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ABSTRACT

This thesis sets out to understand and to interpret the faith
aspects of the Ringatu Church, which is comprised of the followers
of Te Kooti, and because both he and his followers have been, and
still are much misunderstood, to examine the Ringatu claim to be
seen as a part of the Christian Church.

The Introduction surveys how same writers have applied various
anthropological theories in their respective studies of the Maori
prophetic movements, and by either comparison or agreement, the
present writer indicates his own theoretical approach. This approach
emphasizes that these Maori movements are primarily a response to
revelation, and that they are concerned with expressing meaning,
asserting identity, and seeking some measure of control over their

environment.

Chapter one provides an outline of traditional or pre-European
Maori religion, in order that such elements may be identified in the

Ringatu faith.

Chapter two sketches the life of Te Kooti, the background of his
times, the events in which he was involved, and the beginning and
the development of the Ringatu Church.

Chapter three, describes the Church in its present organization,
and the variety and content of its services of worship.

Chapter four attempts to identify traditional, Old Testament and
New Testament components in the Church's liturgy and practice, and to
assess the Church's claim to be truly Christian.

Chapter five poses same questions and expresses some hopes about
the future of the people called Ringatu, in the light of problems faced
by them at present. :
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PREFACE

This study of the Ringatu Church has been for me far more than
an academic exercise. Rather it has been one stage of a personal
pilgrimage covering many years and many places. Though it has
involved many separate journeys, these have all been part of one
pilgrimage with one purpose - to see for myself a special kind of
"tree" which grows out of the soil of Aotearoa, in the forest of
Maori spirituality. This tree is the phenomenon of the Maori
prophetic movements, and is one that is little known, and even less
understood by the majority of Pakeha. The occasional "flowering"
and "fruiting" of the tree, expressed in the emergence cf particular
movements, has more often been regarded as cause for derision, than

as an opportunity for understanding and learning.

Observation of the tree, I have felt, needed to be personal.
While same help in understanding can be gained from the accounts of
others who have made the journey, it is much more satisfying to make
the journey for oneself. But because this is an indigenous tree, the
way in which its "custodians" are approached is important. Methods of
making appointments and of securing information in the Pakeha world,
may prove of little help in the Maori sphere, and could even be

offensive.

For example, a letter written by a University staff member, himself
a Maori, to an acquaintance, known to him to be a leader in the Ringatu
Church, introducing me and requesting his cooperation in allowing me to
observe the church in action, proved to be quite counter-productive,
and would have prevented my access rather than helped, had it not been
for other factors working in my favour.

So a well-meant approach may be perceived as insensitive and
presumptuous, and may well shut doors rather than open them, or in
Tuhoe idiom, may serve to bring down upon the sacred mountain of
Maungapohatu an impenetrable, protective mist, to hide its secrets
from the inquisitive. It is one thing to desire to observe the tree,
but it is another to get close enough to do so. For it must be
emphasized, that this is an indigenous tree, growing in Maori territory
in what for most Pakeha is an unfamiliar landscape, where there are
few signposts to follow. So guides are necessary, but these seldom
offer their services unless convinced that one is sincere in one's
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search, and not merely a sightseer, or worse, a destroyer of trees.

During one of my early visits to Te Teko, in replying to the
welcome given me in the mihi (time of greeting), I rather thought-
lessly said that I had not came as a spy, but as one who really
desired to understand their ways of worship. The response was
immediate, "If we thought for one moment that you were a spy, you
wouldn't still be here!". I

Over the last twenty years, the pilgrimage has taken me to
Taiporohenui in South Taranaki where Te Ua's Pai Marire movement
was established at what had previously been the centre of the
Methodist mission; to Parihaka where the movement led by Te Whiti
and Tohu was located; to Peria near Matamata, where Wiremu Tamehana
set up his Maori Christian community; to Maungapohatu, Tawhana and
Matahi, places associated with Rua Kenana's Wairua Tapu movement; to
Whakakii, the location of the Kohititanga Marama movement led by
Matenga Tamati; to Ratana, the present centre of that movement; and
to many significant places associated with Te Kooti and the Ringatu
Church, including Manutuke, Waerenga-a-Hika, Whareongaonga, Matawhero,
Ngatapa, Makaretu, Waituhi, Te Karaka, Puha, Mahia, Tokomaru Bay,
Ruatahuna, Te Whaiti, Te Teko, Edgecumbe, Ohiwa, Waiotahi, Waioeka,
Te Kuiti, Otewa, Pureora, Otoko, Opepe, and Te Porere. All these have
contributed to the "feeling background", which I considered essential
to my understanding of the movements, and this is particularly true
of the latter group, whether birthplace, landing place, now deserted
site of previous bitter battle, places of sanctuary, revelation and
growth, or present centres of Ringatu's life and worship.

In some instances, "guides" appeared almost mysteriously, not
necessarily to literally lead the way, but often to provide informa-
tion, clues, or valuable contacts.

At Te Karaka, for example, while my wife and I were simply
standing on the edge of the marae, looking across at Te Poho-o-Pikihoro
the meeting house, a man of impressive appearance came out across the
marae toward us, with amms outstretched to welcome us, camplete
strangers as we were, as though we were there by appointment. Not only
did he himself act as a willing informant, but he also provided
precious contacts with Ringatu leaders in that area.
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At times on the pilgrimage to find the tree, it was tempting to
imagine that I was in virgin forest, treading where at least no Pakeha
had trod before. However, such romantic illusions are impossible,
when it is seen that the ground around the tree has been well trampled
by other observers — missionaries, historians, anthropologists, and
journalists. Some have left valuable documentation of their observat-
ions, while others have just left litter. But even though I soon
realised that many others had been there before me, there was, and is,
deep satisfaction in having made the journey for myself, in having
seen with my own eyes, in having stood on the sites of significant
events in the history of past movements, and in meeting face to face

the people who make the present movements live.

Any specimen of the tree, or any specific movement mentioned, can
be seen to be identified with a particular locality, tribe, and set of
circumstances at any given time. But despite its local adaptations
and unique characteristics, it appears to belong to the same species
found in other parts of the country at other times. And it appears
that the custodians in any particular tribal area are well aware that
despite local variations, it is the same kind of tree. On occasions,
tribal boundaries, while never losing their importance, have been, and
still are crossed in order to protect the tree, or to show solidarity

among the custodians.

So Pal Marire was centred in Taranaki, but its intentions were
supported by many from Waikato, Bay of Plenty and East Coast tribes.
The Parihaka movement was located in Taranaki, but also enjoyed consid-
erable Waikato support. The Ringatu movement can be said to have East
Coast origins, yet it was widely supported by the Tuhoe of the Urewera,
and by the Ngati Awa, Whanau-a-Apanui, and Whakatohea of the Bay of
Plenty, and given sanctuary among the Ngati Maniapoto of the King
Country. Ratana, though based near Wanganui, has support from through-
out the country. Significantly, one of the factors which helped me
gain access to Ringatu, was my knowledge of, and sympathy with, the

Parihaka movement.

Like the kaikawaka growing on an exposed alpine ridge, or like
the manuka growing around a thermal blow-hole, showing a form which is
quite different from others of the same species growing in more
favourable circumstances, so these movements can be seen to have local
variations due to whatever measure of resistance and adaptation was



necessary for survival, in the face of the pressures and changes in
the cultural environment, resulting from increasing Eurocpean
settlement. But despite the local adaptations, the tree in each
instance is of one, indigenous species, with the seed apparently
lying dormant in the soil awaiting the need to grow. As the tawai
seems to actually need disturbance of the forest floor to stimulate
germination of its seed, and therefore regeneration, so the Maori
prophetic movements can be understood, in part, as a regenerative
response to disturbance of their environment. Yet while the tree

of the Maori prophetic movement is truly indigenous, at the same time
it is true that it has been "cross pollinated" with the insights of
Biblical Christianity brought by the missionaries, with local examples
showing to a greater or lesser degree the measure of such influence.

The C.M.S. missionary William Williams presumed, rather
arrogantly, that he was planting the seed of the Gospel among the
Rongowhakaata at Manutuke, hence the name "Whakato" (the planting),
given to the marae where he based his mission. But if there is truth
in the statement that "all non-Christian religions contain revelation
and seeds of the Word" 2 more enlightened thought would now suggest
that Christian missionaries should not have been so determined to
destroy the Maori tree and its seed, in order to plant their own, but
should rather have taken the time to understand the indigenous tree,
or to encourage the development of that indigenous faith, and to be
content with offering Christianity as a means of "cross-fertilisation"
in order to "improve" it, in the sense of Christ being seen as the
fulfiller or perfecter of faith. 3 Or to change the metaphor a
little, the missionary task could have been understood as a "grafting"
of the new Christianity on to the "root-stock" of the indigenous

religion. 4

When the tree has been found, its location and form can be
described. While this may satisfy same observers, others will feel
obliged to ask why the tree has emerged in this particular locality
at this particular time, and to enquire as to what change in the
climate stimulated the dormant seed to germinate and grow. They will
also wish to know why the custodians are so protective of the tree,
and what needs of theirs are satisfied by its branches, flowers and
fruit. They will also ask why the tree has died out in same localities
and why it continues to flourish in others. So there is much to be



understood about Maori prophetic movements. In the case of the Ringatu
Church, the particular tree with which I am concerned, it would appear
that it is no dead stump, but that it is alive, growing and
regenerating. 5

Like a number of trees in the forest, whose juvenile and adult
stages are marked either by a different leaf shape, as with the puriri
and horoeka, or by a different tree shape, as with the rimu and kauri,
sane of the Maori movements too, exhibit marked differences between
their earlier and later stages of development. So Pai Marire, as
implied by its name, " good and peaceful", began with a peaceful
phase, and later moved into one of armed resistance. Te Whiti, one
of the leaders of the Parihaka movement, turned from armed resistance
to peaceful protest. Ringatu similarly began with armed resistance,
but moved into a peaceful phase. These two phases or sides of
Ringatu may be seen to be symbolised in the two mere pounamu
(greenstone clubs) which belonged to Te Kooti, "Mikaere" the war
club, and "Kapiti" the peace-maker. However, many Ringatu would

see the so-called violent phase as an unavoidable interruption to
a peaceful intention, rather than as simply a later stage of settling |

down.

In recent times, same custodians of Maoritanga have expressed
resentment towards Pakeha historians and writers who have published
their understandings of Maori people and places. 6 That suspicion
and resentment may well be justified in some instances. 7 It is
hoped that the day may come soon, when many more Maori will feel that
the climate is sufficiently accepting and hospitable to encourage
them in writing and publishing their own histories and theologies.
However, I have had nothing but encouragement from the custodians of
the tree of Ringatu, and during my involvement with them, there has
been a repeated re-affirmation of their willingness, stated at our
first meeting, "What we have given to Frank, we give to you."8
Incidentally, the only expression of hostility towards me as a
Pakeha observer at a Ringatu gathering, was made by a non-Ringatu.
However, the trust shown to the observer must be respected, and it is
for that reason that I have not identified some people and places. It
seems appropriate, indeed essential, that if one is allowed by the
custodians to observe their tree, and important occasions associated
with it, that one respects the rules or restrictions that they
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themselves accept. For instance, the Pakeha observer does not have
to "believe in" tapu restrictions, but respect for Maori belief in
them is essential, as is a similar respect for belief in kaitiaki
(guardian spirits) and makutu (witchcraft).

For example, after learning of a mysterious sickness, and a
death, in which it was suggested that makutu could have been involved,
I offered to go to the river for ritual cleansing and protection.
Although I did not feel the need for such protection, because I was to
be involved with some of the people concerned, I felt it important
to allow them to "cover" the situation in any way they felt approp-
riate. In the event, it was stated by way of reply that such a

precaution was not considered necessary.

There appears to be a justifiable Maori suspicion, based on
bitter experience, that Europeans, who have shown such enthusiasm
for chopping down and burning the forest of Tane, will also attack
and attempt to destroy the tree of Maori spirituality. Or, in a
less war-like age, they will rather adopt an assimilative tactic,
saying in effect, "Abandon your (worthless) tree, and came and sit
with us under our (much better) tree, (just so long as you dress
neatly, don't engage in all that weeping and wailing noise at
funerals, and don't have hangis, because we don't want grease dropped
on the carpet!)". This attitude is so similar to that which inspires
the policy of clear-felling tawai, rimu, rewarewa, matai, tawa and
tanekaha of the indigenous forest, in order to replant the landscape
with pine. While there is food in abundance for the tui, korimako,
kereru and kokako on the miro, totara, matai and tawa, there is none
on the pine. Likewise there is food for the spirit of the Maori on
the tree of indigenous religion, but very little on the imported tree
of Pakeha religion. Most Pakeha, however, find it difficult to
understand that many Maori Christians do not want to be part of their
middle class European congregations, the exception being in the case
of charismatic denominations, for example, but in which membership
usually involves the camplete abandonment of Maoritanga.

Same custodians of the tree are aware of being faced with a
dilemma, caused on one hand by their desire to be hospitable to
would-be observers, and on the other by a fear of the risk of having
their tree, and their feelings about it, further trampled on. Some
Ringatu leaders are aware of being in this position, with the very
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willingness to share information about their church, which is
considered by sane to be essential for its survival, bringing about
an interest fram "outsiders" which represents a very real threat
of "contamination".

Some years ago, technicians at the Forest Research Institute at
Rotorua, concerned that the huge redwood trees at Whakarewarewa
appeared to be getting smaller in girth, discovered that in fact the
bark of the trees within human touching range, was actually being
worn away by sight-seeing tourists. Pakeha people, history indicates,
find it difficdt to keep their hands off Maori religious expression,
and appear determined to modify it to make it like their own. The
need for me to respect Ringatu traditions was made plain in a polite
but firm warning, "don't try and change us, and we won't try and
change you!".9

When engaged in observation of the tree of Maori spirituality,
it is helpful to have an appreciation of one's own Pakeha spirituality,
however. As long as the assessment is honest and realistic, personal
beliefs and values are not a handicap, and may even be an advantage.
Along with having a trusted contact to introduce me, and having a
recognised sympathy with the Parihaka movement, a third factor in
helping me gain access to the Ringatu, was the fact that I was a
minister of a branch of the Christian church. Ringatu leaders have
shown a respect for my traditions, in a style of public dialogue in
the meeting house, in which a leader speaks across the house saying
"This is how we do things in our part of the church...how would you
do it in yours?"10

There is however, a need to de-mythologize the mission histories
of all denaminations in this land, and to dispel the one-sided,
romantic nonsense with which the stories of the exploits of many
missionary agents is loaded. Most of these agents followed a policy
of destroying the tree of Maori spirituality. To assume that the
Pakeha tree is better than that of the Maori, was not helpful then,
nor is it now. But neither is it helpful to say that one's own
Pakeha tree is of no value, and that therefore one will abandon that,
and choose instead to become a worshipper around the Maori tree. In
other words, it is not necessary to join in order to appreciate
another religious expression. So one wonders about "conversion" to the
religion of a section of another culture being studied, as in the case
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of Jules-Rosette. 11

Maoridom is not impressed by Pakeha pseudo-Maoris, who adorn
themselves with tiki, mako tooth ear-rings and pullovers with Maori
motifs. We are expected to be ourselves, and indeed, can be no other.
It is more helpful to show a willingness to understand why the Maori
tree is important to those whose tree it is, and to be content that
one has been allowed to sit for a time in it's shade and to sample
its fruit. However, it is inevitable that as a result of that
experience, one's own spiritual perception is re-examined, re-assessed

and perhaps re-shaped in places.

So, whatever degree of understanding or sympathy I possessed, as
I sought contact with the Ringatu church in the Bay of Plenty, I was
a Pakeha, in what is in some ways, a "sensitive" area, since the Ngati
Awa, I understand, have never received campensation for lands confis-
cated. Yet it was made plain, that I did not need to feel guilt for
what my ancestors did in taking Maori land, though I could properly
feel shame. 12 On a later occasion, however, I was reminded that
I was a representative of the Pakeha who took their land. 13  That
is an undeniable fact. What matters as being more important, however
is that despite that fact, one can be accepted as a trusted observer
of their tree. But acceptance cannot be demanded, or claimed. It
can only be granted. This was stated in subtle terms by one leader
as a group sat in the sun at Te Mapou in 1983, "Our kids will remember
this day when we opened our dining hall, and they will say "remember
that Pakeha Ringatu joker sitting in the sun talking to our old fellas
...?". The words caused a good chuckle amongst the group, and a warm
feeling inside me as the only Pakeha present.

My observation of the tree of Ringatu has taken much longer than
I expected. Many times I wished I could make more rapid progress. ‘
But now I appreciate the time it has taken to "digest" same of the
things I have seen and heard. And the little I have come to understand
I regard as but a brief glimpse into the vast treasure-house of Maori
spirituality, which no outsider, no matter how many life-times he had
at his disposal, could hope to fully explore. In another sense, the
tree is itself a treasure house, as in the case of the venerable,
hollow tree, in which the sacred adze, "Te Awhi-o-Rangi" of the Nga
Rauru people of South Taranaki, is said to have been hidden. If the
tree contains such treasure, I suspect the pilgrimage to understand
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it will never be finished, but that it will go on, at times leading
me to new locations where the tree is said to grow, and at other
times leading me back to more familiar faces and places, where a
relationship of trust and respect has been established, and where
to have cane full circle, is to anticipate a deepening of insight
and an enriching of experience. This expectation of an ongoing
relationship seemed to be expressed in the words addressed to me,
"There are two kinds of friends, those who visit from time to time,
when they are able, and those who are dead!" 14 I hope Ringatu

will continue to rate me among their living friends.

Preface Notes

{ 3 W. Tarei, Te Teko 1981.

2. Fr. M. Shirres, quoting a statement from Vatican II, in New Hope
For Our Society, 1985 Lenten Studies, P.5.

J Ibid. P.5.

4. See Ramans II/17-24 for the use of this metaphor.

5. See Job 14/7-9 for the use of this metaphor as expressing survival.

6. Michael King, for example, has stated that because of this reaction,
he will not write further Maori histories or biographies.

7. I have came across this feeling of resentment and suspicion on
a number of occasions, and have been asked bluntly, "are you
writing a book?". I discovered strong feelings of this kind among
those who had been interviewed by those who have written on Rua
Kenana. Such resentment is understandabie, since the writer
of one such book gave away far too many clues as to the location
of burial caves, which I consider was inexcusable. Such resentment
was almost certainly the reason why I was told that permission
to climb Maungapohatu would be refused by the Tuhoe Trust Board.
That I was able to do so, was made possible by the appearance
of other "guides".

8. The late Frank Davis, who was asked by the Ngati Awa section of the
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13. W. Tarei, Kawerau, 1985.
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INTRODUCTION

Every investigator approaches the field of anthropological
enquiry with a set of assumptions, personal beliefs, values and
prejudices. These may be either valuable equipment, or useless
baggage, but unlike baggage, they cannot easily be put aside.

So I am aware that I have approached this study of the Ringatu
Church with same "givens" and assumptions. I am a Pakeha, and an
ordained minister in a *main-line" Protestant Church. I was not
brought up in the church, but was converted as an adult, and there-
fore can identify same significant "religious moments" and experiences.
Since the most important of these involved little if any intervention
from other people, I accept the place of revelation or divine
intervention. At conversion I accepted,on faith, a set of beliefs,
though there has been much re-examining and questioning of many of
them since. Yet I have felt camfortable enough in my own beliefs
and values, to not feel threatened by sameone else's different belief
system. I have not felt that I had to justify my position, or attack
theirs. On reflection, I am aware that in early teen years I had
adopted a fairly positive view of race-relations in general, and had
already became interested in the stories of Te Kooti, despite the
facts being distorted and his name mis-pronounced. Entry into the
Church and its ministry provided a theological framework for attitudes
I already possessed, and an acceptance of ideas, which were widely
preached, even if not so evident in practice. Early in my ministry,

I entered into an unspoken "contract" with a Maori ministerial
colleague, 1 to be open to Maori values and experiences and concerns.
Thereafter I endeavoured to make contact with the Maori people in
areas where I was stationed, and to be informed about their history,
and about issues with which they were involved.

My interest in Te Kooti, and the Ringatu Church which he brought
into being, was re-kindled by the late Frank Davis and his production
of "Face to Face" which dealt with the life and times of Te Kooti,
at the South Pacific Festival in Rotorua in 1976. I felt campelled
to enquire further, and Frank freely gave me access to his research
of more than twenty years, and provided me with contacts in the Church
in the Bay of Plenty. I have maintained occasional contact, through
attending services, at which I have been reasonably camfortable in an



observer-participant role. I have been received warmly, and I have

been aware that much information has been given out of a desire that
the Ringatu Church be more widely understood and accepted as a true

part of the Christian Family.

Maintaining adequate contact through attending services was,
however, made difficult by the distance between the Manawatu and
either the Bay of Plenty or Poverty Bay where services were held.
This limited the number of trips possible, and the number of personal
interviews which could be fitted in as part of any trip. Besides
invariably arriving tired, I was aware of the physical strain of
keeping up with the programme, including the sheer effort of keeping
awake during evening services, and of coping with the smoke and
differences in diet. Since I was often the only Pakeha in a gathering
of a hundred or more, I was aware of a certain feeling of loneliness
involved in my visitor-observer status. The greatest difficulty,
however, lay in coping with the fact that the services are totally
Maori in form and language, which effectively limits participation.
In addition, there was always the problem of knowing what to look for
and how to interpret what was experienced.

When one sets out to explore unfamiliar territory, a map is of
considerable help. So too, in exploring the religious territory of
Ringatu, I was very much aware of my need of an appropriate map to
help me find my way, to recognise features of importance, and to
understand what I was seeing. I recall an experience of once setting
out to find an important pa site in thick bush, and being unable to
find it on several expeditions, until aided by a three-dimensional
map and viewer which enable recognition of the contours underneath the
bush cover. So a conceptual map is necessary to bring meaning out of
what may otherwise be a unintelligible jumble of rituals.

But maps are just that. They are simply guides to the countryside,
and are not the countryside itself. Conceptual maps are likewise aids
in understanding a society or group such as a religious movement, but
are not the movement itself. Likewise, just as maps are used, not by
locals, but by visitors and strangers, so too, conceptual maps may
be quite meaningless to those who belong to a movement, though helpful
to the enquirer. 2 Hopefully, however, as the map is followed, it
ceases to be just that, and becomes instead a diary of insights and
experiences. So same of the actual locations of significance cease



to be just names, and become occasions of enlightenment.

Such a map is necessary in order to understand the relationship
of the Ringatu Church to the other prophetic movements which arose
among the Maori. For Ringatu is not merely a continuation of Pai
Marire, any more than the Wairua Tapu movement of Rua Kenana is
merely a continuation of Ringatu. But despite the different locations
and times in which they came into being, there are important connections

and common concerns.

Ringatu, as a religious movement, was well established as a living
reality long before any particular theory of anthropology was used to
explain it . This seems one good reason for choosing not to
use Ringatu as an example of any one particular theoretical approach,
but rather to use any relevant part of any theory to help explain why
Ringatu came into existence, and why it has persisted. Reality is
always bigger than any theory about it. To see any one such movement
completely explained by any one theoretical perspective may indeed
glorify the theory, but almost certainly at the cost of doing violence
to the movement itself. Maori movements have frequently suffered fraom,
rather than have been helped by, explanations which have seemed to
explain away, rather than to understand and to interpret them. Because
there is always more to these movements than the theory has explained
so far, conclusions are best seen as tentative rather than as definit-
ive, always allowing for further understanding of them. I am aware
that same readers may consider that my approach is not sufficiently
"anthropological" in terms of their perceived notion of what anthropology
is and does. However, it appears that today there is little consensus
as to what constitutes anthropology. I would ask, therefore, for the
same understanding of what I have written, as I would have wished the
missionaries of last century to have shown to Maori religious movements.
To be different is not necessarily to be wrong. To have not said
samething that is expected, may mean only that there are other things
that need saying first.

Functionalist theory, as expressed by Spiro, 3 suggests that
religion consists of "culturally patterned interaction with culturally
postulated superhuman beings" - apparently for the satisfaction of
culturally acceptable needs. These needs are understood as both wants
and desires, which are seen as beneficial to the social group as well
as to the individual. Such needs are cognitive (a universal desire



to know, to understand, and to find meaning); substantive ( a desire
for tangible satisfaction in the form or rain, abundant crops, good
hunting, victory in war, healing); and expressive (a desire to

requlate and control painful fears and moral anxieties).

This theory appears to see religion as primarily concerned with
needs—-satisfaction. However, to reduce religion to such neecs-
satisfaction alone, is to ignore a major camponent of religion in many
of its forms that is, revelation. This is not to deny that religion
can be, and probably should be used to meet legitimate physical, psycho-
logical and spiritual needs,4 but it is to argue that it does not
begin with that function.

Burridge's 5 approach appears to be suited to an understanding
of the Maori prophetic movements. He considers that religion involves
not only belief in spiritual beings, but also concern with "the redemp-
tive process indicated by the activites, moral rules, and assumptions
about power, which pertinent to the moral order, and taken on faith...
enable people to perceive the truth of things..not only are religions
concerned with the truth about power, but..a concern with the truth
about power is a religious activity." 6 This definition he says, does
not lead us to dismiss other peoples' religions as "bundles of super-—
stition." And "since politics too are concerned with power..no religious
movement lacks a political ideology". Millenarian movements, then, are
not just "oddities", or 'iseases in the body social", or "troublesome
nuisances to efficient administration" but "new cultures in the making"

and "new religions in the making" ,? or new ways of being human.

Maori prophetic movements can be seen to share many of the charac-
teristics of millenarian movements as he defines them. They have had
an exposure to Christianity. The daminant colonial power has not used
that power to the full extent to totally destroy indigenous culture.
The indigenous people, in a situation of competition with the colonists
have been severely disadvantaged and have felt powerless. The deprived
have felt a strong desire to have restored or to acquire a sense of
personal worth. In each case the movement has been led by a charismatic
prophetic figure, who has been the agent of revelation, and who has
articulated the myth-dream, usually in supra-tribal terms. The move-
ments with few exceptions have come into conflict with the authorities
and those which have survived have experienced a re-defining of the
myth-dream and a re-shaping of the movement.



Burridge lists four types of explanations of millenarian move-
ments, 8 but says that "few writers take a standpoint that is
exclusively contained in any one...most are eclectics fishing in a
variety of psychologies and sociologies..." So of the psycho-
physiological interpretation which considers these movements to be
a neurotic group reaction to deprivation, he says "those who seek a
new integrity are not necessarily psychologically disorientated,
subject to fantasy, or unable to explain themselves." In other words
they are not sick because they seek to improve their condition -
indeed they would be sick if they didn't. So deprivation is to be
taken seriously, even if it is unable to allow for divine intervention.
The ethnographic approach, being concerned with the descriptive,
the historical and the externals of economic and political factors
may be limited in explaining the "why" of a movement, but it does
supply the "what", without which the "why" is just a theory, or bones
without flesh. The Hegelian explanation allows a place for revelation,
and is open-ended rather than dogmatic, and assumes that there is
always more to be understood. "If we are confronted with the evidence
of a divine revelation, we cannot declare it irrelevant, or irrational,
or fantasy, or wishful thinking. We must take it seriously, and try
to account for what actually occurs. Even if our own assumptions do
not admit such a thing as divine revelation, we must admit that for
others it does exist...we know that because of it, activities cochere

into an organised movement." 9,

Crick's 10 contribution camplements and extends this perspective.
He considers that the present stage of anthropology is post-functional
and post-structural. He also subscribes to the view that human beings
are "meaning-makers". 11 It is assumed that meaning exists, because
the world itself is a meaningful place, and that meaning has existed
long before we decide to seek to understand that meaning. Though we
may well have a need to find meaning, our need does not creace the
meaning.

Crick sees anthropology as being concerned then with the transla-
tion of one way of being human to another way of being human, or with
the translation of one group's understanding of meaning to another
group's understanding of meaning. "There can be no final definition
of the relation between "ourselves" and "others". 12....to be stuck
with a stark "our/their" dichotomy is to be denied the mutual benefits



which are to be derived from an exchange of meaning...There has been a
virtual monologue in which the only definition of "us" and "them" has
been given by us" 13,

Such a definition or interpretation is very important for a study
of sameone else's religion, for religion is above all else concerned
with meaning, and this view helps us in being delivered fram those
explanations which reduce religion to simple needs-satisfaction alone.
In particular, it allows revelation,as a major component in the Maori
prophetic movements, to be taken seriously. Revelation is itself
meaningful, in that it conveys meaning about a meaningful cosmos.

And if anthropology is concerned with becaming aware of someone

else's religion as their understanding of meaning, hopefully it will
involve an exchange, in which the sameone else group is also receptive
to the understanding of meaning we have, that is, our religion. This
is precisely however, what the European missionaries did not permit,
for they would not allow to the Maori the same right to revelation

as they claimed for themselves. Yet the practical possibility of

that exchange taking place has been demonstrated in the setting of
Ringatu gatherings, in which one of the leaders, Wiremu Tarei, seated
on his tangata whenua side of the house, has spoken directly to me

where I was located on the manuhiri side, saying something like:
"I don't know what people in your Church believe about this...but this
is what we Ringatu believe, because...... tell us what you believe....".

It is important to establish the priority of revelation in the Maori
movements. In each case the movements were brought into being by the
prophet who was the recipient of revelation, or agent of meaning, in
whatever form. The prophet created the movement by enlisting a
following, and in no case did the movement came into being and then
choose a leader. Also in same instances, the movement did not long
survive the demise of its leader. Whatever the movements accamplished
by way of meeting legitimate needs, they began with revelation.

The importance of the prophet as the agent of divine revelation
is indicated in most if not all of the studies on Maori prophetic
movements to which I now refer briefly, even though the writers in
sane cases make other emphases as well.

Clark, 14 in analyzing the Pai Marire movement, which began in
Taranaki in 1862, describes the emergence of the prophet Te Ua Haumene,
following his experience of "divine selection". He considers the



movement to be a positive response to the challenge of colonial
settlement, with its alternatives of assimilation or extermination

15 , and an adaptation to Western culture, but on Maori terms, so
preserving Maori identity. It combined, as did the other movements,
both Maori and Biblical elements, and though not necessarily
rejecting Christianity as such, it certainly rejected the missionary
packaging of Christianity. While being primarily religious in form,
and initially peaceful in intention, it also exercised a political
function 16 expressed in armed resistance, in which role it was more
usually called Hauhau.

Greenwood's 17 study of the Ringatu Church, written in 1942, is
descriptive and historical, rather than analytical, but it provides
a very valuable record of information verified by a generation of
leaders, of whom many have since died. The movement began in 1867 on
the Chatham Islands, and was at that stage, comprised of Maori
prisoners of war, who were considered to have been Hauhau supporters,
but who became followers of Te Kooti, a fellow prisoner who experienced
divine revelation. Ringatu then, though comprised of ex-Hauhau,
emerged as a separate movement under the prophetic leadership of
Te Kooti. It is surprising that though there has been considerable
writing on the mainly historical aspects, comparatively little has
been attempted by way of a serious interpretation of the faith of the

movement.

Misur 18 writing of Te Kooti, rightly emphasizes that he was not
only a prophetic leader in his own right as the recipient of revelation,
but that his very birth was also the subject of revelation by an earlier
prophet, Toiroa. She also adds that he was the agent of revelation
in that his inspired utterances (kupu whakaari) were regarded as
forming the basis for the formation of liturgy, and for teaching 19

In Lyons 20 essay on the Papahurihia, Hauhau, and Parihaka move-
ments, the writer states that they were religious responses to
charismatic leadership, economic dissatisfaction, confused values, and
a quest for identity. In the first case, charismatic leadership was
provided by a prophet of the same name, from about 1833 in the Hokianga
area. In the third case, the main leadership was provided by the
prophets Te Whiti and Tohu, in Taranaki, from 1870. Though Te Whiti
had earlier supported the Hauhau movement, he withdrew from it to set

up a new, pacifist commnity.



Elsmore 21 has written of the little-known Kohititanga Marama
movement which dated from 1893 at Whakakii near Wairoa. She sees
it as being oconcerned with Maori survival in the face of material
deprivation, social disruption and religious dissatisfaction,
but most importantly, as a "revival of revelation of God to his
people". Revelation in this case was given to and mediated through
the prophet-leader Te Matenga Tamati, who after the death of Te
Kooti, experienced a divine call to continue the work of Te Kooti,
and so the movement he founded has been regarded as a "second Ringatu".

Webster 22 in his study of Rua Kenana and the Wairua Tapu
movement which developed from 1904 in the Urewera region and which was
centred mainly on Maungapohatu, has as his key concept the theory that
colonial damination created conditions of relative deprivation, and
anxiety/frustration on the part of Tuhoe. The prophet offered hope
which transformed maladaptive anxiety into meaningful action, and
this hope can be seen as meeting a desperate need to have a reason
for their existence and a defence against the "terror of meaningless"
23. He states that the prophet's charisma is seen to be not just a
matter of personality, but having divine or at least supernatural
origin 24, though he does not develop this aspect.

Binney's 25 research into the movement of Rua Kenana is mainly
and intentionally historical, yet she gives the revelatory aspect
sympathetic treatment, describing his visions on Maungapohatu of
Christ appearing to him, the revealing of the "diamond", and the
rainbow. The diamond clearly is seen to represent much more than
just material wealth or power for the Maori, and is variously
interpreted as being the Kingdam 26, the Holy Spirit 27, and the
means of redemption.28 In other words it has a divine origin, it
is revealed, and it is given. This emphasis on the revealed is taken
further in her detailed examination of the significance of the kupu
whakaari for Ringatu.29

Sinclair 30. has researched the Maramatanga movement, which
developed in the early 1900's as a Maori elite within the Catholic
Church, which makes it samewhat different to the other movements
which arose in areas of Protestant missionary influence, and which
in some ways can be understood as reaction to that influence. This
movement began at Bulls with a charismatic leader Mere Rikiriki, and
later developed other centres at Ohakune, Taihape and Levin. It is



seen to have strong links with the Parihaka, Kingite and Ratana
movements. She states that religion, along with art, language and
other aspects of culture, has been used for the Maori to resist
assimilation. So religion is seen to be concerned, not just with
spiritual salvation, but with providing a Maori identity distinct
fram that of other New Zealanders. 31 Unlike most of the other
movements, in Maramatanga there has been a succession of leaders who
have experienced revelation, and indeed continued divine guidance

is expected and sought, through dreams, music and natural phenamena.
Through these, followers are provided with the means by which the
cosmos can be both understood and controlled.32

Though all these writers in their accounts give consideration to
the place of the prophet and therefore to the place of revelation,
this emphasis in same studies appears to be lost in the theory of
meeting needs, for instance in those of Lyons and especially Webster.
I wish rather to emphasize the priority of the prophet, both in the
sense that in each case he emerged before the movement comprised of
his following, and in the sense that the divine revelation of which
he was the agent, provided the most powerful driving force. Webster
speaks of the importance of finding meaning, but in terms of need
satisfaction, rather than in terms of understanding the meaning that
already exists. Clark, Lyons, and Sinclair respectively suggest
that the movements are concerned with a "search for", "preserving of",
and "quest for and providing of" identity. That too, is an emphasis
I wish to make, but as with meaning, I would rather understand religion
as expressing identity, rather than searching for it. To say that the
Maori tangata whenua were searching for an identity seems rather
arrogant on the part of Pakeha manuhiri. It is true that Pakeha
colonial policy, both political and missionary, hoped to destroy
Maori identity, but I think the Maori generally, and especially
those involved in these movements, were very much aware of their
identity. Their problem was not to find their own identity, but
to have the Pakeha recognise and respect that identity. This
emphasis on identity is important for my study, because it is one
being made in contemporary Maori discussion and theological. writing.
Sinclair also speaks of religion as providing a means of controlling
the universe, which seems a very functionalist interpretation.
Nevertheless, so long as religion is not seen as beginning with this
purpose, this function may be seen as very necessary. However, I



would want to express it rather as coming to terms with the
environment, or as cooperating with a meaningful cosmos, and
not just fighting to subdue a hostile one.

Despite the variety of interpretations in the works of these
writers, one thing is clear, whatever their separation in time and
locality, and despite their apparent failure to achieve much by way
of measurable political or economic benefit for their followers,
these movements did succeed in keeping alive a dream, a vision, and
a hope. What Sinclair says of Maramatanga is equally true of the
other movements, including Ringatu. "Members...... find themselves
looking upward to the heavens for guidance, backward to the past
to search for their roots, and forward to the future, where there
will be a new era of dignity and equality".33
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CHAPTER ONE TRADITTIONAL MAORT RELIGION
THE SOIL AND THE FOREST

In order to understand the tree of Maori prophetic movements in
general, and of the Ringatu Church in particular, it is necessary to
know samething of the soil and the forest in which the tree has grown,
that is, of traditional or pre-European Maori religion. Such under-
standing is essential in identifying pre-European elements as distinct
from Biblical, missionary components, in Ringatu belief and liturgy.

If it is accepted that there is meaning in the world, because it
is a meaningful place, and that its human inhabitants are meaning-seekers
or meaning makers, and that religion, whatever its other functions,
is above all concerned with the human search for, or expression of mean-
ing 1 , then it can be expected that pre-European Maori religion too,
was primarily concerned with making sense of the world, and of the place
of the Maori in it. Indeed it would appear that traditional Maori
religion did in fact present a very comprehensive and logical explanat-
ion of the creation of the world, of its creatures including man,

and of man's responsibilities and relationships.

In pre-European, pre-literate Maori society, such religious
explanations of course did not exist in formal philosophical or
theological statements, but were contained within myths and legends
which were preserved and transmitted orally, like its history.

While it can be assumed that the religion of the Maori, like the
rest of their culture, will in some respects reveal links with an
Eastern Polynesian heritage, in othersthere are suggestions of a
development unique to Aotearoa. This development of religious ideas,
indicates an openness on the part of the Maori, both to the meaning
inherent in the world, and to a developing understanding of that
meaning. Such openness is important, for it allowed the possibility
of the formulation of new concepts in pre-European religion, such
as a belief in a supreme God, Io. It also made possible the accept-
ance of new ideas involved in the Christian religion brought by the
missionaries.

Early descriptions of Maori religion by missionaries and other
European observers were clearly coloured by their own cultural
presuppositions. Most missionaries were more interested in attacking
and destroying Maori religion than they were in understanding and
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looking for cammon ground on which to build religious bridges.

(With a few notable exceptions like Richard Taylor). "Missionaries
(unlike anthropologists) are explicitly and purposively agents of
change", and are intent upon securing "a metanoia....that change of
mind and heart...including...a definite 'no' to the past."2 But
even those who were inclined to be more sympathetic, simply lacked
the "tools" to assess the indigenous religion. It can be assumed
that many Maori informants had already been influenced to same extent
by the new religion, and in any case could be expected to be as
selective in offering information, as the European observers were in
accepting or understanding it as important or otherwise. Fortunately,
the early descriptions, with their inevitable omissions and distortions
have been balanced by the contributions of more competent Pakeha
observers, and of Maori informants with authority to speak of their
own tribal traditions.

For the purpose of attempting a brief summary of traditional
Maori religion, I have relied on the contributions of ethnographers
like Elsdon Best 3 , who though a Pakeha, was able to "get inside"
the oral traditions of the Tuhoe in the 1920's, and Sir Peter Buck
4 , who combined the personal experience of belonging tribally to
Ngati Mutunga in North Taranaki, with considerable academic and
professional skills in the 1920-40's; and also on the contemporary
writing of clergy like Maori Marsden 5 , who represents the traditions
of his Te Aupouri tribe and the Ngapuhi wananga, and Jim Irwin 6 ,
who though a Pakeha, expresses insights gained from forty years
ministry among the Ngati Kahungunu and Tuhoe people. Both Marsden
and Irwin state that these religious beliefs are not just pre-European
but that they are also retained in the present, by some at least. So
in this summary, I have chosen to write of Maori religion in the present
tense wherever that is appropriate, rather than in the past. In the
contributions of those named above, differences of tribal traditions
and emphasis are apparent. However, when these and other writings
are considered together, it is possible to see a great deal of
agreement on what could be called a comon core of traditional
Maori belief. My summary is more concerned with the general body
of agreed belief, than with details of particular tribal traditions,
except where these are relevant for an understanding of Ringatu.
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a. The Maori View of the World

The world is regarded as no cosmic accident, but as a purposeful,
therefore meaningful creation of divine origin. This creation is not
just a past, campleted event, but is also an ongoing, evolutionary
process expressed in the metaphors of plant growth and human conception,
gestation and birth. 7 The world is understood as being ordered in
three tiers or realms, Te Rangi (the heavens, the sky) as a realm of
the gods, Te Ao Marama (the world of light) as the realm of the human,
and Te Po (the dark, the night) as a realm of the dead, or as the
underworld. However, like the Biblical concept of Sheol, Te Po is

merely the resting place of the dead, and is not seen as a place of
judgement or punishment. Likewise, Te Rangi is not seen as a place

for rewards or favours in the after-life. Te Rangi and Te Po are

each divided into either ten or twelve levels, depending on the
tradition. The three-tiered world itself is encompassed by Te Korekore
(literally, "the nothingness") which however, is understood as not
canpletely negative, but rather as the stuff from which the world
emerged, hence as the realm of the potential, the wamb of the universe.8

The Maori view