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Preface

In making a study and interpreting the development of Maori christ-
ianity in the diocese of Walapu, this work has been confined mainly to
the forms and direction assumed by the Vaori section of the Anglican
Church, %hilst the apparent narrowness of this study is somewhat 1limiting,
this should not prevent its purpose being fulfilled withir the given
period of the study, Throughout the whole period under survey, that is
until 1914, Anglicanism was the predominant Naori religion in the area
covered by the diocese, Until the wars in the 1860s it had only cne
rival for the loyalty of the Vaoris in the area, - that of Roman
Catholicism, whose adherents were a distinctive minority, By 1914 the
Roman Catholic, as well as the Presbyterian Church and the ‘falvation
Army, who were now working in the area, were still minority groups
concentrating mainly on various parts of the Bay of Plenty region.
¥hilst ¥aori initiative and leadership may also have been emerging
here, the emphasis appears, on the surface, to be rather mcre on the
mission aspect, After the wars the lingatu religicn emerged strongly
in some areas in the “aiapu diocese, to rank second in numerical strength
anong the Yaori Churches, 1t would have been impossible witlin the scope
of this thesis to have included more than a brief comparative survey of
this religion which has already been the subjeot of a thesis by Lyons1 as
well as a study by W .Gmmcod.2 Mormonism which developed strongly in
the Scuthern Hawkes Bay area from the 1880s onward, has been treated even
more curscrily., However this again has been the subject of a much more
recent and detailed thesis by 1’.Bo.r'kar.3 The predominance of laori
inglican christianity, its longer history and more widespreed nature
should therefore allow sufficient scope for this type of study, Vhilst
avoiding too narrow a specialisation for this subject by occnfining it to
Yaorl Anglican christianity, it has also kept it to manageable lirits,

1 E.lyons "Te Kooti:Priest and warrior and founder of Ringatu church”
(1931, no location)

2 W.Greenwood The Upraised Hand, (*ellington,1942.)

3 1,.Berker "The Connexion:The Mormon Church and the Kaori People"
(Vietoria University,1967,)




INTRODUCTION

The study of the phenomenal growth and subsequent stabilisation of
Maori christianity in the Waiapu diocese where emphasis was as clearly
on the "Maoris" as on the "christianity", throws intc relief some
interesting features, These were to have far reaching effects on the
Maori Church of the 19th century, These features include: firstly an
obvious enthusiastic Maori embracing of christianity; secondly a
quickly established Maori control over the spread, direction and in-
tensity of Maori christianity; and thirdly, a certain Macri undigen-
isation of christianity which allowed it to be both adapted to, and
expressed through Maori life and customs, thus enabling it to be-
come an integral part of Maoritanga rather than an unnatural European
addition grafted artifically on to Maori life and thought forms,

Although there has been little question about the rapid and enthus-
jastic Maori response to Christianity in the 1830s and early 1840s,
it has not often been made clear that much of the impetus for this
response, growth and late stabilisation come from Maoris themselves,
who took the initiative in promoting and teaching christianity, In the
process of doing this they became adept at adopting salient features of
christianity and translating them into the terms of their own culture
without doing violence to either christianity or culture, Christianity
was in this way made so much part of the fabric of normal Maori life,
that as long as the normal Maori life-style in the area which was to
become the Waiapu diocese, remained intact, so did Maori christianity,
When disruption of the former did occur through various pressures, so
was the latter disrupted, - but not extinguished, Disruption of christ-
ianity, although accompanied often by anti-Eurcpeanism, rarely resulted
however in anti-christianity., Rather it took the form of various ab-
berant styles of religious activity, in which all, even the Hauhau move-
ment, retained certain Christian precepts accepted and valued by their
various adherents, Christianity therefore, in the 19th century, had
become indigenised to such an extent that even when its European pro-
moters, or rather their fellow compatriots in the government, with whom
missionaries were suspected of collaborating, had become discredited in
some Maori quarters, the reaction to this was confined largely to the
development of rival forms of Maori christianity, These were as genuine
in their content of christianity, as the more orthodox Anglican
Christianity was genuinely Maori in its texture,



The area which was to become the Waiapu diocese is divided by its
mountain ranges into three distinctive areas, T®ach of these, both during
and af'ter the formation period of the 1830s and 1840s, and the critical
1860s, tended to react to christianity and to function as a religious
unit in a fairly distinctive manner, Such factors as isolation from, or
proximity and exposure to Furopean influence, - be it missionary, trader
farmer or community, as well as the degree of competition for Maori
allegiance presented by different christian boiies, appear to be in-
fluential, The attitudes developed here were later affected and usually
deepened by the degree of involvement in the land troubles of the early
18608, their alignment with, or rejection of the King movement of the
same period, and the position taken in the subsequent wars of the 1860s,

The three areas of the diocese are the Bay of Plenty, including
Taupo and the Urewera, with a Maori population of 6092 (1901 census),
the Fset Coast and Hawkes Bay to Mohaka with a Maori population of 6266
(1901) and the remainder of the Hawkes Bay district with a Maori
population of 2189 (1901).

By 1914 the Bay of Plenty district was still, from the Anglican view-
point, mainly missionary, The majority of Maoris here, including the
Thakatotea tribe at Waimana and Urper Whakatane; the Ngaiterangi at
Tauranga, and part of the Arawa at Rotorua, had all become Ringatu, or
followers of Te Kooti, This distrioct had had frequent contagt with
European commercial activity which competed strongly with the missionary
activity for the Maoris' time and interest, especially at coastal towns
such as Tauranga, ¥aketu, Matata and ‘hakatane, Interest in the King Move~
ment was also very keen here, particularly along the western side of the
Bay, where anti-government involvement in the wars was to follow, as well
as adherence for a while to¢ Hauhauism, Two of the principal centres,
Tauranga and Maketu had been occupied in 1835 by n:i.nionu'iu1 Rev,.A,¥,Browmn
at Taurangs and Rev,P,Chapman Maketw, By the 1860s these centres were
also able to support two Maori deaccns, Rev,Rihara Te Rangimaro at
Tauranga and Rev,Thaia Te Ahu at Maketu, The Roman Catholie Church had
established missionaries at Matata, the Presbyterians at Te Puke and the
Salvation Army at Tauranga, also by this time,° By 1914 however, although
Maori Anglican congregations still existed at Maketu, Te Puke, Katata,
Whakatane, Rotorua and Taupo, numbers were small, and little was
yet being dene by them to support their own olom.j At the same time

1 W,L.:1liams (ed) The Naori Wission:its past and present (Cisborne,n.d.)

2 Proceedings of the Synod of the Diocese of Waiapu, 1906, p2

3 W.L.Williams (ed) Mission p9



the Urewera ocountry still barely penetrated by Turcpeans, had hy this date
beoome almost entirely Mngatul' with the exception of Ruatoki which wes
partially won back from the Ringatu movement after the establishnent of an
Anglican mission house thau.5 In 1910 three areas of the Urowsra, -
Ruatoki, Galatea and Te Whaiti eas well as “hakatane wers selncted as
migsionary districts by the newly reconstituted Maori Mission Board a
Maori missionary was supported by the Board of sach of these centres with
the aim of winning back each over from Ringatu to the Anglican Church,

The Fast Coast division, which is of'ten referred to as the cradle of
Maori Christianity, in the Waiapu Dioccese is the cne which remained the
most stable and orthodox during the whole period until 1914. By this
date it had been divided into eleven separate districts, each served by a
Maord clew,6 although also by this date two vacancies had oocurred,
and neighbouring clergy had tc serve the vacant districts, Clergy were
supported in part by proceeds of endowment funde raised by the people
themselves, together with supplementary grants made from funds available
to the New Zealand }Mission Trust Board, Beaide the predominant Anglican
faith however, several Ringatu groups wers functioning in Poverty Bay and
Wairoa by 1914 whilst a defeotion to Vormonism had become distinctive at
¥ahia, Nuhaka and Wairoca. Again it was at these places that greatest
gontact with Furopeans of a non-missionary sharsster ras made, !‘ahia was
by the late 183Cs and 1840 in close contact with traders and whalers who
ofter employed Maori labour, The ocompetitiveness here of rival Furocpean
nissionaries for Naori souls iz indicated by a letter in Cctober 1841 of
W.L.¥illiams,” son of the future Bishop Villian 7illiams, who at the age
of tn_lvo years accompanied his father and cousin on a visit to Table Cape
ll:ﬁahisj » according to the letter, sclely on account of his fathers dis-
putation [Iniui] with one of the Pikipe onnm Catholi{' priests who had
landed there,

In Southern Hawkes Bay, the ares of settlement rost greatly prised by
Eurcpean farmers, individual Macri Anglican congregations were still
strong by 1914, However Mommonism was alsc very siroengly entrenched there,
particularly at Te Hauke and Bridge Pa, added %o this was the fast that
Maori tohungas were still opermating clandestinely in these areas., Of the

¥.L.Willians (ed) Mission p8

Proceedings, 1910, p7

W,L.Willians (ed) Mission p9

H,Carleton The Life of Henry Williams (Wellington,1948) pub

~N oW &



three areas Southern Hawkes Bay was the last to be visited by travelling
missionaries, Neither was this area included in the diocese from the
early days of its formation in 1859, but was a far-off part of the
Wellington diocese until it was finally incorporated in Walapu in 1869,



CHAPTER I

During the 1830s and 1840s all three features of Maori christianity =
its enthusiastic Maori espousal, Xaorl initiative and control, and Maori
indigenisation of christianity = all became most clearly apparent., lNot
that this was seen as such at the time, however, for in the nineteenth
century, responsibility for the successful growth of Maori christianity
was rarely attributed to laori initiative and effort, Rather it tended
to be scored up solely to the work of the missionary (except by the
missionary himself), "that noble christian man, who activated by the
simple desire of bringing a savage race to the faith of Christ, entrusted
himself to their hands and fearlessly lay down to sleep amidst the cannibal
warriors by whom he was sourrounded ... and then to persevere ,.,, to live
on in the midst of a people who seemed more like incarnate fiends than men,
with an increasing perception of the danger of their pcsition ...."1

Certainly the missionaries were in the first instance responsible for
the introduction of christianity into New Zealand, and their journeys were
arducus, lengthy and comprehensive, but a mecre penetrating look at the
diocese of Waiapu than the above writer was prepared or able to give,
would show that in this area, at least, the lavish and sole attribution
of success to missionary efforts against great odds, is simply not correct.

Missionary contact and opportunities for missionaries to consolidate
their own work before it was constituted a diocese in 1859, as was the
case also for many years afterwards, were at the best, scrappy and tenuocus,
By 1859, beside the Bishop there were only six other clergy, one of whom was
a Maori, in the whole diocese, Had there not been an enthusiastic response
and cooperation from the Maori population, as well as Maori initiative in
providing their own form of control and leadership in religious matters, it
is certain that the impact of christianity would have been infinitely more
limited,

Before 1826 Henry Williams had paid four visits to Tauranga and other
parts of the district, visiting tribes in the neighbourhood, As a result
of these visits he had taken back with him to Paihia several sons of chiefs
for instruction in the mission aohoola.2 1t was as much through the influence

1 Church Missionary Intelligencer and Recorder London, 1860 p219
2 Proceedings of The General Synod of the Church of The Province
of New Zealand, 1839, p18



of these young men who returned to live in the area with their new know-
ledge and skills that enthusiasm for missionary visits with eager attendance
at their meetings in the main centres of the Bay of Plenty was manifiested
on their return in the 1830s,

An early visit in 1831 by H,7:1liams accompanied by Mr (later Rev.)
T.Chapman and a Maori, Rawiri Taiwhanga to Rotorua was followed up quickly
not by missionary, but by Maori initiative, The initiative in this case
was provided by the Rotorua chief Pangoc whose contact with the missionaries
had been made when he had previously been rescued by the Rev,H.Williams
from Tohitapu, a lMaori tohunga, Through this tohunga's agency he had
been in danger of losing his life, when on a visit to the north, Pango
sent ancther Rotorua chief, mmm,’ who, arrived at the Bay of
Islands on 27th April 1831, with the request that a missionary might be
sent to reside with his tribe at Rotorua., The Rev.,H.,Williams was able to
respond to this request, firstly by making another visit in October 1331
accompanied by Chapman who had volunteered to go south, and later by
establishing mission stations in Rotorua and Koutu LOhinemutu J in 1834,

On the October visit Williams and Chapman, who visited Tauranga,
Maketu, Maungatapu, Kaiwhaka, Chinemutu and Mokoia, found the Maoris whom
they had previously visited anxious to acquire a missionary to receive
instruction, and attending the missionaries' services in large numbers
(400 - 500 at Ohinemutu) and listening with great attontiwnna.l’
Frthusiasm was shown in such instances as the men and women at Chinemutu
turning up when the children assembled to repeat their catechism, and
Joining the latter in their efforts, the assembling of 150 men and women
for their own catechism instruction and the gathering of all for prayer
before sunset, Although the new Chinemutu mission station was destroyed
in 1835 as a result of war between the Rotorua and Matamata tribes,
recovery was rapid, Progress continued from then on in the Rotorua area,
and Chapman and Morgan together with another Maori helper, Zechariash, a
baptised Maori from Waimate, found their numbers extending out as far as
Taupo and Urewera fastnesses by the late 1830-.5

3 W.J.Simpkin "The Founding of the Church in the Diocese of Waiapu"
(Unpublished manusoript,1925) p7

4 Carleton Life p135

5 Simpkin "Founding” p13



Persistent efforts from 1832 onwards to establish a mission station at
Tauranga, from where the sons of chiefs had been recruited in 1826, failed
throughout the 1830s because of inter-tribal war, mainly with the Ngapuhi,
which engaged the attention of chiefs and tribal members alike in that area.
Visits by Henry Williams, Kemp and Fairburn ig ;E?ﬁ’ H.Williams and Chapman
in 1833, proved unsuccessful, Another attempt. in August 1835 when a new
mission station was opened at Te Papa under William Richard Wade, who had
been superintendent of the Press at Paihia, Some Maori leadership was
provided immediately in the form of a young man called Tengange, son of a
chief living at Te Puna, Tengange had been one of the boys taken to be
educated at the Paihia mission station, and had been successful in his
studies, He could read and write well, was well-versed in the catechism,
and knew a good portion of the scriptures by heart as well as most of the
church services, He also had made attempts to read and write in the
English lnnguage.s Tengange was shortly to return to Paihia however to

die of consumption in December 1835 and Wade remained only until the
following month, His replacement J ohn Alexander Wilson was at Tauranga
only from January to March of 1836 when the mission work was again checked
by inter-tribal war. By March 1839 when Tauranga was again visited by
Wilson and Stack, accompanied by Henry Williams, it was as unsettled as
ever with the Maoris still engaged in warfare, The large congrogationJ
who assembled in their kaingas to hear the missionaries during the several
days they spent there, testify to the interest and enthusiasm still existing
at Tauranga, for the christian gospel, whilst at the same time, the
instability of the work established by missionaries there, despite their
obviously sincere and persistent efforts, indicate that without the
necessary, and elsewhere forthooming Maori leadership and participation

in the direction of the church, Eurcpesn labours were conspicuously un=-
successful, Not until Maori initiative in the area could be chamnelled by
the Maords themselves from war into the church was there any real

progress in the Tauranga distrioct,

6 Simpkin "Founding" pé67
7 F.W,Williams Through Ninety Years (Christehurch,1948) p39




Visits by missionaries to the East Coast region during the 1830s were
however to prove extremely productive precisely because indigenous
leadership in, and chiefly protection of the embryonic church was available,
On January 8th 1834 a missionary party consisting of William Williams,
and Messrs.,Preece and Morgan and a party of thirty Maoris who had been
carried off to the Bay of Islands after the wars in Tauranga dropped
anchor in Wharekahika [Hinka Bay] These had been set free by the
Ngapuhi after having been their slaves for several years, On board
this vessel was the brother of the East Cape chief, Rukuate, as well
as another Ngati-porou,Taumata-a-kura, who although according to one
oral tradition was sent by the tribe for education at the mission schcol
at Wamto,a is reported by all written sources to have been one of these
previously mentioned ex-slaves, Taumata-a-kura had learned to read and
write at the mission school, although he had never been recognised as a
candidate for baptism nor had ever appeared to have taken any special
interest in christianity. On the evening of 8th January, the first
christian service ever held by an ordained clergyman (that of e vening
prayer) was conducted on the Fast Coast, William Williams describes
this attendance as "I have never seen such a wild looking set,"

On January 10th9 when they landed off Waiapu they were received
well by natives who requested earnestly that a missionary be stationed
there to teach them, From Rangitukia (a pa of 560 fighting men) where
they spent the night the missionaries proceeded to Whakawhatira
(2000 fighting men) and back to Rangituke by Sunday 12th January, Here
William Williams held Divine service with a large party of Maoris,
Rukuata, whose residence at Paihia had given him some knowledge and
experience made all the arrangements for thisw and instructed his friends
in the prioper proceedings, From Waiapu the party visited Table Cape, on
the Mahia Peninsula, for the first time,

With only this brief visit to establish contact in the area, it is
hardly surprising that when three years later in January 1838 another
missionary party consisting of William Williams, James Stack and William
Colense and Joseph Matthews, again visited the East Coast, they were
astounded tc find that they were not preaching to the wholly unconverted,
but to those who already possessed rudimentary christian knowledge and
followed christian practices, This was censpicuous all along the mission-

8 Oral communication from Wahiniti Huriwai, September 1971,

9 W.,Williams Christianity Among the New Zealanders (London,1867) p71
10 Williams Ninety p25



aries' route, from Hicks Bay to Turanga., Rev,%.,Williams' visit had been
probably stimulated by a Ngapuhi chief, who after visiting the Fast Cape
district the previous year, had called on him at Waimate to enquire why

no missionary was as yet stationed there when the people were so eager

for instruction, and already were worshipping God as far as their limited
knowledge pomittod.” The change during these three years appears

to have been due to the efforts and influence of Taumata-a-kura, who since
his return to his own district of Whakawhitira had passed on his knowledge
of christianity and writing. F.W.Villiams records that his materials were
the simplest possible - only a few texts of soripture and short prayers
written on scraps of paper. Writing tablets had been made of flat pieces
of wood, greased and dusted with ashes so they could be written on with a
sharply pointed piece of stick, ' Tasumata-a-kura's mana sppears to

have greatly increased during this time and through his influence, he was
able to restrain his tribe from the usual savage practices. It then seems
to have reached tremendous proportions when, af'ter his tribe's attack on the
pa at Takataka, near Te Kaha, he was able to emerge unharmed from the
thickest of the fighting there, His preservation was attributed to his new
God, Impressed, the people had also then adopted the practice of making
Sunday a day of religion and rest,

Interest and enthusiasm for the missionaries was such that on this visit
they were met at a pa near Awatere by 24,0 Meoris who assembled to be
addressed and were warmly welcomed at Rangitukia, especially by the chief
Rukuata whom they had returned on their last visit, Here, the missionaries
noticed that the Sabbath was being o]n-n-'nd.12

During the next six days, the four missionaries travelling in pairs,
left Rangitukia, and visited Whakawhitira, Reporua, Ardiawai, Maweta,
Whareponga, Tapatahi, Tokomaru and Uawa [Tolaga Bay) addressing groups of
¥aoris varying in number fr m one hundred to six hundred, The whcle visit
including four days spent at Turanga lasted anly a fortnight, much of which
time was spent travelling on foot, yet Maori interest was high and sustained,
and various villages asked for missionaries to come and live with them,

The reason for the strength of this response appears to be mainly that
Maordi comverts and those Maoris who had had even slight contact with chris-
tianity, had themselves been active in stimulating this interest, and
unconsciously preparing the ground for missionary activity,

11 Willdams Ninety p32
12 ibid p32

LIBRARY
MASSEY UNIVERSITY



10

The interest in christianity taken by the Maoris of the East Coast
region was so impressive that an expansion of the mission to the Fast
Coast was embarked on in October of the same year, This weas carried cut
by Maori christians themselves., Six Maoris, who had been educated in
the Bay of Islands, and five of whom belonged to the East Coast volunteered
to go, live and teach in the districts appointed them, 2nd be evangelists
to their countrymen, Three were to be located at Waiapu and three in
the Turanga district.

Four months later W,Williams arrived at the East Coast to take charge
of this new expansion and toc establish a mission station at Kaupapa, near
the mouth of the Waipaoa River in Poverty Bay. This station was in 1847
to be moved to higher ground at Whakato, and in 1850 to Waerenga-a-hika,
Already, however, much of the missionary and early Maori christian teaching
had been consolidated, and the work had taken on a distinctively Maori
character, At Rangitukia for example, the Maori teacher james Kikc was
able to give the Rev,W,Williams, in April 1839, an encouraging account of
the progress of his work during his three months' residence, as were the
resident native teachers who had been stationed at Turanga., Here the
outstanding features were the desires of the natives for more teachers and
for books, and the fact that they were willing to provide for the main-
tainence of their teachers, as evidenced by the half-finished home being
built by the people for the teachers which William W,Williams and Richard
Taylor were able to shelter in for the night.ﬁ

Evidence of Maori enthusiasm was again evident on this visit for
Williams noticed that at many of the native kaingas they had visited with
the first teachers a few months previously raupe constructed chapels had
already been built for worshipping in, and at Whakawhitira one sixty by
twenty-eight feet was in the course of erection and was attended by 500
people who somehow or other managed to oram in, At each kainga Williams
noted the keenness of the Maoris for instruction and openly acknowledged that
this was the result of the native teachers who had been placed to work
among thu.u" The luggage bearers who conducted the missionaries on this
visit and carried their parcels from Awatere to Rangitukia, and those who
performed the same offige from Rangitukia to Whakawhitira all asked for
and received prayer books which they said they preferred to any other
kind of psyment.

13 Williams Ninety pi
14 J.A.Mackay Historic Poverty Bay and the East Coast (Gisborme,1966) p65




When the nissionary party arrived at Uawa, which had not received one
of the six teachers, they found the interest here =o high, and the desire
not to be outdone by the other regions, that the chief, Te Kani-a-Takirau,
had already on his own initiative secured a young Tauranga chief as a
teacher, This teacher was evidently cne of the earlier group who had been
trained in the late 18208 at the mission school at Paihia and whose '
services could not be fully utilised in the rather chaotic state existing
in Tauranga at the time, How long this Taurange chief remained at Uawa
is uncertain, for Selwyn in his jourmal reports that when he first visited
Uawa 4n 1842'° the teacher was Tiremu Hekapo (villiam Jacob), & cousin of
the great Bast Coast chief, Te Kani-a-Takirau, and it was he and his wife
who welcomed him, In any event, the enthusiasm of Maord response to
christianity, the successful attempts to direct its spread into their
midst and the showing of leadership responsibility in and control of
religious affairs is easily seen here,

Another missionary visit in January 1840 shows still further evidence
of growth under Maori leadership and control, On the first Sunday after
Williams' arrival at Tauranga he f'ound an attentive congregation of 1000
who had arrived from neighbouring kaingas on the Saturday assembled in the
cpen air, In the afterncon they assembled again for schcel, with five
classes of men numbering from 50 to 150 each, one of 50 boys and two of
uomn.“; Williams found that three native teachers stationed here had been
giving instruction to well over 1500 people altogether, at schools which
had been established in every village., Both books and teachers were
evidently in short supply but Willisms found alrsady that some could read
the New Testament, and others were well instructed in the catechism through
the method of repeating the answers after the tuahars.q A year or so
later, on a visit to the East Cape district, in ¥ay 1841, Williams found
even more progress had been made, and estimated that congregations at
Waiapu and Tokomaru aggregatsd 3,200:'8 The standard of christian knowledge
through the work of the teachers here, was so high that Williams saw fit
to baptise one hundred adults including most of the leading chiefs, as
well as three hundred infants,

15 Meokay Historic Foverty Bay péS
16 Williams Ninety ph7

17 Mackey Historic Poverty Bay p163
18 Williams Christisnity p288



CHAPTER II
Further Maori Tnitiative and Responsibility : The 18,08

The progress and trend of Maori christianity and its developments in
the 18308 on the -ast Coast, were to be continued with eyven further em-
phasis on the Keori contribution in the 1840s. Although the mission
established by William Williams in 1840 at Kaupapa was now joined by four
others in 1843, at Wairoa (W,Dudley), Rangitukia (J.Stack), Uawa (C.Baker)
and Kawakawa (G.Kissling) - and W,Williams had been formally installed
by the new Bishop Selwym, in 1842 as the first Archdeacon of Walapu, Naori
responsibility was also undergeing a quiet but dramatic expansion, This
had the advantage of being less subject to changes than were the mission
stations of Wairca and Rangitukia,

The increasing enthusiasm of Maori christisns and potential church
members can be demonstrated by the fact that Archdeagon 7,L.,Williams in
a paper in 11‘.3851 ¢laimed that the majority of the adult population were
in the 18408, becoming candidates for baptism, Striking as is this fact
alone, it becomes even more significant when it is realised that can-
didates were in no sense led to believe they would be automatically
baptise and received intoc the church efter the elapsing of a certain
period of time and instruction, On the contrary, "great care was exercised
before admitting them to that sacrament lest it become to be regarded as
& mere outward rom".2 Catechumen classes were held regularly and attended
by those of different hapus on different days, For younger catechumens
a knowledge of reading was alsc demanded. Testing of candidates' know-
ledge by teachers and later by missionaries and then the bishop was a
further series of hurdles which had to be successfully scaled before the
sacrament could be performed, Despite these demands however there were few
on the East Coast who were not willing to be baptised if they could only
have satisfied their teachers of their fitness for the rite.’

The degree of their christian knowledge was testified to hy Archdeacon
W.Williams who was to say "I can safely affirm that I never baptised any
party of natives who possessed on the whole more information, This may in
some measure be accounted for by the fact that the natives of the Rast Cape

have, if I may use the expression, guite a propensity for attending school ...

12

1 W.L.,Williams "Progress of Maori Missiom Work", Churgh Herald,Cctober 1658,

2 Church Missionary Intelligencer and Regorder 1858 p180
3 Mackay listorig Poverty Pay pi68
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Having committed to memory the catechism which contains a precise summary
of christian doctrine, it is seldom that a plain question can be put
without it being answerad“.h

Attendance at Sunday worship was also not always an easy matter for
many groups of Maoris, but their eagermess can be gauged by the way in
which they were prepared to spare no eff'ort in being present at Sunday
services, In the Uawa district which extended from Tokomaro Bay to Puatai,
many Maoris who lived at a distance made a prwctice of arriving on the
“aturdsy for the Sunday services, and not returning home until the Hond&y,s
thus strictly interpreting the Sunday observance, Regularly at daybreak on
week days, Macris came from various nearby settlements to the }Mission
station to attend early morning prayers, be given scriptural instruction
and would then go to their work in the fields, returning for another
service at dusk,

2180 perceptible in the 184Cs and from then on inoreasingly more so
was the postively indigenous flavour which ¥aori christianity was de-
veloping. The fact that missionariez were fairly few and scattered and
that visits were of necessity few and far betwcen, meant that Naori
christianity had the opportunity to develop under Maori auspices in the
context of a culture which was wholly Yaori, Those traditicnally native
and christian customs which were not in essence opposed to each other,
and even many Maori values which were rather repugnant to the Victorian
evangelical missionary were able to coexist peacefully within the de-
veloping christian Vaori community, Although doubtless the clergy at the
time would have liked the christian Yaori tc become Furopeanised entirely
in his customs, the fact of their relative absence from the daily scene,
and the increasing presence of the Naori teacher, himself steeped in traditicnal
¥aori customs, meant he was not of'ten forced to openly refuse to do so, or
to live with a sustained artificial dichotomy between Christian and ¥aorl
values, The strands of christian and Maori were becoming in the 184,0s so
intricately interwoven that christianity, at least on the Fast Coast, was
becoming thoroughly indigenised, and Maori practices were being given a
christian context, ¥"ven the pcetic language of the scriptures was somewhat
akin to his own chants, songs and oratory, which had been enriched by
quotations from the ancient songs and utterances of Maori forebears,

4 Intelligencer 1858 p180
5 Mackay KHistoric Poverty Bay p168
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The learning of scripture then, was a practice which cculd be, and was,
easily accommodated within the context of the continuing Vaori culture,
An amusing account by George Glark96 who accompanied the 7ev,”."illiams
on a jiurney to the Fast Cape in 1840, indicates the easy marriage that
had been made st “hakawhitira between Yaori and christian customs, The
Faoris here had all arrived with their docgs (several hundred), but these
all disappeared wher. the "bell" ( a musket barrel hanging on a tree) was
struck with a stone tc announce the hclding of a service, Apart from
the worshippers being accompanied by dogs, their personal avppearance also
made an impression on the writer who commented cn the red ochre being
used on the faces, shark oil on the hair, the "nearly naked" aspect of the
"door keepers of the sanctuary" who brandished "murderous clubs", Kone
of thia seemed incongrucus to the worshippers who simultaneocusly ex-
hibited the Christian practices of carrying the soriptures, (or any book,
pamphlet or piece of paper, if a bible was not available), and singing
¥aori versions of christian hymns lustily.

Raupo churches were being built or were already built at all main
centres by Yaoris on the 'ast Coast in the 18,Cs, and usually schcols as
well, Some churches were already being constructed in timber, althcugh
where this was the case, for example at "hakato, the work was usually
supervised by a missionary, for example Archdeacon "illiams at "hakato,
“‘ard described how at 'f"'ha.kato7 the first log, a 4Oft. pole measuring
three feet in diameter was selected to supnort one end of the ridge pole,
and a hundred enthusiastic Yaoris dragged it into place, In all events
these churches or whare karakia were superior tc the ordinary huts of
the people, and certainly by 1850 there would be cne in every pa. These
were set aside for religious purposes includirg bible classes as well
as church,

A good deal of traditional Vaori ornamentaticn was incorporated into
these buildings, So:-e of this, although inspired by a bidblical or pious
theme had sc much typically Vaori freedom of expression that it was high-
ly oriticised by “uropean missionaries., Colenso, in desoribing the new
chapel at Rangitukia in 1841, with its native ornamentation and a centre
post depicting a carving of Voses 1ifting up the serpent: obviously dis-
approved of the "most hideocus" drawings there depicting the Rev,VW.,Williams
in the act of proaohing.a

6 Mackay Historic Poverty Bay p11k
7 AJD.%ard A History of the Parish of Gisborme (Cisborme,1960) p8

8 A.G.,Bagnall » G,C.Peterson William Colenso (%ellington,15.8) p107
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The development of Maori responsibility during this period can be seen
by examining the role which the teachers were playing in developing a truly
indigenous christian faith, Teachers often had status in their own right
within the tribe, being in many cases closely related to chiefs e.g. the
Tauranga chief's' scns, and Te Kani's cousin Wiremu Hekapo, Fven where they
were not, they were hcwever greatly honoured for their teaching rcle and
were able to exercise a great deal of influence, Their numbers appear to
have increased quite rapidly in the 1840s, and they czme to have influence
outside their own tribes as various individuals from areas more advanced in
a christian sense were placed in areas at a distance from their own,
Several Poverty Bay christians for instance were placed as teachers in
Central Hawkes Bay from Wairoa to the Mahia Peninsula, in the larger centres
of population after three chiefs from central Hawkes Bay had come 150 miles
overland to Kaupapa to ask for further instruction for their people.9
However their work and the way for christianity in general in Central Hawkes
Bay had been made easier by yet another Maori teacher, Natenga Tukaraeho,
who like Taumata~-a-kura was self-appointed,working in Northern Hawkes Bay10
before the opening of the Poverty Bay mission station af'ter his return in
the 1830s from the Bay of Islands, He preached at both Te Uhi snd Turanga
before becoming the first christian Maori preacher in the Wairoa district.
Other self appointed teachers were also found in the isolated Urewera
area, for Colenso was to find in 1843 at Aropaki, self-appointed native
teachers who came to visit him on his journey through there, and who
through ignorance were expounding doctrines "largely of their own devising"
and which Colenso found obliged to oorrect.11
Besides teaching, catechising and conducting all the Sunday services in
some areas,Maori teachers usually had charge, sometimes together with the
chief, of the building of rush or raupo chapels, Hekapo at Uawa also had
responsibility for building the house for Charles Baker who came to es-
tablish a mission station at Uawa in 1842, When Bishop Selwyn visited
Tolago Bay in 1842 just prior to Baker's arrival, it was Hekapo and his
wife, rather than the chief, who welcomed him, 2 Rntertaining and accom-
modating of persons of prestige, a practice alsc continued in the 1850s,
was therefore at last partly a function of the Maori teacher,

9 A.Atkin "The Missionary Era in the Diocese of Waiapu" (Auckland
University,1934) pi43

10 Mackay Historic Poverty Bay p159

11 Bagnall and Peterson William Colenso p175

12 Mackay Historic Poverty Bay p167
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Wiremu Bailey who with his wife Ellen, was a servant of Bakers and was
a semi-official teacher at the Uawa liission Sitation with Baker from 184
onwards, is reported to have been so zealous during Baker's absences from
Tolaga Bay that the lMaoris nicknamed him "the vioar".15

Leadership and protection offered by Maori chiefs during this period
also played a large part in promoting the indigenisation of the Maori church,
The services of the young Tauranga chiefs as teachers and the protective
attitude of the greatest of the Zast Cape chiefs Te Kani are significant,
Te Kani was to challenge with his own authority the threat of another chief
Te Hango to burn down the mission station at Uawa because of Nr Baker's
open disapproval of polygamy. Influential chief's at Turanga also supported
the mission there, and were willing to be envoys for the Rev,T,S,Grace
in 1852 on a particularly sugcessful mission to Te Kani when the later had
placed a tapu on the Turanga-Tolago road thus stopping intercourse and
promoting war.1J+ Tharaira Te Houkamau of Kawakawa, after being won over by
the Maori teacher,Rota Waitoa,in the late 1860s, (Rev.G.Kizssling had tried
unsuccessfully a few years earlier to do this), begged to be appointed
"church sweeper and bell=ringer to the House of the Lord", and also took a
protective role,

In the Heretaunga area of Hawkes Bay, it was under the protection of
the leading chief, Pareihe, that the first native teachers from Poverty Bay
came to the district.15 Also in the Urewera area, at Ahikeneru, near Te
Whaiti, where by 1843 there was still no chapel, it was at the chief's
house that the services were held, Colenso found that sixty-five natives
had jammed themselves into it during his visit.16

Hostile chiefs demonstrated that their hostility was not towards
Christianity as such, but rather to the individual missionary or the govern-
ment with whom the Anglican church was closely associated. This is borme
out by the fact that anti-government chiefs usually offered their protection
to representatives of the official religious opposition of the Anglicans,
the Roman Catholic church, The chief Te Whata, for instance, appointed a
Roman Catholic Ruatahuna Maori as a chaplain and protected him against
Renata, a Ruatahuna chief who tried to sead him home, The Roman Catholie
priest Fr.Lampila was invited to Tolage Bay and paid a two week visit there,

by a chief, Rangiuia, whom Baker termed "my most bitter onomy."17

13 Mackay Historic Poverty Bay p167

14  ibid pi170

15 Bagnall and Peterson William Colensoc p165
16 ibid p174

17 Mackay Historic Poverty Bay p175
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Chief's of'ten took leading roles in ceremonies connected with the church

or in getting funds and work for churches started. Rawiri Rangikatea of
Rangitukia for example,who had shown great enthusiasm for the building of
the new St John's, Rangitukia at the erection of the main part of the church
performed the ceremonies of depositing a bottle containing coins and a paper,
and of erecting the main post, At Waipiro again, it was the chief who
apparently feeling the disgrace involved in the lack of a church at Waipiro1
whilst churches had been erected at Rangitukia, Kawekawa, Te Horo, Tuparoca

8

and Whareponga, said it was time the Waipiro people stirred themselves, He
personally saw to it that timber was promised and given by different people
whose names were mentioned to Baker, It had been through the influence of a
young Maori chief',Romano,who had become a Roman Catholic in the Ray of Is-
lands rather than thrcugh Suropean missionaries that Roman Catholicism had
spread to the Bay of Plenty. His influence was reinforced by that of Maka,
a Bay of Islands chief who was married to a high=ranking girl from Opotikiﬂg
whilst the marriage of the son of another Roman Catholic chief from

Opotiki to the niece of Stack's patron, Puhipi at Fast Cape, paved the way
for some Tcman Catholicism in this area.

In the Bay of Plenty region the process of christianising was proceeded
much more slowly in the 1840s than it did in the “ast Coast area., This is
despite the fact that as many “uropean missionaries were stationed here,
and worked as diligently as did their counterparts on the East Coast, A,M.
Brown from Tauranga was working over the whole coastline of the Bay of
Plenty, going as far inland as Taupo and the Tuhoe country, assisted by
T.Chapman at Rotorua, the Rev,J.A.%"ilson at Cpotiki, Rev,S5.,M.Spencer at
Tarawera and ¥r.,J,Preece at Ahikareru, The hindrance here was still basically
the same as that which prevailed in the 1830s, that of continuing inter-
tribal warfare absorbing the time and energies of the people in the main
Tauranga-otorua-Taupo area, This continued to make it difficult for Maoris
here to consolidate the obvious interest they had shown in christianity and
to produce the indigenous leadership which seemed to be an essential com-
ponent for the flourishing of the Maori church, Chapman's report for the
yvear ending 31st March 1840 speaks of war bhetween Tauranga and Rotorua still
raging in the diatrict.zo A desire by many young men for instruction had been
manifested, and many little chapels and Sunday schools had been erected by

18 C,Baker The Journal of Charles Baker 1849-54 p55
19 J. Pompallier Early History of the Cathclic Church in Oceania
(Auckland 1888) pp59-66
20 W,L,7illiams Rast Coast Historical Records 1885-1909 (Gisborne,n.d.) p20
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the Jaoris here but these were not conducted with the greatest regularity,
and little increase in scriptural knowledge was discerned by Chapman,
although the demand for books was still high, “ven the visit from Bishop
Selwyn who had visited Tauranga, Rotcrua and Taupo in 1842 and 1843
offered only a temporary stimulation of interest.

Rather predictably the event which gave the greatest stimulation to the
church of this region, was one in which the participants were themselves
Vaoris, This incident involved the martyrdom of two Kaori lay evangelists
and teachers, Te l'anihera and Kereopa, After a prayer meeting which was
held on Christmas “ive 1846 between the “ev,2.,Taylor and his leading Vaori
ccnverts in the ‘anganui district, these two men considered it their duty
to carry knowledge of the Gospel tc their own countrymen, and offered to
go to Taupo as missionaries despite the fact that Taupo natives were at
deadly emnity with their own tribe, the Ngati-ruanui, This had first been
Te Manihera's decision but Kereopa sald that in former times the apostles
had gecne cut twoe by two, and sc offered to go with Te i‘anihera, They could
hardly have failed to realise thaqy were almost bound to pay the supreme
renalty by going. In Tebruary 1847 they travelled up the Tast Soast and
ther on to Rotorua, calling on the lev,T,Chapman at Te 'gae, Te Vanihera is
reported to have preached to the llacris saying that his time was at hand
and that he felt before the sun was up he would be an inhabitant of another
world.21 Trom here on some controversy exists on the actual procedure
leading up to their deaths., Captain Nair claims they reached Roto-aira Lake
and were ordered tc return by Te Huitahi, a very truculent chisf of that
place, Refusing this they came on to Fukenamu a little hill close to
Tokoano, and were met by an armed party which ordered them to return, and
then on their refusal escorted them to the principal pa on larch 12th 1847,
They were led to the place of execution on a little ridge outside the pa,
given time to pray, as they had asked for, robed themselves in white gar-
ments (probably their lay readers' surplices), knelt and prayed the prayer
of St Stephen and were then shot. The Rev, H.J,Fletcher however, going by
inf'ormation given him by the Rev, Hoeta Te Hata, who was a child of 7 years
when the tragedy occurred, and was one of the five children baptised by
Bishop Selwyn at Croua on November 5th 1842, claims that the two men did

not get as far as either Roto-aira or Pukenamu, and were not taken prisoner,

21 Archdeacon Meliurray, article in New Zealand Herald, 6 April 1916.
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but were just killed on uight.zz However regardless of which version is
correct, the fact remains that Te Manihera and Kereopa provided willing
martyrs and a Maori teacher speaking of their death later, likened them
to a lofty kahikatea tree, full of fruit which it sheds on every side
25 so that although the
parent tree may be cut down its place is more than supplied by those that

causing a thick grove of young trees to grow up,

proceeded from it, This appears to be a Maori way of Baying that the
blood of the martyrs is the seed of the Church; and this seems to be true
in the case of this region, Richard Taylor says that Heitahi, the
murderer,later gave land as a site for a mission station, and built a
church on it, W#hen Taylor went to ccnduct the opening service at it, he
found thirty Maoris asking for baptism, Later the Rev,Seymour Spencer
was transferred to Tarawea and the Thomas T,S.Grace who reached New Zealand
in 1850 was given the task of establishing a mission station on the shores
of Lake Taupo, This was to be quite a {lourishing centre of christianity
until destroyed by the Hauhaus in 1870,

Information on Hawkes Bay during this period is scattered and not
easily accessible, but what does exist is probably sufficient to indicate
a general trend, Christianity in the 1840s in Hawkes Bay appeared to follow
a trend midway between that of the “ast Coast and the Bay of Plenty. Hawkes
Bay was not added to the Diccese until 1868, and was part of the Wellington
diocese, and the first missionary to the area was not stationed there
until Dudley was placed at Wairoa in 1842, Vaori responsibility and
control however quickly develcped here, as seen by the fact that when
Bishop Selwyn visited Hawkes Bay in November 1872, calling at Roto-atare,
where Te Aute College now stands, and Ahuriri, he found at the latter centre
a large christian community was established, and a chapel capable of holding
400 people had been srected,zh although until this date it had only been
visited by a missionary once, As on the Sast Coast the way had been paved
somewhat by the return of liberated Maori-slaves from the North who
returned mainly to Wairoa, Mahia Peninsula and other Hawkes Bay areas,
During the 184,0s developments in Hawkes Bay were again often initiated by
Maoris themselves, These included the stationing in the area of three

22 H,J,Fletcher letter to New Zealand Herald 10 May 1916.
23 McMurray letter to New Zealand Herald 6 April 1916,
2 Atkin 'Missionary' p67
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native teachers who had been trained on the mission station at Te Ngae
on the shores of lLake Rotorua. These teachers were reported by tradition
to have been "iremu Yaihi Tarawaru, "iremu Natenga te Ruru and Hoani te
Hauiti, These three had at first a dangercus encounter until Te Hapuku,
the chief of Te Hauke, which apparently the drave demeanour of Tarawaru
prevented from ending in hlcodshed.25 Poverty Bay converts who had been
trained as teachers also were placed in Hawkes Bay at the request of
their chiefs in this pericd. They were later to return here of their
own initiative when they found it difficult tu work with William Colensc,
That the ococupation of Ahuriri by the “urcpean missionary, "illiam
Colenso who had just beer ordained deacon November 184L, was not as
welcome as it might have been can be ascertained by the fact that he
was allocated an extremely unfavourable spot for the new mission station,
known by the Maoris as "the dwelling place of an eel”, and desoribed
by Colenso as 1!@0|a1b10.26

25 Bagnall 2 Petersen 7illiam Colenso p220
26  1bid p264
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CHAPTER III
Consolidation Of An Unofficial Maori Church - The 1850s

By 1850 it can be said that christianity in the area that was to
become the “aiapu diocese, was a commonly accepted Xaori value., Although
William Jeonard Williams claimed that it could hardly yet be said that
there was a native church, it nevertheless appears that a distinctive
Kaord church was unofficially recognised, True, there were as yet no
Maoris ordained to the diaconate or priesthood, and so no official form
of autonomy was possible, However, Maori christian communities still
continued to evolve a Maori christianity under the gulidance of Maori
teachers and under the protection of sympathetic chiefs, and with very
little organisation in many cases from the official European hierarchy.

By the early 1860s the concept of a recognised Maori church was to
become officially accepted,

The whole period of the 1650s and early 1560s was one of maturing
and sifting of ideas rather than of repeating the phencmenal growth of
the previous two decades, although growth continued at a steady pace,

It 1s true that there was an apparent ccoling of the first vibrant Yaori
‘enthusiasm in some areas, and that there was also some falling away from
time to time of former adherents to the church, but this was counter—
balanced by a continuation of fervour in other areas,

In the Hawkes Bay area where there were fewer Furopean missionaries
and where the arrival of these had been later than on the “ast Coast than
in the other areas, reliance had tc be placed largely on teachers who were
converts from other areas, These teachers were usually no longer able to
keep in touch with the source of their education and spiritual refreshment,
with the result that the intensity and keenness of converts appeared to
wane, The Rev, James Hamlin in March 1857 noted that in Nuhaka where the
Maoris were the first to receive the gospel and were foremost in such
knowledge as natives had at that time acquired, "they have now grown cold
and are divided among 1;l-nr|n.ulvu."1 Apart from the fact that their know-
ledge had probably not greatly increased during the intervening years, the
presence of increasing numbers of Furopeans was now being felt, These
traded among them and operated whaling parties, which many Maoris from
Nuhaka joined, as did those at Mahia, Whaling was bringing in very high
returns in the 18508 and was to be a lucrative form of income for many
¥soris Aa this region, Because of the prolonged contact, through the very

1 Church Missionary Record Vol I 1871-2 p326



nature of this work, with the rather gross kinds of Suropeans engaged in
it, Maoris were bound to partially adopt their habits and to a certain
extent to separate themselves from communal control over their actions,

The "lukewarmness" alleged by Hamlin to prevail among the people and
teachers at Wairoa and up the Wairoa river appears to have been of rather
a different nature, The allegaticns of Hamlin, who was less experienced
in mission work than most of the missionaries, were bound to have been
influenced by the expectations associated with Victorian evangelical or
devotional practices, Cn the very firat day he held a service in the
chapel at Wairoca, it was not the size of the congregation - three hundred
Maoris = which was later to be the subject of his comments, but what
appeared to be their highly irreligious habits, By about half way
through the service half had disappeared and of those who remained, some
were playing games throughout the ser\rice.z Hamlin's attribution of
this state of affairs to lukewarmness and the diagonsis of educationalists
and psychologists would doubtless be at variance here,

The identifying of social and cultural customs with a lack of evident
christianity was repeated in the Waiapu area in a more definite way, where
the Rev,C,Baker, with a brashness insensitive to cultural norms, constantly
criticised the diff'erent aspects of Maori life in Rangitukia he had come
in contact with since his arrival there in 1854, Customs such as the
tangi or the loud crying over the dead at funerals, which he considered
an anti-christian habit on account of the participants! sudden recovery
and subsequent feasting at the celebration which followed it, the continued
use of Maori medicines and the eating af rotton corn all came in for his
oondemmation,3 as much as did the theft of his cart by a party of dis=
gruntled Maoris. By the late 1870s and 1880s however, Maori customs appear
to have become accepted as such, rather than treated as major issues of
religious significance, Archdeacon W,L,Williams, for instance, in writing
about his visit to Te Horo after the death of his father, the former Bishop
of Waiapu, mentions the general tangi they had there on his arrival, as he,

the recently bereaved, was wept over by the community., His chief comment on

the incident was "It was a strange custom, but in their case there was a
great deal of genuine feelins.'a

2 Record Vol I 1871-2 p350

3 C.Baker The Journal of Charles Baker 1849-54 p2)

4 W.,L.,¥illiams to Jane Williams, 27 March 1878}Gorraapondence from New
Zealand,
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At Tauranga, the Venerable A.N,Brown reported that native christians
were arguing among themselves, although their teachers were faithfully
receiving instruction on So.tw.l:r'daj,ra.‘5 In Poverty Bay between Turanga and
Tokomaru, V¥acris including teachers, were becoming strangely inveclved in
a new spirit religion in which they claimed to have intercourse with the
spirits of the departed,

The contentious spirit noted by Brown at Tauranga ocould have been and
probably was, symptomatic of a new spirit of intellectual enquiry seeking
after a satisfying theoclogy consonant with their own acculturation and
yot tenable with the new Furcpean outlook which was being forced on them
through their accumulating experience with the white community., Of the
"spirit religion" insufficient can be deduced from scanty references
to it tc ascertain how deviant were the other practices of those adhering
to it from the orthodox Maori christians, However the sacrament of
Holy Communion was withheld from them for years until they renounced the
spirits, Baptism, even for their children, was also withheld as sponsors
all refused to renounce the spirits which they believed would give them
help. The "spirit religion" could possibly have emerged as a result of
the various diseases and deaths to which Maoris particularly in the Turanga
area were becoming subject through their contact with Suropeans, This
could then have been a response comparable to that of some Hawkes Bay
Maoris who were having the same experience of diseases, Hamlin noted or
rather guessed in 1857 that many Maoris here, including teachers, had been
led to join the ranks of the church by the expectation that christianity
would save them from the power of native priests and in fact from all
diseases to which the body is subject in this life, but when they saw it
could not protect them from either, they failed tc assemble at christian
ordinmou.6

Cn the other hand earnestness of christian life and great desire flor
the sacraments was still evident in other places particularly in the Waiapu
area. T.Grace, in recording the greater interest shown in religion in the
18508 in the Taupo region, once he had arrived and Maori teachers were
flourishing there, speaks of the leadership given by the chiefs at this
time, Crace had brought a bell, which the Maoris at Pukawa christened
Rawiri (David) on account of its loud voice, from Scotland to Taupo.

5 Record Vol I 1871-2 p363
6 Record Vol I 1871-2 p83
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The keepers of the bell were four chiefs who toock the names Matthew, Mark,
Luke and John. Pach Sunday these chief's dressed in Sunday best to perform
their bell duties - Matthew in a long coat, Mark in a top hat, Luke in
striped trousers, and John carrying the ball.?

WeL,Williams recorded an incident which occurred on Bishop Selwyn's
confirmation visit in November 1858.8 The bishop had visited Thames,
Waikato, Tauranga, Rotorua, Te Whaiti and coastal settlements in the Bay
of Plenty, Hicks Bay, ‘aiapu, Poverty Bay and Hawkes Bay. At Rangitukia
a middle-aged man, Te Wiremu, was rejected for confirmation by the bishop
because of his lack of knowledge. Accompanied then by Williams, the
bishop proceeded to Te Horo and then on to Reporua., Te Wiremu followed
him there, and begged him to confirm him despite his rejection at
Rangitukia, Bishop Selwyn was so struck with his earnestness that he
confirmed him along with the Reporua condidates, Charles Baker also
rwacorded9 that in 1856 at Akuaka when baptisms were being performed two
women who had previously been refused baptism two months earlier because
they could not read the soriptures had since been diligent in learning
to read and came forward to acquaint Baker with this fact. This time they
were accepted as candidates and went to Waipiro for baptism, Here however
only one was passed out of a number of candidates, Baker described the
woman's reception af'ter her examination: "She was met by some of her
friends who shook hands with her very cordially and bid her welccme tec the
church of Christ.” From this account emerge two important aspects of
the Maori church of the period., First, the tenacity with which laori
christians still continued to seek admittance to the church's sacraments
despite the obstacles of the high standards still maintained by mission-
aries, and second the Maori appropriation of the essence of christian
community, as seen in the welcome given to the successful baptismal
candidate,

This eppropriation of essential values of christian community, and
identification of the community with the church of God despite the cultural
practices objectionable to and beyond the control of Furcpean missionaries was
evident also in Hawkes Bay. Although Hawkes Bay Maoris sympathised with
the King movement in the 1850s and 1860s, this did not affect the strength

7 John Te H,Grace Tuwharetoa (Wellington 1959) pioO7
8 W,L.,Williams REast Coast p26
9 C.Baker Journal p85
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of their attachment to christianity., A correspondent of The New Zealand

Spectator reported how at a meeting called at the Whekaairo Pa and attended
by the chiefs Te Fapuku and Hori I'iana as well as by all native chiefs of
Ahuriri, Yaoris had spoken of their grief at the continuing war in Taranaki,
the alleged illegal conduct of the governor, their personal desire to help
Taranaki, and their regard for the King, At the same time the correspondent
saw fit to comment that "the most sad feature was that of their misapplying
soripture and speaking of themselves as the Church", In a speech the chief
Renata had said "The Church of God is my name. The scriptures say 'we are
all members and if one member suffers, all the members feel', The Church
also is one; therefore I say : "Let me go thither to my own who are being
fed with hard food."10 The ease of identification with the Christian church
and community is here mcost illuminating and speaks for itself as far as

the absorption of christian values is concerned. The ease of self
indentification was such that apparently the educated =uropean respcnse

was one of shock,

The role of the teacher came in for some criticism from the period of
the 18508 onward with attacks by Hamlin on their lukewarmness and lack of
education at Wairoa and vicinity, and reproof by others on their gullipility
and backsliding between Turanga and Tokomaru Bay demonstrated in the issue
of communication with the dead spirits. At lMahia and Nuhaka native teachers
had played an admonitory role in giving severe lectures to the Turopeans in
the 18408 on the evil lives they were living and the vices such as gambling
and drunkenness at the whaling stations, even on the beaches in front of
the nativea.11 By the 18508 they appear to have overcome their shock to
the extent that some cf the teachers who had administered the rebukes had
now themselves joined whaling vessels for the economic advantages entailed
in this businens.12

However the authority of Maori teachers and the respect given them
still continued in the 1850s, During this period the more recently opened
mission stations were gradually abandoned because of the death of one
missionary and the retirement of others through failing health.13

10 The N,.Z. Spectator and Cook Ctraif Guardian 21 Nov 1860

11 W,L,"illiams "The Progress of kaori Mission Work in the Archdeaconry
of Waiapu" Church Herald October 1885

12 Record Vol I 1871-2 p370

13 Williams "Progress" Church Herald, October 1885
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In Poverty Say "serenga-a-hika was the only station lef't by the end of the
decade, and other mission stations still had only cne missionary each, so
that only one third of the missionaries' time ocould be spent in visiting
native settlements outside Tauranga, "otorua, Taupc, "aerenga-s-hika, ~ast
Cape, Turanga, ahia and '-'-'airo:.“" Therefore of necessity more of the work
of the former mission stations was devolving on native teachers such as
RNaniera Kawhia, Pita "hakangau and lohepa te Rore,

The teacher at Rangitukia, Pita “hakangau wio died in 1555, had been
acting in this capacity for ten years and had often been lef't without a
missionary on the station, ‘uring these periods, cne of which lasted for
e year, instruction devolved entirely upon him, This included the holding
of regular public services, adult sghool and bible clasces, 1t was
through his influence that the ¥aoris here aommenced the ereotion of the
large wooden church of “t Jchn's, BRakerls comment on “"hakangsu's death
was "my hands are :reatly weakened through the death of this excellent man,”
Baker commented im general ¢n the influence of Yacri teachers and especially
that of the angitukia tescher, MFohepa te '-:m.15 The status of teachers
here is indicated by the fact that it was the heal teacher Yohepa te "ore
who conducted Baker and other gueste to the whare minita which was set
aside for the use of missionaries and people of distinction who visited the
¥ainga, Raker records that the teachers in Waiapu (e.g. Hohepa te “ore,
Raniera Kawhia, and ruera Faku from Tuparca, "hareponga and “aipiro res-
peotively) tock church services and classes, encoursging people to build
and accompanied clergy on visits including cnes to settle disputes, Even
as late as 1863, 7.l,"illiams mentioned that the carpentry of the new
carved church at Vanutuke was supervised by the cld Vaori teacher, Aperahama
yatavhaiw.16 At a place ocalled 71 and ancther called Faiwhakawa teachers
had used their authority to place many pecple under a ban for their persistence
with use of "stinking corn and potatou".1

Besides teachers, there appeared to have been other officers called
zonitors, of a lesser rank than teachers in the "aiapu region, DBaker
reported holding weekly classes with teachers and monitors between 1854 and
1856, and these were attended by other teachers within quite a long walking
diatmoo.m

14 Intelligemcer 1856 p158
15 Raker Journal p21

16 villiams Zast Coast p268
17 Baker Jourmal p32
18 Baker Journal p47
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“hen in 1854 St John's Church was being erected at Rangitukia, the
teacher Pita Whakangeu was one of four persons of prestige who had their
names enclosed in a bottle put in the foundation, The other threec were
t e chief, Rawiri Rargikatea, the missionary Charles Baker and Nikorima
Tamarerekau, the chief buil ‘.er.w Baker found to his disgust, the
popularity of the teacher of Kakariki to be so great that when he dis-
missed him for bad conduct, a large group from that district came over
to Baker's residence to pmteat.zo

Archdeacon 7illiams in speaking of the activity and influence of the
teacher at 'ochaka says "The most interesting feature is that the comm-
unity is well-ordered mainly through the perserving activity of the
teacher whem I would wish to take to our school for further instruction
that he may receive cu‘dirw.t:mm."2‘1 Hamlin also praises the direction
given to the Vohaka people by their teacher Fone Te ?‘-‘a..'u:.r.um:,22 and says
also that the Maoris of Te Putere and Te Reinga although possessing many
inconsistencies were improving through the diligence of the tsacher at
Te FPutere,

In the Taupo area of the 2ay of Plenty region the missionary, Thomas
Crace was assisted in the 16508, which were years c¢f relative peace, by
several chiefs who were teachers or lay readers, anl were therefore persons
of prestige, His major teachers were 'atiaha 'ahewa, a high-born l'gati-
porou chief who was stationed at the Turanga mission station prior to
Crace's arrival in Taupo, and who accompanied “rece on many cf his journeys,
Foani Te /ramoana, “awiri Kahia and Honi Hapi, all well borm chiefs of
the Mgati te Pangiita, “eupena Taiamai, an important leader of the Te
Hapuiti tribe of the Lake Rotaaira district, "iniata te Rauna and Hoeta
Hata, Hare Tauteka, Hakaraia, Te "hetu and o'l:her-ls.‘?3 The Resident
lagistrate Turton also records that at Lake Tarawera "a very excellent
chief celled Te Kapa"m’ was a teacher there under the missicnary Spencer,
Turton was trying at the time to have Te Kepa released from teaching
duties in order tc appoint him Chief Assessor, but was unsuccessful in this,

19 Baker Journal p32

20 Baker Jourmal p76

21 Henry Williams Records of two Brothers, Henry and ¥illiam ’"illiams p20
22 Intelligencer 1856 p72

23 Grace Tuwharetoa p4Ol

2), Appendicss to the Journal of the House of Representatives, 1862, E5 p8
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The calibre of these teachers is evident when it is kept in mind thet

many of them were later ordained tc the diaconate e,g, ''atiaha “ahewa, his
son Hakaraia (the first laori canon), Moecta lata, Hone te “ainchu, “aniera
kawhia, ihara te langimaro, z2nd Ihaia te Ahu, C(thers, like “hakangau,
would have been had they lived into the sixties when an ordination policy
began, It can probably be said therefore that althcugh some teachers were
falling away, both in numbers and enthusiasm by the 15Cs, those who
ocntinued were of inoreasing quality and skill,

ancther feature o the 10508 was the continued building of sclidly
ccnstructed churches to replace the raupo and rush chapels, Detswcen
41850 and 1557 work was begun and (in most cases) completel on the churches
of °t John's Rangitukia, 5t Gtephen's rawakawa (reported tc be able to
hold 500 worshippers) St Faul's Te Horo, a splendid building with ridge
pole and rafters curiously and grotesquely painted, the space between
the studs being filled up with diagonal ‘m‘.tar‘ci:i.ng,zs1 St *hilip's Karariki,
St Teter's "hareponga and 5t l'atthew's Tuparca, 4 substantial church at
Vohaka was reported by Ha 1lin in 1856 to be in the course of construction,
as was the case at licroera and money was being collected in the same year
at 'aipiro Bay for a church what was completed at the end of the decade,
At Tataruhaki a Charles GCilrman was erecting a new wooden church when Baker
visited it in 1854 and wooden churches are alsc reported at Tawhiti (here
was a very pretty church which stocod North and South instead of *ast and
7est which rather surprisingly annoyed scme of the Kaori congregation),
and Reporua which exhibited good native woﬁcmnahip.% Difficulties were
of'ten encountered in building these churches which were completely a
product of Haori initiative and organisation, At "hareponga for example
much labour was required for all the boards had to be cut at a place
seyerzl days journey away as there was no suitable timber any closer, The
road was over mountainous country and was impassable to carts and sledges,
so boards had to be carried by kaoris four at a tire, two under each an:u.z7
Horcera was so anxicus to have a church by Cctober 1856 that a party went
to Rangitukia to bribe with tobacco and pipes the principal carpenter
engaged on the St John's building, The initiative was entirely with the

25 Baker Journal p29

26 Mackay Historic Poverty Bay p17J
27 Baker Journal p76

28 Intelligencer 1858 p364
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Horoera people for Baker complained that he was not ccnsulted by either the
Horoera or the Rangitukia party, and stated his objections atrong]y29
though with no apparent success for he was soon to find that Horcera had
also enticed away the carpenter who was engaged on the Whareponga church,

Typical Maori festivity was alsc involved in the commencement of
building operations, and particularly in the opening of a church, Bishop
Selwyn estimated that 3000 attended the hakari [ppen air feast] which
included every possible available Naori food - flollowing the consecration
of St John's Rangitukia in 185;, The people of different villages would
arrive for this, especially chiefs and teachers if the village was at
too great a distance for the majority to attend.

Church openings were the occasion for large scale donations for the
church and for koreros [speeches] which were so much a part of traditional
V¥aori ceremonies and entertainment, The festivities, in lfaori fashion,
would extend into the following day. &Sntertainment was also provided
for invited guests for the three day period before official ceremonies
began as many would be arriving during this period.

Still functioning through the 1850s and developing into great complexity |
were the arrangements made by the people flor the travelling missionary. |
These had developed into whare minitas and paraires, Paraires consisted of |
approximately two acres of land set aside for the minister whenever he
visited the district, and were planted with crops of corm, wheat, potatoes
etc, these were cultivated by the pa on a Friday or paraire.jo Baker
mentions several of these at Te Where, 'aiomatatini and Te Horo where he
was impressed with the good order of the whare minita and the quality of
the paraire's fencing. Responsibility was obviously being assumed in
accordance with the 01d Testament scriptures of providing for the material
needs of the keepers of the temple. Karariki had its church and whare minita
standing on the brow of a hill overlooking the whole valley and Baker oommented
on the Naoris' knack of obtaining the best sites possible for these buildings,
Kawakawa had the best whare minita Baker had ever seen and Tuparoa, Horoera
and Tuatini all possessed ccmfortable well planned whare minitas besides
their churches., Puatai is the only place Baker records as having no
whare minita and this was because the inhabitants were contemplating
moving to Uawa,

29 Baker Jourmal p82

30 ibid., pp22-20



Resides the church, whare minita and pareire at lawaskawa, the
Jaoris here also supported a flourishing school whose l'acri schocl master
Himiona, an intelligent young man whe had been educnted at St John's Collsge,
had been fetched from Ctaki by the Tev, “ota "ai‘ca, T.and by the mission
hcouse here wae laid down in wheat and potatoes to suprort the school, 'The
high level of indigenous organisation in Kawakawa w'ich had its owr Yaori
clergyman, teachers, separate chiliren's school teacher, and cther
officers, all under a sympathetic chief, “oukamou, is perhaps best
indiocated by the faot that the 'urcpean, Jollier, living in the same area,
found cccasion in Necember 1354 to complain bitterly to 3Baker that some
self=-constituted rolas assumed unauthorised powers under pretence of
kceping the law, hilst he had beer quietly strolling thrcugh the village
they had rushed out of elureh with their books in their handes and demanded
a fine from him, - presumably for ncn attendance at church, nother quaint
custom, demonstrating the indigencus nature of the church and its integral
relations with the Faori ccmrunity, is seen in the comrent of the
Resident tagistrate Faker to the ittorney General in 1063, that in
‘angitukia it weas the custor to punish offenders in cases of adultery by
causing tiem tc weave floor mats for the whare rinita and fer the whare
rur..ar.ga.;

tacrd organisation and ccntrol and the indigenisation of the church
by weaving it oomfortably into the fabric of their everyday lives, was
therefore approaching & high level in many areas in the 1U5Cs, despite
the apparent backsliding and incongruities ncted by ‘urcpeans, 1t only
remained to bring numbers of !'zcris intc the ranks c¢f the olorgy, vefore
the already existing .aori church could be officially recognised as such,
This was begun in the 185Cs, but was chiefly accomplished during the
136Cs,

M AJHR, 1863, Eb p50O



by

CHAPTER IV
kaori Respcnsibility Culminating in futonomy : the “arly 186Cs.

The first Faori to be ordained in all New Zealand was the Rev, ‘ota
Taitoa who was made a deacon in 1853 and a priest in 1860, He was, on
his first ordination, given the Vaori distrioct of Kawakawa for his parish,

In 1857 Bishop Selwyn was anxious to impress on the ¥aori people the
importance of making some provision for the maintainance of clergy of
their race, A very clear response to this was made in the “ast Coast,
Here the area had been divided up into parochial districts, each of
which was urged to raise a sum of at least £200 towards a Mative Pastorate
fund which would help support a Maori putor.1 The idea of this
endowment fund, to which the C,N.c5, gave a rant of £1000, appears to have
been taken up very eagerly by the Vaori people, who also set aside 700
acres of land at Manutahi, near Tuparca, for = school.2 This gave a great
stimilus to the Maori Church and provided a new g al to work for, It
probably also acocounts for the fact that in the area along the "aiapu iver
where this was most heartily taken up little or no interest was shown in
religious abberations, The reising of endowment funds for their own clergy
seems to have become their most important religious objeotive and this
absorbed their energies, Vith the objective of a native pastorate in mind,
a training school had been established at "hakato in Poverty Bay where
suitable young men oould be prepared for the ministry, This was af'terwards
moved to VWaerenga-a-hika in 1857, but was closed in 1866 becamse of the wars,
Of those who trained there during that period thirteen were admitted to Holy
Crders, In 1860 when the use of °t “tephens in Auckland as a Maori girls'
school had come to an end, it was used to train Yaoris for the ministry, as
well as being a school for Macri boys, St Stephens continued to give all
subsequent training to potential laori ordinards after Vaerenga=-a-hika was
closed until Te Rau was opened at Gisborne in 1884, At St Stephens more
time for study was given than at Waerenga-a~hika, and the students there
had the benefit of considerable tuition from Sir William Kartin, Nen from
Vaerenga=-a-hika would of'ten go to St Stephen's in the 1860s to get the
advantage of his help,” These Maori ordinards, whe had previously shown
their abilities as teachers, together with Synod and later Native Church

1 ¥illiams FXast Coast p2h:
2 Williams "Progress" in Church Herald Cotober 1885

3 ¥".,L,¥illiams to Purchas 12 April 1912, Correspcndence from New Zealand.
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Board organisation, gave the final consolidation to the Maori church.
Former teachers ordained to the diaconate were Raniera Kawhia in 1860,
Ihaia Te Ahu in 1861, Tamihana Huata in 1861, Matiaha Pahewa in 1863,
Hare Tawhaa in 1864, Mohi Turei in 1864, Watene Moeka in 1864, Rihara Te
Rangamaro in 1866 and Raniera Wiki in 1867, who all followed Rota Waitoa,
During the 18708 further ordinations of Hone Pohutu in 1870, Wiremu Katene
Paraire in 1870, Hone Te Wainohu, Kerehona Piwaka and Rutene Te Ahu in
1878 took place.

Tremendous efforts were made in some areas from the 1860s through the
1870s and 18808 to raise money for endowment, By June 1871 £700 had
already been raised and Williams said that the movement had been at the
instance of Rota Waitoa, The normal procedure was for a chief toc hold
a hakari and for a collection to be taken up for the endowment fund.
Henare Potae's hakari at Tokomaru had 2000 present including repres-
entatives of all tribes within a ten day jourmey. MNaoris from as far
distant as Turanga, Omaio and Oreka, were present showing the high level
of interest. Clergy like Rota Waitoa, Raniera Kawhia, Tamihana Huata
and Matiaha Pahewa were all supported in this way. %illiam Williams in
describing the way a Waiapu village had handed him £102.,17.,11 for an
endowment fund for a clergyman said "You must think our people wondrously
rich but it is not so., They are making sacrifices in giving".h

After the wars villages on the East Coast were still wanting native
clergy, even though hard feelings existed here from the war, and reduced
congregations were evident in Waiapu churches., The competition which
still existed for the services of the Maori clergy, even during and after
the wars, can be illustrated in the struggle for the services of Hare
Tawhaa, who was ordained a deacon in 1864 and priest in 1870, Tawhaa, who
belonged to Tuparca, had for some years before his ordination been a
teacher at Turanga, and because of his outspokenness his own people were
at first indifferent to his return, By 1870 however, Tuparoa wanted him
back, and the Native Church Board meeting read a letter from the Tuparca
church in November 1E70, urging the Board to arrange his return, Whakato,
where he had been serving, naturally did not want to lose him as they
admired his maturity and his ability to speak out, As a result of Tuparoca's
letter, Whakato hastily handed over to Williams the £61 needed to complete
Tawhaa's endowment fund.5 This was fortunately made possible by the fact
that the Government had recently given the people a gift of money for their
assistance, when the vessel, Evening Star had been wrecked.

4 W,Williams to Kate Williams 27 August 1864, Correspondence from New Zealand
5 W.¥illiams 'Journal' Vol 10 pp71-73
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Raniera Kawhia of Whareponga, whom "illiams reports as being "one of
cur best native teachers” was ordained and returned to his own pecple in
1860, Williams comments on the striving amcng the tribes to have him,
Vaoris from other areas in putting forward their case for his services tried
to pcint out that it was unwise for a man to go back to his own people when
ordained, They claimed "if we are to have a native pastor let it be a
person from a distance not one of our tribe, for we shall not otherwise
treat him with respect", ¥illiams' answer to this was "He is fixed among
those who have greatest cluiu“.s The same pattern 'as repeated when
Tamihana Huata was admitted as deaocn in July 1861, and placed at “airca,
Several districts in "airoca offered to pay the whole endowment sum of
7200 at once if they could obtain him,

Great prestige was attached tco the office of deacon by aoris and
furcpeans who all expected him to give a lead in loocal affairs, to give
moral direotion, tc aot as a liason officer between Jaoris and Turopeans,
and to entertein people of distinction. This was additional to the
performance of the parochial duties whioch normally entailed locking af'ter
more than one church, The "esident }agistrate at Qangitukia, J,.G.Baker, wrote
that Macri clergy salaries were insuffiocient to cover all the expenses
ccnnected with the established custom of all visitors of distinotion being
rezeived and entertained by the olergy. In addition, he mentions that they
were expected to keep up a respeatable style of iress and habitation, /

At Tuatini [Tokomaru) Hemare Fotae the chief, evidently expected
Xatiaha Pahewa tc be giving a lead politically, as well as spiritually,
Potae in speaking tc Bishop 'illiams (9 April 1864) was very downcast about
his people and =aid that they had shown quite some interest in the King
novement and were going to "aikato to support the King, despite his reascning
with them, UYe then blamed Pahewa for not having included this amcngst his
duties and spoken out about it, Pahewa nevertheless hardly seems to have
been idle at this time as he was constantly working between Tuatini, Ariuru,
Tangole, Araura and ¥angatuna, His activities for the next two days after
Potae's condemnation, included om 10 April, the baptism of candidates at
Ariuru, on 11 April the baptism of Maoris at Tangoio followed by administration
of the Holy Communion, the examination of candidates for baptism at Ansura
followed by their baptism and a visit to Nangatuna after the sun had
d:luppurod.s At Talapu, by 1862, Williams reported to the C.N,°, that

6 W,Williams to Kate Williams 12 March 1860, Correspondence from
New Zealand,

7AJ HR, 1863, E 4 p48

8 Williams East Coast p4J



serious quarrels had broken out because some tribes sided with and some
against the government, and that it had been the role of the native clergy
to act as peace makers in doing their utmost to check these quarrels and
the ensuing religious indifference, ¥atiaha Pahewa continued to visit
the Kingites as long as they continued to receive his ministrations, even
after the commencement of hostilities when most other native clergy had
gone to their pas to minister to their own people., In so doing, he again
incurred the hostility of Henare Potae, who locked on his action as
identifying himself with them.9 The fact that the Kingites accepted his
ministrations, however, shows it was not christianity as such which was
being rejected, even though a great deal of repudiation of missionaries
had taken place already in places such as Opotiki, the Tuhoe country and
parts of the East Coast and Hawkes Bay., However, Mohi Turei reported that
though the bells of Pukairomiromi rang out, only those who supported the
government, entered there to pray. Nevertheless on the whole it was the
connection between the Wuropean missionary himself, as distinct from the
message of christianity, and the Government which was condemned and
repudiated, To the Maori the christian message seemed as relevant as ever,
and appeared to support their case rather than to be at variance with it.
Maori clergy also found the law, in the form of district magistrates,
collaborating quite freely with them, seeking their advice on important
matters, The Resident Magistrate, Baker, for instance speaks of starting
out for Whareponga from Rangitukia, a whole days journey, for the purpose
of conferring with Raniera Kawhia on the fitness of certain individuals
for the Native Jury List, and adds that on his return he would be visiting
Kawakawa to consult with Rota Waitoa on the same subject, Clergy were
also being called on at meetings to express opinions on the causes of the
war, William Williams reported to the Colonial Secretary in February 1864
that Mohi Turei, (shortly to be ordained a deacon) had been called on and
had given a clear account of the causes leading to the breach between the
Government and the Waikato Maoris, at a runanga in Petane, Turei, a strong
government supporter, appears to have been very persuasive and the meeting
ended, to Williams®' mind, satisfactorily. Mohi Turei was then sent to
Waiapu where a chief, Pourourangi, had just returnmed from Waikato, in
order to exert his influence thorn.1°

9 Mohi Turei to W,L.,Williams 16 July 1864, Official Papers,
10 AJHR, 1864, E 3 p21
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During the wars the Maori clergy appear to have been very active in
their ccrrespondence with each other and with the ev, ,L,7illiaxs, as
they reported on the progress of the wars in their district, offered
each cther encouragement and passed on general news, lLetters from
Reniera Kawhia, Hare Tawhaa and Vohi Turel te 7,7.,7illiams were part-
joularly inf'ormative on the issues of the fighting between loyalist
and Hauhau Vaoris at Muhu-ki Tii and Te !loro, Xawakawa and Pukemaire
in 1865, Kawhia's respected pcosition was evident in his comment that
"I am holding peace with the heads of the Yaoris and Fakehaa".11

The first synods held after the “alapu 2iccese was formed in 1859
brought the iYaori church into organic conrection with the synodical system
oft the Provincial church, %8s Napier an? the gouthern portion of Hawkes
Bay still belonged to the ¥ellington Niocese and the “nglish population
was scanty, the diocese was a }aori one, The first diccesan syncd met
therofore at the i'aori centre of “aerenga-a-hika in Negember 1861, and
was attended by the Rishep, two of the five *nglish clergy, the three
Yaori olergy (7ota "aitoa, "aniera Xawhia and Tamihana luata) and
seventeen Vaord laymen, Similar meetings of “ynod were held in January
1863, “arch 1864 and January 1865, The %ynod preceedings ware ccnducted
entirely in aord, and at the first “ynod meeting that the Bishop
emphaeised the importance of raising up a native ministry and of provision
by the pecple for the surport of their clergy, sc that they could be
left free to carry out their religious duties., The provision was to take
the form of a sollection being made by the inhabitants of any district
wishing to have a eclergyman, and the money then being invested =so
an income of at least 720 per annum gould be derived from it, Although
VYaoris were hampered a little at first by the unfamiliar Synod procedure,
this strangeness was soon overcome and evidence of real involvement is
plain to see despite the fact that no earth-shattering decisions were made,
Mohi Turei (later a clergyman) was together with 7"illiam lLecnard 7illiams
appointed secretary for the session, Turei moved and Henare Potae seccnded
that a committee be chosen to consider what steps should be taken for the
maintenance of the olergy, and a precise amount to be collected was agreed
upon, Also agreed to was the plan that a clergyman's parish should assemble
on a Friday to cultivate food for hin,‘z as had alreqdy been done in some

11 R ,Xawhia to W,L,"illiams 15 August 1865, 0ff4cial Papers,
12 Proceedings, 1861, p2
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areas for the missicnary. That teachers were still regarded as
important can be gleaned from the motion put forward by Rota Vaitoa,
seconded by Ropata “ahswaha - that the inhabitants of the different
localities should have consideration for their teachers and that Friday
in each week should be a fixed day in which any work that may be re-
quired by the teachers should be done, (ther recomrendations were made
regarding the appointment of people to keep order in divine service,
the building of decent churches, a method of choosing laymen to attend
synod and the need to charge marriage fees,

It is interesting and relevant to note that the Mative Synods with
their proportion of Macri chief's 1ike Henare Potae, Wirini Te Xani,
¥iremu Pere, Anaru ¥atete, Ropata Vahawaha, clergy and teachers appear
to have created a good deal of interest in many quarters, The second
Synod had twenty-three leymen some of whom were very intelligent men
and %¥illiam ¥illiams reported that their conversation was very mimtsd.“"
The ¥aori clergy had dined with the Rishop throughout the Synod and had
other meals with %,L.%illiams, whilst the lay merbers were invited in
small parties to each meal, By the time of the meeting of the third
Synod in March 1864, neither clergy nor laymen from the Bay of Plenty
were present and many of the intelligent men of the "econd Synod were
missing, Alienation through the wars probably accounted for this., Yew
members required a great deal of prompting until accustomed to the
proceedure, However by this time the form of Synod had become standardised
acocording to Vaori patterns, for Rishop "illiams mentions "the usual
ceremony of whaikorero [welcoming spaechesJ being prepared after the
arrival of the party from ¥aiapu" et and speaks of the prayer meeting
after the Synod committee meeting taking place at the Te Fohe a Mahaki
meeting house,

After 1865 there was a break in the meeting of Synods in the Yaiapu
diocese until 1872, but in the meantime Synod had made provision for the
constitution of Native Church Boards composed of all clergy, whether laori
or ¥nglish, who were ministering to Maoris and of Vaori laymen, under the
presidency of the Bishop, Although theoretically subordinate to Dioccesan
Synod, these Church Boards did in effect manage their own affairs, which
is a measure of the degree of autonomy of which the Maori church was by
then capable, The first of these was held from 31 Cotoder to 2 November

13 Proceedings, 1861, p23
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and was attended by six clergy and nine laymen, and others which followed
met annually in Maori centres such as Waiapu, Turanga and Pakowai. On
the whole these Church Roards were found to work well and Bishop Williams
reported that the resclutions made by them were regarded by the people
with the greatest daference,16 and that the laoris felt the Doards were
sufficient for their needs, Therefore very few LJaori clergy attended

the Diocesan Synods when they resumed in 1&£72 as the Boards were
considered sufficient for their needs. The only exemption was when
subjects affecting their own race were under discussion, and 5ynod was
then attended only by the few who were sufficiently familiar with the
English languare,

The exercise of this autonomy through the Boards enabled the laori
church, which through force of circumstances and Maori initiative had
begun as a thoroughly indigenous organisation, to remain iaori even
though the diocese was rapidly becoming populated with “urcpeans,
Decisions could continue to be made within the social context of laori
cultural life., TFor example the proposals accepted at the flirst meeting
to supplement the inccme of FMaori clergy and for the payment of native
school masters was a thoroughly laori one, ¥unds were to be raised by
having a common cultivetion for maize, wheat and potatoes, and this was
tc be worked by all the laoris of the whcle district,

The official beginnings of this autonomy in the early 1860s with the
endowment schemes for native clergy and Maori synods, appeared to coincide
with new enthusiasm in liaori church life, and various clergy spoke of a
revival in the younger laori people., This revival is reflected in a
sudden increase of numbers at church, bible classes and teachers' classes
as well as a renunciation, in some quarters, of liquor, Williams in
speaking of the increased congregations mentions that he was regularly
able to count over 10C dogs waiting outside the church for their owners
on Sundays in the Turanga area, where numbers had previously fallen away.
He noted that whereas normally less than a quarter cf the congregation
had attended the school which was held, following the church services
now the whole congregation stayed for it, The Monday morning bible class
which normally numbered 20 at Turanga in the 1850s increased phenomenally
tc more than 150.17 Thursday morning classes to which teachers were

16 Papers Re the Anglican Church in New Zealand o 4 p3
17 W,Williams to Kate Williams 13 November 1860, Correspondence
from New Zealand,
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invited rose from three or four to between twenty and thirty. Few
of these were teachers, but most simply attended to listen to the
advanced discussion. Afternoon classes consisted of about 300 members
and the evening class for the repetition of the collect and gospel,
with catechising, had about 150.18 At %airoa a similar reaction
was noted,

The renunciation of liquor accompanying this upsurge of interest
appeared to have begun with the initietive of a young chief who had
formerly been a heavy drinker, calling on his people to refrain from
buying spirits from traders along the coast who had been making
immense profits from this sale, At a meeting called to disocuss the
subject he asked the people tc impose a fine on anycne who drank spirits
whether he became intoxicated cor not, Fventuelly, after debate nearly
everyone in the district joined the compact, Ancther older chief
pointed out the necessity for letting this work be carried out in
dependence on God, in order tc prosper., The meeting was followed up
by the principal trader being sent flor, eand he expressed his assent
to give up dealing in spirits tc the haoris hencefor‘bh.19

W,¥illiams to Kate “"illiams 17 March 41661, Correspondence from
"ew Zealand,
"> WJ,villiams to Kate "illiams 13 November 1560, Correspondence

from New Zealand,
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CHAPTER V
As By Fire : the Post ar Vaori Church Until 1914

The war, followed by the Hauhau movement which interrupted life so
abruptly in some parts of New Zealand, was to have its impact on Naori
christianity and church 1life in the Waiapu diocese, During the middle
and late 1860s a waning of religious fervour discernible ten rears earlier
wag evident and understandable, Although in some Tast Coast pas there
was little falling away from the churches, in most areas there was for a
while quite a large decrease in attendance. Also general enthusiasm as
displayed by attendance at bible classes, prayers and instruction classes,
was less apparent, These activities were bound to be interrupted by
war time activities. Another upsurge of alcoholism, beginning in the
mid-1860s and lasting into the early 1880s, despite half-hearted attempts
by the church to control it, was further evidence of this‘oooling off
pericd, VNany of those who fell away in this period, were never to return
to the Anglican fold, Once having said this however, it is necessary in
taking a close look at what was happening in the diocese in the post-war
years to allow certain facts to register, Firstly, the "cooling off"
period or time of actual hostility to christianity was a short one,
Second, Maori christianity scon stabilised itself again in the area,
but not everywhere in the same form as before the wars, Third, Maori
christianity was again to have its revivals but they were to be crystal-
lised into rival orthodox and unorthodox forms, as those terms are
understood by Furopeans, Both, while generally apparently rejecting
each other were to have some features in common, The most important of
these is the fact that all varieties of religion remained truly Maori
in their form and character, including their typical Maori community
involvement,

That Maori religious orthodoxy was to stabilise itself and hold its
ground af'ter the setback of the wars, is probably due to the indigenous
character, and the reliance on community involvement, already strongly
developed within the church., The facts that it continued to exhibit
these features after the wars, that the structures built up in pre-war years
remained, were further developed or built upon and in some cases adapted
to suit altering circumstances, that numbers returned to the church and
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that attempts were made from within it to overcome apathy and doubtful
practices and to be an outgoing community with an extended sense of
responsibility, are proof that the Maori Anglican church continued to
hold its own and to register periodically its revivals.

Both an indication of the continuity of the Maori Anglican community
and of the strength of its indigenous nature is the fact that the whole
of the native clergy in the Diocese maintained their faith and allegiance
to the Church during the serious trials of the wars and continued their
ministrations to those who would receive them, Those who did receive
them increased rapidly after the wars ended and Hauhausm was discredited,
and in places like Rangitukia, former Hauhaus and loyalists lived
amicably together with the Rev, Vohi Turei as their pastor,

The Native Church Boards which were established in 1870, and con=-
sisted principally of Maori clergy and laymen, were to prove helpful
in keeping the church's work ooordinated,1 as well as in making tent-
ative approaches towards the eastern section of the Bay of Plenty between
Opotiki and Cape Runaway. The people here were described by the Church
Herald as having been in a state of "utter indifference in religious
matters",2 in the late 1860s, This contact was to pave the way eventually
for the organisation cof a Native Church Board for this district in
1860, The Church Boards besides planning normal domestic affairs con-
stantly used their sessions to plan their strategy for evangelism of
lapsed tribes.

A further step forward in native responsibility and organisation came
in 1890 when the Maori Church Boards had a united meeting which was to
prefigure the now well-established Huil Topu of the Maori Church, Maori
congregations had by now become increasingly interested in the work of
the church especially as the number of ordinands increased (10 were in
training in 1894, and 17 in 1899),3 and so tock great interest in these
gatherings at which church and cultural activities were interwoven,

In 1911 another united Native Church Board Meeting or Hui Topu held at
Waiomatatini attracted over 1000 Macoris, A collection produced £500
for Hukarere School and £150 for the church at Manutuke, Included

1 W.Rosevear The Story of A Diocese (Sydney 1960) p73
2 Williams "Progress" in Church Herald Cctober 1885

3 W.Rosevear Story p95
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amongst the activities was the licensing of twelve lay readers., A
statement by Bishop Averill at Synod in the same year highlights the
indigenous nature of these meetings, The Bishop claimed that "a
tendency is always to make these gatherings a centre of enjoyment, and
the expenses must inevitably absorb a large sum of money which should be
devoted to worthier objects."!"' The disapproval registered here in itself
indicates that control was in kaori hands and that affairs were being
handled in an entirely Macri way despite the “uropean predisposition to
greater thrift,

The establishment of a centre devoted sclely to the training of
Maori ordinards, in a Yaori area was another factor which ensured that
prospective Maori clergy maintained their sense of cultural priorities
and oont:nued in the tradition of the indigenous church, The Te Rau
Kaord Theological School was established at Turanga in 1883 under Arch-
deacon A,0,7illiams as superintendent and a few years later was enlarged
and maintained as a laori Theelogical College for the whole island,
This superseded the role formerly played by 7aerenga-a-hika and “t ‘.‘tephﬂn’s
Auckland, The curriculum at Te Rau was entirely in Faori and although
the ccmplaint of the Rev. Herbert 7illiams in 1901 that the ccllege .as
academically of such a low standard that there were difficulties of re=-
oruitment from Te Aute and St Stephens was probably Justified, it suited
the needs of candidates in the 156608 and early 1890s, Recommendations were
made in a special report to Synod by Herbert Williams, This stated that
"the bulk of the work is directly upon the Bible and the Prayer Book; lessons
are given in Church history, and singing is taught on a mcdification of the
sol-fa system, Those students who are fit for it receive instruction in
the Greek of the New 'I‘utmont."s These reccmmendations led tc widening of
the curriculum and an encouragement of students tc take the same theological
examinations as offered at St John's, Auckland,

The Te Rau students continued their identification with the Vaori
community by taking services at various Macri centres close to Turanga.
The Rev, Reweti Kohere, a Maori and former Te Aute boy and student of
Canterbury University who worked for several years as a lecturer at Te Rau,
gives an amusing instance of the Maori approach to time in his
Autcbiography of a Naori. Kohere would give his students an outline of

L4 Proceedings, 1911, p10
5 Proceedings, 1901, p113



the sermon to be preached for next Sunday after the students had worked
out the subject for themselves, One Sunday a student at a centre five
miles from Gisborme left his notes at college., “hen he could not find
them in his pockets he returned tc college to get them, By the time he
had arrived back with his notes, the people of his congregation had had
their lunch, and so they settled down quite happily to hear the lost aermon.6

The loyalty to the church of Maori priests and deacons in being
willing to accept a salary which was far lower than their Furopean
counterparts, is quite noticeable, Although increasing contributions
by Maoris for the support of their clergy through endowment schemes
were raised over the years, so did the nunber of clergy to be supported
increase, This together with the fact that Maori incomes in the Waiapu
diocese were generally agriculturally based and were of a much lower order
than those of Furopeans, meant that Maori clergy were continually at a
disadvantage economically compared to the Europeans. By 1890 for example
the stipend of approximately £40 per annum, and between £47 and £55 by
1900 for Maori clergy was extremely small when compared to the average of
£200 per annum received by European clergy. The minimum of €100, or £200 if
educated to Rurocpean level, recommended for Maocri clergy by the committee
established in 1501, took many years to be realised. ¥hen Rewetl Kohere
first went to Te Ararca (formerly Kawakawa) in 1908 as a priest educated
to Furopean standards, his stipend was only £75 per annum, Despite
the paraires still maintained by some pas, clergy were often forced to do
some form of farming such as keeping sheep or cattle or growing vegetables
in order to supplement their incomes, Reweti Kohere af'ter years as a
lecturer at Te Rau took on the job of carrying the mail to the lighthouse
cn Fast Island when at Te Araroa, as this had the added advantage of being
a suitable site for fishing and gathering shell f‘iah.?

The discrepancy between Maori and Furopean clergy salaries and their
training by the 1690s is also a reflection of the discriminatory attitude
prevailing in s.me guarters against the rights of the Maori section of the
Church. An example of this can be seen at the special meeting of the
Anglican Synod in 1894, to elect a bishop to succeed Bishop Stuart,

Here a lay member of Synod, was reported as saying he thought it dis-
graceful that the three kaori clergymen who were present should be allowed

6 R.Kohere The Autobiography of a Maori (Wellington 1951) pi40
7 4bid, p103
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to participate in the elections.s This was the first attendance of Yaori
priests at Synod in 14 years, Provision had been made for them to attend,
but no event prior to this was ccnsidered by the lacri clergy as being
sufficiently urgent or applicable to their situation to attract them,

Although the editor of the Poverty Bay Ferald decried the invidious and
degrading distinction made by this lay Syncdsman it was upheld by the
Wairoa Guardian whose editor criticised the principal of Te Aute, John
Thornton, for believing "the uneducated Maori fit to be a clergyman and

to take part in the proceedings of Synod."9 He advocated a "reform" which
would reduce their representation by clergy and missionaries alike from
thirteen and nine respectively to seven and eight collectively. "The aid
of the lMaori clergy can always be effectively enlisted to support the
policy of the party of stagnation" was its unsympathetic and hide-=bcund
comment, This attack, however, did not prevent the regular attendance

of Synod from then on by the Rev, Frederick Augustus Bennett and the

Rev, Hemi Petiti Huata, both young men, whose attendance enccuraged others
and resulted in a more frequent Naori attendance, In 1898 laori laymen were
also given seats, with one representative being allocated to each of the
¥aori Church Boards of Feret.unga (Hawkes Bay, Turanga (Poverty Bay) and
Tauranga (Bay of Plenty).

As the institution of Maori clergy and Native Church Boards had been
very satisfectory to both Maori cultural and religious needs and demands,
and as autonomy had for all practical purposes been achieved, it is not
very surprising that the question of further Yaori responsibility in the
form of a Maori Bishop was discussed as early as the 1870s. The Furopean
missionary T,S,Grace who certainly had as good an insight as any Furopean
into Maori social needs, wrote in 1876 that if the Maoris had a bishop
of their own, who could for a while be under missionary guidance it would
prevent any further splitting of the church, (Ringatu was gaining a
hold in Grace's area at this time.,) Grace claimed also that in allowing
for a laori bishop at this time, the Church would be taking its stand on
scriptual ground, on apostolic practice and cn common sensa.”10 In
1876 ®,C.Stuart (soon to be Bishop Stuart of Walapu) reported to the
C ¥ S in England that some Maoris at a Tolaga Bay meeting had asked why
the Maori church should not have a Maori bishop, and the example of the

8 Poverty Bay Herald 30 April 1894
9 VWairca Guardian and County Advocate 12 NMay 1894
10 S8.J.Brittan and F.0,V, and A.J.Grace A Pioneer Missionary Among the Maoris
(Palmerston North, nd) p256




native Samuel Crowther, an African ex-slave who had been consecrated
bishop in 1864, had been given, In 1877 a writer in the Church Missionary
Intelligencer and Recorder suggested the appointment ¢f a native Bishop

for a Native Church, "as a suffragen to the other three bishops of New
Zealand, with a certazin Jjurisdiction over the Native Christians.," This he
claimed would attract back tc the Church disaffected tribas.11 Great
interest in the matter was naturally taken by the laori Church Boards,
However a request [rom the Church Boards to General Synod for the appoint-
ment of a Yaori as a Suffragen Bishop for the hacri part of the church was
refused on the grounds that funds were lacking, This appeared effectively
te put an end for some time to tiis line of enquiry, It was also acknow-
ledged that no lacri clergyman at that particular time had yet the suffi-
clent combination of age, experience and academic qualifications to assume
this role. However the verv fact that this question was being debated and that
a Vaori bishop was being seriously sought in the 1570s shows the extent to
which the lacr: race and the church in the Waiapu diocese had mutually
absorbed each cther without viclence to the integrity of either,

Although all these important institutions in the Yacri Anglican Church
were developing strongly during the 1870s and 13560s, the institution cf
native teachers, which had been the back-bone of the Vaori church in former
years, appeared to be disintegrating to a certain extent however, Yet
this disintegration again appears to have been anotlier surface phenonemon,
Although it was quite outstanding in scme areas, the liaori talent of
adapting institutions to altering circumstances was just on the verge of
asserting itself, Outmoded as the teacher system was becoming with the
institution of the Naori clergy with its superior training and status, in
areas where the population remained sfirongly Anglican a transformation was
coming about, By the 1870s and 1880s, probably through the agency of the
Native Church Boards, the teacher system was slowly evolving into the Maori
lay reader system whose functions were more applicable to a more sophisticated
and educated people than existed four decades previously.

In the Bay of Plenty where the Maori church had suffered heavy casualties
in the loss of congregations during and after the wars, a concomitant loss
Rad also occurred with the Maori teachers, In this region, which included
the infrequently visited Urewera, needs were scmewhat different, and Maori
teachers would have still had a useful rple to play could they have been

11 Intelligencer 1877, pé80
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cbtained, Grace claimed in the early 1850s that the scarcity of Maori
teachers was a serious problem in this area and said that the most
pressing need throughout the greatest part of the country (i.e, the
Bay of Plenty) was for native teachers, Altering economic circumstances
had also taken their toll for Grace pointed out that teachers could no
longer work gratuitously as formerly and funds had to be raised to allow
then small paymenta.12 Maoris acknowledged that their faith was not
growing and said it was "because we have neither Ninister nor Teacher, w13
Because of these conditions Grace agreed to pay the teachers Theophilus
of Rangitaiki, near Vatata, and Harl Reweti at the north end of Taupo
£6 per annum each for their services, These men were each to itinerate
between their own distriots and two others, They were to work in their
own distriots one Sunday out of three, and were to record where other
Sundays were spent., For the whole of the Urewera country and Vatata,
only three teachers were available at this time and only one according
to Grace, presumably Theophilus whom Grace considered worth paying, was
able to teach nt'ﬂciant]y.u" Poverty Bay and Hawkes Bay were in a
different position despite many defections from the church, Here the
term "Maori teacher"” appeared to apply by this time to those teachers who
in the 1870s were given permission together with Vaori clergy to go into
Board schools and give religious training at stated t:l.moa.15 A lay reader
system had develcped here to such an extent that Bishop Stuart at Symod
in 1879 commented that "Maori clergy minister to those of their own race,
assisted by a large number of lay readers,”" The 1880s saw the flourishing
of the lay reader movement in these areas, and the continuity between it
and the older teacher system 1s brought out in the bishop's address to
Synod in 1880, "It is an interesting feature of the Maori church that it
has from the first been sc largely indebted to a lay and voluntary agency
for the instruction of the people, and the maintenance of a united worship
and Sunday daily services.," He continued that it was to the "well instructed
native pastors” they would have to lock for the further development of the
Maori church, and "the system of lay readers is found to prepare the way for
their appointment."'® By 1881 lay readers were plentiful: in the Bay of
Plenty Opotiki had twelve lay readers, Nukutaura [Mahia) five, Mohaka five,
Wairca twelve, and the rest of Hawkes Bay had eighteen, In Poverty Bay

12 Record Vol I 1874-72 p25,

13 Brittan and Grace Pioneer p199

14  ibid p196

15 W.,¥illiams to the C, VX, §, 19 December 1872,0fficial Papers.
16 Proceedings, 1880 p9



Turanga had fourteen, Rangitukia had eighteen, Kawakawa five, and
Whangara had nine, This was an impressive total of eighty six in all,
like the ordinands of the 1860s and 1870s, most of the ordinands of the
1880s had been lay readers previously e.g. Rutene Te Ahu, NManahi Te Aro
and Nirai Runga who were ordained at Omahu in 1886 and had also been
lay representatives at Native Church Board meetings.

In 1910 when reporting at Synod on a "Guiet Day" spent at Te Aute
for Maori lay readers, the Bishop said he found it a "revelation of the
earnestness and keenness of the men who were doing such useful and
satisfactory work for the church.," 1In the same year Bishop Averill
arranged for Maori lay readers of "long and faithful service™ to wear
the surplice and tippet at ministrations, thus giving them further
officially recognised status,

Another sign of renewed vigour in the Maori church af'ter the wars
was the energy and enthusiasm again put into the construction of new churches,
From the late 1870s onwards these appeared once more all over the diocese,
accompanied by the usual Maori celebrations, Church building had not
entirely died out during the wars. Fven when feelings were at their most
sensitive stage in 1864, Williams records that on a visit to Tangoio he
found nearly all the people had gone up to Tokomaru to take up the kumaras
of the sawyers who were cutting timber for the church.17 Churches which
were wholly paid for by the local Maoris themselves were built in the
Hawkes Bay area, at Whakaki (1000 attending its opening evensong) in 1877,
at Taradale and Mohaka in 1878, at Omahu (the chief Renata Kawepo assisted
with expenses here), and at Wairoa, Hatepe and Nuhaka in 1879, By 1881
the Hawkes Bay villages of Waihiki, Porangahau and Petane had handsome new
wooden churches and the older church at Moteo was enlarged., These were
attended regularly and in fact it was recorded that Hawkes Bay churches
of 1876 were having daily services which were well attended, In the
Bay Of Plenty region funds being collected for the construction of a new
church at Ohinemutu, Rotorua, by the Maori clergyman Rev, Thaia Ahu in
1880 -81 tcok a sudden jump when the Bishop, speaking of this at a tourist
hotel in Rotorun,18 suggested that Europeans might help financially with
the building which could be used also then for English services, By 1883
St Faith's Ohinemutu was constructed and opened and shared by Maori and
Buropeans, as was the church of Matata after it was repaired in 1885, 1In

17 Williams "Journal™ Vol I p16
18 Proceedings, 1881, p7
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1889 the Maori Church of the Holy Nativity in the Taupo district was

dedicated, all costs being defrayed by the local Maoris themselves., At

Te Kaha the lMaoris erected a large elaborate whare to double up as a church
and a meeting house and installed chandeliers down the centre, The
Ngati=Porou of Poverty Bay exhibited this church building fever even more
fervently and in 1885 alone,erected three churches, Churches were built
at Turanganui (1883), Whangara (1883) and Anaura (1884), The church at
Tokomaru built in 1886 was furnished with the addition of a large American
2 During the
18908 to the early 19008 new Naori churches were opened in the Bay of
lenty at Torere, Nakotuke and Te Kaha, Maoris at Te Kaha raised much

of the money by pulling maize for settlers and gave the proceeds from

organ, which was ably performed on by a Hukarere Naori girl,

whaling expeditiona.20 In Hawkes Bay churches were established at Awamate
and north Taupaki (near Mahia), Te Ngae, Mouteo and at Tokaano and Waipawa
(st Philips), In Poverty Bay churches were built to replace others at Te
Horo, Tuparca and Rangitukia. In the carly 1900s in Poverty Bay,churches
were built at Mangatuna, Parehemanihi, Waerenga-a-hika and Puketapu, A
beautifully carved one, decorated by Tuhoe carvers was constructed at
Manutuke to replace the original one burnt by a fire, Cne was also built
in Hawkes Ray at MNuhaka,

Maori community life continued to have its religiocus lif'e woven into
its fabric even in places where churches were in a state of disrepair, For
example at Kawakawa the whole community in the 1880s would have a common
breakfast in the meeting house, Hinerupa, on Sunday morning followed by a
religious service and evensong was also held daily thera.21

Religious enthusiasm and a resurgence of vitality from within the
church was also manifested by the growth of youthful movements associated
with it. In the Bay of Plenty where the hold of the church was far more
tenuous than in the rest of the diocese and where Ringatu was predominant,
an organisation known as the Choir became a force from about 1905, The
Choir represented the Young Maori Party in the church and its work far from
being limited to singing extended to a concern for the moral and spiritual
welfare of their peopla.22 Kohere mentions a Students' Christian Union
being established in about 1888 at Te Aute., This was opposed within the

19 AJ HR, 1886, & 12 p4

20 H,W,Williams A Short Report of the Church Work Amongst the Maoris

during the year 1900. (Gisborne 1901) p5

21 R.Kohere Autobiography p4O
22 Proceedings, 1909, p51
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schocl by ancther group styled the Te Koctl gang, one of whose leaders was
Henare '"epiha 7ainohu who was later priested and became padre of the Pioneer
Battalion in Vorld War 1..,:"3

Maori missions tc stimulate those within the church also became a
feature of church lif'e in the early years of the century, 1n 1907 a mizsion
at Paekipaki and ancther at ¥oteo were conducted jointly by “rchdeacon 7,l.
%illiams and the Rev, Henare "epiha “ainohu of ‘airoa and produced an
enthusiastic response, resulting in a renewed interest in the ordinary
services, the church's work and a desire to rencvate their churchea.m"
Cther Xacri clergy, Rev,',’araire (Nuhaka), <ev, ,T,’éreihe and a mission
worker, liss Hera “tirling, assisted "ainchu with another at Tangoic the
sane year, In 191C a mission at ‘aipawa, T'akapau and Te iute, and in 1911
rmissions at Gisborme and Muriwal all conducted by aori clergy again
produced similar results,

Another outgoing aspect of the Yaori church further reflecting its
vigour was the interest being shown in missions, both overseas and
amongst their own people in the Bay of Plenty., An interest in !elanesian
missions first became apparent in 1283 when a subscription was taken up
by the representatives of the Felanesiar Vission, S me of the interest
appears to have been due to the enthusiasm of the “ev,Kerehcne Piwaka
of hangara, who accompanied 2ishop “tuart as his chaplain, to Norfolk
Island in 1580, Here he tock part in the ceremony of the consecration of
the church of St Barmabas, erected in memory of the martyr Bishop John
Coleridge Patterson, "iwaka's commanding presence and engaging dis-
position delighted the Velanesians, This liking appeared to have Leen
mutual, for he had exclaimed, "they are lacris, real Maoril,"zs recognising
the Tahitian element of their mixed origin., On his return tc lew Zealand,
his narraticn of the missionary work he had seen at the headquarters of
the Xelanesian Vission did much to kindle the interest of the Maori
church in that kissien,

In 1879 in Synod the bishop noted the contrast between the -ast
Coast with its native clergy and churches and work of a settled pastoral
character, and the Bay of P‘.lontu'z6 where the hold of Hauhauism and Te
Kooti's religion meant that the work from the Anglican viewpoint sas of
a distinotively missionary aspect, Noreover, as a “urcpean cnlocker,
the Resident Magistrate of Opotiki, Herbert Brabant saw it, missionaries

no longer influenced the ¥aoris there to any great d.ogru.ﬂ
25" R,Kohere Autobiography p8
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As early as 1876 missionary efforts were being made on the part of
the Yaori church to win back some of the lapsed tribes of the Bay of
Plenty. Two native deacons Ihaia te Ahu and Rihara te Rangamaro
stationed at Maketu and Tauranga were making journeys among tribes of
the Lakes and the coast, for several months of 1875, Archdeacon Brown
commented that although these tribes paid Te Ahu marked respect and
listened attentively to his preaching, more work on the spot was needed
for this to be really at‘fective.28

A missionary responsibility was also recognised by the Native
Church Board of the Vaiapu district of the diocese, when it held its
annual session at Turanga in Novemver 1879. They recognised their duty
to make "a distinct effort for the evangelism of the tribes which have
lapsed or apostatized from the ?aith."zg The discussion which flollowed
led to the practical result of a native clergyman and layman being
appointed to accompany Archdeaccn ¥,1L,Williams on an extensive and arduous
missionary journey later in the summer, amongst the scattered portions of
the Urewera people and amongst other tribes along the coast of the Bay of
Plenty. During the 1880s some of the less disaffected tribes of the
Bay of Plenty at the eastern end did return. This appears to be at
least partly due to the pressure and leadership provided by chiefs such
as Mokena Kohere, Hatawera Houkamau, Te Meihana, and "iremu Kingi who had
remained Anglicans, and partly due to Maori clergy efforts. In 1860 the
Resident Magistrate R.S,Bush reported that the pressure from these chiefs
bad not ddssuadsd Bay of Plenty Maoris fron the Te ookl religion, >
lat by 1883 - 84, a movement against Ringatu invclved the Ngaitai at
Torere (Wi Kingi's people), the Ngatira section of the Whakatohea at
Waioeka, the Whanau-a~Thuta at Te Kaha and the Whanau-a-maru at Raukekore,
74 Kingi's influence in having the Te Kooti form of church service
eradicated was strong but it may have been used for reasons of tribal
rivalry rather than for the missionary "saving of the souls". At the
meeting of the Church Board in 1883, two men belonging to the Whanau-a-Apanui
were introduced as a deputation from the Bay of Plenty. This tribe had
defected from the Church during the wars, and these two men had ben professed
Hauhaus, one of them acting as a leader in their services, Now they
wished to return to the Anglican church and came at the request of

28 Record 1871-72 Vol I p337
29 Proceedings, p8
30 AJ HR, 1384, A 1 p15



their people with a subscription of £250 towards an endowment for the
support of a native clergyman whom they wished to live amongst them.
The Ngati-porou shortly afterwards increased their own missionary
effort to augment this fund by their own contributions. This movement
back to the Anglican church appears to have had at least one other scurce,
the visits that another of the Maori clergy, the Rev, "iremu Katena Paraire,
had been making from Kawakawa where he had been stationed since his ord-
ination in 1870, From then until his death in 1884 he had made periodic
visits to the Bay of Flenty, After his death responsibility for these
visits was assumed by the Rev, liochi Turei of Rangitukia, until the
first Naori deacon could be placed at Te Kaha in 1885.31

In the Hawkes Bay at Petane and Tangoio where a number of )aoris had
become adherents of Te Kooti's religion, others were reported by Preece
to be exerting missionary efforts by building a church at Fetane and
endeavouring tc win back "te Kooti~-ities", or Ringatu as the religion
was now being called, to their former faith.32

In the 10908 there was further missionary work among the Bay of Plenty
tribes and the Urewera, and a MNaori l'ission Fund was established to provide
clergy and workers for lapsed areas, The aim was tc send laori missicnaries
to Tauranga, }aketu, "hakatane, Cpotiki, Rotorua, Taupo and the Urewera,
and tc affected parts of Hawkes Bay, Advantage appears to have been taken
of the deat!: of Te Kooti in 1893, for missionary visits were paid to the
Bay of Plenty from December 1893 to January 1894 by students of Te Rau
College. The bishop acknowledged to {ynod that the people here were more
ready to listen to these earnest missionaries of their own race than to
Englishmen.33 During the next few years these mission target areas were
gradually staffed with Maoris, The Rev,R,Haumia was placed at Maketu to
work among lapsed Maoris there and at Tauranga and the Rev, Ratema te
Awekotuku went to work among the Maori population at Rotorua and its
neighbourhood. In 1898 the Rev., Tapeta Timutimu and the Rev.Aperahama
Tamihere were ordained to undertake work of a missionary character among
the Urewera, and the Ringatu at Whakatane., Tremendous success can hardly be
claimed here, In Tauranga difficulty still existed through Maori attachment
to the Ringatu church and through the variety presented to them by the
¥ormon Elders, the Salvation Army officers (with their oil launch and

31 Proceedings, 1884, ph4
32 Proceedings, 1830, p7
33 Proceedings, 1880, p8
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fish-curing factory), the Roman Catholic priest and the Anglicans, This
as Synod put it mildly, "to say the least, is very bewildsring.“jh
Although the clergy's addresses were listened to attentively wherever they
travelled through the Urewera, and occasionally their own tingatu services
were handed over to them, generally they would repeat their own prayers and
ask the clergy to address them afterwards, }uch more contentious
disputation developed after 1906, with the advent of Rua Kenana,

However it is obvious that some encouraging results eventuated from
these migsionary activities of Maori clergy, These visits occasional
as they were, encouraged the re-institution of the earlier custom of
erecting whare minitas in these areas, These took the shape of native
whares of Maori design and architecture, and from 1907 onwards were
erected in three centres. These enabled Naori clergy to rest after their
work, and not to have tc sleep in a crowded wharepuni inhaling tobacco
all night.35 At Ruatoki, also in the Urewera country, a mission was
established in 19506 with a small hostel for Maori girls, led by Deaconess
Doyle, but assisted by Rotu, the daughter of Kereru, the chief of
Ruatoki, and an ex-pupil of Hukarere. In 1908 the 7ev, Pene Hakiwai and
his wife arrived to take charge of the lMission House and the small
boarding school, and by 1510 the missionary success in the area was such
that three young men from the distriot were at Te Rau College.

By the time the wars ended in the 1860s the legacy of drunkenness
which had been building up two decades earlier, and was checked by chiefs
in some areas just prior to the wars, had broken out again throughout
the Waiapu Diocese, Of the Ngati Porou who had remained loyal to the
Government and the Church in greater numbers, the Resident liagistrate
Captain Cudgeon was tc say as late as 1879 that he could not report
favourably on their sobriety, although it was improving somewhat of late,
Efforts by the Maori church to control this drunkenness were at first, to
say the least, feeble, despite strong disapproval by missionaries, but by
the 18808 a drive to check its spread through the institution of the Good
Templars was having some success, The Resident Magistrate for Waiapu in
the 1870s, T,H.Campbell, who was responsible for the successful enactment
of the Sale of Spirits in Outlying Districts Act, found that it waes im-
possible to restrict the number of liquor licenses between Poverty Bay and
Hicks Bay to five, as in previous years, and sc appealed tc the Rev, Raniera

36
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Kawhia of "hareponga to give him assistance in checking as much as
possible the habit of drinking spirits. These appeals were of little
avail for cultural-tribal demands were too strong. Kawhia explained to
Campbell, that on his own wife's death, he himself was obliged to supply
a large guantity of spirits for the tangi otherwise he would be dis-
graced by having no guasts.37 A "hareponga chief indicated in 41.78 the
extent of the drinking in this area when he told Gudgeon that 'is hapu
alone had received 712,000 from land sales, and that nearly all of this
had gone in spirits, Captain Porter, in turm, reported to the Under-
secretary of he Tative Department that in 1876-77 there were no less
than 52 houses for the sale of spirits between the Turanganui 2iver and
Ficks Bay, 42 of which were kept by netives, Heavy drinking habits also
affected the people of Tauranga, Opotiki and the Urewera, where by 1874
drunkenness was more prevalent than ever.38
By 1874 a start was being made by the church to control this heavy
drinking and Brabant, a Resident liagistrate, reported favourably in lay
1874 on the temperance movement initiated by the Good Templars amongst
the natives of the %as® Coast, Tour years later Porter noted that this
organisation had tended to greatly remedy the drinking evil, and equated
it with a return to religious observances in general and tc collecting
of funds for churches and stipends for clergy.39
By 41578 Henare Potae who had been a heavy drinker had turned tee-
totaller, and although suffering from gout, was present at a karanga
to the new bishop, %.C,Stuart. Here he spoke out decidedly against
liquor, and was supported by many other leaders who had formerly also
been heavy drinkers.ho In the early 18&0s the Maori drinking problem
was decreasing consistently, due to the efforts of the Macri church,
In 1884, the Resident Nagistrate of Tauranga reported the scbriety of
the Tauranga l'aoris wzs improving remarkably, and claimed it was due
in great measure to a total abstinence society established among them
by the Bishop of Waiapu. At "hakatane alsc, there was repor‘ed a marked
improvement and in 1887 over 70 Naoris in one day took the abstinence
pledge, Drinking of spirits at gatherings was said toc be now "almost a
thing of the past".*! (0n the Tast Coast by 1892 J.Booth, the Resident

37 AJHR, 1872, F 3 p12

38 AJHR, 1874, F 3 p18

39 AJHR, 1878, G 3 p56
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Magistrate, said that "natives on the Coast, as a whole, have almost
entirely given up drinking, It is very rarely now that a native is
brought up on a charge of drunkanness#h2 By 1908 the temperance
movement in the Church was ac¢tively involving women, for this year saw
the beginning of the Vomen's Christian Temperance Vission led by Niss

Hera Stirling)a part Yaori and a mission worker,with branches established
at Yoteo, Pakipaki and Tangoio,

Responsibility for this issue affecting i'2ori people then seems
to have coincided with so many other aspects of revival within the
Haori church,

42 AJ HR, 1892, G 3 p8



CHA PTER VI
Other Sheep: Post=llar Unorthodox Movements until 1914

Besides the stabilisation and revitalisation of Christianity which
took place by orthodox means within the Anglican church after the wars,
ancther type of religious revival outside the church tcok place, V'hy
this religious fervour, which was of'ten unfairly criticised by mission-
aries as unchristian, could not be directed into the orthodox religious
channels then available depesnded on several factors ranging from
accumulated prejudice to lack of clergy and teachers, at the most vital
time, By 1872, for example, when Te Koocti's church was just beginning,
the Urewera area had no clergyman of any christian religion in the
district, either lacri or European, Religious revival here would then
be forced into different channels, At the same time parts of the
coastal area, even the western end, of the Bay of Plenty were showing
a tendency to want to return to former religious habits after a period
of apathy and outright hostility from Hauhau feollowers, Brabant, the
Resident Magistrate of Cpotiki, reported that christian baptism was
again being sought for their children by those who only a few years or
months ago had proflessed Hauhauism, Christian worship was again bacoming
custom at many settlements, Ilowever, the same problem existedsthat clergy
visits viere few and far between and teachers were scarce, a situation
which a new indigenous religion as was supplied by ingatu could and
did remedy.

In 1872 the laori response at luatahuna, in the Urewera country to
the lack of organised church life there was to attend a new service which
was just beginning to establish itself, C(ne of the ligatihuri named
Paumata was conducting services morning and evening, according to what
was called the Te Kootl Karakia, This consisted of chanting portions of
the Psalms, and saying prayers some of which were from the “nglish Prayer
'book.1

At Tauranga where Ringatu also developed in the 1870s there was also
a dearth of clergy and teachers, and a good many deaths had resulted from
outbreaks of measles, typhcid and consumption amongst the laoris., Here
the Resident Magistrate Brabant commented that the Hauhau prayers
(meaning Te Kooti prayers) had been adopted from the belief these would

1 A3 HR, 1872, F 3 p18



prevent the sickness that was rife among them, A strong belief in
witcheraft magic and wizards (probably meaning tohungas) which accom=
panied this sickness at Vaketu and Wairoa 1876=7 resulted in Te Kocti
being visited by various chiefs from these places to have wizards'
powers neutralised by some charm Te Kooti was supposed to poueu.z

To be fair, it must be acknowledged that Te Kooti himself insisted to his
followers that he was no "god" as some believed, and that he could not
cure their physical ailments, These visits were soon af'ter followed
up by the institution of Te Kooti's Karakia in these places and in 1880
the Resident Magistrate in Opotiki, R,5,Bush, reported that the whole
area from Whangaparoa to Maketu, and inland from there to the Urewera
as well as part of Wairoa and Taupo, adhered to Te Kooti's form of
church service,

The fervour of Ringatu and its satisfaction value can then be gauged
by the speed with which the movement developed especially in the Bay of
Plenty area, Its eligibility to be classified as christian can be
determined by the high content of biblical matter and christian prayers
used in its services and the assessments given by the less prejudiced
of their strongest competitors, the Anglicans, Bishop Stuart, who in
1878 criticised the "newly invented modes of worship" conceded that
nevertheless "a great reverance even among these is still professed
for God's Word ... and this might yet disperse the mists of prejudice
and passion which distort and refract its beamn"? In acknowledging
the disposition to "seek the old paths of Gospel truth" on the part of
Ringatu, Bishop Stuart in effect acknowledged that christianity was still
evident among Ringatu adherents although divorced from Zurcpean missionary
and traditional authority. Bush, the Resident Magistrate at Opotiki,
could also say by 1879 of the various forms of worship in vogue among the
natives, "I am of the opinion that next to that of our own church, Te
Kooti's is by far the most sonsible."" It i1s also quite illuminating that
the experienced missionary Grace could say "I have been present several
times at their modified Hauhau !L-:l.e. Ringah.t] worship, The wonder of
it is that there is sc little in it to object to ... Hauhaus or not, they
all appeal to the Word of God especially in Church mttera."5

2 AJHR, 1877, G 1 pi1
3 Proceedings, 1878, p3
L AJ HR, 1879, G 1 pb
5 Brittan and Grace Pioneer p256
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A genuine christian content and purpose appears to have characterised
the form and procedure of the “ingatu church from the time of its inception,
Although its negative features are immediately obvious in that there were
and are no vestments, no separate church buildings, no stipendiary clergy,
no formal creeds or doctrinal tenets based on ccntroversial interpretations
of soripture, nc written traditions and no baptismal ritual, its postive
features were remarkably christian and orthodox. "he procedure followed
by the karekia [service | was thoroughly christian in that its whole
content was biblical, consisting of inois, [p_n.rers waitas, I;pulms]
pamuis, [passages of soripture ]md himine l_hylml taken from both
the (14 and l'ew Testaments, OSix or more services would be held through
a night during the monthly meetings on the 12th of each month, Fvery
portion of these services had to be learned by heart both by the leader

[ tohunga | and those taking part. Cne of the services included prayers
for the sick in the form of psalms, scripture readings, or occasionally
extempore prayer, Faith healing was alsc engaged in by the takutas, who
were one of the three classes of tochungas, . love feast, similar to the
early christian agepe was also an important feature, and this was followed
by the most important service of all, referred to as communicn, but lacking
the elements of bread and wine, This through Te fcoti's insistence took
the form of a spiritual communion, probably because of the revival of
cannibalistic practice by Te Kooti's contemporaries in one or two places
on the "eat Coast, Baptismal services, sometimes without the use of
water were also held.,

Various innovations to orthodoxy introduced by the Ringatu religion
were themselves based upon scripture, A holy day was established by Te
Footi on the twelfth day of the month on the grounds that this number had
spiritual signifance in that there were twelve children of lsrael, twelve
tribes, twelve apostles and twelve gates with twelve pearls in the book
of Revelation, The use of the sign of the upreised hand, used in Hauhauism
to ward off enemy bullets, was carried over into the Ringatu religion. Te
Kooti gave this sign a new interpretation, that of an act of homage to God,
Warrant was found in seripture for this, in Nehemiah 8:6 where "the people
answered 'Amen, Amen' with 1ifting of their hands,” “salm 141:2 provided
another basis, as well as references to the lifting up of the hands of Voses
in order that Cod's pecple might prevail, Saturday was recognised as the
Sabbath of the Lord in accordance with the 01d Testament custom, Various



other festivals were alsc derived from the (0ld Testament. The growth of
the Ringatu church itself was regarded by the Ringatu as the counterpart
of the wanderings of the Children of Isrsel, after being born in bondage in
%gypt (Chatham Islands), Te Kooti's pardon in 1883 was parallelled with
the final settling in the land of Canaan.6

By the 1880s the Ringatu religion had become both standardised and
popular, and during the next thirty years was engaging the devout
attention of its adherents and invclving them in their own missionary
efforts, Ringatu church building activity was also at its height, and
several large whares were erected during the 1880s for Te Kooti's use
if and when he made his projected visits to various districts.? At
the same time 2ingatu adherents were prepared to respect, receive,
listen to, and even invite visiting Maori Anglican clergy to address
them and take their services. Until 1908 in Whakatane they were still
receiving ministrations from Maor: clergy.a Visits from the Bishop of
Waiapu to the Bay of Plenty were the occasion for considerable numbers
of Maoris, including Te Kocti fcllowers, to c llect at various villages
to meet him and hear him preach, B®Bven though all this may have only been
to them as Rishop #,L,Williams put it "Like the prophet of o0ld is unto
them as a very lovely song of one that hath a pleasant vcice and can
play an instrument, for they hear his words but do them not",9 it
certainly implies a Ringatu willingness to allow a relationship to exist.
Rather paradoxically the period of rising enthusiasm among the Ringatu
members did not coincide with any great hostility to the Anglican church,
its missionaries or its clergy. Te Kooti is in fact alleged to have told
his followers that if they did depart from his karakia, they should return
to their parent, the Anglican chureh.1°

This attitude was not reciprocated, however, on the part of Bay of
Plenty Anglican Maoris., Throughout the 1880s these claimed that sooner or
later the Ringatu religion might be the cause of trouble between different
sects of natives, and therefore urged Government intervention.11 Some

6 W.Greenwood The Upraised Hand (Wellington 1942) pp38-62
7 AJHR, 1887, ¢ 1 pbé

8 Proceedings, 1908, p57

9 Papers re the Anglican Church in New Zealand, 1908=-10 p5
10 Greenwood The Upraised Hand (Wellington 1942) pé67
11 AJHR, 1886, G 1 p13, 1887, G 1 p10




Maoris at Raukokere and Te Kaha went as far as to order (successfully) a
few lingatu lMaoris to remove to one or other of the Whanau-a-iApanui
kaingas, At Nohaka, in Northern Hawkes Bay, the liaori pastor, Hoani
te Wainohu had to urge the people to restrain themselves in 1575 when
Te Kooti and an entourage of two hundred passed through en route to
Wairca., Previous appeals by lohaka Maoris for the Government to stop
this passage had failed, However, if this 18 seen against a background
where rivalries were tribal as well as religious, and where, in the case
of the Bay of Plenty, the tribes supporting the Anglican church were a
definite minority, this attitude of seeking government support under
the guise of religious protection, and in this belligerent form, can
be understood.

The missionary efforts directed by Maocri Anglican clergy and Church
Board members towards the Ringatu in the Bay of Plenty and the Urewera,
as described in the previous chapter, were an indication that these Macri
leaders saw little of religious value in the Ringatu faith, and regarded
it as an avostasy frcm the Christian religion, Their efforts were directed
rnct tovards reaching an agreement upon commen ground, but towards winning
back the Ringatu to their former orthodox faith., Then the period of co-
existence between the increasing fervour and growth of Ringatu and the
comparative freedom of its relations with the Anglican church is compared
chronologically with the post-war period of Maori Anglican revitalisation,
it can be seen that the two movements coincided, This then is a just-
ification for the assertion that Naori christianity as a whole continued,
revived and stabilised itself into various forms after the wars had ended,
Equally important is the fact that both the "Maori" and the "christianity"
aspects remained intact and yet were interwoven through cultural adapt-
ation, All ferms of Kaori religion gained increasing support and numbers
of adherents from the late 1870s onwards, That the revived interest in
religion appears tc have been so easy to channel into any religious move=-
ment with a Maori flavour, whether it had an anti-establishment bias or
not, does not detract at all from the stated thesis, It merely indicates
that other factors which were not present before the wars, or that were
then less significant, were now at work, Whatever these factors were, and
in whatever combination, the result always seemed to be until 1914, that
the reception accorded to priest, prophet or tohunga was equally cordial,
and in some places where orthodoxy had receded this reception could be
given to all three simultaneously.
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¥ormonism which from the cutset offered ocn:uepts which were satisfying
to Yaori needs, particularly to those of the defeated Maori, alsc emerged
in the 165Cs and grew stronger throughout the period., Doctrine which
explicitly equated the kKacris with the lost tribe of lsrael, the des-
cendants of Abraham, favoured above all others by G.d, and destined to be
restored to greatness, which emphasised in religion the blocdi ties and the
extended fanily upon which lacri life was patterned, rather than the in-
dividualistic emphasis of evangelical christianity, ard which allowed for
the incorporation of ancient Nacri religious beliefs instead of their
1:~e.jer.=1::‘h=>n,12 all helped to make this religion easy to indigenise, Visits
to Muhaka, Vahia, Tahaenui, Te Hauke and Pridge ra from sever:l Azcrican
Yormon *lders in the 183Cs were followed by the quick growth of this
religion in these areas, because of their insistence on total abstinence
from alecohol, less resistance to Vormernism, interestingly enough, appears
evident from ¥aori Anglicans than to 2ingatu, Unable as they were to ob=-
tain a permanent footing in Poverty “ay, little antagonism from ‘aoris was
apparent, There ?,7ohere, while a priest at Xawakawa, states that a “ormon
elder ataving with him and his family was invited to say praysrs with thenm,
as well as to teach them all how to rake toff‘ee.13

Various primitively regressive types o! !'‘aori religions with a very
high content of superstition also aff'ected various parts of the 'aiapu
Niocese from the 13008 onwards, In 1281 Captain Preece reported on the
growth of a new religion in Hawkes Eay which had been promulgated by a

s A good number of Maoris from Porangahau

Paora Potongarca from ‘airarapa.
and ‘'aipawa became his disciples despite the opposition of several chiefs
in the area. Varicus exciting new doctrines were proclaimed and in 1381
three hunired Hawkes Bay Maoris attended a meeting in ‘:irarapa at “aora's
invitation for the purpose of being cured of their ailments and listening
to an exposition of his new religion., However Paora's death in 1882 ended
the movement entirely, This movement was followed in 1885 by another
religious stir at Yuriwail wher ancther Maori prophet, Te Tatana, professed
also to have a gift for healing the niok,15 and cnce again large numbers
were attracted to the new karakia which he formed - until it too in tum
died out, By 1888 at Faketu a great number of Maoris, especially the
Ngati-Rikiao under Fokiha, were following a religion of their own with

12 1.B3arker "Ths "onnexion: The ¥ermon Churah and the Maori People”
(Victoria University 1967) ppi2k=-6

13 Kohere Autobiography pi40

% A J HR, 1881, C 4 p13

15 AJ HR, 1885, ¢ 2 p9
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Uimiona Te Crinui as their prophet, This was sim . lar to Te Kocti's
religion, and appears to have been nothing more than a pale reflection
of it, The 1¢90s saw an amazing increase of influence cof the }aori
tchungas, ani even Jaori christians of perfeotly crthodox standing
attached themselves to them for protection, The activity in Hawkes

Bay in 1906 of two Yaori tohungas who grestly influenced many ‘aoris
and ordered spirits as a cure for all 4lls, caused irthur T, “illiams
to say "as s.cn as one tohunga is exposed, ancther i: reaiy tc hand
#ith new repedics and por!ra".16 ¥aori nrastices involving tohungas
were then cbviously cc-existing wit christianity in both its orthodox
and unorthodox forms, and many !aoris atcadfastly refused, or were
unable, t¢ see any inconsistenay in this state cf affairs, r“erhans

the fact that the sir-ngest development cf tohungaism coincided with
the lcwest ebb of "aori populstion which was at the time dcclining

from the ravages of wuropean diseases, is in iteelf eigrificzant,

‘ears of sickrness and lying and & streng sense of self-vreservation may
have cperated to ra-:e ever ortholer ' ecri christians tclerant cof the
traditionel orotectors of the aoris' physical well-beirg, the tchungas,

Jetween 1.:3C anl 1914 *acrd christiarity in the aiapu llocese had
undergone tany changes. Az a corvilery to this, social anl eccncric life
had alsc changed vastly, arnd race relations botween acri and “urcpean
had in asome areas beccrc at the worst ecbitiered, and at the best,
irmpeaired, These changes, which from time toc time an) from area to area,
altered life, alec meant corresponling alterations c¢r adaptaticn in
the prmotices o' both tho laori church in aiapu and the wbcle cf
kaord christiarity,.

These alterations and adaptations were not of themselves entirely
indicative of any increase or decrcase in the volume cr intensity of
Vmord christienity, They merely registered the fagt that changes had
ccourred in Jaori lifes hore the adaptaticn or alteration was one
whigh fulfilled the need created by the changas, the irtenzity of
ghristianity incroased and various indications of revival and revital-
dization scon followed, Throug out the pericd, the pattern is then cne
of growth in Naori ohristianity, steady at times, erratic in other periods,
progressing rapidly in spurts at some points of time and regressing aome~
what at cthers, Cver all, a progressicn in strength over the whole broad

1€ rrogeedings, 1903, ph7



spectrum of Yaori christianity is discernible, "rogressing, adapting,
changing with the times, circumstances and cultural life which

nourished and was ncurished by it, Jacri christisni{ was never stagnant,
Two aspects only remain unaltered throughout the peric d, ard they are
that religicus life practised by the Yaoris in the “aiapu Diocese

remained truly christian and trly !aori,
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