
Prohibition, the Church and Labour 

A PROGRAMME FOR SOCIAL REFORM, 1890-1914 

IN THE 1880s and early 1890s a pressure group emerged in New Zealand 
which was to play a significant role in the shaping of the social and 
political life of the country for the next forty years. The prohibition 
movement became the most articulate expression of the nonconformist 
churches of New Zealand as they attempted to influence the development 
of this young country from a raw frontier society into a more complex, 
civilized and sophisticated community. In particular they wanted it to 
adopt a set of moral values drawn primarily from a predominantly 
puritan ethos adhered to by the nonconformist church tradition.1 

Concerned at the economic and social problems confronting New 
Zealand as a result of the long depression of the 1880s and early 1890s, 
the churches argued that improvement could only occur through the. 
individual's moral regeneration. The social problems of poverty, discon-
tent and misery were, wrote the editor of the Wesleyan Advocate in 1899, 
rooted in moral evil. 'The regeneration of man's moral being must 
precede the regeneration of society.'2 From such spiritual regeneration 
would flow improvements in the economic and social conditions of 
individuals and ultimately society.3 

For the churches this programme for social and economic reform 
through moral regeneration involved attacks on gambling, prostitution 
and drink.4 Their concentration on the drink traffic was the result of the 
belief that 'there is not a vice, or disease, or calamity of any kind that has 
not its frequent rise in the public house; it degrades, ruins, brutalises a 
large proportion of our people. . . . It shuts the door of Heaven, and it 
opens wide the mouth of hell; as Christians and as patriots you are 

1 While there was no established church in New Zealand, the term 'nonconformis t ' is 
used in the same sense as applied in England. Those churches most involved in the prohibi-
tion movement included the various branches of the Methodist Church, the Baptist 
denomination, the Church of Christ, Congregationalists, Presbyterians, the Salvation 
Army and other minor sects such as Seventh Day Adventists. 

2. Advocate, 6 May 1899, p.517. 
3 A.S. Adams, 'The Relation of the Church to the Social Problems of the Age' , N.Z. 

Baptist Handbook, 1907, p. 15. 
4 N.Z. Baptist, December 1893, p.189. 
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bound to come to the help of the Lord against the mighty!" Alcohol was, 
in effect, hindering the spreading of the gospel in the hearts of the 
people, and preventing the moral uplifting of society and the advance 
towards the establishment of the kingdom of God on earth. Many be-
lieved that the abolition of alcohol would facilitate the evangelical work 
of the churches and would improve and strengthen the moral tone of the 
community. 

The association of morality with economic and social success was part 
of the puritan ethic that he who failed to achieve economic and social 
respectability was in some way immoral. Success came through self-
improvement by means of sobriety, thrift and industry.6 The use of 
alcohol was associated with insobriety and waste. It was easy, therefore, 
for the prohibitionists to believe that abstinence from alcohol would help 
the individual to improve himself morally, economically and socially. 
The prohibitionists, as products of a nineteenth-century laissez-faire 
economic system, subscribed to the view that it was the government's 
responsibility not to protect people from a competitive, free enterprise 
economic structure but to keep society free of restrictions so that every 
individual had the same opportunity for self-improvement. Hence pro-
hibition as a means of helping people to improve themselves was totally 
compatible with laissez-faire economic theory and the puritan ethic. Sir 

• Robert Stout summarized the prohibitionists' position when he said, 
they must keep ever before even the poorest class of the community the necessity 
for self-respect, self-reverence and thrift . If they did not do that the people would 
be only weakened. It would not do to let them run away with the idea that if the 
State did this or that, or if such and such laws were passed, everything would be 
right. A man had his duty to himself and his family to perform, and ought not to 
rely on the State for everything he might want or require. If they trained a man to 
do that they would degrade him and lower his manhood . ' 

The prohibition movement thus stressed the values associated with 
puritanism, in which the harshness of life and the impossibility of finding 
easy solutions for human ills had to be accepted. The puritan ethic as the 
means to success was predominant. Such an ethic found acceptance both 
within and outside the churches by the end of the nineteenth century. The 
virtues associated with this ethic—personal providence, family loyalty 
and family responsibility—were, as Richard Hofstadter has concluded, 
middle-class virtues.8 The prohibitionists were products of this environ-
ment both within the nonconformist churches and within the dominant 
laissez-faire economic climate of the period. They accepted the classical 
economic belief that poverty was inevitable in society and that it was up 
to the individual to struggle out of it. The individual could, however, be 

5 G.B. Inglis, sermon reported in Christian Outlook, 7 December 1895, pp.528-29. 
6 J .F .C . Harrison, 'The Victorian Gospel of Success', Victorian Studies, I, 2 (1957), 

155-64; J. Marlowe, The Puritan Tradition in English Life, London, 1956, pp.72-86. 
7 Southland Times, 31 October 1893. 
8 R. Hofstadter , Social Darwinism in American Thought, rev. ed., Boston, 1959, p.12. 
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encouraged and helped in his struggle, and it was here that the prohibi-
tionists felt that they had an important role to play. It was here also that 
the churches gave expression to a particular kind of social reforming zeal 
which, while it was to have a major impact on the social and moral 
climate of New Zealand, would also prove to be one of the factors that 
resulted in the declining relevance of the churches to society's needs. 

In 1907 W.H. Judkins, a former New Zealand Methodist minister, 
Secretary of the New Zealand Alliance (NZA) from 1898 to 1902, and a 
leading social reformer in both New Zealand and Victoria in the 1890s 
and 1900s, wrote an article on social unrest which summed up the nature 
of the prohibition movement as viewed by those churches involved in it. 
He wrote, 
The church must lay hold of this great modern movement and turn it in the right 
direction. It must not blame the masses for moving, or scold them and wail if they 
move in the wrong direction. The masses must move or be enslaved, and the 
church must direct them so that they move in the right direction. To this end it 
must try to solve economic problems, but from the standpoint of Jesus Christ, to 
save men wholly, completely, in the sense in which He desired their 
salvation. . . . This social reform movement is a religious movement. . . . 
Though the masses may not recognise it, ' the Kingdom of God, wherein dwelleth 
righteousness', is their objective. . . . Nowhere else . . . will equal economic con-
ditions ever be found . ' 

For the nonconformist churches, therefore, there were two approaches 
to the liquor issue: its effect on the social conditions of human beings 
and its effect on morality. While the prohibition movement was a conser-
vative approach to social reform in that it did not question the fun-
damental economic structure of society, it was also a forward movement 
by the churches in their primary task of bringing the gospel to mankind. 
'The Temperance movement . . . ' , wrote the Reverend T.J. Wills of the 
Wairarapa, 'seeks to be a handmaid to the Gospel, improving environ-
ment, breaking up, cleaning and enriching the soil, while the sower goes 
forth to sow and the Gospel calls to a higher life'.10 

Why, however, had the consumption of alcohol become the bete noir 
of the churches in late nineteenth-century New Zealand and regarded as 
one of the major hindrances to their evangelical work? 

First, the problem of alcohol was a very real one in New Zealand at 
this time. Public drunkenness would appear to have been very prevalent, 
with twenty-five to thirty per cent of all arrests relating to the charge of 
being drunk and disorderly." This does not include other offences, such 
as physical assault or property damage, where alcohol may have been 
involved but was not the prime reason for arrest; nor does it include such 
alcohol-related offences as contravening a prohibition order or 'sly grog' 

9 Vanguard, 12 January 1907. 
10 T.J . Wills, The Liquor Problem: or The Work of Two Anglican Synods Reviewed, 

2nd ed., Christchurch, 1899, pp.4-5. 
11 See Table 1. 
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gelling. A large proportion of the courts' time was thus concerned with 
problems associated with the misuse of alcohol or with contravention of 
the licensing laws. Further, not every person seen drunk was arrested. 
For example, one Saturday night in 1903 prohibition workers who had 
undertaken to watch thirty-seven Auckland hotels reported that 560 
people were seen to emerge from them 'decidedly under the influence of 
liquor', but the number facing the magistrate the next Monday on 
charges of drunkenness was only ten.12 All these figures would suggest 
that drunkenness was a very visible problem which threatened the social 
order but which the judicial system was not able to control. It was the 
response of individuals to this problem with its associated social and 
economic effects on themselves, their property, their employment and 
their families that lay at the very basis of the mass support for prohibi-
tion as revealed by the liquor polls. The pietistic churches realized this 
and, because of their emphasis on morality underlying society's social 
and economic conditions, they readily supported the prohibition move-
ment. 

Table 1 
Public Drunkenness in New Zealand, 1881-1914 

Arrests for drunkenness Arrests for drunkenness Convictions for 
as a % of all arrests as a °7o of total drunkenness as a 

Year population % of arrests for 
drunkenness 

1881 29.15 1.15 86.48 
1885 30.35 1.22 95.45 
1890 31.55 0.94 97.36 
1895 26.6 0.67 97.69 
1900 29.64 0.95 99.08 
1905 28.59 1.0 99.26 
1910 30.46 1.15 99.32 
1914 27.41 1.21 99.15 
Source: Statistics of New Zealand, 1881-1914. 

Secondly, the churches themselves felt threatened by the effects of 
alcohol in that it detracted from their moral influence on society. By the 
1880s they realized that a large proportion of the population was only 
nominally attached to a church, and that their influence on people's lives 
was weakening. The 1881 Census showed that approximately only twenty 
per cent of the population attended church." It is probable that, rather 
than people drifting away from the church, they had never really been 
attached to it or been part of it. Most of New Zealand's citizens were 
lower-class emigrants from Great Britain where their contact with the 

12 Outlook, 22 October 1904, p.20. 
13 Census of N.Z., 1881, p.304. 
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church was probably minimal in the light of the 1851 religious census.14 

This did not, however, reduce the concern of the Church in New Zealand 
as to its declining numbers, and it did raise questions as to the moral 
standards of the community. How was the Church to shape the morals of 
the young country if it did not reach more than a quarter of the popula-
tion? It was with this realization that its influence was declining that the 
Church became involved in a series of attempts to impose a certain moral 
code on the country by means of legislation. 

Liquor, gambling, Sabbath desecration, prostitution, smoking, danc-
ing, horse racing, the playing of cards and billiards, the theatre—all these 
pastimes and amusements were the object at some stage between the 
1880s and 1914 of attack by the Church, and especially the nonconfor-
mist denominations and sects. The puritan element at the base of these 
churches' beliefs came to the fore and showed itself in individual 
asceticism and a growing intolerance of transgression of certain values 
held by these bodies. The pursuit of pleasure appeared to be increasing 
and was an attractive opposition with which the Church had to cope. 
Pleasure threatened the very roots in which puritanism had its founda-
tion. 

Beneath this puritanism can be detected a sense of urgent need to 
assert the church's authority in society at a time when it was only too well 
aware that its influence was waning among a steadily increasing popula-
tion. This awareness was expressed throughout the literature of the pro-
hibition movement during the whole period, and was also noted by critics 
of the churches. For example the Otago Workman carried the following 
editorial in 1899: 

Some church people . . . have been casting about for means to gather the people 
back into the church fold. They have hit upon the expedient of coercion, and 
imagine by this means to bring the masses back to a condition of artificial 
righteousness. It is this section of the church people who are clamouring for laws 
to make people total abstainers by Act of Parliament, who agitate against Sunday 
trains, Sunday recreations, and Sunday amusements; who class horse racing and 
similar popular contests amongst the artificial sins created by an over-righteous 
Christianity." 

The nonconformist churches' involvement in the prohibition move-
ment was most obvious through the activity of their clergy. For some this 
meant no more than the preaching of one temperance sermon a year, or 
the signing of a petition to Parliament about a desired change in the 
liquor law. For most, however, it meant much more, at least at the local 
level where they were either active members of prohibitionist organiza-

14 The 1851 religious census in Great Britain revealed that less than half the population 
ever attended church, and that a higher proportion of middle-class groups than working-
class members attended church; see also H. McLeod, Class and Religion in the Late Vic-
torian City, London, 1974. 

15 Otago Workman, 29 April 1899, p.6; see also Otago Liberal, 9 September 1905, p.8; 
N.Z. Truth, 14 October 1911, p.4. 
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tjons or guest speakers at their meetings. At any prohibitions! rally or 
mass meeting clergymen were prominent on the platform. In a sample of 
403 local and national leaders of the movement during the period 
1894-1914 238, or fifty-nine per cent, were revealed to be ministers of 
religion.'6 Of this figure only seven per cent were Anglicans or Roman 
Catholics. As a profession the clergy were more consistently involved 
than any other group in the leadership of the prohibition movement. 

From the early 1890s it was the practice in the various Presbyterian, 
Methodist, Baptist and Congregationalist churches to have one Sunday a 
year as a temperance Sunday, on which sermons advocating the advan-
tages of prohibition would be preached. In the years that liquor polls 
were to be taken it was not unusual for several Sundays to be given over 
to such sermons.'7 

Among such sects as the Salvation Army and the Seventh Day Adven-
tists abstention from indulgence in alcohol was a tenet of membership; in 
1899 the Primitive Methodist Conference passed a resolution to the 
effect that 'total abstinence from all liquors be required as a condition of 
membership from all applicants for admission into the Primitive 
Methodist Church', '8 while in 1897 the Methodist Church of New 
Zealand reaffirmed a longstanding principle 'that no person prominently 
connected with the drink traffic or the gambling evil should be elected to 
office in this Church ' . " 

In 1902 the Methodist Church agreed to form its own Temperance 
Society with the pledge, 'I promise by the help of God to abstain from all 
intoxicating drinks as a beverage, and to do all in my power to lead 
others to abstain'.20 This, however, was atypical of the churches' 
involvement in the movement as they were generally prepared to work 
with the existing non-denominational prohibitionist organizations such 
as the W.C.T.U., the NZA and the Bands of Hope rather than to 
establish their own. It is, therefore, not surprising that this Methodist 
experiment was discontinued in 1904 as a result of failure through lack of 
support.21 

Another avenue of support that the churches gave to the prohibition 
movement was through the thorough discussion of the issue in their 
various magazines. The movement had its own press, most notably the 
Prohibitionist and the Vanguard, but its influence was also spread by 
such papers as the Presbyterian Outlook, the Methodist Advocate and 

16 A.R. Grigg, 'The Attack on the Citadels of Liquordom' , unpublished Ph.D. thesis. 
University of Otago, 1978, p.58. 

17 Presbyterian Church of N.Z. , Proceedings of the General Assembly, 1888, p.28; 
1895, p.78; Methodist Church of N.Z. , Minutes of the Annual Conference, 1889, p.69. 

18 Press, 24 January 1899, in Seddon Papers 3/24. 
19 Methodist Church of N.Z. , Minutes of the Annual Conference, 1897, p.56. 
20 ibid., 1902, pp.60-61. 
21 Methodist Church of N.Z. , Report of the Temperance and Morals Committee, cited 

in Outlook, 2 April 1904, p.32. 
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New Zealand Methodist Times, the Salvation Army's War Cry, and the 
New Zealand Baptist. Most attention was given to the various aspects of 
prohibition by these papers in the few months prior to a liquor poll, and 
all of them urged their readers to vote for no-license. 

The ep i scopa l i an c h u r c h e s — t h e R o m a n C a t h o l i c s and 
Anglicans—took a different approach to the problem of alcoholic 
indulgence. This difference in outlook of the two church traditions stem-
med from fundamental differences in biblical interpretation and 
religious doctrine. 

During the 1880s and 1890s individuals within the churches attempted 
to show that the use of intoxicating liquor was regarded by the Scriptures 
as an evil. Much was made of the different Hebrew words for wine, and 
whether they meant intoxicating liquor or not. Little, however, was 
achieved by such arguments as no obvious pattern emerged as to biblical 
usage and teaching on this issue.22 

As time progressed the emphasis of these arguments changed from a 
semantic debate to one of example and right action. The anti-
prohibitionists argued that both the Old and the New Testaments sup-
ported the use of wine in moderation but condemned its abuse. Wine was 
regarded as a gift from God to be used wisely and moderately. The pro-
hibition of such, however, was considered unbiblical and against Chris-
tian teaching. Much was made of the fact that Christ had used wine and 
had not condemned it, though he had preached moderation in all things. 
One writer said that ' He [Christ] did not come to bow down before the 
"weakness of human nature". He came to strengthen and uplift it. He 
gave a higher example than abstinence, to wit, not to refuse the gifts of 
God but to use them, not after men's lusts, but as they are intended to be 
used and as he used them—as ordinary articles of diet, but specially 
suited for social and festive occasions.'25 

The prohibitionists were not lacking in a suitable response to such 
arguments. They were quick to point out that the New Testament for-
bade elaborate provision for carnal appetite: 'Make not provision for the 
flesh to fulfil the lusts thereof'.24 It was concluded from this that one 
should not set up drinking houses and the like where the sensual appetite 
of man was catered for. It was also stressed that the New Testament 
taught that one should not let one's own strengths be a hindrance to the 
weak. Much was made of the Pauline teaching that 'all things indeed are 
pure; but it is evil for that man who eateth with offence. It is good 
neither to eat flesh, nor to drink wine, nor anything whereby thy brother 
stumbleth, or is offended, or is made weak'.25 Self-denial and self-giving 

22 See A.W. Bickerton, Wines of the Bible, Christchurch, 1886; A.T. Chodowski, 
Wine, Its Use and Abuse, Christchurch, 1893. 

23 G. Bailey, The New Heresy: or, Scripture Teaching Regarding the Use and Abuse of 
Intoxicating Liquors, Invercargill, 1897, p.32. 

24 Romans, King James Version. 
25 ibid., verse 21. 
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for the sake of others were regarded as truly Christian acts of service. As 
a result the Christian should vote for no-license as a matter of Christian 
duty.26 An editorial in the Outlook prior to the 1899 licensing poll stated 
the position for the Christian thus: 
Our appeal is more especially to those who pride themselves on their strength, and 
who, truly enough, may be in no great danger—that they remember the condi-
tion of many around them—their brethren, weak and ready to stumble—and so 
for their sakes deny themselves of what is at best a mere luxury . . . . For these 
Christ died; and our relation to Him, says someone, is determined by our attitude 
to the lost. If we can prevent men from falling—if we can lift men up through our 
abstinence f rom things not sinful, but fraught with danger—what Christian will 
for a moment hesitate as to the course of action open to him?27 

This type of debate had no resolution, but its effect may well have 
been widespread, each interested party becoming more and more con-
vinced of the truth of its position. 

These differing interpretations of biblical texts and teaching reflected 
the fundamental differences in the doctrinal bases of the episcopal and 
nonconformist traditions. As a result of Luther's doctrine of justifica-
tion by faith alone, and of the evangelical emphasis on salvation of the 
individual by a definite spiritual conversion, there had been a movement 
within the non-episcopalian denominations away from the importance of 
the sacraments as part of the salvation experience. They now emphasized 
the importance of self-denial, self-discipline, self-improvement and per-
sonal piety as the means to material success and heavenly reward.28 The 
emphasis on correct behaviour encouraged these pietists to support such 
a measure as prohibition. They believed that the removal of a source of 
evil would help people to be more moral. 

This argument was countered with the retort that people's moral sense 
could only be developed in the face of and resistance to temptation. A 
formidable opponent of prohibition who was a strong supporter of 
temperance, W. Thomson, argued that 'temperance is the development 
in men of righteousness and self-control. Prohibition is the reduction of 
man to a position of compulsory national total abstinence enforced by a 
criminal law'.29 He went on to state that 

it would be passing strange if He [Christ] who refused the aid of the sword, who 
declined to call fire f rom heaven, and who rejected a kingdom founded on force 
with 'get thee behind me, Satan, ' that, in these days, His Church should wax 
great and become strong in numbers by means of a negative and criminal law 
called Prohibition. To expect it was foolish. To claim it is either a libel on human 
nature or to betray total ignorance of it. '0 

26 R. Erwin, The New Testament and No-License, Dunedin, ca. 1900. 
27 Outlook, 22 July 1899, p.4. 
28 W. Nicholls, The Pelican Guide to Modern Theology, London, 1969, II, 32, 39. 
29 W. Thomson, Prohibition Fatal to Liberty, Temperance, and Morality, Wellington, 

1911, p.24. 
30 ibid., pp.38-39. 
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Thomson, a Presbyterian minister, was a good example of the minority 
voice within the nonconformist churches that was opposed to prohibition 
as a means of moral and social reform. Others included Dr W. Salmond, 
Professor of Mental and Moral Philosophy at the University of Otago, 
who caused a considerable furore in 1911 with his attack on prohibition 
in his Prohibition: a BlunderThe arguments of such opponents placed 
them alongside the episcopalian churches' opposition to prohibition, and 
strengthened considerably the position of those churches in the prohibi-
tion debate. 

The episcopal churches avoided the asceticism of the nonconformists 
and its associated stress on the power of Satan and the judgement of 
God. The sacraments and creeds were considered of more importance in 
the salvation of man than any code of behaviour.32 This liberalism did 
not lend itself to any great involvement in such a negative reform as pro-
hibition. This is not to say that these churches were unaware of some of 
the social and moral problems of the age; their emphasis in seeking solu-
tions was, however, somewhat different. Morality could not be enforced 
by law but had rather to be taught by example, hence the emphasis on 
religious education of children and the advocacy of temperance and 
moderation, not only in the matter of alcohol but in every aspect of 
behaviour and reform. 

The basic position of the Anglican Church was ably expressed by 
Bishop S.T. Nevill of Dunedin at the synod of the Dunedin diocese in 
1896. He argued that the compulsory stoppage of fermented liquors 
would be demoralizing. Firstly it would encourage the growth of deceit, 
hypocrisy and dishonesty within society, and secondly such action would 
be a departure from God's way of dealing with His people as moral 
agents; contact with evil was deemed necessary in order to develop moral 
character and awareness through the resistance to temptation. He was, 
however, opposed to the present system of sale of liquor, and argued for 
the abolition of hotel bars.33 This concern with the system of public sale 
of alcohol agitated the mind of the Anglican Church throughout this 
period, and saw that body urging various alternatives to the current 
system: a high licence fee to encourage a respectable standard through 
threat of loss of licence without compensation; municipal, corporate or 
state control in order to avoid underhand methods to make an easy pro-
fit; or the abolition of retail outlets and the favouring of wholesale 
licences only. None of these schemes came to fruition, but it was 
apparent that a large section of the Anglican community realized that 
there was a need for reform of the liquor traffic though it did not see pro-
hibition as the answer. 

31 W. Salmond, Prohibition: a Blunder, Dunedin, 1911. 
32 Nicholls, op.cit . , p.32. 
33 Anglican Church of New Zealand, Proceedings of the Synod of the Diocese of 

Dunedin, 1896, President 's Address. 
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This approach remained the basic position of the Anglican Church, 
especially the High Church, throughout this period, but more and more 
individuals from within it became involved with the prohibitionists as the 
period progressed. Bishop Julius of Christchurch illustrates this develop-
ment well. In 1895 he expressed to the Canterbury synod sentiments with 
which Bishop Nevill was to concur the following year.34 His attack was 
not upon the use of alcohol but upon the liquor traffic; thus he would 
support local no-license but not national prohibition. This was still his 
position in 1899 though he realized that no-license would mean the aboli-
tion of wholesale as well as retail licences; on this question he would have 
liked to have seen the law changed.35 By 1909 he was willingly appearing 
on no-license platforms and making public statements that he would vote 
for no-license until he should find some better remedy for the problem of 
the ravages of drink.36 In that same year he was elected a vice-president 
of the New Zealand Alliance. As no other solution to the problem was 
forthcoming over the next few years, and as the testimonies, biased or 
otherwise, from no-license areas spoke of the social and economic im-
provements brought about by the experiment, so did the Bishop's 
attitude in favour of prohibition develop. In 1918 the local no-license 
vote was abolished, but by this time Bishop Julius's former disagreement 
with national prohibition had so far been overcome that he could state: 
'Prohibit ion' , to use the familiar term, is a question upon which every man must 
vote according to his conscience, or whatever stands in the place of it. Only 1 may 
remind him that unless he votes for prohibition, or makes an honest effort to pro-
mote some drastic reform of the liquor traffic, he becomes responsible for its con-
tinuance and for its evil consequences. 

Whatever my opinion and influence may be worth, I wish to say that I vote for 
prohibition because I will not accept responsibility for the continuance of the 
liquor traffic, and have failed to discover any other measure of reform worthy of 
serious consideration." 

Unable to find any other means of solving the drink problem Bishop 
Julius finally reached a point where, to be true to his conscience, he had 
to vote for something with which he never fully agreed. Many other 
Anglicans probably felt the same, but, so long as they were assured that 
fermented wine would always be available for sacramental purposes, 
they were prepared to support prohibition as a means, however inade-
quate, of reform. 

The Roman Catholic Church's position in the liquor debate was 
similar to the Anglicans', yet it faced greater hostility from the noncon-
formist churches because of the growing fear and intolerance of Popery 

34 G. and A. Elworthy, A Power in the Land: a Biography of Bishop Churchill Julius, 
Christchurch, 1971, p. 133. 

35 N.Z. Times, 20 May 1899, in Seddon Papers 3/24. 
36 Vanguard, 24 July 1909. 
37 Cited in Elworthy, op.cil . , p. 195. 
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within these churches." The prohibition issue was a factor in encourag-
ing this intolerance, and it symbolized the vast gulf between the two 
traditions. The prohibitionists were not averse to accusing the Roman 
Catholic clergy of being 'guilty of criminal apathy in regard to the ruin 
wrought by the liquor traffic among its citizens'.39 

The stance of the Roman Catholic Church on the liquor issue was dic-
tated largely by two factors: church membership and theology. Various 
studies have shown that the Roman Catholic Church drew upon a much 
wider cross-section of the community than did any other denomination, 
and that it had a particular appeal to the poorer classes, amongst whom 
alcohol was also thought to have a greater appeal.40 The clergy of the 
Roman Catholic Church in New Zealand were also of predominantly 
Irish and French backgrounds and the use of alcohol was part of their 
way of life.41 The social composition of the Church, therefore, and its 
more relaxed attitude to human behaviour and divine forgiveness did not 
encourage the involvement of the Roman Catholic Church in the pro-
hibition movement. Instead the Church emphasized true temperance and 
abstinence by individual choice. Like the Anglicans, the Roman 
Catholics argued that morality was taught not by force but by example, 
and salvation was achieved through the forgiveness of God as expressed 
in the sacraments, especially the Mass. 

For both the episcopal churches celebration of communion with 
fermented wine was an integral part of their understanding of the com-
munion service as being a real sharing in the death of Christ by partaking, 
of His body and blood. They could not, therefore, treat it merely as a 
memorial service of Christ's death and use unfermented wine (and later 
cordial) as had become the practice in the nonconformist churches in 
New Zealand in the 1870s and 1880s. Thus although the 1910 Licensing 
Amendment Act, which introduced the national prohibition option, 
allowed for the manufacture and sale of alcohol for scientific, medicinal 
and sacramental purposes if prohibition were carried, it was felt by 
many, particularly in the Roman Catholic Church, that this was not a 
strong enough safeguard for one of their fundamental beliefs. An article 
in the New Zealand Tablet a few days before the poll was held argued 

that, as most of the religious bodies which are prominent in the agitation for pro-
hibition already use unfermented wine for communion purposes, the present ex-
emption in favour of the importation of fermented wine for sacramental use 
might, in (he course of time, be withdrawn. In working to bring about such a 

38 See H.S. Moores, 'The Protestanl Political Association', unpublished M.A. thesis. 
University of Auckland, 1966. 

39 Prohibitionist, 27 October 1900, p.8; see also ibid., 22 February 1902, p.8; N.Z. 
Tablet, 4 January 1906, p.19. 

40 H. McLeod, op.cit. , pp.35, 72-80; M.J . Powell. 'The Church in Auckland Society, 
1880-1886', unpublished M.A. thesis. University of Auckland. 1970, ch.i. 

41 E.R. Simmons, A Brief History of the Catholic Church in New Zealand, Auckland. 
1978; C. Todd, Prohibition and Catholics. Dunedin, 1919. 
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result, the religious bodies referred to would be acting quite consistently with 
their principles. By them, unfermented wine is regarded as quite sufficient for 
their communion service. . . . The Catholic Church, we need hardly say, takes a 
different view. She insists strictly on the requirements of the ordinance as 
instituted by our Lord Himself; and for the purpose of the Mass the fermented 
juice of the grape must be used. . . . We content ourselves with saying that the 
bare possibility of being deprived of the Mass is a prospect which no good 
Catholic can regard with equanimity.4 ; 

This fear was only exacerbated when a few days later a prohibition lec-
turer, the Reverend B.S. Hammond, stated that after ten years of pro-
hibition no wine even for medicinal and sacramental purposes would be 
allowed into the country.4 ' Archbishop F. Redwood of Wellington 
immediately issued a circular letter to the Roman Catholic clergy urging 
them to warn their parishioners against voting for national prohibition as 
it would eventually render the celebration of the Mass impossible.44 

Though Hammond argued that he had been misinterpreted and that 
what he meant was that after seeing and experiencing the benefits of pro-
hibition for ten years everyone, including the episcopal churches, would 
be in favour of a total ban on alcohol, this was not enough to repair the 
damage. Fears of religious persecution came to the surface at a time of 
growing intolerance between Protestants and Roman Catholics. Protes-
tant intolerance was only made worse when it was felt that the loss of 
support for prohibition from a large section of society had possibly cost 
the cause greater success, if not victory. The Archbishop's letter was 
believed to have been sufficient to alienate enough votes that would 
otherwise have helped to carry the vote in favour of national prohibition 
from the 55.83 per cent achieved to the 60 per cent majority required. 
The prohibitionists considered it 'altogether deplorable that he [Red-
wood] should have used the full weight of his own authority and that of 
his Church to buttress the body-and-soul destroying liquor traffic on a 
plea that is entirely false'.4 ' 

An examination of the voting figures for no-license for most of the 
period 1893-1914 reveals that a large majority of the electorates at some 
stage came within a reasonable chance of achieving local no-license.46 

Given that between them the Anglican and Roman Catholic denomina-
tions had a nominal adherence of over fifty per cent of the population 
throughout this period, it is probable that, if the leaders of these 
churches had officially encouraged their membership to support prohibi-
tion, local and national prohibition would have received the few percen-
tage votes more that they needed to be carried over a wide area of New 

42 N.Z. Tablet, 30 November 1911, p.2409. 
43 ibid., 7 December 1911, p.2479; Vanguard, 23 December 1911, p.9. 
44 N.Z. Tablet, 7 December 1911, p.2479. 
45 Vanguard, 23 December 1911, p.9. 
46 A.R. Grigg, op.cit . , pp.408-11; R.K. Newman, 'New Zealand's Vote for Prohibition 

in 1911', N Z J H , IX, 1, (1975), 69-70. 
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Zealand. Even in terms of active membership this supposition was prob-
ably valid. On the basis of percentage figures compiled by H. Mol in a 
study on church attendance in New Zealand for the census years of 1896, 
1906, and 1911, it appears that the active membership of these two 
episcopal denominations was between ten and twelve per cent of the total 
population during this period.47 If only half this number had supported 
no-license it would have been achieved over a much wider area, and 
national prohibition would have been favoured in 1911. 

The impact of religious affiliation in support for prohibition still needs 
to be analyzed at the level of the local church and local prohibitionist 
organization. Its impact at the polls would likewise benefit from analysis 
of individual polling booth returns correlated with local church 
adherence. At the level of the whole licensing district the trends are 
obscure. That five of the twelve licensing districts which went 'dry' under 
the local option system prior to its abolition in 1918 were in Presbyterian 
Otago and Southland would suggest a link between protestant non-
conformity and prohibition. Yet a district such as Taieri, which in 1896 
had the highest census return of non-episcopalian adherents (71.36%), 
only had a 39.69 per cent vote for no-license in that same year and never 
managed to vote itself 'dry' before it was absorbed into Otago Central in 
1911. Other areas, such as Tuapeka, Dunedin City and Caver-
sham/Dunedin South had similar experiences and bring into question the 
actual electoral support that the prohibition movement received from 
individual non-episcopalian adherents. 

Conversely, in the West Coast region the number of Roman Catholics 
was well above the national average of fourteen per cent, and this, along 
with a more rugged and working-class (mining) environment with a 
higher proportion of unmarried men than was the norm, might explain 
the high vote for continuance there in 1896.48 The Roman Catholic 
Church's liberal attitude toward the use of alcohol and the role of the 
public bar as a substitute for the lack of convivial and stable homes 
created a social environment opposed to prohibition. Later in the period, 
however, prohibition attracted as many votes in the West Coast as it did 
in many other areas with fewer Roman Catholics. Newman has con-
cluded that 'the benefits of protestant support were probably organisa-
tional rather than electoral, since the minor protestant churches were too 
small to swell the prohibition vote significantly'.4 ' Nonetheless, such 
support gave the movement a large proportion of its leaders and electoral 
workers, while church newspapers were a significant source of propa-
ganda publicity not provided by the episcopalian traditions. 

The support of the nonconformist churches for prohibition developed 

47 H. Mol, ed., Western Religion. A Country by Country Sociological Inquiry, The 
Hague, 1972, p.371. 

48 See Table 2. 
49 Newman, p.63. 
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TABLE 2 
Unmarried males and no-license vote in specific licensing districts, 1896 

U n m a r r i e d Males U n m a r r i e d Males T o t a l Males Over Vote R o m a n 

Ove r 21 as % of Over 21 as % of 21 as "ft o f To ta l f o r Ca tho l i c 

To ta l Male P o p u - Tota l P o p u l a t i o n P o p u l a t i o n Over No-l icense Adherence 

la t ion Ove r 21 Over 21 21 (%) <%) 

AUCKLAND CITY 37.53 18.03 48.05 38.03 9.25 
THAMES 47.46 30.21 63.64 45.96 21.29 
OH1NEMUR1 50.5 33.7 66.74 41.98 19.86 
WAIAPU 46.05 27.7 60.14 48.89 14.56 
HA WKE'S BA Y 47.23 28.09 59.48 41.51 18.31 
WAIPAWA 40.2 23.76 59.1 39.5 12.34 
PA HIA TUA 47.1 29.37 62.36 50.37 12.22 
GREY 59.97 39.25 65.46 32.29 30.16 
HESTLAND 53.58 33.62 62.75 29.3 29.63 
CHRISTCHURCH CITY 32.61 15.16 46.51 36.2 9.28 
L YTTLETON 35.75 18.9 52.9 34.26 9.57 
DUNEDIN CITY 38.67 17.46 45.16 30.62 10.15 
CA VERSHAM 31.02 14.54 46.88 29.33 13.68 
TAIERI 43.41 23.17 53.37 39.69 7.79 
TUAPEKA 54.19 34.21 63.12 32.93 17.01 
INVERCARGILL 34.54 16.49 47.73 40.15 12.78 

Source: Census of New Zealand, 1896 

from their awareness of the existence of poverty, squalor, unemploy-
ment, exploitation of labour and industrial strife. As argued, they saw 
the solution of these problems being achieved through the application of 
righteous principles to society. They did not, however, see or feel the 
need for any greater or more organized programme of social reform to 
facilitate the eradication of these conditions.50 Even as the socialist and 
labour movements grew the churches continued to argue that they 'need 
have nothing to do with party politics. Her [the Church's] only politics 
should be those which make for obedience to the Divine law, and for the 
application of the moral truths and principles of Christianity to the vast 
and manifold complexities of the modern social and economic situation 
in all its co-relations'.5 ' By adopting such an approach the churches 
failed to question the foundations of the existing order while easing their 
conscience about the inequalities present in that order. By drawing a 
distinction between moral influence and practical reform they could 
reason that 
d i spu tes in which the C h u r c h is pressed s o m e t i m e s to in t e rvene requ i re expert 
k n o w l e d g e f o r the i r c o m p r e h e n s i o n a n d se t t l emen t . T h e q u e s t i o n s , whe the r c o m -
m e r c e s h o u l d be o r g a n i s e d o n a basis o f c o m p e t i t i o n o r o f c o - o p e r a t i o n , whe the r 

50 Christian Outlook, 20 February 1897, p.39. 
51 N.Z. Methodist Times, 8 October 1910, p. 1. 
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the relation of master and servant should be upon the basis of wages or profit-
sharing, and some other questions that might be raised that are at times submitted 
to Church courts, seem quite clearly to be outside the Church 's functions, and to 
be beyond her powers to decide.52 

It is little wonder in the light of this ambivalent approach to social 
reform that the nonconformist churches so readily espoused the cause of 
prohibition. This was an issue which directly concerned people's 
morality—should people drink; what would be the effect on my 
neighbour if I encouraged him by my example to drink and he over-
indulged; what would Christ's attitude to modern stimulants be; is it 
right that others should suffer because of my self-indulgence? These 
questions and others were the direct interest of the Church, and few 
would query its right to consider them. Here was a reform acceptable to a 
large part of the Church. Its economic arguments offered the churches a 
way of dealing with the various economic and social problems confront-
ing New Zealand at the turn of the century. The Church could feel that it 
was facing up to its responsibilities in society, and yet it did not have to 
attack the basis of political economy which caused so many of the prob-
lems about which the Church showed some concern. 

A social gospel philosophy thus developed in the New Zealand context 
in the late nineteenth and early twentieth centuries. This was not the type 
of social gospel that appeared in the United States in response to the 
problems of industrialization and urbanization and which involved an 
attack on and an attempt to change the capitalistic social order in that 
country. That was a progressive political movement with Christian prin-
ciples of equality and justice at its base.5 ' In New Zealand the churches 
were dominated by members who supported the capitalistic system, and 
rather than modify it they were trying through such movements as pro-
hibition to alleviate some of its effects without having to restructure the 
country's economic base.54 There were exceptions, of course, but these 
were few. Probably the most notable was the Reverend Rutherford Wad-
dell of St. Andrew's Presbyterian Church, Dunedin. He led the attack on 
sweating in New Zealand in the late 1880s and early 1890s. The dif-
ference between him and his fellow-churchmen was that he was a Chris-
tian socialist and they were not. He could offer a political platform for 

52 Outlook, 12 April 1902, p.22. 
53 See W. Rauschenbusch, Christianity and the Social Crisis, New York, 1907, and 

Christianizing the Social Order, New York, 1912; D.R. Sharpe, Walter Rauschenbusch, 
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James Gibb at the Australasian Pastoral Frontier, 1882-1935', unpublished Ph .D. thesis, 
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54 K. Furniss, 'A Social History of the Moray Place Congregational Church ' , un-
published B.A.(Hons) thesis, University of Otago, 1975, pp.37-41; M.J . Powell, 'The 
Church in Auckland Society, 1880-1886', unpublished M.A. thesis, University of 
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reform; they could only offer appeals to Christian responsibility and sup-
port moral reforms such as prohibition." 

To most of the churches, socialism—even Christian socialism—was 
anathema. This is not surprising when it is realized that they were to a 
large extent dominated by businessmen and professional people. Yet 
throughout this period the churches had to come to terms with more 
vocal socialist calls for the solving of social problems, an approach that 
developed outside the churches primarily because the churches showed 
little awareness of the nature of the social and economic problems facing 
the working classes. Accusations by labour spokesmen that church 
leaders were trying to use the prohibition issue as a means of filling their 
pews and their collection plates may have been crude and less than fair.56 

They had the effect, however, of putting the churches on the defensive 
and of exacerbating social divisions between the poor and not-so-poor. 
Organized labour increasingly argued that Christ was a socialist while the 
churches, as they existed, were not representative of Christ's teachings; 
the ministry was accused of being against social reform and labour, and 
in favour of respectability and capitalism. Labour writers showed little 
sympathy for the churches and their reform campaign, but accused them 
instead of attempting to control the working class. 
Unfortunately, too often, as we know, the Church—or rather, we should say, the 
churches—have wofully [sic] impeded the Reformer and the man of intellect and 
foresight. Respectability is too often the fetish to which the douse [sic] church-
goer bends the knee—at whose shrine he worships. How many pulpits in Dunedin 
are prepared to preach openly, say, the doctrines of Socialism? Mighty few, we 
fear. Spiritual remedies they are prepared to prescribe ad lib—be regular in your 
attendance at church above all things, subscribe faithfully to all its doctrines— 
and its funds, make strong and loud professions of your piety and your prayers— 
and all will be well. The truth is that the average clergyman desires the working 
man to attend his church—if he desires him there at all—in order that he may get 
control of the horny-handed son of toil, and lead him in the straight path—as the 
preacher views it—to the world to come; but not in the least that these same 
workers shall make any use of him (the clergyman) with a view to obtaining any 
secular requirements of which they are in need . " 

Through such arguments the labour movement revealed that it rejected 
traditional Christianity as practised by the churches and instead stressed 
the teachings of Christ as they concerned the social and economic welfare 
of the poor and needy. Hence labour leaders could argue that, 'lest we be 
misunderstood, we have not one word to say against true Christianity'.5 ' 

55 L. Barber, 'Ruther ford Waddell: a Preaching Politician and a Political Parson ' , 
Forum, XXXIII , 3 (1970), 12-15. For further discussion of individual links between the 
churches and the labour movement, especially after 1914, see B. Gustafson, Labour's Path 
to Political Independence, Auckland, 1980, ch.xi. 

56 Otago Workman, 5 December 1896, p . l l ; 29 April 1899, p.6. 
57 Otago Liberal, 9 September 1905, p.8. 
58 ibid. 
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This position was made even clearer in 1906 after the Roman Catholic 
Archbishop Redwood produced an article attacking socialism as being 
contrary to Christianity and not in the interests of the people." The 
labour movement, and especially the New Zealand Worker, took up the 
discussion and argued that Christ's teachings showed that he would have 
favoured socialism and opposed private capital and ownership. If, it was 
argued, the churches were really sincere in wanting to help the working 
class, they would preach socialism. They were taunted with such 
challenges as 'you are praying for the coming of the Kingdom of God; we 
are working for social conditions which would make that Kingdom pos-
sible. Here, then, we can meet on common ground, and work for the 
common good', and 'reform the individual by all means, but one of the 
best means was by improving his environment'.60 The labour movement 
wanted the support of the churches in its drive for reform; in trying to get 
this support it felt compelled to attack the churches' approach to social 
and economic problems in order to make them aware of their presumed 
mission in society and the desperate needs of the working class. 

The antagonism between labour and the churches over the method of 
reform increased throughout the period as the difference of opinion on 
the question of prohibition in particular became more distinct. By 1905, 
for example, the general tenor of labour opinion was in favour of state 
control of the liquor trade rather than its abolition, the reason being that 
the use of alcohol in itself was not considered wrong; it was the abuse 
that had to be fought, and in the eyes of labour most of the abuses were 
to be found in the private control of the trading system. 
Alcohol has its virtues. It certainly does stimulate the social instinct and cheer the 
heavy heart. And life, as we make it, is so lacking in its brighter aspects, that to 
entirely remove from thousands of our countrymen the almost solitary oasis in 
the desert of life, which a little alcohol really and truly creates, would be a 
vigorous and drastic treatment indeed. There is much to be said in favour of mak-
ing a State monopoly of the manufacture and sale of alcoholic dr inks ." 

This was a very different view from that of the majority of prohibi-
tionists, who could see in alcohol nothing but misery, poverty, degrada-
tion and despair. It certainly had no 'virtues'. Here, then, was a 
fundamental difference in values on the matter of alcohol, which in turn 
meant a difference in morality in that the prohibitionists saw the problem 
of alcohol as basically a moral problem. This difference was further 
aggravated when the prohibition issue was placed within the wider drive 
for social reform. To working class leaders the prohibitionists' emphasis 
on prohibition as the means of achieving wide-reaching reform was 
unrealistic in the extreme. 

To suppose, however, that drink is in any sense the cause of poverty is to suppose 

59 F. Redwood, Pastoral Letter on Socialism, Dunedin, 1906. 
60 N.Z. Worker, 31 October 1906. 
61 Otago Liberal, 2 September 1905, p.8. 
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a plain absurdity. Nine-tenths of us are really poor—that is to say, we have to toil 
unreasonable hours for a bare subsistence, and through all our lives we are pur-
sued by sordid care, and the necessity for stinting ourselves of what it should be 
our privilege to enjoy. . . . It is our wicked and brutal industrial and economic 
system that keeps us poor in a world crammed full of wealth. Where wealth 
accumulates (as Goldsmith expresses it) men really do decay if the great mass of 
those who produce the wealth have no part in its en joyment . " 

This was a direct assault on the laissez-faire capitalist system to which 
the prohibition movement generally subscribed. These two varied 
outlooks revealed another basic difference between the labour movement 
and the prohibition movement, and one which was recognized by the 
former as separating it from the latter. On the surface it was a difference 
between wealth and poverty, but beneath this was the belief of the work-
ing section of the community that it was being exploited by the more 
wealthy class. The result of such a belief was to increase the feeling of 
difference between the rich and the poor, or the employers and 
employees. In turn this encouraged both the distrust by the working 
classes of middle-class proposals for economic and social reform, and 
the growth of separate labour politics. The labour movement came 
increasingly to see such reforms as prohibition as being simple panaceas 
and stop-gap measures of the middle classes which would not bring 
about any real change in the conditions of the working classes. It is not 
surprising that while the middle-class reformers continued to stress moral 
reforms the working-class agitators emphasized more and more the need 
for fundamental economic and social reorganization. Part of their plan 
to achieve such reorganization was by political action; hence the 
emergence of a political labour movement in various guises from the 
1890s onwards. 

The labour movement's challenge to the churches may have influenced 
a few individual churchmen towards taking a more positive and realistic 
approach to the problems facing the working people, but the churches 
continued to argue that the questions of wages, hours of labour, the 
regulation of manufacturing output, and kindred matters were not their 
concern.63 

Even the industrial unrest of 1912-1913 did not produce a marked shift 
in the churches' arguments. Aware of the growing hostility towards them 
of a large section of the labour movement, they tried to stand on neutral 
ground. They attempted to show that they neither supported capitalism 
nor echoed the agitations of labour, but rather that they advocated moral 
righteousness, decried injustice, and tried to shape the men who were to 
make the world what God wanted it to be. Social injustice would never 
be settled by violence, politics or economics alone, but by applied Chris-
tianity.64 Support was urged for the introduction of bible reading in 

62 ibid. 
63 N.Z. Methodist Times, 9 March 1912, pp.5-6. 
64 ibid., 15 February 1913, p.10. 
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schools on the conviction that 'only in so far as Bible truth sinks into the 
childish consciousness of the nation will the present conflict between 
Capital and Labour come to an end'.65 

There was considerable inconsistency in the churches' approach to the 
social and economic questions that were concerning so many sections of 
the community. On the one hand they argued that it was not their role or 
duty to become involved in politics in order to achieve reform; but on the 
other hand they were prepared to do all in their power to achieve by 
political agitation and legislation the suppression of drink, gambling and 
other pleasures and to introduce bible reading in state schools in order to 
bring about social, economic and moral reform. The justification for 
such a position, that these reforms were the means by which society 
could be made morally righteous, coupled with the churches' unwill-
ingness to seek political reform in regard to wages, employment and the 
like, only strengthens the argument that they were unwilling to upset the 
existing social and economic order, and were using such reforms as pro-
hibition to bolster their own position in society by dictating the moral 
standards of the community. 

The churches regarded themselves as having an important mollifying 
role to play in order to prevent the increasing division between the 
antagonistic economic forces becoming too apparent in society. Through 
such movements as prohibition they adopted the role of moral arbiter 
between capital and labour. As such they hoped to influence the whole 
community against the liquor traffic and to break down, as a result, 
these growing class differences by influencing all groups to accept their 
interpretations of morality, social values and customs. These values had 
already permeated society beyond the churches, and formed part of that 
wider, secular middle-class puritan ethic. Thus the churches' aim to use 
prohibition as a means of preventing the division of society into more 
marked social classes also found support from non-church-going 
members of the middle class, such as Sir Robert Stout. When introducing 
his Licensing Bill in 1893 he said, 'I want to ask the House if they have 
considered why this licensing question has so come to the front. Why, it 
is one of the signs of the age; and what is the sign?. . . It means that we 
are approaching the solidarity of humanity; we have, practically, the 
feeling that there is a brotherhood of man'.66 

Yet the fact that so many of the prohibitionists' arguments were 
directed specifically at the working classes and against the growing 
socialist ideology appearing in New Zealand only served to exacerbate 
rather than bridge the social divisions within society. They revealed that 
these reformers were predominantly middle class in economic status and 
social outlook, and were supporters of capitalism. Afraid of the growing 
separatist voice of the working classes, they believed it was imperative 

65 Outlook, 18 November 1913, p.3. 
66 NZPD, LXXX (1893), 380. 
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that prohibition be achieved to stop this separatism and the subsequent 
development of a more rigid class society in which the middle classes 
would be much less influential. Thus, while on the one hand the prohibi-
tionists thought of themselves as social levellers, on the other their 
actions, aims and words in the context of the developing labour move-
ment revealed and possibly strengthened the socio-economic divisions 
already existing in the community.67 Wifh the achievement of economic, 
social and moral improvement and stability by means of prohibition, it 
was hoped that the political dominance of the middle classes would be 
maintained, and the rejection of their values, their organizations such as 
the churches, and their leadership through the development of a separate 
working-class political radicalism avoided. For the middle classes, 
therefore, prohibition was primarily a conservative and defensive 
measure aimed at preserving the existing social order in the face of grow-
ing economic and social unrest and 'moral decline'. It was also, however, 
an offensive measure in that most convinced prohibitionists strongly 
believed in the effectiveness of prohibition as the necessary reform to 
allow the existing socio-economic conditions in New Zealand to be 
improved while the basic structure of society remained unaltered. 

Within the prohibition movement the nonconformist churches found 
an outlet for the expression of their concern at what they saw to be the 
declining spiritual and moral standards of both the individual and the 
community. As basically middle-class institutions they also found that 
prohibition offered a means of social reform within the existing struc-
tures of society, and through its achievement they hoped to stem the 
growing social and political divisions that were emerging. They failed, 
however, to achieve prohibition of alcohol, and they failed to prevent the 
emergence of a separate political labour party. The awkward relations 
between the churches, the prohibition movement and the labour move-
ment from 1912 until the early 1920s were in part the result of the 
churches' attempts to come to grips with the realization that they had 
failed to maintain their role as the moral arbiters of society, that they had 
failed to meet the economic and social needs of a large section of the 
community and that they were no longer considered relevant to the needs 
of that community. The prohibition movement was the churches' last 
major attempt to influence the total social, political and economic 
environment. Their failure in this respect was rapidly followed by their 
decline as important institutions in New Zealand society. 

A.R. GRIGG 

Massey University 

67 N.Z. Baptist, January, 1914, p . l . 



The Journal of 
HENRY SEWELL 

1853-7 
TWO VOLUMES 

Edited by 

Professor W. David Mclntyre 
" . . . the publication of these two volumes must he hailed 

as one of the great literary events of the century from the 
point of view of anyone interested in the early history of 
Canterbury Province, the origins of Christ 's College, and 
New Zealand politics in the eighteen-fifties . . . in 
comparison with any number of othet "historical works, it is 
a veritable bargain."—Angus Ross in The /Vc.v.v. 
Christchurch. 

"Henry Sewell used to belong to the ranks of forgotten 
nineteenth century politicians. Now. with the publication of 
the prodigious journal he kept on his first extended "visit" to 
New Zealand, he will probably become one of the best 
known and certainly one of the most frequently quoted men 
of his t ime."—Raewyn Dalziel in the ,V./ . Herald. 

. . Format, paper, layout, and illustrations are 
exemplary. David Mclntyre's textual editing is 
immaculate."-—Professor Russell Stone on Radio New 
/.ctiltiiul. 

"Mclntyre is clearly a master of his material . . . a work 
on which years of mature scholarship have been lavished, 
and in which the publishers have handsomely 
cooperated."—Peter Stuart in the V.Z. Listener. 
"Professor Mclntyre has accomplished a magnificent 
editorial task." 
—Commonwealth (the journal of the Royal Commonwealth 

Society) 
Winner of 1981 Victoria University!» 

F.P Wilson Award in N Z History 
Volume I: FEB 1853-MAY 1854 510pp J 4 0 . 0 0 
Volume II: MAY 1854-MAY 1857 371pp $ 2 5 . 0 0 

Whitcoulls Publishers 


