my aunt (Rev M. 

Solomon, personal communication, February 17, 2017), who is our matriarchal 

kaumātua (knowledgeable elder), to determine common elements of tangihanga. In 

the process I located historic records that included cremation after tangihanga 

(Campbell, 1894; Chapman & Rock, 1888; Gray et al., 1894; Tregear, 1904; Unknown, 

1908), relied on modern scholarship of tangihanga (Edge et al., 2011; Malcolm-

Buchanan et al., 2012; P. Ngata, 2006, August; Nikora et al., 2012; Rua et al., 2010) 

and drew on my own experience of tangi29. My aunt and I settled on the following core 

aspects of holding tangihanga (Rev M. Solomon, personal communication, February 

17, 2017): gathering family, keeping tūpāpaku (deceased) company, involving 

Kaumātua (people with knowledge), using Te Reo (Māori language) and tikanga or 

family kawa (protocols) during the process. My aunt and I discussed other components 

like communal involvement in decision-making, washing and dressing the body, 

inclusion of religion, location of the tangi and deceased within wharemate (marae or 

specific houses for funerals), open or closed caskets and laying out corpses, final 

disposition and interment and length of tangihanga (Rev M. Solomon, personal 

communication, February 17, 2017). In the end my aunt and I decided some of these 

were ancient practices that had become variables that could be included in kawa (local 

or family protocol) but not always included in tangihanga anymore (Rev M. Solomon, 

personal communication, February 17, 2017). 

Bergin (1998) and Hamer (2007) identified that tangihanga (funeral) were culturally 

relevant among Māori in Australia and although my research was about cremated 

remains, the value placed on tangihanga was shown as each story began in a similar 

way to Moana’s and Kerry-Anne’s. Moana described the protocols she used for her 

children 

                                            

29 I have quite a lot of experience of attending tangihanga in New Zealand as I come from a very large 
Māori family and my parents felt it was important for us to know our heritage and whakapapa. My 
maternal grandmother was one of twenty-one (21) children and my grandfather one of six (6) and their 
generation have now passed away. My mother was one of twenty-one (21) children, but sadly 
seventeen (17) of them have passed away. All of my mother’s family married and raised families – our 
average family size is six (6) children and there were whāngai children (there are at least 140 children 
adopted or fostered into families). It is now my generation of siblings and cousins, those that survived 
passed childhood, that are starting to pass away. 
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… in the Māori tradition, because I’m Anglican, we managed to get the babies 

baptised before they passed… I stayed with my babies for a week … then I was 

fortunate enough to have [voice breaking] a funeral home build a coffin for my 

babies to put them all in the same coffin, I didn’t want them separately into 

coffins... They also took into consideration my culture…they asked if we wanted an 

open casket…visit whenever we wanted to…we had the tangi in a naval church … 

[crying and visibly upset] the open casket is something we do, obviously, and we 

had the cloak over them. We did everything the best we could. 

Whereas Kerry-Anne, who had much less experience with tangi than Moana, 

described her experience of organising her mother’s funeral,  

Mum actually didn’t think she would die, so she didn’t give us her wishes. So that 

put us in the predicament of do we have a tangi at home… We decided it was 

important for our kids to have this experience because … it’s so good for 

mourning... Yeah, so we had explain a few things to people, a few rules – you 

know, shoes, food, drinks…I even had to explain to him [laughing at her new 

husband] we’d all be sleeping with Mum… she passed on a Sunday night…We 

drove up on the Monday…we dressed Mum, put her in the coffin, we drove back 

home with her and there were plenty of people waiting back home for her. I had 

her there for a couple of days. [tone changes to reflective and sad] Then we had 

the funeral at home. And then, because we didn’t have money, we sent mum off in 

the funeral car to be cremated with none of us present [tone is quite sad]. The 

[Māori Anglican] Reverend Anderson was actually going to see mum off at the 

crematorium and we never saw either of them ever again. 

What both women describe are components of ancient funeral practices of gathering 

family, keeping tūpāpaku (deceased) company, and a combination of family kawa. 

Kerry-Anne’s family gathered before her mother died and then washed, dressed and 

laid her mother in a coffin at the funeral home and then transported her to receive 

guests at home. An ancient tradition described to Elsdon Best (2005, p. 375) as “tuku 

wairua” by Kaumātua in the North Island between 1924 and 1929. Whereas Moana 

described keeping her children company in the hospital, funeral home and chapel and 

gathering what family she could. Moana’s recollection of their family kawa (protocol) 

shows the dynamism of funerary protocols as her babies are placed together in an 

open coffin. The process of open caskets was encouraged in the 1930s to control the 
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spread of disease among Māori communities30 (Sorrenson, 1988b), but has continued 

to be practiced. Her babies were then covered with a korowai (cloak) to keep them 

warm and make them presentable (Malcolm-Buchanan et al., 2012) to receive visitors 

at the chapel. What these accounts indicate is a continuation of cultural practice that 

values peoples’ remains by treating them with care and dignity, maintaining their mana 

(Higgins & Moorfield, 2004), and maintaining boundaries of tapu and noa31. 

Furthermore, their stories show the public nature of tangihanga (funeral) is being 

maintained where tūpāpaku (corpse) are included in their tangi as active members 

(Higgins, 2011; Matenga-Kohu & Roberts, 2006; S. P. Smith, 1922). 

Bergin (1998) and Hamer (2007) identified that Māori in Australia wanted tangi but 

their knowledge of processes were limited by the loss of language and disrupted 

connections to New Zealand. They imply intergenerational cultural transference had 

weakened because of Kaumātua (knowledgeable elders) passing away, migration to 

Australia and living transnationally (Hage, 1996b; Hamer, 2011; Hunter, 2015). Sydney 

Davies (2008) undertook research about the role of Kaumātua and found it had 

changed over time and their future was one of guidance and transferring knowledge to 

children. From the six people I spoke with, they all started their conversation about the 

tangi process and only Jolene explicitly involved Kaumātua (people with knowledge) 

and using Te Reo (Māori language). Paul, he was a funeral director in Perth, indicated 

that he conducted funerals “as they would have been done in New Zealand”, he spoke 

Te Reo (Māori language) and “would sing at some tangihanga”. It is possible that the 

service conducted for Kerry-Anne’s mother may have also been in Te Reo as the 

Māori Reverend would have typically conducted the service bilingually32. However 

Hemi experienced the type of disconnection described by Hamer and Bergin.  

I came to Australia to spread my wings and have lived here for 36 years. I have 

lost contact with my extended family in NZ even though I travel there often. I have 

                                            

30 It was customary for each visitor to hongi (share breath by pressing forehead and nose together and 
breathing in together) the deceased and other attendees. Introducing coffins limited the ability to hongi 
the deceased and limited the spread of illnesses. 
31 This concept is described in chapter two (2). Kerry-Anne describes the “rules – you know, shoes, 
food, drinks”, where the body is tapu and food would remove tapu of the deceased and their family. 
Keeping them separate ensures this happens at the appropriate time, usually at the end of tangi. 
32 My Aunt is also an Anglican Reverend with the Māori Anglican Church in Auckland, she assures me 
that conducting tangihanga bilingually is standard practice among Māori reverends. 
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lots of relatives in Brisbane but I hardly see them for no other reason than I don’t 

know where they are and vice versa. Consequently, my Māoritanga and 

connections to whānau are not strong. 

It became perceptible, from talking with people and responses from surveys, that there 

were quite complex reasons that people disconnected from culture. The natural 

attrition of family members, not all elderly, may also disrupt connections to cultural 

knowledge in New Zealand, kainga (homeland) and marae (meeting grounds). Moana 

stated,  

I used to go back [to New Zealand] a lot, but not often any more. There is nobody 

to go back for - except one sister. 

Later, during her interview, Moana explained her reason for requesting interment in 

Australia. 

… there isn’t enough room left, there’s no room at our marae. There is no room 

here [in New Zealand], … 

Her response implying their family cemetery is full of deceased relatives and 

connection to them or cultural knowledge is no longer available. Moana’s 

disconnection from support was compounded, 

… when mum died there was a lot of hostility and a lot of aggression and angst 

among family. My step-father [Pākehā] ended up taking everything…as a result 

my sister and I were shunned …for many years now. 

Not only had Moana lost her mother, there were unmet expectations within their 

whānau (family) when ancestral artefacts were not returned to other family members. 

Her remaining relationships with family were ruined and made cultural or emotional 

reciprocity impossible. Culturally, the deceased and their belongings are tapu 

(spiritually unsafe), which can affect the wairua (spirit) of the living and deceased. The 

alternative is that only certain people, like tohunga (priests), can possess those items 

(Buck, 1949). Therefore, returning or bequeathing of possessions adds mana to the 

person who receives them through their ability to cope with the tapu associated with 

the items. It may also be an acknowledgment that their wairua is strong enough to 

cope with the tapu associated with the possessions. This type of hostile situation was 

mentioned by Bergin (1998) as a reason for loosening bonds to homelands, 

disconnecting people from knowledge and Māori concealing themselves behind the 
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‘kiwi’ façade (Buchanan, 2010) in Australia. 

Jolene, Moana and Kerry-Anne described their family situations where the cultural 

practice of whāngai disrupted or destroyed the passage of knowledge about 

tangihanga (funeral). I have included it here because it profoundly affected the process 

for them and is, for its own sake, an important cultural practice that was alluded to by 

Bergin (1998) and is under-researched in Australia. My hope is that this will open a 

new field of interest, but for the moment is outside of the scope of this research. 

Jolene described the situation of an uncle who was living with them and had died. 

…we didn’t know he was a brother to my husband’s father, but he was taken out of 

the family and he came to Australia when he was about 7 or something like that. 

We didn’t know about him and then we met him two years before he passed away, 

so we didn’t have much about him… what you need to understand is that there 

was about 18 children and they were all taken out... they were about 6 months old 

[whāngai]... then he came to Australia and was given to somebody else. But this is 

how they have all brought up - his brothers and sisters were taken and given to 

other family when their mum died 

For this gentleman, being passed on to two Māori families residing in Australia 

completely disconnected him from his siblings, remaining parent, and tikanga or kawa 

in New Zealand. Jolene described it this way: 

They have all suffered immensely. There’s been a whole lot of disconnection in 

there. It’s the bonding and connecting of the family – they really, really want it but it 

doesn’t happen.  

He chose cremation for himself and even though Jolene argued with him that she 

wanted a tangi and burial, he was adamant that he had lived in Australia his whole life 

and would be cremated and interred here. 

I question everything because it’s my family. Like with my Uncle - why do want to 

be cremated, why can’t we take you home? I want to take you home – ‘nah, I don’t 

want to go home’... I will say ‘yeah uncle, I don’t want to see you cremated’, I want 

to go through a tangi, why can’t we have a tangi? Why can’t we go to the marae? 

‘no! I don’t want to do that girl. I’m not doing that’. I fought it, but that’s my family 

and I can... but he’s not wearing it, but at least I can fight for it. 

Kerry-Anne’s experience was similar as cultural knowledge of tangihanga was cut off 
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for her children, siblings and herself, and their family’s cultural insurance was her 

sister. 

My father’s English, even though I was born in Auckland, Mum and Dad moved 

here in 1969 so I’ve been here virtually my entire life. We weren’t, we don't have 

any family in Australia. So, we haven’t been raised with any kind of cultural 

awareness other than an older sister who was raised by my grandparents and she 

still lives in NZ. She was the last of the grandchildren to be raised by my 

grandparents and she’s a lot more, I mean she’s been raised – you know - with all 

of the culture she could possibly have and we are at the other end of the spectrum 

where we’ve had virtually nothing. 

In their family’s circumstances, whāngai of the eldest child to grandparents was not 

unusual. It also occurred with Moana.  

I was the oldest in my family and I was brought up with my nana and koro 

[grandfather]. [My sister] and I didn't live in the same house, although we lived not 

far away from one another, we grew up together. But I got brought up by my nana 

and koro. I was always known as the oldest – always identified – never my name - 

‘Oh that’s such-and-such’s oldest moko [grandchild]’, never by my name. 

In my own family, my brother was the oldest grandson and was raised by my 

grandparents. My grandparents ensured he had knowledge of family lands, wāhi tapu 

(sacred sites) whakapapa (genealogy), Te Reo Māori (the language), tikanga and 

kawa (how to conduct himself in different cultural formalities). The passing of cultural 

practices from grandparent to grandchildren was, and still is to some extent, fairly 

common in my family. It ensured the next generation understood who they are, where 

they are from and where their tūrangawaewae (place to stand) is. Intergenerational 

transmission is discussed in the work of Mitchell and Elwood (2013), which is about 

documenting memory to enable knowledge to pass through generations. It is their 

interpretation of Stiegler that is of most interest for understanding how the concept of 

whāngai (informal adoption) of children to grandparents works. Stiegler (2008) 

described three kinds of memory to capture cultural practices: the lived experience 

(temporal phenomenon); individual recollection of past moments; and inherited forms 

of archival memory stored in songs, chants and practices of culture that are 

reproduced through rote, simulation and repetition (Mitchell & Elwood, 2013). 
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Grandparents used these techniques to ensure future generations understood what 

their rights are and how to behave in their own and other peoples’ lands. What 

became clear from Kerry-Anne’s family is the loss of cultural knowledge through the 

compounding effects of immigration, deliberate separation of children from cultural 

practices and investing cultural knowledge in one child. 

so I relied heavily on my sister … it ended up being not very well arranged and … 

the best thing she did was to ring around a couple of aunties, cousins of Mum’s 

and somehow we ended up with a phone number of … the Māori Anglican Church 

in Brisbane. I was really annoyed that I left it in my sister’s hand…and this is 

where I wished we were in NZ, you know, it was - not this kind of half-hearted 

affair but…a real opportunity to really, you know, immerse our family into the 

culture and we didn’t get that opportunity fulfilled. 

Her description illustrates the flawed nature of whāngai as a cultural insurance policy. 

It also revealed an idealised expectation that her sibling in New Zealand was more 

culturally savvy than she was. Mitchell and Elwood (2013) explain exposure to 

collective cultural knowledge is not enough to enable collective memory to pass 

knowledge and experience between generations. They suggest using technologies like 

writing, mnemonics and songs that are repeated over time achieve a better result. For 

Kerry-Anne’s family decisions about their mother’s tangi and cremation was facilitated 

by the Reverend and funeral director. Although her siblings and family made 

decisions, it was to accommodate emotional ties siblings had to their mother. For 

Moana, who had the knowledge and language to conduct a tangi, she made the 

ultimate decisions. However, organisation and cremation was deferred to the funeral 

directors and the chapel service to a Naval chaplain. 

Through the people who have shared their stories it is apparent that tangi are being 

demanded and occur because they are valued. The stories and information suggest 

involvement of Kaumātua in tangihanga has declined. A possible reason is those with 

the information have died and fewer remain with the knowledge to conduct tangi 

(Bergin, 1998; S. H. Davies, 2008). It is also possible that generational expectations of 

Kaumātua and their roles have changed (S. H. Davies, 2008). The practice of whāngai 

of the eldest child to grandparents, as a form investment and preservation of cultural 

knowledge, also appears to be deteriorating through deference to religion and funeral 

directors or inadequate training of whāngai. Finally, deliberate disconnection from New 
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Zealand through migration and passing on knowledge reduces the ability to continue 

cultural practices associated with tangihanga. 

An ancient tenet associated with tūpāpaku is the attribution of an influential afterlife to 

the deceased (Buck, 1949 and Best). This attribution makes the dead relevant to the 

living (Bellwood, 1978) and appears to have been retained by the people I spoke with. 

In this sense tūpāpaku are not abject corpses and Moana’s response was the most 

representative of the women I interviewed,  

Ours [Māori tangi] is more spiritual, it’s more heartfelt, we still talk about those who 

have passed as though they are still here. We treat our people as if they were still 

beside us and that they were always part of our lives. 

Moana’s suggestion is deceased are still considered relevant by the living. In fact, all 

of the women I spoke with had little inhibition explaining their relationship with 

deceased and accepted there was an afterlife, as if it was the norm in the Māori world. 

Whereas the men I interviewed indicated the strength this particular cultural belief had 

on their perceptions of the deceased. Hemi, a self-declared anti-theist, revealed his 

own internal conflict between Māori inculturation and empiricist knowledge of 

deceased. 

I believe that death of the physical body is final and that there is nothing after it. To 

me, the mind/consciousness cannot exist without a living body…as a Māori, I 

know from my upbringing and knowledge of tangihanga and tapu that there is no 

separation of tūpāpaku and wairua until its released at burial after which the spirit 

travels to Te Rerenga wairua back to the ancestor’s spiritual homeland 

A similar conversation was had with Peter. When asked to describe whether he 

considered his father’s ashes had an identity, he declared “I’m atheist, so I don’t think 

there is an afterlife.” He continued on to describe the disposal of his father’s ashes by 

co-mingling them. “The location is still being decided by the living family members. I 

would like Willow’s ashes with Dad’s ashes. Two lost souls - they can run together.” 

Peter implied that his deceased family members had an after-life where they could run, 

despite declaring himself an atheist. 

For Māori, tūpuna (ancestors) move between worlds and have relevance to how we 

live, behave and interact with them (Buck, 1949; New Zealand Law Commission, 

2001). Including tūpuna honours them (Buck, 1949; Higgins, 2011; Matenga-Kohu & 
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Roberts, 2006; S. P. Smith, 1922) and all of the people interviewed, and some that 

responded to the questionnaire, included the deceased in proceedings. Tūpāpaku 

were included on the premise that they would be watching from the other side of life. 

This directly contrasts with the western notion of abjection of the body and separation 

from the living by creating deathscapes, like crematoria, to appease the sensibilities of 

the living while functionally disposing of the dead (Grainger, 2010). 

This belief in an afterlife influences the concepts of tikanga and mana that form an 

integral part of tangi. It ensures deceased are treated with the care and respect they 

would receive if they were alive (August, 2005; Buck, 1949; Kararehe & Smith, 1898; 

Rua et al., 2010). Kerry-Anne’s explanation of visitors’ experiences, despite their own 

reservations, showed how much people cared about her deceased mother. 

It’s the most friends that had come to visit mum in many, many years – they 

started coming out of the woodwork…everyone remembered different things… it 

was really the best part…people were mortified [putting on another voice to 

represent other people’s views] ‘you’re doing what? You’re bringing a dead person 

into the house? What?’ And – when they all became a part of it, they just [were] all 

signing up. You know ‘this is how I want my funeral to be’, blah, blah, blah and 

everyone realised that it was just so wonderful to have that experience and have 

all of that love. 

Moana contrasted her view of death with that of her husband, who is a Pākehā New 

Zealander, suggesting Pākehā funerals were more conservative. 

It’s our Māori culture. It’s who we are. My ex-husband is actually a Pākehā. Going 

through his family and their culture, when it comes to tangi and funeral is 

completely different to ours and how we feel and how we grieve and how we deal 

with people. Once their whānau have gone and passed on - that’s it! Wipe our 

hands, seeya later - bye-bye and they’re gone. They talk about them once in a 

blue moon, they bring out a photo, but it’s not the same as us. 

For the people who spoke with me, care for the deceased before, during and after they 

die is culturally important and confirms it has continued to be practiced with little 

change (King, 2003; Nikora et al., 2012). It is not that western cultures do not care, 

they do. It is that their concerns for the deceased are different. Kellaher (2007) 

researched relatives’ reasons for claiming or moving cremains, what she found were 
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their concerns about the warmth, dryness, safety and companionship for the 

deceased’s remains. Whereas Māori are concerned about the perception the 

deceased might have about how we, the living, have treated them. Inherent in this 

approach is that deceased are still present and have a post-mortem identity. In 

addition, caring for tūpāpaku (corpse) and tūpuna (ancestors) may affect our mana 

(honour, respect, influence, authority or power) and potentially our wairua (spirit), 

which has the practical effect of being seen to do the right thing by the deceased. 

In New Zealand it is customary to return deceased to kainga to be mourned, placed 

with ancestors and cared for (Higgins & Moorfield, 2004; Nikora et al., 2012; 

Sorrenson, 1988a). However, this usually refers to a whole body. The responses to the 

questionnaire suggested some tūpāpaku (corpse) were still returned to New Zealand, 

but it was more likely to be cremains carried as personal, carry-on luggage that were 

returned. Paul, previously a funeral director, confirmed that, 

Cremations were popular within Māori whānau. Then [he] would pick up the ashes 

…transfer them to an urn…whānau usually kept ashes at home until someone was 

going home and ashes would then go home to Aotearoa 

Although returning remains to homelands is practiced among transmigrant groups 

(Hunter, 2015), bodily miniaturisation by cremation facilitated their mobility and 

alternative disposition methods (Kellaher & Warpole, 2010; Maddrell & Sidaway, 

2012). From the small group of people who have provided answers, it would appear 

that returning tūpāpaku to New Zealand is still important, but cremains offer families an 

option of return all or some portion of cremains. 

This study is small and there is a discrete amount of literature available, but it does 

indicate some core and ancient tangihanga practices have been retained. Gathering of 

family, caring for the deceased and presenting tūpāpaku to receive visitors are ancient 

practices that retain cultural significance and meaning (Buck, 1949). Tūpāpaku still 

have an active role at their funeral so people may visit, tell stories, grieve, laugh, 

console and be present with them. The families who have held tangi feel responsibility 

for spiritual protection of remains and visitors. They have ensured kawa (family 

protocol) is followed by explaining tangi and separation of tapu and noa to visitors, 

whānau, funeral directors and, in Kerry-Anne’s circumstances, landlords, during 

personally difficult times. This study suggests the status of tūpāpaku (corpse) has 
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retained relevance to all people interviewed although some adaptations have occurred 

through time. For example inclusion of an open casket, religious belief, legislative or 

sheer pragmatism but it does not mean it is negative. For instance, tangi (funeral) are 

not held on marae in Australia, they are more likely to be held in private homes, so the 

presence of tūpāpaku (corpse) in a home makes interaction between the living and 

dead unavoidable. Finally, remains tend to be returned to kainga (homelands) and 

placed with ancestors where they will be protected and cared for. Returning tūpāpaku 

to kainga also retains the expectation to connect future generations to tūpuna in New 

Zealand. 

There are some practices that have stopped, like placing kōiwi (bones of ancestors) in 

repositories (Buck, 1949), or have been repressed by religion and conservatism of the 

colonial project. The following section relates to cremation, which begins with the 

identity associated with cremains, then the pressure to connect tūpāpaku (corpse) with 

whakapapa (genealogy) and homelands, then finally the extent of costs involved with 

meeting those expectations. 

6.3 Cremation 

The following section relates to cremation and relies on responses people have 

provided to my questionnaire and those who have given me their knowledge and 

stories of their experiences of dying, grieving and cremation in Australia. Peter, Hemi, 

Moana, Jolene, Kerry-Anne and Paul have indicated, through the use of language or 

explicit recollections, that cremains have an identity. This has raised thought provoking 

questions about when deceased become ancestors and whether they had an after-life. 

These concepts are central to understanding remains as people, not objects or things, 

which is more likely in westernised frameworks of death (New Zealand Law 

Commission, 2013). This section also seeks to address a key aim of this research, to 

find the factors that influence repatriation of cremains to New Zealand, cost has been 

established as the main determinant (Bergin, 1998), however the expectation that 

Australian families should endure the burden of those costs emerged through 

questionnaire responses and interviews. Finally, the section addresses the promoted 

cure-all for financial burden - funeral insurance. 
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Post-mortem identity 

Kellaher, Prendergast, and Hockey (2005) explored disposal of cremated remains in 

the United Kingdom, where they discovered people were creating deathscapes in their 

yards to store collections of cremated remains of relatives. What they implied is the 

living would like to be closer to deceased and perhaps deceased would like to be close 

to one another as well. Their research suggests cremains have an afterlife and 

individual identities that want to associate with other cremains. The Māori concept of 

tūpāpaku is a similar idea. The deceased are considered alive and influential until their 

spirit departs for Hawakinui (S. P. Smith, 1898). Their bodily remains are placed near 

other relatives so they can be protected from harm and their spirit can be kept in 

contact with. However, for tūpāpaku there is a body and the people I spoke with 

indicated cremains have an identity, but did not agree on the term tupapaku. 

I asked Jolene, “So do tūpāpaku and cremated remains have the same identity?” her 

response was, “I think they do but they have different technique to it.” She then 

described how tūpāpaku provide finality to a tangi, whereas cremains may not. For 

Moana, her response illustrated internal conflict between rationality and cultural 

practice “part of me said ‘no’, then the academic part of me says ‘why not?’ Because 

…burial is how we do things.” Hemi (a self-declared anti-theist) stated,  

For me death is final and unequivocal and there is "nothing" after it... as I said, the 

mind dies with the body but the wairua/dead persons spirit lives on in others as 

memories and dreams 

He too indicated internal conflict between scientific rationality and cultural concepts of 

a post-mortem afterlife. The idea is that wairua is a living spirit. Wairua makes you 

human in the mortal world and tūpuna in the spiritual world, yet Hemi refers to both 

ideas of separating body and wairua. All of the people I interviewed held tangi for 

tūpāpaku (corpse), then cremated their body and are either waiting to inter or have 

interred remains in a final location. Their responses suggest that tūpāpaku is a term 

and concept reserved for people dying and transitioning through death to tūpuna 

(ancestor). However, there is no clear term for cremains, until Paul’s response. “I’ve 

only ever referred to cremains as loved one’s ashes”. Although he did not attach a 

Māori term to cremains, what was more revealing was the way Paul used language to 

describe cremains as ‘loved ones’. 
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A second look at people’s responses suggested the language used to describe 

cremains provided an identity to cremains. I have added emphasis in these sections of 

text as a means of illustrating the process. Peter (a self-declared atheist): “Friends 

ashes - not so important, but if it was my family they would be. Like my Dad’s would 

be”. Hemi and his wife, 

took ashes of a loved one home to New Zealand to be spread in her place of 

origin…In the case of my brother, we decided that his ashes should go to his de 

facto partner 

Questionnaire responses referred to ‘mum’, ‘dad’, ‘sister’ or ‘cousin’ implying that the 

last relationship the deceased had with the living was the identity their cremains were 

attributed with. Moana’s response was one of the most thought provoking. 

I take them home with me. They travel with me. They go everywhere with 

me…(talking to her daughter) – go grab the babies please. Talk about them like 
they are still here…Here they are (showing me a small silver urn with her babies 

cremains in them) 

The private attribution of an identity for the dead was discussed by Coutts et al. (2011) 

in relation to planning columbaria, mausoleums and cemetery as liminal spaces where 

private attribution of a post-mortem identity becomes public. Young and Light (2013)33 

refer to the idea as the continuing bonds model. Bates’ (2008) offers an alternative 

perspective that extends post-mortem identity to cremains.  

If dignity begins long before any trace of humanness appears, then it must 

continue long after the last vestige of humanness vanishes. So we're obliged to 

respect the posthumous dignity of dust (p. 22). 

Coutts et al. (2011) also explained that cemeteries and columbaria are important 

deathscapes for people to continue attachment to dead loved ones, which is 

convenient for my purposes. However, their research is more about building an 

honoring space for the living to provide some dignity for cremains beyond storage on a 

shelf or cupboard (Stewart, 2001). In Moana’s circumstance the identity of the 

                                            

33 Their research followed the movement of the dead body of Dr Petru Groza (1884–1958), a significant 
political figure in post-World War II socialist Romania, who was buried three times and exhumed twice 
to encourage a nationalist identity. His family’s wishes were ignored by the State, and they toured his 
body through Romania as a tool of propaganda. 
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cremains in the silver urn are ‘her babies’ and their proximity to her is their deathscape. 

Her situation is not about repatriation of remains that deny or accept a host nation 

(Hunter, 2015), nor about a storage facility that offers a site to memorialise (Teather, 

1999). It is not the public or online spaces that are so prevalent in the literature, which 

separate her from her babies. For Moana, her deathscape is private, mobile (Maddrell 

& Sidaway, 2012) and inclusive of Māori cultural practice of tūpuna. Her babies are 

taken into consideration as part of her normal day – they are not dead, memorialised 

or forgotten. 

Whilst talking with Moana about her babies, the discussion turned to when cremains 

become ancestors and her response was fascinating and confirmed her view that her 

babies have a post-mortem identity:  

Do we look at children that way? We tend to look at elderly that way, but we never 

look at children that way. We look at children like they go on forever…We look at 

our ancestors as those who have been in this world that have actually had a life 

and have just you know. Know there’s ash and it’s time to go. But with children, no 

we don’t do we – and at what age? What age do you stop looking at them as 

children? The child that actually passed at 10, 11 or 12 would you still consider 

them your ancestor. I don’t know…that’s a hard question. A very hard question. To 

me the children would be 15 years old now – they are still babies. 

Moana’s logical disparity shows she thought about her babies as stationary in time, yet 

logically children grow older - they should age. Jolene furthered this idea in her 

interview as she provided an explanation for the aging and maturing process of 

children who have died.  

I think at the point where they pass away, they are classed as our ancestors. But 

there’s a ranking, like Kaumātua and all those different roles. Even with the young 

there’s a role…I don’t believe they do always remain children, but I do believe they 

have a certain role…they come to a point of maturity, that’s what I think. 

The concept here is that cremains have a post-mortem identity that may age, change 

and learn. Sebro (2016, p. 98) researched Burmese Buddhist funerary rites and at the 

heart of their research is the idea that cremation facilitates social mobility of future 

lives through reincarnation. There is a similar idea related to the Chinese ‘paper 

money’ custom (Blake, 2011) where paper replicas of goods or money are sent to 
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ancestors by burning the replica. The custom provides deceased with possessions 

and wealth in their afterlife, but also offers relatives a way to publicly acknowledge 

they are honouring ancestors. Burning ‘paper money’ suggests living relatives believe 

the deceased has an after-life, identity and social role where they have material needs. 

Moana and Jolene illuminate the idea that tūpuna (ancestors) may age and have a life 

after death. Their views contribute to Sebro’s critique that normative framing of ‘being 

no more’ after someone has died is a dominant, westernised view. Although this 

should be viewed in light of theological worldviews that encompass a soul and by 

extension an afterlife. There is literature from death studies, deathscape, theology and 

architecture related to attribution of an identity and afterlife to a deceased person, but 

it seems easier for people to create that connection when there is a body. There is 

little literature related to this idea when the bodily remains are ashes. 

Costs of cremating 

The women I have interviewed, and some of the people who completed the 

questionnaire, mentioned the cost of funerals in Australia, funeral insurance and the 

price of repatriating remains to New Zealand. They have provided information about 

the extent of their fiscal responsibility toward tangihanga (funeral), disposition and 

interment. They have also indicated the pressure that is applied to return whole 

tūpāpaku (tinana, mauri and wairua) or tinana (corpse) home to kainga (family land) 

and the resulting cultural guilt for cremating, which will be addressed in the following 

section. Moana brought funeral costs into our conversation, 

It’s that big, big elephant in the room of finances though, isn’t it?... That’s the 

biggest barrier for everyone… and I think even though we have a strong 

connection and tie to our culture and we know what we need to do… it’s that 

divided thing about the reality of being in Australia and having to continue to 

live…You know people doing ‘go fund me’ pages to get their whānau home. You 

know, do people back home really understand what we go through here? 

The concept of using ‘go fund me’ pages to finance funerals was quite surprising. 

Within existing literature, the costs associated with funerals, tangihanga and burial 

have been identified as the main motivator for Māori in Australia and New Zealand to 

cremate remains (Brown, 2007; Canning & Szmigin, 2010; McManus et al., 2009; New 

Zealand Newswire, January 2015, 11:50am). In a report investigating the Australian 
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funeral industry, conducted by van der Laan and Moerman (2017), it was determined 

that a funeral would cost between AUS$4,132 and AUS$5,646. According to 

Australian 2016 Census information, the median income for New Zealanders’ 

households is AUS$1891 per week (Australian Bureau of Statistics, 2017b) and 

expenditure (including accommodation), is estimated to be AUS$1425 per week 

(Australian Bureau of Statistics, 2017c). The statistics confirm findings of Kukutai and 

Pawar (2013) that New Zealanders living in Australia are earning just enough income 

to live week-to-week and there is no government support for New Zealanders who 

arrived after 2001.  

Bergin (1998) and Hamer (2007) found that Māori living in Australia assume additional 

legal and preparatory34 expenses associated with returning tūpāpaku (bodies) to New 

Zealand. Moana described the travel required to repatriate a family member, “I had an 

uncle - we had him lying in-state in his home for a couple of days. Then we flew him 

home [NZ]… then drove him home [marae].” Obtaining exact figures for air 

transportation is difficult because the cost depends on weight and distance 

(Abeyratne, 2012) but are between AUS$ 5,000 and AUS$10,000 (US Embassey, 

2009), adding to the burden of funeral costs for families in Australia. Kerry-Anne 

indicated their costs for repatriating cremated remains seemed to be in transport. “The 

kids and grandkids came with us to NZ in April and we buried mum” Paul indicated a 

similar idea “whānau [family] usually kept ashes at home until someone was going 

home... ashes would then go home to Aotearoa”. What has been revealed by the 

questionnaire is that once tūpāpaku or cremains are repatriated to New Zealand, a 

memorial service or tangihanga is held for friends and family in New Zealand to attend 

and then a memorial service to unveil a headstone twelve months later. For which the 

Australian family was expected to pay on the misunderstanding that they “earn a lot of 

money and can afford it” (Moana). 

It seemed relevant to explore what the additional costs were in New Zealand. In an 

interview with New Zealand Newswire (January 2015, 11:50am) about her research 

(2009), Dr Ruth McManus explained that a basic funeral in New Zealand was 

                                            

34 Preparing a tūpāpaku for trans-Tasman air transport includes embalming, using a lined and 
hermetically sealed coffin, crating the coffin for transport, cargo and handling fees. Administration can 
include death and embalming certificates, bio-hazard declarations and customs declarations. Then 
transportation to the airport, airline and transfer costs for at least one family member to New Zealand. 
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approximately NZ$7,500 and the costs were rising. She further explained that the 

funeral grant provided by Work and Income New Zealand (WINZ), the national welfare 

system, was approximately NZ$2,000 and left a shortfall that families could not afford. 

Māori families living in Australia are not entitled to welfare in New Zealand and some 

of this cost would be off-set by prior disposition of tupapaku. As a way to estimate the 

cost, I’ve used Kerry-Anne’s recollection of her mother’s cremation, 

I mean it’s crazy that it would cost more money to go to the crematorium…so we 

just thought ok… why and where are we going to get another couple of grand 

[AUS$2,000] from? 

Her experience indicated a likely expense to hold a service in New Zealand and it 

could be more than their expendable income could extend to. Moana’s statement, led 

to an exploration of insurance, and seems to summarise the situation. 

Finance is a big problem when people die. It costs to live here [Australia] and pay 

for a funeral in Australia. Flights. And then in NZ too. Our people don't get that. 

Insurance 

Bergin (1998) described how Māori had migrated to Australia and were working in 

close proximity to other Māori who would help one another out when somebody died. 

Effectively someone’s community was the welfare system and emergency lending 

service. Interviews conducted by Hamer (2007), some twenty years after Bergin 

conducted his, indicated that Māori had become more organised and established 

community fund schemes, where regular contributions were made into the fund. These 

mostly occurred in large Australian cities or in mining towns and were created to help 

families with the costs of tangihanga. I have been unable to locate specific Māori 

funeral fund schemes through commentary in my questionnaire, interviews or social 

media. It is not to say they do not exist, I just could not find them when I investigated 

and they were not mentioned by people. I am uncertain whether increased dispersal of 

Māori across Australia (Australian Bureau of Statistics, 2017a) could make 

administration too difficult and caused their demise or whether community schemes 

have been supplanted by private insurance from financial services (van der Laan & 

Moerman, 2017).  

All the people interviewed touched on insurance in different ways. Three families had 

no insurance when their relative died. When describing how her family afforded her 
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mother’s tangihanga Kerry-Anne explained: 

We didn’t have much money. It was probably the main reason why we had Mum 

cremated… our family was in turmoil and scrambling to scrape money 

together…we couldn’t afford and didn’t have insurance’ (Kerry-Anne) 

Jolene explained the circumstances of her husband’s uncle, “Welfare paid for some of 

it, but my husband and I paid some. [name of relative] didn't have any spare money. 

He didn't have insurance.” 

Moana told me that she had looked into funeral insurance for herself “… all good and 

well them saying buy insurance – if you can afford it!” She found insurance would 

cover the bare minimum cost of an Australian funeral, but not repatriation of a body or 

costs of a tangi in New Zealand. She implied obtaining insurance was expensive but 

also valueless as “you might as well be putting $50 a week away”. Several people who 

completed the questionnaire encouraged family members to pre-purchase a funeral 

but “understood the reluctance of youth to see such a future for themselves”, so age 

may be part of the reason financial planning for a funeral does not occur. What people 

are suggesting is that insurance is available, but expensive and unaffordable for them. 

They also indicated there has been a shift away from Māori communities offsetting the 

costs of funerals and tangihanga toward immediate families or individuals bearing the 

financial burden. That is not everyone’s experience though, David explained a family 

member’s tangi where the person died in South Australia, “they had enough insurance 

to fly the whole family home [to New Zealand] …but they had no children and were 

both professionals”. 

People involved in this research indicated that costs associated with holding 

tangihanga (funeral) led to the decision to cremate. It was understood that funerals 

would be expensive and there would be additional costs to repatriate remains, what is 

different here is the revelation that costs continued once remains were returned to 

New Zealand. Although the recommendation is to take out funeral insurance, 

affordability and the extent of coverage appear to be issues that may add financial 

strain with little benefit. It seems that deceased’s families have endured the financial 

burden whilst grieving and ensuring the well-being of deceased. Cremation has offered 

a cheaper and convenient disposition for the people involved in this research, but 

there are additional cultural stressors that may be present prior to a tangi that are not 
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usually visible to outsiders. 

6.4 The burial myth 

“Cremation would not be an option for me…I will go back to mother Earth in tact” 

(Paul). As previously explained, burial is a recent tradition associated with Māori 

funerary practice since the introduction of Christianity to New Zealand (Nikora et al., 

2012). The underlying assumption is the body holds the identity of remains because it 

is theologically significant for resurrection (Jones, 2010). However, Kerry-Anne points 

out that cremation is not a favourable option but burying ashes are preferred to non-

return of ashes, which is Moana’s story. 

Mum still has 1,2,3,4,5,6 siblings still alive…only 2 of which were able to attend the 

unveiling [burial of cremains in New Zealand]…we didn’t have many come 

because people weren’t - didn’t think it was right…went against their way of doing 

things. (Kerry-Anne) 

In comparison, Moana cremated her babies and has not returned them to New 

Zealand and feels as though she is still being punished for the decision. 

I couldn’t afford to take my babies home [broke down into tears]. I couldn’t travel 

home. Then mum launches into, obviously she wanted to take my babies home, I 

couldn’t part with them because I was here [Australia], this is my home... I knew I 

should send them home, I knew they belonged at home (NZ) but I wanted them 

with me. Ummm… I did wrong, I did wrong to my family [sobbing] for not sending 

them home and I know that … and I’m still paying for it…the family are quite harsh. 

I had my babies in an urn and I said to mum, they have not come home yet but 

they will come home and I promised her they would come home with me... It’s still 

not acceptable. Mum died … not long after them. We went home, I was pregnant 

with the girl you see here. We went home for the tangi. I took my babies with me. It 

was expected that I would put my babies in the same coffin as my mum. I couldn’t 

do that and I was hit again35. You know what a disgrace, what a shame, how could 

you do this, you know what this means … it’s been 15 years now and its still raw 

… but then having to be shunned by your family is another thing. (Moana) 

                                            

35 The turn of phrase relates to another request for the return of the children’s ashes to homelands and 
being vilified again for not complying with the request. 
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This is only some of Moana’s experience. Each time she has returned to a family tangi 

in New Zealand requests were renewed to return her babies for burial were made. As 

each request was declined, her family engaged in further derision for non-compliance. 

The extended exposure to her family’s tono for the babies and strained family 

relationships may have been enabled by the convenience of time that cremation 

offers. 

Moana and Kerry-Anne’s situations also offer a glimpse of the verge of cultural 

change. Bisin and Verdier (2001) explained that heterogeneous cultural preferences 

occur in all populations. Further, Bisin and Verdier (2001) suggest cultural traits will be 

transmitted to following generations based on the preferences of their parents values. 

Moana’s cultural instinct was to bury, not cremate, which implies this was a cultural 

value of her grandparents36 and probably her parents. Kerry-Anne’s preference was 

also to bury her mother, albeit ashes, with her grandparents. Their cultural reactions to 

bury appear similar but by cremating they acknowledge burial does not serve their 

purpose while they are located in Australia. It would be interesting to see if their 

children and grandchildren opted for burial or cremation in their future. 

Although both stories are sad and traumatic, they illustrate the privileging of a recent 

burial tradition and subversion of the more ancient tradition of cremation. This cultural 

dynamism is not often discussed in the literature and especially not in relation to 

cremating Māori remains. The miniaturisation of a body to ash (Maddrell & Sidaway, 

2012) offers alternatives to burying, yet it is still unacceptable. When ashes are 

repatriated to kainga to be buried it seems we may also be maintaining secularist 

values that were tools of colonialism. The alternative expressed by people involved in 

this research is retention of cremains in Australia, but they are reticent to bury in Te Ao 

Moemoeau (the land of dreaming). 

6.5 Chapter Summary 

This is a small piece of research at the boundary of transmigration, necrogeography 

and deathscape. People who participated in this research have indicated that 

cremation was a pragmatic response to their family situations where people in both 

                                            

36 “I was the oldest in my family and I was brought up with my nana and koro [grandfather]” in Māoridom 
informal adoption (whāngai) is practiced where the oldest grandchild is raised by grandparents. 
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countries were emotionally attached to tūpāpaku and cremains. Further, the cultural 

requirement to return remains to New Zealand is still important and they exposed the 

extraordinary costs associated with dying in Australia and repatriating remains to 

kainga (homelands). It emerged from interviews that tangihanga are still important to 

Māori in Australia and cremation has been added to the end of the process. 

Furthermore, cremation has replaced the more recent practice of burial. It also 

emerged from interviews that cremains hold more than cultural and emotional value – 

they have a post-mortem identity and afterlife. It was also revealed that cremains have 

a similar role to tūpāpaku (tinana, mauri and wairua) by maintaining connection to 

kainga (homeland), ancestors and heritage. I am suggesting that cremains are 

attributed personhood status. They are included as an active member in their 

tangihanga and people’s lives. In terms of ontology, raised at the beginning of this 

thesis, Māori involved in this research clearly view cremains not as objects or things, 

but as people.  

Most of the interviewees indicated that they feel responsible to do the right thing by 

tūpāpaku and assist them with their journey from life to death and finally to ancestor. 

Although this can be frustrated by a lack of instructions from a Will, disconnection from 

kainga, family or cultural practice or competing ideas and emotions about what the 

right thing is. The attitude that ‘we bury’ articulated by interviewees is a continuation of 

the colonial project that limit interment choices for Māori people living in Australia. 

Cremation, as an older and pragmatic solution for disposition, may provide a culturally 

appropriate alternative.  
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Chapter 7: Conclusion 

7.1 Introduction 

This chapter provides a summary of the main findings of this thesis, although they 

should be considered in the context of a small sample size, which makes them 

indicative but unable to be generalised. This research explored factors affecting 

repatriation of cremated Māori remains to New Zealand from Australia, by employing 

the principles of kaupapa Māori, constructivism and grounded theory to understand the 

experiences of Māori who chose to cremate. This thesis engaged with matters of 

identity of the dead and what their remains are in a Māori transmigrant context. The 

aim was to raise awareness of the cultural gaps that made it difficult for Māori to return 

deceased remains to kainga (homelands) and tūpuna (ancestors), which has 

consequences for cultural heritage and belonging. 

An online questionnaire, distributed through Facebook, captured responses of Māori 

and non-Māori about their decision to bury, cremate or repatriate to New Zealand. 

Unexpectedly, using social media captured a much broader range of people than 

intended, providing small snapshots of cremations held in cities throughout Australia. 

People who completed the questionnaire exposed their adherence to cultural 

expectations to gather family members and their community to hold a tangihanga 

(funeral) to usher tūpāpaku (tinana, mauri and wairua) through dying, death and 

interment. They also knew of the expectation to return tūpāpaku (tinana, mauri and 

wairua) or tinana (corpse) to New Zealand and were making plans to repatriate 

cremains while others were still undecided. From the questionnaire, six people 

consented to interviews that were conducted to understand the circumstances and 

decisions of Māori who had chosen to cremate a relative or friend. It was important for 

this thesis to determine Māori peoples’ cultural viewpoints of the identity of cremains 

and to understand whether they considered these remains as people or objects. The 

following sections provide insight to the significance of the research and chapter 

summary. 

7.2 Key Findings 

Emerging from the touching and emotional conversations were stories that explained 

tangi were still held in Australia but adapted to have tūpāpaku lying in state in houses. 
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Some Kaumātua (culturally knowledgeable people) were involved when one was 

available, and tikanga (general protocol) or kawa (family or local protocol) was sought 

from family in New Zealand or Kaumātua living in Australia. People knew tūpāpaku 

(corpse) should be cared for and treated as present at their tangi while they continued 

their journey toward becoming an ancestor. Caring for the deceased in this way made 

family and friends feel as though they had fulfilled their stewardship role.  

People who spoke with me indicated that cremation was undertaken after tangihanga 

was performed as an economic and pragmatic response to facilitate repatriation to 

kainga (homelands) and burial with ancestors. Cremation offered whānau (family) the 

convenience of time to make decisions about where cremains were to be placed in 

kainga, if at all, and then save enough money to facilitate those decisions. Most of the 

people participating in interviews had returned all or a portion of cremains to New 

Zealand where cremains were then buried. Where the deceased left instructions, the 

decision was usually complied with, however more complex negotiations had to occur 

where instructions were verbal or not left at all. In this sense, cremation offered 

convenience to negotiate with family members about where and how interment was to 

happen and the proportion of cremains that could be returned. In other instances, 

people felt culturally obliged to return some part of their relative’s ashes to be placed 

with ancestors in kainga (homelands) in New Zealand. In all instances where cremains 

were divided, people were uncomfortable and hesitant to say so. For them, it raised 

issues about the completeness of the cremains, who should have stewardship and 

fear of judgment that they were doing something untoward. 

For other people, the complexities of living transnationally created conflicted emotions 

about which country or place to locate cremains. Where little or no affiliation with 

kainga (homelands) was present, people described how they had disconnected from 

Māori culture through family conflict, whāngai (adoption) or immigration. This raised 

emotional concerns for most of the people interviewed as they felt interring cremains in 

New Zealand was appropriate, but were not comfortable to bury in Australia. For them, 

to bury in one country would be disloyal to both countries and they would not be 

forgiven in either country. Further research would be useful for determining how Māori 

choosing to bury in Australia felt about their impact on the rights of tangata whenua of 

Te Ao Moemoeao (People of the Land of Dreaming). 
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The most destructive component of tangihanga for the people I spoke with was tono. 

An in-depth history of tangihanga (funeral rites and rituals) spanning Polynesia 

established it as an ancient cultural practice that has evolved in response to location, 

geology, resources and social status. It also revealed cremation was practiced in New 

Zealand as a pragmatic response to the location of tūpāpaku at the time of death, 

availability of resources to cremate and status of tupapaku. The tradition to bury 

arrived with Christianity during colonisation and has been perpetuated as a ‘tradition’ 

since. In turn tono for tūpāpaku to be buried whole and in New Zealand has been 

presented, sometimes quite vehemently, as the only acceptable option. The other form 

of tono revealed by peoples’ stories was the long-term trauma caused by repeated 

requests to repatriate cremains and the ensuing threat of exclusion. 

At the very core of this thesis is whether Māori living in Australia attributed an identity 

to cremated remains. The number of participants is too small to make large claims, but 

for the people I spoke with, the short answer is yes, cremains have an identity. 

However, there was uncertainty about whether cremains were the same as tūpāpaku 

as people did not have a Māori naming convention or concept for them. Instead, 

cremains were ascribed with the characteristics, values, features and relationship their 

former self had with the living. Cremains were, and some still are, cared for by 

relatives and friends until their relatives find a final repository. Furthermore, cremains 

were thought of as having a post-mortem life with relationships and, as Moana 

showed, an active role in mortal family life. It indicates that cremains are conceived as 

having more than an identity, which is consistent with Māori cultural practices for 

tupapaku, and may redefine Māori cultural and spiritual conceptions of cremains and 

so homelands. 

7.3 Significance of the research 

This research is significant to Māori cultural and spiritual conceptions of deceased and 

how cremation affects beliefs and practices associated with tangihanga. The identity of 

deceased is central to Māori tangihanga (funerary practices). As tupapaku, remains 

are considered alive and present until final disposition of tinana (corpse) occurs and 

the wairua (spirit) can move on. Culture has developed and organised mourning, grief 

and funerary processes in a neat package, but when Māori died in Australia alterations 

were necessary. These alterations accommodate distance, cultural expectations to 
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return tūpāpaku to kainga, costs and a host country with different cultural expectations 

of funerals. In this respect, this research documents cremation as a disposition method 

and adds to the small and discrete literature about Māori death practices in Australia. 

For people arranging tangihanga after a relative or friend died in Australia, they felt an 

expectation that Māoritanga should be maintained. However, disposition options were 

limited by availability of finance and time, making cremation a more attractive option 

therefore deciding to cremate generated tension between tradition and pragmatism. 

Sometimes this resulted in judgment and disconnection from whānau that was difficult 

to reconcile. Historic records revealed that cremation was practiced in New Zealand 

before single plot burial and modern practices have been disrupted altering collective 

memory of processes, privileging burial. Therefore, this research adds to the historic 

and limited literature of Māori cremation, which made the approach to this thesis 

unique.  

This thesis also contributes to the literature of transnationalism and diaspora by 

including Māori perceptions of deceased that form part of their identity in two countries. 

Migration to Australia and technology affords Māori living in Australia the opportunity to 

participate in both countries by swapping between veneers of Māori, Kiwi and New 

Zealander identities. Māori people who shared their stories about living transnationally, 

indicated that tangihanga was a distinctive expression of Māori identity that culturally 

set them apart and was only apparent when someone died. Further, that inclusion of 

tūpāpaku (corpse) in their own tangi affirmed the mana, status and relevance of 

tūpāpaku to whānau and so Māoritanga (practices of Māori) and Māori identity. 

However, living transnationally does pose challenges and particularly after someone 

had died. 

Finally, it emerged from analysis that cremated remains were not considered tūpāpaku 

(deceased) but perceived as having a post-mortem identity and an eternal after life. In 

one instance, the wairua of the deceased was considered to have an afterlife and 

cremains were included in family life as a conduit to the wairua (spirit) of the 

deceased. In this sense the mobility of cremains also mobilised their deathscape, 

which contributes to research of deathscapes and necromobility. In terms of 

necropolitics, the results of the research suggest cremains are unprotected and 

marginalised by legal processes and reliant on family, friends and funeral 

professionals to have a good conscience. The private identity attributed to cremains by 
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Māori is central to understanding they are considered present.  

7.4 Summary 

In summary, this is a small indicative piece of research that suggests Māori 

transmigrants that participated in this research choose to cremate in Australia because 

it is a cost effective option that offers the convenience of time to make decisions. 

Whānau (family) tend to wait until they have the time and money to return cremains to 

kainga (homelands), where they are often buried with relatives. However, this may 

change as people disconnect from whānau and culture in New Zealand and build 

families and communities in Australia. For some people they are choosing to have 

their body interred in Australia because they have family who can care for and visit 

them. They may also be concerned about their remains being in one place, which 

often stemmed from their religious beliefs. What people have indicated is they have 

emotional attachment to whānau (family), kainga (homelands) and tūpuna (ancestors) 

in New Zealand that competes with connections to parents, children and grandchildren 

living in Australia. Finally, the stories of the people involved in this research indicate 

they believe cremains have a post mortem identity, which is separate from tupapaku, 

and they have an afterlife.  
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In the beginning of this thesis I introduced myself because it was culturally appropriate 

to do so. It is fitting that at the end of this thesis I should also close proceedings using 

karakia (prayers) to make the space culturally and spiritually safe. This particular 

prayer is appropriate to acknowledge tūpuna (ancestors) and ensure the spiritual 

safety of the living. 

Kia tau ngā manaakitanga a te mea ngaro 

ki runga ki tēnā, ki tēnā o tātou 

Kia mahea te hua mākihikihi 

kia toi te kupu, toi te mana, toi te aroha, toi te Reo Māori 

kia tūturu, ka whakamaua kia tīna! Tīna! 

Hui e, Tāiki e! 

Let the strength and life force of our ancestors 

Be with each and every one of us 

Freeing our path from obstruction 

So that our words, spiritual power, love, and language are upheld; 

Permanently fixed, established and understood! 

Forward together!   
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Glossary 

These are definitions and adaptations from the Maori Language Commission of New 

Zealand (2016) and Te Ara online encyclopaedia (Ministry for Culture and Heritage, 

2005-2013). 

Hahu are remains to be interred. 

Hahunga is a ritualised process performed 2-3 months, sometimes longer, to exhume 

the body from a shallow grave or suspended platform where the remaining flesh 

would be removed, the boned cleaned and coated in ochre, then wrapped and 

mourned again. The kōiwi would be placed in wāhi tapu. 

Iwi is a collection of extended whānau groups, from a common ancestor and in a 

particular location. 

Kainga means home, an address, residence, village, settlement, habitation, habitat or 

dwelling. 

Kanohi ki te kanohi is meeting or talking with people face to face, in person, in the 

flesh. 

Kaumātua are elderly men or women who may have status within a whānau. 

Kōiwi are cleaned and wrapped bones of ancestors. 

Kawa is performance of some kind but it is the modern extension of the word that is 

used here, which is using the local protocol or customs of the marae and 

wharenui, particularly those related to formal activities. 

Mana is difficult to describe. Rawinia Higgins’ (2013) description is the closest English 

translation. It is a combination of honour, respect, influence, authority or power. 

There are three types of mana that act like currency among Māori society. The 

mana you are born with, which is attributed through your genealogy; mana which 

is given to you, usually by recognition of the acts you personally do; whānau 

mana, earned by the way your marae and family treat other people in those 

spaces. Bowden (1979) provides an excellent, straight forward explanation of 

mana, tapu and noa, which are fundamental to Māori cultural understanding. 

Māoritanga are the cultural practices of Māori. 
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Marae refers to the open area in front of a communal meetinghouse, but can include a 

complex of buildings. The space is used for formal welcomes and depending on 

the protocol of the location, discussions. 

Maunga translates to mountain or mountain peak. 

Mauri is described as the life principle, life force or vital essence. All things are 

endowed with Mauri. It binds tinana (the body) and wairua (soul) together. 

Paepae refers to the orators’ bench on a marae where speakers will sit awaiting their 

turn. There are usually two, one for tangata whenua and one for manuhiri 

(visitors).  

Pākehā is a term used to refer to non-Māori, originally of British descent, and is 

thought to originate from the term pākehā (imaginary beings or gods resembling 

men). 

Tangata whenua describes people from a particular location or as a whole as the 

original inhabitants of a location. 

Tangihanga relates to funeral rites for the dead with strong cultural protocols that 

determine the process and place of burial. 

Tapu is a concept of restricting or prohibiting a person, place or thing as dedicated to 

an atua (god), so no longer in common use or circulation. It is a supernatural 

condition used as a way to control how people behaved towards each other and 

the environment, placing restrictions upon society to ensure that society flourished. 

Te Ao Māori literally translates to “the Māori world”, which includes language, cultural 

practices, marae, genealogy, religion and family. 

Te Ao Moemoeau translates to ‘the world of dreaming’. It references the Dreamtime of 

Indigenous Peoples of Australia and is a referral to Australia. 

Te Reo Māori translates to the language of Māori. 

Tikanga is the customary system of values and practices that have developed over 

time and are deeply embedded in the social context, it is the correct way for doing 

something within your own system and other peoples. 

Tinana is the physical body that is bound to wairua (spirit) in the embryo by mauri (life 

force). Manuka Henare (2001) provides an accessible description and application 



 

 98 

of tinana, mauri, hau and wairua in his discussion of Māori vitalism and 

cosmogony. 

Tono is the practice of a particular family, whānau or iwi asking for remains to be 

interred in their cemetery where they would protect them. It can be quite 

confronting and combative, but it is done to honour the deceased. The least 

favourable outcome is that nobody asked. 

Tohunga are knowledgeable people who are chosen or appointed and can guide or 

direct people in spiritual or mortal affairs. 

Tūpāpaku refers to a corpse prior to ritual separation of wairua (soul), tinana (body) 

and mauri (life force), but may also included the terminally ill.  

Tūpuna are ancestors or descendent line. 

Tūrangawaewae is the place where you can stand. The idea relates to the place 

where you have family and a voice among the community. It is home, the one you 

will defend with your life if need be. 

Urupā are burial grounds or cemeteries, which appeared once Christianity took hold 

Wāhi tapu is defined by section 5(1) of the Local Government Act 2002, it is a place 

sacred to Māori in the traditional, spiritual, religious, ritual or mythological sense. 

Wairua is the soul or spirit and is immortal. It is bound to tinana at the formation of an 

embryo by mauri. 

Whakapapa is family genealogy and is inclusive of location of marae, waterways, 

mountains and migration pathways. 

Whānau is a family group but can include friends who may not have any kinship ties to 

other members, best friends for example. 

Whāngai is a customary Māori practice where a child is raised by someone other than 

their birth parents, usually a relative. 

Wharemate is a house of mourning. It may be a meeting hours or a separate structure. 

Traditionally they were temporary structures. 

Wharenui is a communal meeting house that is usually near or on marae grounds. 

They can be highly decorated with carved poupou (poles) that represent 

ancestors. The building is used in a similar way to community halls. 
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Participant Information Sheets 

Tūpuna: Divided in death 

INTERVIEW INFORMATION SHEET 

(Ethics Reference: 2017/193) 

 
Research Team Dr Margaret Gibson (Chief Investigator) 

School of Humanities, Griffith University 
Phone: +61 7 373 57398 
Email: Margaret.Gibson@griffith.edu.au 
 
Dr Susanna Chamberlain (Co-investigator) 
School of Humanities, Griffith University 
Phone: +61 7 37354002 
Email: s.chamberlain@griffith.edu.au 
 
Averil Martin, (Student Researcher) 
Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni 
Library and Learning Services 
Phone: +61 7 55529326 
Email: a.martin@griffith.edu.au 
 

 
 
Why is the research being conducted? 
  
This research aims to understand the effect of cremation on the identity of deceased 

remains and the relationship to Māori cultural understandings and practices in Australia. 

Previous studies suggest it is difficult for Māori in Australia to hold tangihanga (funeral) 

in Australia and that cremation is a popular alternative. There is little information about 

Māori participating in cremation and what happens to the ashes (cremains). The identity 

attributed to the dead determines how remains are treated and the effect of cremation 

on that identity is currently unknown.  

 
What you will be asked to do? 
 
If you decide to participate in this research you will be asked to participate in an interview. 
Should you decide to participate in an interview, it will include a small number of questions 
relating to your beliefs and experiences about cremating tūpāpaku (deceased). The 
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interview will be recorded and transcribed then erased. The interview should require no 
more than two hours of your time. As a way of recognising your contribution to this research 
I would also like to place a formal acknowledgement into my thesis, but you are free to 
decline if you do not wish to be named. 
 
The basis by which participants will be selected or screened 
 
Recently you completed an online survey related to the identity of cremated remains 
and the relationship with Māori cultural understandings. In that survey you indicated 
willingness to participate in future research, including interviews, related to beliefs and 
experiences about interment decisions. 
 
 
Participation in these interviews is limited to:- 

• People who identify as Māori, which includes being raised in a Māori family or 
where you feel your involvement with your Māori partner’s family is significant 
enough to understand Māori perspectives of death; and 

• Have organised a funeral, cremation or other disposal method for a whānau 
(family) member, including friends, in Australia; and 

• Are over the age of 18. 
• People resident in South East Queensland. 

 
The expected benefits of the research 
 
You may not directly or immediately benefit from this research however; the aim of the 
study is to gain an understanding of what remains are, their value and meaning to Māori 
living in an Australian context. The project findings may benefit Māori by introducing a 
Māori concept of remains that is not recognised or reflected in law.  
 
Other researchers could also benefit as the findings could be applied to multiple 
academic disciplines and open new fields of research. 
 
Risks to you 
  
This project is expected to have negligible or no risks to you as a participant. However, if 
you find that your experience of participating in this project carries emotional discomfort 
please contact Lifeline Counselling Service, including grief and loss counselling, is 
available twenty-four hours a day. They provide counselling by telephone or face-to-face 
by appointment. 
 Lifeline Counselling Service  
 Phone: 13 11 14 (24hrs) 
 Website: www.lifeline.org.au 
 
Alternatively, please contact a bereavement support service through Queensland Health 
(www.health.qld.gov.au).  
 
Your confidentiality 
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Your personal information and specific responses will be de-identified. Furthermore, any 
reporting of the project findings will be based on the themes about cremated remains, 
identity and returning remains that emerge from analysing the data you provide. Some 
generic comments about cultural practices may be cited to support the project findings 
provided they do not reveal any identifiable information. All of the data will be securely 
stored and access to the data will be limited to the research team.  
 
As required by Griffith University, all research data (questionnaires, interview responses 
and document analysis) will be retained in a locked cabinet and/or a password protected 
electronic file at Griffith University for a period of five years before being destroyed. 
 
Your participation is voluntary 
 
Participation in this study is voluntary and you are not under any obligation to consent. You 
do not need to answer every question unless you wish to do so. If you do consent then you 
can withdraw at any stage without affecting your relationship with Griffith University. You 
can withdraw your consent by advising the researcher either verbally or via email. 
 
Mechanism for information distribution 
 
Participants in this project will be interviewed in person and can request a copy of their 
interview transcript by contacting one of the research team members listed above. 
 
Questions or further information 
 
Should you require any additional information about any aspect of this research this project 
please contact any member of the research team whose contact details are listed above. 
 
The ethical conduct of this research 
 
Griffith University conducts research in accordance with the National Statement on Ethical 
Conduct in Human Research. If potential participants have any concerns or complaints 
about the ethical conduct of the research project they should contact the Manager, 
Research Ethics on 3735 4375 or research-ethics@griffith.edu.au. 
 
Feedback to you 
 
The overall findings and results of the research will be summarised in a dissertation to fulfil 
the requirements for the Master of Arts. Findings may also be reported in peer-reviewed 
scholarly journals and access to those publications will be made available to all 
interviewees, upon request. If you wish to receive a summary of the results please contact 
one of the research team members listed above. 
 
Privacy Statement 
 
The conduct of this research involves the collection, access and/or use of your identified 
personal information. The information collected is confidential and will not be disclosed to 
third parties without your consent, except to meet government, legal or other regulatory 
authority requirements. A de-identified copy of this data may be used for other research 
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purposes. However, your anonymity will at all times be safeguarded. For further information 
consult the University’s Privacy Plan at http://www.griffith.edu.au/about-griffith/plans-
publications/griffith-university-privacy-plan or telephone (07) 3735 4375. 
 
Expressing consent 
 
Please note that by consenting to be interviewed and signing the consent form you 
will be deemed to have consented to their participation in this research.  
Please print this sheet and retain it for your later reference.

http://www.griffith.edu.au/about-griffith/plans-publications/griffith-university-privacy-plan
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Research Team Dr Margaret Gibson (Chief Investigator) 
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By signing below, I confirm that I have read and understood the information package and in 
particular have noted that: 
 

• I understand that my involvement in this research will include participating in an 
interview/discussion about beliefs and experiences towards cremation, identity and 
repatriation of cremated remains; 

• I understand that the interview may be recorded and the conversation transcribed. 
• I have had my questions answered to my satisfaction; 
• I understand the risks involved; 
• I understand that there will be no direct benefit to me from my participation in this 

research; 
• I understand that my participation in this research is voluntary; 
• I understand that if I have any additional questions I can contact the research team; 
• I understand that I am free to withdraw at any time, without explanation or penalty; 
• I understand that I can contact the Manager, Research Ethics, at Griffith University 

Human Research Ethics Committee on 3735 4375 (or research-ethics@griffith.edu.au) if I 
have any concerns about the ethical conduct of the project; and 

 I agree to participate in the project. 
 

 I agree to inclusion of my personal information in publications or reporting of the results from this 
research. 

 I disagree / agree to the inclusion of my name in the acknowledgement section of the thesis of 
this research. 
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Signature  
Date  
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mailto:research-ethics@griffith.edu.au
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Tūpuna: Divided in death 
ONLINE SURVEY INFORMATION SHEET  

(Ethics Reference: 2017/193) 
 
 

Research Team Dr Margaret Gibson (Chief Investigator) 
School of Humanities, Griffith University 
Phone: +61 7 373 57398 
Email: Margaret.Gibson@griffith.edu.au 
 
Dr Susanna Chamberlain (Co-investigator) 
School of Humanities, Griffith University 
Phone: +61 7 37354002 
Email: s.chamberlain@griffith.edu.au 
 
Averil Martin, (Student Researcher) 
Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni 
Library and Learning Services 
Phone: +61 7 55529326 
Email: a.martin@griffith.edu.au 
 

 
Why is the research being conducted? 
 
This research aims to understand the effect of cremation on the identity of deceased 
remains and the relationship to Māori cultural understandings and practices in Australia. 
Previous studies suggest it is difficult for Māori in Australia to hold tangihanga (funeral) 
in Australia and that cremation is a popular alternative. There is little information about 
Māori participating in cremation and what happens to the ashes (cremains). The identity 
attributed to the dead determines how remains are treated and the effect of cremation 
on that identity is currently unknown.  
 
What you will be asked to do 
 
If you decide to participate in this research you will be asked to complete a questionnaire 
and may be asked to participate in an interview. The questionnaire presents a series of 
questions. Each question is presented in turn and only those questions that relate to 
previous answers will be presented. The majority of the questions relate to decisions about 
funeral arrangements and interment of remains. The same questionnaire may result in one 
person answering many questions and another only a few.  
 
Should you decide to participate in an interview, it will include a small number of questions 
relating to your beliefs and experiences about cremating tūpāpaku (deceased), the identity 
of ashes and returning ashes to New Zealand. The interview should require no more than 
two hours of your time 
 
You may be advised that your responses are outside the scope of this study or asked for 

mailto:Margaret.Gibson@griffith.edu.au
mailto:s.chamberlain@griffith.edu.au
mailto:a.martin@griffith.edu.au
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contact details and your consent to retain those details for participation in future research.  
 
The basis by which participants will be selected or screened 
 
Participation in this questionnaire is limited to:- 

• People who identify as Māori, which includes being raised in a Māori family or 
where you feel your involvement with your Māori partner’s family is of significant 
enough to understand Māori perspectives of death; and 

• Have organised a funeral, cremation or other disposal method for a whānau 
(family) member, including friends, in Australia; and 

• Are over the age of 18. 
 
This questionnaire may ask for your details to participate in future research that may 
include interviews enquiring about motivation for interment decisions. This will depend 
on the responses you provide. Future research may include interviews, or further 
surveys. 
 
The expected benefits of the research 
 
You may not directly or immediately benefit from this research however; the aim of the 
study is to gain an understanding of what remains are, their value and meaning to Māori 
living in an Australian context. The project findings may benefit Māori by introducing a 
Māori concept of remains that is not recognised or reflected in law.  
 
Other researchers could also benefit as the findings could be applied to multiple 
academic disciplines and open new fields of research. 
 
Risks to you 
This project is expected to have negligible or no risks to you as a participant. However, 
if you find that your experience of participating in this project carries emotional 
discomfort please contact Lifeline Counselling Service, including grief and loss 
counselling, is available twenty-four hours a day. They provide counselling by telephone 
or face-to-face by appointment. 
 Lifeline Counselling Service 
 Phone: 13 11 14 (24hrs) 
 Website: www.lifeline.org.au 
 
Alternatively, please contact a bereavement support service through Queensland Health 
(www.health.qld.gov.au).  
 
Your confidentiality 
 
Your personal information and specific responses will be de-identified. Furthermore, any 
reporting of the project findings will be based on the themes about cremated remains, 
identity and returning remains that emerge from analysing the data you provide. Some 
generic comments about cultural practices may be cited to support the project findings 
provided they do not reveal any identifiable information. All of the data will be securely 

http://www.lifeline.org.au/
http://www.health.qld.gov.au/
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stored and access to the data will be limited to the research team.  
 
As required by Griffith University, all research data (questionnaires, interview responses 
and document analysis) will be retained in a locked cabinet and/or a password protected 
electronic file at Griffith University for a period of five years before being destroyed. 
 
Your participation is voluntary 
 
Participation in this study is voluntary and you are not under any obligation to consent. You 
do not need to answer every question unless you wish to do so. If you do consent then you 
can withdraw at any stage without affecting your relationship with Griffith University. You 
can withdraw your consent by advising the researcher either verbally or via email. 
 
 
Mechanism for distribution and return / Web backend 
 
The questionnaire is web-based and may only be completed once by an individual. If you 
meet the screening criteria you will then continue through to the survey. The details of the 
login are kept separate from the survey responses and are unable to be accessed by 
researchers therefore questionnaires are unable to be returned and your responses are 
anonymous.  
 
Participants who indicate they are willing to be interviewed, your contact details will be 
requested in the survey instrument, stored with your responses and retained for up to five 
years before being destroyed. The data will only be accessible to the research team. 
 
The responses you provide to the questionnaire will be collected electronically and stored 
on Griffith University’s secure servers. 
 
Questions or further information 
 
Should you require any additional information about any aspect of this research this project 
please contact any member of the research team whose contact details are listed above. 
 
The ethical conduct of this research 
 
The information sheet should indicate that Griffith University conducts research in 
accordance with the National Statement on Ethical Conduct in Human Research (2007).If 
potential participants have any concerns or complaints about the ethical conduct of the 
research project they should contact the Manager, Research Ethics on 3735 4375 or 
research-ethics@griffith.edu.au. 
 
Feedback to you 
 
The overall findings and results of the research will be summarised in a dissertation to fulfil 
the requirements for a Master of Arts. Findings may also be reported in a peer-reviewed 
scholarly journal and access to that publication will be made available to all participating 
academics, upon request. If you wish to receive a summary of the results please contact 
one of the research team members listed above. 

mailto:research-ethics@griffith.edu.au
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Privacy Statement 
 
The conduct of this research involves the collection, access and/or use of your identified 
personal information. The information collected is confidential and will not be disclosed to 
third parties without your consent, except to meet government, legal or other regulatory 
authority requirements. A de-identified copy of this data may be used for other research 
purposes. However, your anonymity will at all times be safeguarded. For further information 
consult the University’s Privacy Plan at http://www.griffith.edu.au/about-griffith/plans-
publications/griffith-university-privacy-plan or telephone (07) 3735 4375. 
 
Expressing consent 
 
Please note that by continuing with the survey and signing the consent form you will 
be deemed to have consented to participation in this research.  
Please print this sheet and retain it for your later reference.

http://www.griffith.edu.au/about-griffith/plans-publications/griffith-university-privacy-plan
http://www.griffith.edu.au/about-griffith/plans-publications/griffith-university-privacy-plan
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Tūpuna: Divided in death 

ONLINE QUESTIONNAIRE CONSENT FORM 
(Ethics Reference: 2017/193) 

 
Research Team Dr Margaret Gibson (Chief Investigator) 

School of Humanities, Griffith University 
Phone: +61 7 373 57398 
Email: Margaret.Gibson@griffith.edu.au 
 
Dr Susanna Chamberlain (Co-investigator) 
School of Humanities, Griffith University 
Phone: +61 7 37354002 
Email: s.chamberlain@griffith.edu.au 
 
Averil Martin, (Student Researcher) 
Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni 
Library and Learning Services 
Phone: +61 7 55529326 
Email: a.martin@griffith.edu.au 
 

By electronically agreeing below, I confirm that I have read and understood the 

information package and in particular have noted that: 

• I understand that my involvement in this research will include completing an online 
questionnaire and may involve a further interview; 

• I have had my questions answered to my satisfaction; 
• I understand the risks involved; 
• I understand that there will be no direct benefit to me from my participation in this 

research; 
• I understand that my participation in this research is voluntary; 
• I understand that if I have any additional questions I can contact the research 

team; 
• I understand that I am free to withdraw at any time, without explanation or penalty; 
• I understand that I can contact the Manager, Research Ethics, at Griffith University 

Human Research Ethics Committee on 3735 4375 (or research-
ethics@griffith.edu.au) if I have any concerns about the ethical conduct of the 
project; and 

 
 I agree to participate in the project. 
 I agree to inclusion of my personal information in publication or reporting of the results 
from this research in the project. 

Name  

Signature  

Date  

mailto:Margaret.Gibson@griffith.edu.au
mailto:s.chamberlain@griffith.edu.au
mailto:a.martin@griffith.edu.au
mailto:research-ethics@griffith.edu.au
mailto:research-ethics@griffith.edu.au
mailto:research-ethics@griffith.edu.au
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Appendix B 

Online Questionnaire 

Tūpuna: Divided in death 

This survey measures your understanding of cremation and interment of tūpāpaku 
(deceased). The first few questions of this survey relate to your eligibility to participate 
in this research. 
 
The next section has question that may take some time to answer, but you are able to 
save your response and return to complete the question at a later time. If you wish to 
save the survey at certain points to complete it later, then it will ask for your email 
address and a password of your choosing. An email will be sent to your email account 
with a link, which you will require for logging back in to the survey. 

Tūpuna: Divided in death 

ONLINE SURVEY INFORMATION SHEET 

(Ethics Reference: 2017/193) 
 

Why is the research being conducted? 

This research aims to understand the effect of cremation on the identity of deceased 
remains and the relationship to Māori cultural understandings and practices in 
Australia. Previous studies suggest it is difficult for Māori in Australia to hold 
tangihanga (funeral) in Australia and that cremation is a popular alternative. There is 
little information about Māori participating in cremation and what happens to the ashes 
(cremains). The identity attributed to the dead determines how remains are treated and 
the effect of cremation on that identity is currently unknown. 
What you will be asked to do? 

If you decide to participate in this research you will be asked to complete a 
questionnaire and may be asked to participate in an interview. The questionnaire 
presents a series of questions. Each question is presented in turn and only those 
questions that relate to previous answers will be presented. The majority of the 
questions relate to decisions about funeral arrangements and interment of remains. The 
same questionnaire may result in one person answering many questions and another 
only a few. 
Should you decide to participate in an interview, it will include a small number of 
questions relating to your beliefs and experiences about cremating tūpāpaku 
(deceased), the identity of ashes and returning ashes to New Zealand. The interview 
should require no more than two hours of your time 
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You may be advised that your responses are outside the scope of this study or asked 
for contact details and your consent to retain those details for participation in future 
research. 
Participation in this questionnaire is limited to:- 
People who identify as Māori, which includes being raised in a Māori family or where 
you feel your involvement with your Māori partner’s family is of significant enough to 
understand Māori perspectives of death; and 
Have organised a funeral, cremation or other disposal method for a whānau (family) 
member, including friends, in Australia; and 
Are over the age of 18. 
This questionnaire may ask for your details to participate in future research that may 
include interviews enquiring about motivation for interment decisions. This will depend 
on the responses you provide. Future research may include interviews, or further 
surveys. 
The expected benefits of the research 

You may not directly or immediately benefit from this research however; the aim of the 
study is to gain an understanding of what remains are, their value and meaning to Māori 
living in an Australian context. The project findings may benefit Māori by introducing a 
Māori concept of remains that is not recognised or reflected in law. 

Other researchers could also benefit as the findings could be applied to multiple 
academic disciplines and open new fields of research. 
Risks to you 

This project is expected to have negligible or no risks to you as a participant. However, 
if you find that your experience of participating in this project carries emotional 
discomfort please contact Lifeline Counselling Service, including grief and loss 
counselling, is available twenty-four hours a day. They provide counselling by 
telephone or face-to-face by appointment. 

The responses you provide to the questionnaire will be collected electronically and 
stored on Griffith University’s secure servers. 
Questions or further information 

Should you require any additional information about any aspect of this research this 
project please contact any member of the research team whose contact details are 
listed above. 
The ethical conduct of this research 

The information sheet should indicate that Griffith University conducts research in 
accordance with the National Statement on Ethical Conduct in Human Research 
(2007). If potential participants have any concerns or complaints about the ethical 
conduct of the research project they should contact the Manager, Research Ethics on 
3735 4375 or research-ethics@griffith.edu.au (mailto:research-ethics@griffith.edu.au). 
Feedback to you 

mailto:research-ethics@griffith.edu.au
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The overall findings and results of the research will be summarised in a dissertation to 
fulfil the requirements for a Master of Arts. Findings may also be reported in a peer-
reviewed scholarly journal and access to that publication will be made available to all 
participating academics, upon request. If you wish to receive a summary of the results 
please contact one of the research team members listed above. 
Privacy Statement 

The conduct of this research involves the collection, access and/or use of your 
identified personal information. The information collected is confidential and will not be 
disclosed to third parties without your consent, except to meet government, legal or 
other regulatory authority requirements. A de-identified copy of this data may be used 
for other research purposes. However, your anonymity will at all times be safeguarded.  
For further information consult the University’s Privacy Plan at 
http://www.griffith.edu.au/about-griffith/plans-publications/griffith-university-privacy-plan 
(http://www.griffith.edu.au/about-griffith/plans-publications/griffith- university-privacy-
plan)  
or telephone (07) 3735 4375. 
 
Expressing consent 

Please note that by continuing with the survey and signing the consent form you will be 
deemed to have consented to participation in this research. 

Please print this sheet and retain it for your later reference. 

Averil Martin, (Student Researcher) 

Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni Library and Learning 
Services 

Phone: +61 7 55529326 

Email: a.martin@griffith.edu.au (mailto:a.martin@griffith.edu.au) 

 

Dr Susanna Chamberlain (Co-investigator) School of 
Humanities, Griffith University Phone: +61 7 
37354002 

Email: s.chamberlain@griffith.edu.au (mailto:s.chamberlain@griffith.edu.au) 

Dr Margaret Gibson (Chief Investigator) School of Humanities, Griffith University 
Phone: +61 7 373 57398 

Email: Margaret.Gibson@griffith.edu.au 

Research Team 

http://www.griffith.edu.au/
http://www.griffith.edu.au/about-griffith/plans-publications/griffith-
mailto:a.martin@griffith.edu.au
mailto:s.chamberlain@griffith.edu.au
mailto:Margaret.Gibson@griffith.edu.au
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Tūpuna: Divided in death 

ONLINE QUESTIONNAIRE CONSENT FORM 

 
By electronically agreeing below, I confirm that I have read and understood the 
information package and in particular have noted that: 

• I understand that my involvement in this research will include completing an 
online questionnaire and may involve a further interview; 

• I have had my questions answered to my satisfaction; 
• I understand the risks involved; 
• I understand that there will be no direct benefit to me from my participation 

in this research; 
• I understand that my participation in this research is voluntary; 
• I understand that if I have any additional questions I can contact the 

research team; 
• I understand that I am free to withdraw at any time, without explanation or 

penalty; 
• I understand that I can contact the Manager, Research Ethics, at Griffith 

University Human Research Ethics Committee on 3735 4375 (or research-
ethics@griffith.edu.au (mailto:research.ethics@griffith.edu.au)) if I have any 
concerns about the ethical conduct of the project; 

  

Averil Martin, (Student Researcher) 

Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni Library and Learning 
Services 

Phone: +61 7 55529326 

Email: a.martin@griffith.edu.au (mailto:a.martin@griffith.edu.au) 

Dr Susanna Chamberlain (Co-investigator) School 
of Humanities, Griffith University Phone: +61 7 
37354002 

Email: s.chamberlain@griffith.edu.au (mailto:s.chamberlain@griffith.edu.au) 

Dr Margaret Gibson (Chief Investigator) School of Humanities, Griffith University 
Phone: +61 7 373 57398 

Email: Margaret.Gibson@griffith.edu.au 

Research Team 

mailto:research-ethics@griffith.edu.au
mailto:research-ethics@griffith.edu.au
mailto:a.martin@griffith.edu.au
mailto:s.chamberlain@griffith.edu.au
mailto:Margaret.Gibson@griffith.edu.au
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* Check all that apply Please select at least 2 answers 

Please choose all that apply: 

 I agree to participate in the project. 

 I agree to inclusion of my personal information in publication or reporting of 

the results from this research in the project. 

Please read each statement before providing your consent. 

 

If you wish to save the survey at certain points to complete it later, then it will ask 
for your email address and a password of your choosing. An email will be sent to 
your email account with a link, which you will require for logging back in to the 
survey. 

Please print this sheet and retain it for your later reference. 
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Eligibility 
In this section I would like you to tell us about yourself. 
Are you over 18 years of age? 
*Only answer this question if the following conditions are met: 
Answer was at question '1 [Consent]' (Tūpuna: Divided in death ONLINE QUESTIONNAIRE 
CONSENT FORM)  
 
By electronically agreeing below, I confirm that I have read and understood the 
information package and in particular have noted that: I understand that my 
involvement in this research will include completing an online questionnaire and 
may involve a further interview; I have had my questions answered to my 
satisfaction; I understand the risks involved; I understand that there will be no 
direct benefit to me from my participation in this research; I understand that my 
participation in this research is voluntary; I understand that if I have any additional 
questions I can contact the research team; I understand that I am free to withdraw 
at any time, without explanation or penalty; I understand that I can contact the 
Manager, Research Ethics, at Griffith University Human Research Ethics 
Committee on 3735 4375 (or research-ethics@griffith.edu.au) if I have any 
concerns about the ethical conduct of the project; and)  

Please choose only one of the following: 
 Yes 
 No 

 
Do you identify as Māori? 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '2 [Age]' (Are you over 18 years of age?) 
Please choose only one of the following: 

 Yes 
 No 

 
Are your parents Māori? 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '3 [Identity]' (Do you identify as Māori?) 
 
Comment only when you choose an answer. 

Please select one answer 
Please choose all that apply and provide a comment: 

 

 

Both of my parents are Māori 

Neither of my parents are Māori 

One of my parents is Māori 
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I am interested in finding out your cultural or ancestral heritage. Could you please 
check one statement that applies most closely with your circumstances and 
indicate your parents cultural background. 
 
Is your partner, spouse or family member Māori?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'No' at question '3 [Identity]' (Do you identify as Māori?) 
-------- or Scenario 2 -------- 
Answer was at question '4 [ParentMāori]' (Are your parents Māori? var link = 
document.getElementById('vmsg_8925_commented_checkbox'); link.style.display = 'none';) 

Please choose only one of the following: 
 Yes 
 No 

 

Did you grow up in New Zealand?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was at question '4 [ParentMāori]' (Are your parents Māori? var link = 
document.getElementById('vmsg_8925_commented_checkbox'); link.style.display = 'none';) 
-------- or Scenario 2 -------- 
Answer was at question '4 [ParentMāori]' (Are your parents Māori? var link = 
document.getElementById('vmsg_8925_commented_checkbox'); link.style.display = 'none';) 
-------- or Scenario 3 -------- 
Answer was 'Yes' at question '5 [IdentityPartner]' (Is your partner, spouse or family member 
Māori?)  
Please choose only one of the following: 

 Yes 
 No 

 

How long have you lived in Australia? 
Please write your answer here: 

You can enter numbers and words in your response. For e.g. 12 months 
 
While living in Australia, have you made funeral arrangements?  
*Please choose only one of the following: 

 Yes 
 No 

 
Could you please tell us what your relationship to the deceased 
is? 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '8 [Funeralarrangement]' (While living in Australia, have you made 
funeral arrangements?) 
Choose one of the following answers 
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Please choose only one of the following: 
 Partner or spouse  
 Sibling 
 Parent 
 Child 
 Friend 
 Family member 

 
Make a comment on your choice here: 
 

If you would like to provide further information about this person or their 
relationship to you, then you are encouraged to place them in the comments box. 
 
Can you please indicate for me the primary method of disposition 
of their body. *Only answer this question if the following conditions are met: 
Answer was 'Family member' or 'Friend' or 'Child' or 'Parent' or 'Sibling' or 'Partner or spouse' at 
question '9 [Relationship]' (Could you please tell us what your relationship to the deceased is?) 

Check all that apply 

Please select one answer 
Please choose all that apply: 
 

 Buried 
 Cremated 
 Buried at Sea 
 Missing 

 
Where there may be two methods, please indicate the primary one used. 
When you chose to bury the tūpāpaku (body), did you repatriate the body to New 
Zealand? 
*Only answer this question if the following conditions are met: 
Answer was at question '10 [Disposalmethod]' (Can you please indicate for me the primary method 
of disposition of their body.) 
Please choose only one of the following: 

 Yes 
 No 

 
Thank you for your time. 

Unfortunately, this research is about cremation but future research may include 
other disposal methods and decisions related to repatriating tūpāpaku (body) to 
New Zealand. 

Would you be willing to participate in future research?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was at question '10 [Disposalmethod]' (Can you please indicate for me the primary method 
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of disposition of their body.) and Answer was 'Yes' at question '11 [repatNZ]' (When you chose to 
bury the tūpāpaku (body), did you repatriate the body to New Zealand?) 
-------- or Scenario 2 -------- 
Answer was 'Missing' or 'Buried at Sea' at question '10 [Disposalmethod]' (Can you please indicate 
for me the primary method of disposition of their body.) 
-------- or Scenario 3 -------- 
Answer was at question '10 [Disposalmethod]' (Can you please indicate for me the primary method 
of disposition of their body.) and Answer was 'No' at question '11 [repatNZ]' (When you chose to 
bury the tūpāpaku (body), did you repatriate the body to New Zealand?) 

Please choose only one of the following: 
 Yes 
 No 

 
Could you please provide me with your name and contact details? 
Thank you again, your time and knowledge is appreciated very 
much. 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '12 [repatbodynz]' (Thank you for your time. Unfortunately, this 
research is about cremation but future research may include other disposal methods and decisions 
related to repatriating tūpāpaku (body) to New Zealand. Would you be willing to participate in future 
research?) 

Comment only when you choose an answer. Please select at least 2 answers 

 

 

 
Please type in your name, phone number including area code and email address. 
  

Contact phone number 

Contact email address 

Name 
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Decision making questionnaire 

This part of the survey asks about funeral protocols and interment decisions. 
Could you please indicate for me whether you used any of the listed Māori 
protocols for the funeral? 
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'Cremated' at question '10 [Disposalmethod]' (Can you please indicate for me the 
primary method of disposition of their body.) 
-------- or Scenario 2 -------- 
Answer was at question '10 [Disposalmethod]' (Can you please indicate for me the primary method 
of disposition of their body.) Comment only when you choose an answer. 

Please choose all that apply and provide a comment: 

 

 

 

 

 

 

 
These categories a fairly broad, please add brief details about your circumstances. 
 
Could you please describe the protocols you used for your relative, partner or 
friend?  
*Only answer this question if the following conditions are met: 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 

Please write your answer here: 

 
  

Time spent caring for the tupapaku 

Keeping the tūpāpaku company 

Notifying people to gather 

Letting people know where to gather 

Including or arranging for Kaumātua to be involved 

Arranging for the service to be conducted in te Reo 

None of these 

Visiting with the dying person 
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Could you please describe the reasons you used these particular 
protocols? 
*Only answer this question if the following conditions are met: 
Answer was at question '15 [protocolreasons]' (Could you please describe the protocols you used 
for your relative, partner or friend?) 
Please write your answer here: 

 
Could you please indicate the type of tikanga (general protocol) or 
kawa (specific marae or district protocol) that was used and tell us 
where it is from? 
*Only answer this question if the following conditions are met: 
Answer was 'Keeping the tūpāpaku company' or 'Including or arranging for Kaumātua to be 
involved' or 'Letting people know where to gather' or 'Notifying people to gather' or 'Visiting with the 
dying person' or 'Time spent caring for the tupapaku' or 'Arranging for the service to be conducted 
in te Reo' at question '14 [protocol]' (Could you please indicate for me whether you used any of the 
listed Māori protocols for the funeral?) 

Comment only when you choose an answer. 
Please choose all that apply and provide a comment: 

 
 Whānau (family group) 

 

 

 

 
 

For example: marae protocol: formal welcome of visitors occurs during daylight 
hours, but a less formal reception will be made by Kaumātua for people who have 
come great distances. 
 
Did you return the ashes to New Zealand?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 2 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 

Hapu (sub-tribe group) 

Marae 

Funeral Director 

Other 

Iwi (tribal group) 
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the listed Māori protocols for the funeral?) 
-------- or Scenario 3 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 4 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 5 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 6 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 7 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 
-------- or Scenario 8 -------- 
Answer was at question '14 [protocol]' (Could you please indicate for me whether you used any of 
the listed Māori protocols for the funeral?) 

Please choose only one of the following: 
 Yes 
 No 

 
Were the ashes accompanied on their return to New Zealand?  
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '18 [returnashes]' (Did you return the ashes to New Zealand?) 
Check all that apply 
Please choose all that apply: 
 

 Accompanied by a person 
 Unaccompanied 

 
Could you please describe the method used to return the ashes to 
New Zealand? 
*Only answer this question if the following conditions are met: 
Answer was 'Accompanied by a person' or 'Unaccompanied' at question '19 [returnashesaccomp]' 
(Were the ashes accompanied on their return to New Zealand?) 

Please write your answer here: 

For example, used a courier or the funeral director organised it. 
 
Was another service held in New Zealand for the ashes?  
*Only answer this question if the following conditions are met: 
Answer was 'Unaccompanied' or 'Accompanied by a person' at question '19 [returnashesaccomp]' 
(Were the ashes accompanied on their return to New Zealand?) 

Please choose only one of the following: 
 Yes 
 No 
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Have the ashes remained in Australia?  
*Only answer this question if the following conditions are met: 
Answer was 'No' at question '18 [returnashes]' (Did you return the ashes to New Zealand?) 
Please choose only one of the following: 

 Yes 
 No 

 
Please indicate how the ashes have been disposed of. 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '22 [retaininAus]' (Have the ashes remained in Australia?) 
 
Check all that apply 
Please select at most one answer 
Please choose all that apply: 
 

 Scattered 
 Placed or interred in a cemetery 
 Buried in Australia 
 Retained 
 Other method 

 
Are the cremated remains divided between other family members 
or friends? 
*Only answer this question if the following conditions are met: 
Answer was 'Retained' at question '23 [Ausintermentashes]' (Please indicate how the ashes have 
been disposed of.) 
Please choose only one of the following: 

 Yes 
 No 

 
Are the ashes relocated between family and friends? 
*Only answer this question if the following conditions are met: 
Answer was 'No' at question '24 [asheskeptdivide]' (Are the cremated remains divided between 
other family members or friends?) 
Please choose only one of the following: 

 Yes 
 No 

 
Could you please describe where the ashes are now and how 
they got there? 
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'No' at question '22 [retaininAus]' (Have the ashes remained in Australia?) 
-------- or Scenario 2 -------- 
Answer was 'Yes' at question '21 [returnashesservice]' (Was another service held in New Zealand 
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for the ashes?) 
-------- or Scenario 3 -------- 
Answer was 'No' at question '21 [returnashesservice]' (Was another service held in New Zealand 
for the ashes?) 
-------- or Scenario 5 -------- 
Answer was 'Yes' at question '22 [retaininAus]' (Have the ashes remained in Australia?) and 
Answer was at question '23 [Ausintermentashes]' (Please indicate how the ashes have been 
disposed of.) 
-------- or Scenario 6 -------- 
Answer was 'Yes' at question '22 [retaininAus]' (Have the ashes remained in Australia?) and 
Answer was at question '23 [Ausintermentashes]' (Please indicate how the ashes have been 
disposed of.) 
-------- or Scenario 7 -------- 
Answer was 'Yes' at question '22 [retaininAus]' (Have the ashes remained in Australia?) and 
Answer was at question '23 [Ausintermentashes]' (Please indicate how the ashes have been 
disposed of.) 
-------- or Scenario 8 -------- 
Answer was 'Yes' at question '22 [retaininAus]' (Have the ashes remained in Australia?) and 
Answer was at question '2 [Ausintermentashes]' (Please indicate how the ashes have been 
disposed of.) 
-------- or Scenario 9 -------- 
Answer was 'Yes' at question '24 [asheskeptdivide]' (Are the cremated remains divided between 
other family members or friends?) 
-------- or Scenario 10 -------- 
Answer was 'Yes' at question '25 [asheskeptshare]' (Are the ashes relocated between family and 
friends?) 
 
Please write your answer here: 
 

 
Please enter your answer using the keyboard. 

 
Could you please describe how the location was decided?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer matched (regexp) at question '26 [locatnofashes]' (Could you please describe where the 
ashes are now and how they got there?) 
-------- or Scenario 2 -------- 
Answer was 'Yes' at question '25 [asheskeptshare]' (Are the ashes relocated between family and 
friends?) 
 
Please write your answer here: 
 
 
Do you or your family visit the ashes at their location? 
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'Yes' at question '25 [asheskeptshare]' (Are the ashes relocated between family and 
friends?) 
-------- or Scenario 2 -------- 
Answer matched (regexp) at question '27 [Disposalasheshow]' (Could you please describe how the 
location was decided?) 

 Yes 
 No 



 

 132 

 
How often do you visit? 
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'Yes' at question '28 [visitashes]' (Do you or your family visit the ashes at their 
location?) 
-------- or Scenario 2 -------- 
Answer was 'Yes' at question '25 [asheskeptshare]' (Are the ashes relocated between family and 
friends?) Check all that apply 
Please select at most one answer 
Please choose all that apply: 
 

 Almost never 
 Hardly ever 
 Not very often 
 Somewhat often 
 Often 
 Very often 

 
Are you the first generation of your family to live in Australia?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'No' at question '28 [visitashes]' (Do you or your family visit the ashes at their 
location?) 
-------- or Scenario 2 -------- 
Answer was 'Almost never' or 'Hardly ever' or 'Not very often' or 'somewhat often' or 'Often' or 'Very 
often' at question '29 [visitashesfreq]' (How often do you visit?) 
-------- or Scenario 3 -------- 
Answer was 'No' at question '25 [asheskeptshare]' (Are the ashes relocated between family and 
friends?) 

Please choose only one of the following: 
 Yes 
 No 

 
Thinking about your family living in Australia, which generation do 
you identify with? 
*Only answer this question if the following conditions are met: 
Answer was 'No' at question '30 [q1stgeninAus]' (Are you the first generation of your family to live 
in Australia?) 
 
Check all that apply 
Please select at most one answer 
Please choose all that apply: 

 I am the second generation of my family to live in Australia 
 I am the third generation of my family to live in Australia 
 I am the fourth generation of my family to live in Australia 
 More than four generations of my family have lived in Australia 

 
I am interested in talking with you further relating to your beliefs and experiences 
about cremating tūpāpaku (deceased), the identity of ashes and returning ashes to 
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New Zealand or retaining ashes in Australia. You are under no obligation to do so. 
However, if you decide to participate in an interview, it would include a small 
number of questions, it will be recorded and used for completion of a masters 
dissertation. It should require no more than two hours of your time. 
 
Would you be willing to participate in an interview?  
*Only answer this question if the following conditions are met: 
-------- Scenario 1 -------- 
Answer was 'Yes' at question '30 [q1stgeninAus]' (Are you the first generation of your family to live 
in Australia?) 
-------- or Scenario 2 -------- 
Answer was 'I am the second generation of my family to live in Australia' or 'I am the third 
generation of my family to live in Australia' or 'I am the fourth generation of my family to live in 
Australia' or 'More than four generations of my family have lived in Australia' at question '31 
[q1stgeninAusNo]' (Thinking about your family living in Australia, which generation do you identify 
with?) 

Please choose only one of the following: 
 Yes 
 No 

 
Thank you for your participation in this survey. 
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Could you please provide me with your contact details. 
*Only answer this question if the following conditions are met: 
Answer was 'Yes' at question '32 [Final]' (I am interested in talking with you further relating to your 
beliefs and experiences about cremating tūpāpaku (deceased), the identity of ashes and returning 
ashes to New Zealand or retaining ashes in Australia. You are under no obligation to do so. 
However, if you decide to participate in an interview, it would include a small number of questions, 
it will be recorded and used for completion of a masters dissertation. It should require no more than 
two hours of your time. Would you be willing to participate in an interview?) 

Comment only when you choose an answer. Please select at least 4 answers 
 
Please choose all that apply and provide a comment: 

 

 

 

 

 

 
Aku mihi nui ki a koe 
 
Thank you for your time, knowledge and participating in this questionnaire. 
 

Please provide your phone number 

Unit or apartment number 

Street address 

Suburb 

Postal code: 

Email address: 

Please your name 
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Should have any question or require further information, please contact one of the 
research team. 

 
 

11/30/2017 – 00:00 
Submit your survey. 
Thank you for completing this survey. 

Averil Martin, (Student Researcher) 
Nga Puhi, Te Rarawa, Te Roroa, Te Popoto, Te Honihoni Library and Learning 

Services 

Phone: +61 7 55529326 
Email: a.martin@griffith.edu.au (mailto:a.martin@griffith.edu.au) 

Dr Susanna Chamberlain (Co-investigator) School of 

Humanities, Griffith University Phone: +61 7 

37354002 

Email: s.chamberlain@griffith.edu.au (mailto:s.chamberlain@griffith.edu.au) 

Dr Margaret Gibson (Chief Investigator) School of Humanities, Griffith University 

Phone: +61 7 373 57398 

Email: Margaret.Gibson@griffith.edu.au 

Research 
 

mailto:a.martin@griffith.edu.au
mailto:s.chamberlain@griffith.edu.au
mailto:Margaret.Gibson@griffith.edu.au
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Appendix C 

Interview Questions 

1. Can you tell me a bit about yourself and your family? Are you able to tell me where 
your family are from? Are you still connected with them? How well are you 
connected? How do you connect?  

2. Can you tell me about whether you identify as/with Māori and what this means for 
you?  

3. Can you describe your experience of growing up or emigrating to Australia? 
4. Since coming to Australia, how do you feel about dying here? 
5. In the survey you indicated that you had been involved in the disposal of ashes. 

Could you explain for me who was involved in the decision and why? 
6. Could you please describe why the ashes of your relative/friend/spouse are 

important to you? 
7. Why was the location important? Or Why retain the ashes? 
8. Culturally, do you consider the deceased dead? Could you explain this for me? 
9. When or at what stage of the process, did you consider the tūpāpaku, wairua and 

remains as separated? Do they have the same identity or are they different? 
10. Would you consider returning ashes to New Zealand? 
11. Why or why not? 
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