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IN 1880, the Salt Lake City based Church of Jesus Christ of Latter-day Saints,
popularly known as the Mormon Church, enjoyed but a small and almost
exclusively European following of less than 100 baptized members in New
Zealand, in spite of proselytizing efforts in the colony dating back to 1854.
Before the turn of the century, however, thousands of Maori joined the Latterday Saints, largely from northern, eastern, and southern parts of the North Island.
Latter-day Saint successes among late nineteenth-century Maori have been
variously ascribed to a coincidence of world views, the proselytizing techniques
and connections of Maori-speaking missionary elders (a priesthood title) who
lived among the people, and the alienation of the Maori from British-based
Christianity, non-prophetic religion, and the settler government. 1 Whatever the
specific historical causes, Mormonism claimed about 3000 Maori members by
1890, roughly 8% of the contemporary Maori population figure. By 1992, the
church claimed 45,000 people of Maori ancestry (from a total New Zealand
membership of 76,000), or about 15% of the contemporary Maori population. 2
At a fundamental level of identity, these first successful American missionaries taught that Maori were a branch of the ancient House of Israel. Such a doctrine
as taught by earlier nineteenth-century Protestant missionaries had been internalized and developed by separatist Maori prophet movements in an identifica-

1 L.H. Barber, 'Another look at the history of the Church of Latter Day Saints |sic] in New
Zealand', in J. Hinchcliff and N. Simms, eds, Under the Southern Cross, Auckland and Hamilton,
1980, pp.30-36; Ian Rewi Barker. 'The Connexion: The Mormon Church and the Maori people'. MA
thesis, Victoria University of Wellington, 1967, pp.24-36; Barker, 'The Maori and Mormonism', Te
Kaunihera Maori (Summer 1969), pp. 13-21; R. Lanier Britsch, Unto the Islands of the Sea: A
History of the Latter-day Saints in the Pacific, Salt Lake City, Utah, 1986, pp.272-8; Peter Lineham,
'The Mormon message in the context of Maori culture', The Journal of Mormon History, 17 (1991),
pp.62-93.
2 Hans Mol, The Fixed and the Fickle: Religion and Identity in New'Zealand, Dunedin, n.d.
[originally published in Canada, 1982], pp.50-51. The population percentages cited in text are (for
1890) from Lineham, p.68. and for 1992. John L. Hart, 'Early Maori stalwarts prepared the way for
growth', Church News, 62. 16(18 April 1992), p.8.
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tion as God's exclusive covenant people. The Latter-day Saints brought the
innovation of a new volume of scripture, The Book of Mormon (hence the
popular nickname for the church), which included the details of the ancient
settlement of America by scattered Israelites following the Babylonian captivity.
Although the Book of Mormon did not make it explicit, later Mormon exegetes
extended this scenario into the subsequent settlement of Polynesia by these same
ancient American-Israelites. 4 On this basis, Mormon authorities believed they
could see remnants of the divinely revealed religion and rites of earlier dispensations within Maori tradition. For many Latter-day Saint missionary elders,
such perceptions encouraged a sympathetic attitude towards some fundamental
Maori cultural forms and language. Indeed, in 1881, the Latter-day Saint
missionary John Sorenson even recorded a dream 'that the Maories down near
the Coromandel out toward Manaia had preserved the Language best since the
Confusion of Tongues at Babylon'. 5
As a direct consequence of these teachings, and at a time when a number of
commentators, Maori and European, were forecasting the demise of Maori racial
identity, the Mormons promised a racial, if not a national, redemption for the
Maori people. Thus in 1932, the departing mission president John E. Magleby
referred in a farewell hui address to this 'choice people . . . of the House of Israel,
who shall live and prosper and grow into a mighty nation — a clean, fair, and
delightsome people . . . accepted of God'. In his closing prayer, Magleby asked
God to 'bless this people and bestow upon them their heritage and blessings that
belong to them by promise . . . made by the Prophets of old'. 6
The negative undercurrent of this doctrine was the notion that the more
immediate Israelite ancestors of the Maori had fallen from the truth, thus
corrupting the essence of true religion once revealed to them. In the process,
many of the early American missionaries believed (on the precedent of the Book
of Mormon), they had been 'cursed' with a 'skin of blackness'. This complex
doctrine underscores the dichotomy which faced the American elders, ministering, as they believed, to descendants of an ancient scriptural people who had
fallen from 'civilisation' and the 'fullness of the gospel', yet whose rituals and
ideologies were, if corrupted, still rooted in revealed religion. In their ministry,
mission authorities thus negotiated between the recognition of ancient revealed
3 Judith Binney, 'Papahurihia: some thoughts on interpretation'. Journal of the Polynesian
Society, 75,3 (September 1966), pp.325-6; M. P. K. Sorrenson, Maori Origins and Migrations: The
Genesis of some Pakeha Myths and Legends, Auckland, 1979, pp. 14-17; Bronwyn Elsmore, Like
Them That Dream: The Maori and the Old Testament, Tauranga, 1985; Elsmore, Mana from
Heaven: A Century of Maori Prophets in New Zealand, Tauranga, 1989.
4 'Are the Maorisoflsraelitish origin]?]',TeA'afwe, 1 (31 October 1907), p. 146; W. A. Cole and
E. W. Jensen, Israel in the Pacific, Salt Lake City, Utah, 1961. See also Norman Douglas, 'The sons
of Lehi and the seed of Cain: racial myths in Mormon scripture and their relevance to the Pacific
I s l a n d s J o u r n a l of Religious History, 8, 1 (June 1974). pp.90-104.
5 John P. Sorenson. Journal (June 1881-June 1882), holograph Harold B. Lee Library, Brigham
Young University, Provo, Utah (BYU), and microfiche copy Alexander Turnbull Library. Wellington (ATU), 17 July 1881.
6 'Farewell Speech and Prayer of President John E. Magleby', attachment to Mission Circular
Letter (from Magleby), 27 April 1932, bx.3, fd.2, Harold T. Christensen Collection (HTCC), BYU.
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truths in Maori culture, and a vision of eschatological redemption with its
concomitant teaching of contemporary error and degeneration. Ultimately, and
as encouraged in a mission meeting in 1901, the American elders in New Zealand
were exhorted to 'teach civilization and get people prepared for Zion'. 7 For
Maori converts, the church offered a new and non-British hope of material and
spiritual redemption, while at the same time supporting the maintenance of
fundamental (if purged) ceremonial structures of Maori life, te reo (language)
and tradition. The latter expectations are exemplified in the presentation to his
church in 1918 by the Latter-day Saint John (Hoani) A. Jury Te Whatahoro of
four highly regarded volumes of Wairarapa Maori history and whakapapa,
which Te Whatahoro had taken down, expanded, and cared for over several
decades. 8
In this bicultural dynamic, the American-Mormon sacred history and ritual
ostensibly accommodated selective Maori social and cultural needs between the
late nineteenth and early twentieth centuries. However, this accommodation did
not alter the unequal power relations of religious conversion, nor Maori social
and political marginalization within an emergent New Zealand nation. Consequently, it is hardly surprising that some tension also characterized the interaction of early twentieth-century Latter-day Saint mission interests and the
bicultural expectations of Maori converts. This led almost inevitably to situations of dissonance in the developing New Zealand Mormon tradition, and policy
vacillation between the poles of assimilation and biculturalism.
The bicultural situation of early twentieth-century Mormonism in New
Zealand must be understood in the larger sociopolitical context of a colonized
Pacific nation. In spite of the Parliamentary passage of a 1909 act which ended
the sale of individual Maori land shares, the years between 1911 and 1920 still
witnessed the alienation of over two million acres of Maori land under pressure
of European settlement and development, a process well rooted in nineteenthcentury politics. 9 As the government and a majority of European settlers saw it,
7 William B.Erekson, Diaries, 'BookNo. 4', holograph BYU and photocopy ATU, 8 April 1901.
8 D R . Simmons, 'The words of Te Matorohanga', Journal of the Polynesian Society, 103,2 (June
1994), pp. 122. 126, 128, 155, and description of four volumes listed as 64, 111, 153 and 154 on
pp.162, 167, and 169. In a revealing note, the New Zealand mission historian Louis G. Hoagland,
who accepted the four volumes for the church, wrote on 6 December 1918: 'these will be of great
use in days to come' (Simmons, p. 140, fig.2, reproducing the note from the volume 'Ancient Maori
History' by Moihi Te Matorohanga, ATU). A little over a month earlier, president James Lambert
had been shown the volumes, which he then described as 'the history of the Maori race'. Lambert
added that, although 'the government had been after these books for a great number of years', Te
Whatahoro had finally turned them over to the church 'to be kept in our care'. See James Lambert,
Mission Presidency Diaries (MP Diaries), typescript original, Archives. Historical Department, the
Church of Jesus Christ of Latter-day Saints, Salt Lake City, Utah (HDC), Vol.1, 23 October 1918,
p.551; see also n. 12, below. As documented by Simmons, these four volumes are all now archived
at ATU.
9 Tom Brooking, '"Busting up" the greatest estate of all: Liberal Maori land policy, 1891 -1911'.
New Zealand Journal of History, 26,1 (April 1992), pp.78-98; Michael King, 'Between two worlds',
in W. H. Oliver, ed., The Oxford History of New Zealand, Wellington, 1981, p. 278; Judith Binney,
'Amalgamation and Separation', in J. Binney, J. Bassett and Erik Olssen, The People and the Land
— Te Tangata Whenua: An Illustrated History of New Zealand 1820-1920, Wellington. 1990. p.212.
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land transfer placed otherwise 'idle' and communally owned land, farmed if at
all to subsistence levels only, into the hands of individual (generally Pakeha)
settler-farmer families, who would develop high-level production farms for the
larger good of the country. 10 Consequently, 'a dual economy was being developed in New Zealand', with only Pakeha farmers receiving the encouragement
of development loans.11 Most Pakeha considered that Maori would eventually be
assimilated and disappear into European society, along with the concept of a
distinctive racial and cultural identity.
At and beyond the turn of the century, most iwi rejected and resisted such a
vision. Outside of the Waikato King movement, or Kingitanga, the 1890s
brought a determined Maori political response to Pakeha colonization from
southern, eastern and northern districts of the North Island; not coincidental ly,
the areas where the Latter-day Saints had made the greatest inroads. Representing concerns over land grievances and Pakeha breaches of the 1840 Treaty of
Waitangi, the Kotahitanga mo Te Tiriti o Waitangi, or Maori parliament
movement, sought Maori political and legislative autonomy under the provisions of the Treaty. Of interest to this present study, the first premier of the
Kotahitanga, Hamiora Mangakahia, was both a Latter-day Saint and a vocal
supporter of Maori rights against Pakeha incursions. Te Whatahoro was also the
first leader of the house, and a subsequent premier. Although the influence and
momentum of the kotahitanga movement was lost in the early twentieth century,
while Maori protest became more disparate, the kotahitanga legacy with its
emphasis on the Treaty and Maori autonomy remained a unifying principle. 12
Negotiating between the majority Pakeha vision of assimilation and more
traditional and separatist Maori expectations was a small but influential group of
younger Maori leaders educated at Te Aute College. Inspired by the example,
precedent, and policies of Native Minister James Carroll (Timi Kara), three
members of this Te Aute association were to become members of Parliament
themselves and receive knighthoods (Apirana Ngata, Peter Buck or Te Rangi
Hiroa, and Maui Pomare). A somewhat elite and diverse group known collectively as Kotahitanga mo Te Aute, or more widely and inclusively among

10 Brooking, '"Busting up" the greatest estate of all'; King, 'Between two worlds', pp.284-6;
Binney, 'Amalgamation and Separation', pp.212-18.
11 Binney, 'Amalgamation and Separation', p.214.
12 On Kotahitanga mo Te Tiriti, see Claudia Orange, The Treaty of Waitangi, Wellington, 1987,
pp.222-5; Lyndsay Cox, Kotahitanga: The Search for Maori Political Unity, Auckland, 1993, pp.6670; Ranginui Walker, Ka Whawhai Tonu Matou, Struggle Without End, Auckland, 1990, pp. 165-72;
John A. Williams, Politics of the New Zealand Maori: Protest and Cooperation 1891-1909, Seattle,
Washington, 1969. Angella Ballara discusses Hamiora Mangakahia in Dictionary of New Zealand
Biography, Vol. 2, Wellington, 1993, pp.307-8; Lineham confirms his Latter-day Saint church
affiliation at this time (Lineham, 'The Mormon message', p.78). On Te Whatahoro, see M.J. Parsons,
'Jury, Hoani Te Whatahoro'. in Dictionary of New Zealand Biography, Vol. 1, Wellington, 1990,
pp.214-15, including details of his Latter-day Saint affiliation and later nineteenth-century activities
in the church; see also n.8 above. On Maori perceptions and European breaches of the Treaty of
Waitangi between the nineteenth and early twentieth centuries, see Orange, The Treaty of Waitangi,
and Paul McHugh, The Maori Magna Carta: New Zealand Law and the Treaty of Waitangi,
Auckland, 1991.
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Europeans as the Young Maori Party, these men were originally concerned that
Maori welfare and development should proceed in recognition of Pakeha sociopolitical and cultural dominance and Maori 'degeneration'. Such concerns are
well expressed in the original name of the Te Aute group, 'The Association for
the Amelioration of the Condition of the Maori Race'. 13
For some of these leaders, this movement entailed the 'regeneration' of Maori
through the acquisition of English language fluency and 'progressive' European
ideals and society. Where the last were seemingly at odds with traditional
customs, the tanga concerned was to be discouraged. To this extent, Kotahitanga
mo Te Aute represents a break from the more traditional Kotahitanga movement,
with its stress on Maori autonomy and cultural respect. However, among the
young Kotahitanga mo Te Aute leaders, Apirana Ngata would eventually dissent
from supporting Pakeha values where any challenge to collective farming or the
present and future autonomy of Maori language and traditional expressions of
iwi identity were concerned. By contrast, Peter Buck envisioned an eventual
amalgamation or 'blending' of European and Maori cultures, while as government Maori health officer, Maui Pomare promoted health reform among Maori
by challenging traditional practices. 14 Yet in common these early twentiethcentury leaders encouraged their people to take advantage of European education, while working to facilitate and protect Maori socio-economic development
through Pakeha political process.
For the Mormon Maori ministry, evidence of an identification with the
'progressive' values of the Young Maori Party demonstrates the policy emphasis
of the early twentieth-century church. For example, in 1903, missionary Elder
William F. Atkin recorded with approval the address of James Carroll to a
Church of England conference 'on the degeneration of the Maori race etc.' On
a subsequent visit to the Maori Saints of Porirua, Atkin himself spent an evening
'talking over regeneration and degeneration of Maori'. 15 As indicated earlier, a
13 J. F. Cody, Man Of Two Worlds: Sir Maui Pomare, Wellington. 1953, ch. 2 and passim'.
Walker, Ka Whawhai Tonu Matou, pp. 172-81. While as yet no comprehensive assessment of the
Young Maori Party' s influence on Maori and national political life in the early twentieth century has
been published, its importance has been generally recognized. For example, beyond Cody and
Walker, see Binney, 'Amalgamation and Separation', pp.210-12; J.B. Condliffe, Te Rangi Hiroa:
The Life of Sir Peter Buck, Christchurch, 1971. ch.7; Cox, Kotahitanga, pp.89-98; Michael King,
Maori: A Photographic and Social History, Auckland, 1983, pp. 159-65, and 'Between two worlds',
pp.288-90; R.J. Martin, 'The Liberal experiment', in J.G.A. Pocock , The Maori and New Zealand
Politics, Auckland and Hamilton, 1965. pp.50-54; Orange, Treaty, pp.228-9; Eric Ramsden. Sir
Apirana Ngata and Maori Culture, Wellington, 1948. pp.35-40; Tony Simpson, TeRiri Pakeha: The
White Man's Anger, Martinborough, 1979, pp.217-20; M.P.K. Sorrenson, Na To Hoa Aroha, From
Your Dear Friend: The Correspondence Between Sir Apirana Ngata and Sir Peter Buck 1925-50,
Auckland, 1986-88,1, Introduction; I.L.G. Sutherland, T h e Maori situation", in I.L.G. Sutherland,
ed.. The Maori People Today: A General Survey, Wellington, 1940, pp.399-409; Williams, Politics
of the New Zealand Maori, pp. 100, 150-4.
14 On the different emphases and approaches of Ngata, Buck, and Pomare, see Sorrenson, Na To
Hoa Aroha, I, Introduction, III, p.258; Cody, Man of Two Worlds, ch.3-6.
15 William F. Atkin, Journals (March 1903-0ctober 1905 and October 1905-September 1906/
January-July 1916), holograph BYU and photocopy ATU, entriesfor31 March 1903, 30 December
1905. This perspective is also implied in the Latter-day Saint commentary on the advancement of the
Maori voice in Auckland Weekly News, 40, 24 April 1902, p.40.
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doctrine of Maori degeneration was already part of the nineteenth-century
Mormon preaching; however, it was now apparently emboldened by seemingly
high level Maori support.
The Young Maori Party leaders also generally recognized the Mormons as a
force for the promulgation of their values among the Maori. 16 They were not to
be disappointed in this expectation. While still facilitating some level of ministry
in the Maori language, from the early twentieth century at least the Mormon
church actively encouraged the use of English among Maori converts. 17 In 1913,
the church also opened the Maori Agricultural College, which, as Britsch notes,
embodied the ideals of the Young Maori movement. A broad curriculum was
offered, although emphasis was placed on agricultural and manual skills in order
to enable the Maori to 'better use their land holdings', while all teaching was
conducted in English. 18 In the latter regard, the concern for instruction and
fluency in English is also apparent in the concurrent organization of Sunday
School classes in the mission. Thus from the Dannevirke region in 1920, the
mission president George S. Taylor noted that Sunday School was organized so
that the 'youngest element' was instructed in English with 'Maori boys and girls'
as teachers, while only the 'Theological' class with 'older Maoris' was taught in
te reo.19
Yet this shift had not occurred in the New Zealand church without tension or
challenge. In the official and personal missionary records of the late nineteenthcentury Latter-day Saint mission, one confronts a range of conflicting cultural
behaviours in the interaction of American-European and Maori world views. 20
Of these, the single greatest tension persisting into the early twentieth century
involved the 'tohunga-Maori', or traditional religious specialist.21 At the turn of

16 On (he general commendation, support and encouragement given by these men to the Mormon
Maori ministry, see Barker, 'The Connexion', pp.60,76-77 and 'The Maori and Mormonism', p.21.
President James Lambert also reported from a 1916 visit that Maui Pomare 'is very friendly to our
people'. Pomare related his recent defence of the church in parliament to Lambert, and noted
approvingly 'that Nuhaka . . . was the best and cleanest Maori Village in New Zealand and that the
place was composed of 90% Mormons'. See Lambert, MP Diaries, Vol. 1, 30 October 1916, p. 113.
For details of further interaction involving Pomare, Ngata, and the church, see Lambert, Vol.1, 2
February 1917. p. 169; 25 May 1917, p.244; 1 September 1917, p.3!8, and Vol.2, 23 June 1918,
p.551.
17 Barker. 'The Connexion', pp.71-77.
18 Britsch, Unto the Islands of the Sea, pp.288-94. See also Barker, 'The Connexion', pp.71-72;
Ariel S. Bailiff. Oral History interviews by R. Lanier Britsch, Provo, Utah, 1973, MS 200/154, HDC,
p. 8; Brian W. Hunt, Zion in New Zealand: A History of the Church of Jesus Christ of Latter-day Saints
1854-1977, Templeview, 1977, p.33.
19 George S. Taylor, 'Private Journalfs]', holograph BYU and photocopy ATU, 'Book 3', 19
December 1920.
20 Lineham. 'The Mormon message', pp.90-91.
21 S. Percy Smith, 'The tohunga-Maori: a sketch'. Transactions of the New Zealand Institute,
XXXII (1900, for 1899), pp.253-70.
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the century, such tohunga ministered as healers among Maori communities, 22
many of which had experienced high levels of debilitating disease and mortality
(high relative to both pre-European contact Maori society, and the non-Maori
nineteenth-century New Zealand population). 21 The tohunga ministry was
patronized by Maori with strong traditional beliefs, but also by Maori-Christian
converts who ascribed the contemporary malaise to the malevolent actions of
traditional atua (gods) whose rites had been neglected following Christian
conversion. It was felt that the skills of a traditional specialist were needed to
confront the influence of these atua. In some cases, in fact, the tohunga were
Christians who sought to integrate their office with Christian ministry, reflective
of the less exclusive Maori approach to religious authority. 24
To Latter-day Saint missionaries, healing ordinances of anointing and blessing the sick testified to the divinity of the church and priesthood authority in
which they ministered. From this perspective, it is hardly surprising that they
were not prepared to concede such healing power to tohunga-Maori. By the
1890s, the American missionary elders began both to threaten and bring
excommunication proceedings against those who regularly visited the tohunga, 25
and at the Northern Annual Conference of the New Zealand Mission convened
in the Whangarei district in 1898, 'the works of Tohungaism were spoken
against' ,26
Even so, documentation from Mormon strongholds of the northern and East
Coast North Island indicates that some Maori Saints continued to seek out the
tohunga, or even practise the art themselves on occasion, beyond the turn of the
century. 27 A measure of the contemporary support for this institution is suggested
from the minutes of a Mormon hui at Waiwhara, Mahia district, in August 1902.
In the course of a priesthood meeting held to investigate a Latter-day Saint
woman who had been operating as the local tohunga, the Waiwhara branch

22 Cody, Man Of Two Worlds, ch.4; Williams, Politics of the New Zealand Maori, pp.130-3;
Peter Webster, Rua and the Maori Millennium, Wellington, 1979, pp.148-50. The Mormon
missionary James Lambert described healing methods of the tohunga with whom he was familiar,
including placement of the individual between hot rocks, bathing in boiling water, pulling out hair,
dipping the patient in cold water seven times, and the use of the Bible to hit a possessed individual
over the head. See James Lambert, MP Diaries, holograph, HDC, Vol.3,18 June 1896, p.92, and Vol.
5, 6 August 1897, p. 123.
23 Ian Pool, Te Iwi Maori: A New Zealand Population Past, Present & Projected, Auckland,
1991, ch.4-6. In brief, Pool (p.59) observes that political, social and demographic factors interacted
so that Maori 'almost failed to survive' the last half of the nineteenth century, with just 40-50% of
the 1840 Maori population figure remaining in 1891. See also King, Maori, pp.73-78.
24 Elsmore, Mana from Heaven, p. 102. In January 1898, Mormon Elder James Lambert recorded
that 'quite a time' was had following a meeting in the far north dealing with a tohunga 'who wanted
the Latter-day Saint priesthood given him'. See James Lambert, MP Diaries, Vol.6, p.95.
25 New Zealand Mission History (NZMH), multi-volume MS (typescripts, clippings, holographs),
HDC and microfilm copy BYU, Vol.3, 8 August 1894; James Lambert, MP Diaries, Vol.6, 6
February, 13 March, 1898, pp.124, 165; Lineham, 'The Mormon message', p.89-90.
26 NZMH, Vol.3. 13 February 1898.
27 NZMH. Vol.4, 7 March 1900:29,31 August, 1902; 15,30 March 1903; Erekson, 'Book 1',
21 February, 15, 18 March, 23 April, 15 May 1900; James King, Journals, fd.l (March 1883December 1906).holograph.HDC,6 August, 150ctober 1906;Barker, 'TheConnexion',pp.59-60.
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president confessed that he had also 'associated' with the woman in her work.
It was also disclosed that 'nearly all' of the members in the Waiwhara and
Kopuawhara branches 'had been associated with the work in some form or
another'. All implicated were required to 'mutually forgive one another' (the
Waiwhara branch president, however, refusing to 'make the matter right'), while
the woman who had served as tohunga was told 'to repent or be excommunicated'. 28 From the Northland area between 1904 and 1906, the Latter day-Saint
missionary William Atkin also expressed ongoing concern over the influence of
the tohunga, noting in his journal on 31 May 1904: 'Tohungaism reigning
supreme'. 29
The church's consistent and strongly expressed disapproval in its encounter
with tohunga at and immediately beyond the turn of the century was coincident
with S. Percy Smith's published disdain for contemporary Maori healers, and
with legislation to curtail the activities of those practitioners who preyed upon
the 'superstition and credulity of the Maori people'. The provisions of the
Tohunga Suppression Act, 1907, suggest a concern for social regulation and
order as much as for Maori health, paralleling the emphasis of the Latter-day
Saint authorities. 30 Not surprisingly, the American missionaries were intensely
i nterested in, and heartened by, official government actions to suppress tohunga. 31
However, while these cumulative forces generally discouraged the tohunga
practice among the Mormons, there is evidence that some Maori Saints still
28 NZMH, Vol.4, 31 August 1902.
29 William F. Atkin, Journals, 23,30,31 May. 17 August 1904; 23 November 1905. 31 August
1906.
30 Speaking in 1899, S. Percy Smith claimed that none of the 'old tohunga' of the traditional
Maori priesthood were then alive. Those tohunga left, asserted Smith, 'are a degenerate crew, who
would not have been worthy to take their place amongst the learned men of yore' ('The tohungaMaori', p.254). A legislative reaction to tohunga-healers was expressed in the Maori Councils Act,
1900, with the provision for by-laws 'regulating the proceedings of tohungas', and fining 'those
(whether European or Maori) who practise upon the superstition or credulity of any Maori in
connection with the treatment of any disease' (Statutes of New Zealand, Wellington. 1900, p.256;
see also Walker, Ka Whawhai Tonu Matou, p. 174). Consequently, legal cases involving tohungahealings were brought by the authorities before the courts (eg. Erekson, 'Book No. 2', 3 December
1900; 'The Tohunga Case,' Auckland Star, 29 April 1901), while as Native Health Officer, Maui
Pomare campaigned vigorously against the 'village tohunga' (Cody, Man of Two Worlds, ch.4).
Following Pomare's sustained 'importunities' (Cody, pp.64-67), and with the immediate motivation
of government concern over the influence of the prophet Rua Kenana (Judith Binney, Gillian Chaplin
and Craig Wallace, Mihaia: The Prophet Rua Kenana and His Community at Maungapohatu,
Auckland, 2nded., 1987, p.35), the Tohunga Suppression Act was passed in 1907. The Preamble to
the 1907 Act referred to 'designing persons, commonly known as tohungas', who 'practise on the
superstition and credulity of the Maori people by pretending to possess supernatural powers in the
treatment and cure of disease, the foretelling of future events . . . and thereby induce the Maoris to
neglect their proper occupations and gather into meetings where their substance is consumed and
their minds are unsettled, to the injury of themselves and to the evil example of the Maori people
generally' (Statutes of the Dominion of New Zealand, Wellington. 1907, p.26). These last sentiments
of the Preamble evidence the political concerns and reactionary motivation of this legislation.
31 Erekson, Diaries, 'Book No. 1', 30 September 1900; 'Book No. 4', 1 May 1901. In the latter
entry, Erekson writes: 'our prayers are answered that Tohungaism might fall as Gov't has during last
year been prosecuting the Tohungas'. See also the report of the annual general New Zealand mission
conference for 1902, Auckland Weekly News, 24 April 1902. p.40.
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continued on occasion to patronize, and even minister as, tohunga-Maori after
passage of the 1907 Act.12
Related to missionary concerns over the tohunga-Maori and alternative
religious authority was the appeal of the new Maori prophets (some of whom also
acted as, or were called, tohunga). 11 Synthesizing Maori tradition and the
teachings and examples of the biblical prophets, these charismatic leaders
attracted many Maori disillusioned with Pakeha political and religious institutions, including Latter-day Saints. A Mormon impact is indicated from such
'Mission History' entries as that for the meetings held at Springcreek in the
Wairau district of Martinborough in 1902, where 'a large gathering of natives'
assembled. 'Many of the people were formerly members of the Church but were
now followers of a Maori prophet by the name of Haimona', the record notes.14
At a Mormon hui in the Waiapu district in 1903, the leading topic was the
'Uprising of Maori Prophets among the Maori People' and the 'Inconsistency
and Evils of following them'. The record added that a gathering was then being
held in honour of 'Wireta [sic], the new Maori Prophet'. 15 In the following year,
the 'Mission History' noted that 'Wereta, the great tohunga Maori . . . had
secured a large following . . . and a large number of the Saints participated in his
operations'. 16
At a meeting in Nuhaka in 1906, elder James King also preached on 'false
prophets'. 17 In this instance, King apparently made reference to the prophet Rua
Kenana, then gaining some prominence in the district, as suggested in two
journal entries recording King's encounters with Rua's followers. King documented their belief in Rua's prophecy that the King of England would visit New
Zealand, cast out the white settlers and return all lands and money the settlers had
obtained. 18
Rua's prophecy suggests the special appeal of such a movement to Maori, for
whom the new century brought only continuing evidence of Pakeha contempt for

32 On Maori Saints supporting tohunga over a decade after the passage of the Tohunga
Suppression Act, see James Lambert, MP Diaries. Vol.1, 23 September 1917 (on patronage of a
tohunga in the Waikato), 17 December 1917 (a 'former' Saint and his wife 'posing' as tohunga, but
agreeing to be rebaptized), and Vol. 2. 23 June 1918 (patronage of a tohunga at Tokomaru). Under
date of 7 August 1921, the mission president George S. Taylor also recorded that a Nuhaka Saint
'confessed her sins in following after Tohunga Maoris' (Taylor, 'Book 3'). Just over a month later
Taylor recorded a further encounter with 'Maori tohunga business' in the church ('Book 3'. 9
September 1921), although this concerned the prophetic influence of Pita Poipoi, rather than tohunga
healing practices per se (see discussion in text, below)
33 Binney et al.. Mihaiar, Judith Binney and Gillian Chaplin, Nga Morehu: The Survivors,
Auckland, 1986; Judith Binney. 'Ancestral Voices: Maori prophet leaders', in Keith Sinclair, ed..
The Oxford Illustrated History of New Zealand, Auckland, 1990, pp. 153-84; Elsmore, Like Them
that Dream.
34 NZMH, Vol.4. 25 December 1902.
35 NZMH, Vol.4, 15 March 1903.
36 NZMH, Vol.4. 30 March 1903.
37 James King, Journals, fd.l, 22 May 1906.
38 James King, Journals, fd.l, 12. 17 July 1906. On the background and significance of this
prophecy, see Webster, Rua and the Maori Millennium, pp. 163-74 and Binney et al., Mihaia, pp. 2630.
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the Treaty of Waitangi. Promises that land grievances and Treaty abuses would
be redressed underscored the Maori prophetic movements. Included here are
those movements associated with the leaders Tawhiao and Paora Potangaroa,
both of whom, many Maori Saints believed, had foretold the coming of the
Mormons with a church for the tangata whenua. 40 The Treaty of Waitangi also
continued to be viewed by many Maori (especially northern iwi) as a sacred
covenant on the precedent of God's promises to the ancient Hebrews, which for
Mormon converts at least also guaranteed their rights as the covenant people of
the Lord in a promised land.41 Explicit Book of Mormon promises of the
deliverance, gathering and restoration of latter-day Israel scattered upon the
'isles of the sea' to the 'lands of their inheritance' can hardly have dampened
such hopes among Maori converts, either. 42
Yet as the New Zealand press and government acknowledged, Mormon
missionaries became known for their unwillingness to acquire land or 'mix
themselves up in any matters that do not belong to their particular sphere'. 43 This
may have frustrated those Maori who anticipated that in fulfilling the prophetic
injunctions of nineteenth-century leaders, the American missionaries would also
act with divine authority to help redress the grievances of God's covenant people
preparatory to their final redemption. The resulting disappointments may well
have heightened the attraction of various contemporary Maori prophet movements. The continuing appeal of such prophets and their material promises to
Maori Saints in the early twentieth century is suggested by the influence of Pita
39 On the changing political, legal and social status of the Treaty of Waitangi in New Zealand
history, see Orange, Treaty; I. H. Kawharu, ed., Waitangi: Maori and Pakeha Perspectives of the
Treaty of Waitangi, Auckland, 1989; McHugh, The Maori Magna Carta.
40 Barker, 'The Connexion', pp.4-6; 'The Maori and Mormonism'. p. 13; Britsch, Unto the
Islands of the Sea, pp.272-6; Elsmore, Mana from Heaven, pp.278-88; Hunt, Zion in New Zealand,
pp.9-11; Lineham, 'The Mormon message", pp.87-88.
41 To Maori christians, the Protestant missionaries who helped draft the Treaty in 1840 explained
and justified the document as a sacred bond, with 'all the spiritual connotations of the biblical
covenants' (Orange, Treaty, pp.56-57; see also pp.49.65, 90-91). While this perspective may have
been appreciated by some northern Maori (cf. Orange. Treaty, pp.90-91). it is not clear whether it
was generally accepted among the original Maori signatories. However, for many iwi (especially
northern iwi with a strong Latter-day Saint representation), the Treaty has subsequently come to be
seen as a tapu (sacred) covenant, with spiritual as much as social or political dimensions. See E.T.J.
Durie, 'The Treaty in Maori history', in William Renwick, Sovereignty & Indigenous Rights: The
Treaty of Waitangi in International Contexts, Wellington. 1991. p. 159; Orange, Treaty, pp. 150, 156,
197. 200,201; David V. Williams, 'Te Tiriti O Waitangi — Unique relationship between crown and
Tangata whenua?', in Kawharu, Waitangi, p.79.
42 See Book of Mormon, 1 Nephi 13: 30; 14: 2; 19: 15-16; 22: 4, 11-12; 2 Nephi 1: 5, 7. 9, 11.
31-32; 6: 11-13; 10: 7-9, 18-22; 29: 7, l4;3Nephi 16: 1,4-20:20; 13-22,27-29, 33-37; 21; 4-7, 1229; 30: 2; Ether 13: 5-12.
43 Report of G. T. Wilkinson, native agent. Otorohanga, to the Under-secretary, Native
Department, 19 June 1890, in Appendices to the Journals of the House of Representatives of New
Zealand. 1890. G-2, p.6. In 1890, the Wairarapa Standard observed similarly that the Mormon
missionaries did not involve themselves in land purchases or politics in New Zealand (cited in Brian
W. Hunt, 'History of the Church of Jesus Christ of Latter-day Saints in New Zealand', MA thesis,
Brigham Young University, 1971, p.47). Lineham ('The Mormon message', pp.77-79) also
discusses land concerns of nineteenth-century Maori Saints, and the apparent lack of awareness or
interest of the American missionaries over such matters.
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Poipoi of Mahanga (East Coast North Island ). In a journal entry for 17
September 1921, the mission president George S. Taylor accused Pita Poipoi of
claiming to be a prophet 'who is going to bring gold to the Maori people' through
investment in his company. Taylor remarked that many (East Coast) Saints 'have
gone wild over it and are following him blindly', including the presidents of two
local branches. 44
Into this breach stepped early twentieth-century prophet-healer Tahupotiki
Wiremu Ratana, whose reputation as Mangai (mouthpiece of God) was reinforced with claims of visions and miraculous healing powers. Around these
claims, and from what was originally a cross-denominational and pan-Maori
Christian revival movement with a strong emphasis on national unity, the
Mangai and his followers set up a separate church organization in 1925, and
thereafter a national political movement. For thousands of Maori converts, the
Ratana movement promised political and spiritual redemption, as well as Maori
self-determination, while acknowledging 'false traditions' from the past.45 As
Ratana himself was often quoted, 'in one of my hands is the Bible, in the other
is the Treaty of Waitangi'. 46
Ratana's influence on the Maori community in general and Maori Saints in
particular was significant and widespread. The 'Mission History' for 11 February 1921 records the counsel of president Taylor to some local brethren on the
works of Ratana, the 'Maori Miracle man' who had been 'stirring up the whole
country for some time'. 'Hundreds of people had been flocking to him, including
some Latter-day Saints', the record noted. Taylor advised the men to beware of
false prophets who 'if it were possible would deceive the very elect' ,47 The matter
remained serious enough for president Taylor to admonish the Saints against
Ratana's teachings at the Easter 1922 Hui Tau (the annual New Zealand Mission
Conference) held at the Bay of Islands, and at meetings in this and other regions
until the mid-1920s. 48
As subsequent 'Mission History' references indicate, the issue of Ratana's
influence among the Latter-day Saints was not resolved in these meetings of the
early 1920s. A somewhat enigmatic figure in this regard was the prominent
Maori Latter-day Saint leader Wiremu Duncan (Takana), (and the first Maori
ordained to the elite office of high priest), who died while visiting Ratana in
44 Taylor, 'Book 1', 17 September 1921. In an entry for the following day, Taylor wrote that the
two branch presidents who had followed Pita Poipoi were released from their positions, both charged
with practising 'tohungaism'.
45 J. M. Henderson. Ratana: The Man, the Church, the Political Movement, Wellington, 1972;
see also Cox. Kotahitanga, pp.115-27; Elsmore. Mana from Heaven, pp.377-87; Orange, Treaty,
pp.232-4; Walker, Ka Whawhai Tonu Matou, pp. 183-5, 195-6.
46 Henderson. Ratana, p.55.
47 NZMH, Vol.6, 11 February 1921; see also Hunt, Zion in New Zealand, p.55.
48 NZMH, Vol.6, 15 April 1922; Taylor. 'Book 10', 24, 25, 26 May 1923; Hunt. Zion in New
Zealand, p.57. The challenge confronting the mission authorities at this time is suggested by a
'staunch supporter of Ratana' who 'made a speech telling of his knowledge of the Gospel and belief
in it but also defending Ratana' in a Bay of Islands meeting (Taylor, 'Book 10', 25 May 1923).
Mission opposition remained consistent through the first part of this decade, with president Angus
Wright telling a meeting of Saints in January 1925 that Ratana affiliation would 'be their downfall'
(as cited in Hunt, Zion in New Zealand, p.57).
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1928. In 1921, Duncan confessed to the mission president that 'his attitude over
Ratana had not been just right' ,50 Thereafter Duncan appears to have acted as a
Mormon liaison between the mission and Ratana's movement. His work in this
regard was generally condoned and sometimes praised by Latter-day Saints
mission authorities.51 There were also occasional Mormon suspicions that his
loyalties may have been torn, however, a matter raised with particular concern
in early 1927 as news came that 'Ratana and his followers had offered him
[Duncan] the presidency of their church' ,52 The mission report at the close of this
year noted the effect of recent Ratana conversions on the 'sectarian churches'
(especially the Church of England), and conceded that 'our Church has suffered
in its membership some, however, in no way as compared with the others' ,53 Just
how much the Latter-day Saints had suffered was revealed in the annual mission
report for 1928, in which incoming president John E. Magleby noted that 'of our
membership at least 2,000 has signed up with Ratana movement'. 'Many of them
are returning', Magleby added. 54 This must have been some relief to the mission
leaders, since the New Zealand census had recorded only a total Maori Latterday Saint membership of 3641 in 1926.55
Further insight into the Mormon-Ratana relationship is suggested in the 1929
visit of around 30 Latter-day Saints (led by Magleby) to the Ratana settlement,
where the Mormons presented a social programme 'in honor of the anniversary
of the birth of their mouthpiece and leader, William Ratana'. The Mormons
'were courteously received', and after dinner Magleby had a personal interview
with Ratana, which, 'while yet to the point, was pleasant'. After the programme
was presented, Magleby gave Ratana a copy of the Book of Mormon, 'and told
him of the value of the book to him and his people'. On the following day, Ratana
'expressed his appreciation and thanked them for their splendid program, at the
same time handing them a letter which contained a financial donation'. Maori
Latter-day Saint leaders Eriata Nopera and Stuart Meha remained at the Ratana
Pa 'a day or so' after, helping with the grain harvest and performing 'good
missionary work'. 56
If Magleby's strategy to 'invade' the Ratana Pa on this occasion (as mission
records describe the visit) was a means of meeting the problem head on with a
49 NZMH, Vol.6, 8 July 1926; Hunt, Zion in New Zealand, p.57.
50 George S. Taylor, 'Book 1', 7 March 1921; NZMH, Vol.6, 6 March 1921.
51 NZMH, Vol.6, 15 April 1922, 18 January 1925,31 December 1927; Vol.7, Quarterly Report
ending 31 August 1926, Quarterly Report ending 31 May 1928. See also Hunt, Zion in New Zealand,
p.57.
52 NZMH, Vol.6, 11 January 1927. See also NZMH, Vol.7, Quarterly Report ending 31 August
1926, and entry for 8 July 1926; John E. Magleby, Journal, March 1928-August 1929, holograph,
15 April 1928, HDC.
53 NZMH. Vol.6, 31 December 1927 Mission Report.
54 NZMH, Vol.6, 31 December 1928 Mission Report.
55 Barker, 'The Connexion', p. 14. The return of a large number of Latter-day Saints at this time
may be related to the events surrounding Ratana's 1927 declaration that no further biblical
interpretation would be allowed. This was an attempt by the prophet to end divisive theological
debate, but it meant that a number of disaffected Ratana followers returned to their former churches.
See Elsmore, Mana from Heaven, p.380.
56 NZMH. Vol.6, 1 February 1929.
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counter missionary move, Ratana's motivation in accommodating Mormon
interests may be related to his vision of Maori unity. The offer of the Ratana
Church presidency to Wiremu Duncan may well have been intended as a gesture
of inclusiveness to forge a unity between the two movements. In the 1929
Mormon Hui Tau, a 'representative' Ratana bishop, spoke in greeting to the
Saints during the Saturday morning meeting of 30 March where he praised the
work of the conference. In the Sunday afternoon meeting, 'Mr. Matua, a Ratana,
spoke on Ratana's scheme of consolidation', and desired to know President
Magleby' s attitude in regard to it. In a remarkable show of tolerance for a church
with exclusive truth claims, the Maori Latter-day Saint leader Stuart Meha then
read Ratana's covenant to the assembled Mormons. Magleby followed, and read
a letter from the Latter-day Saint first presidency in Salt Lake City which
suggested that consolidation would not prove helpful, 'and would probably
cause confusion'. 58
Scholars have long recognized that the substantial impact of the Ratana
movement on the Maori people and churches in the beginning of the twentieth
century must be understood in the relevant socio-political context, especially
given Ratana's explicit encouragement of political action to resolve Treaty
abuses. The desertion especially of the Church of England in 1928 as documented in the Mormon 'Mission History' is hardly surprising in this regard,
given the association in many minds of Anglicanism with the New Zealand
political establishment, and the erosion of Maori rights and justice. 59 The fact that
over, half the Maori Latter-day Saint membership had 'signed up' with Ratana
by 1928 cannot be ignored either, as a measure both of Ratana's appeal, and of
the unrealized social and political expectations of many Maori Saints.
The uncharacteristic, delicate handling of a person who was, to mission
authorities, a false prophet with the potential to lead astray the very elect,6" may
be seen as a further measure of Ratana's appeal to the Maori Saints. Even as early
as 1922, president Taylor told the Saints that in cautioning them against the new
prophet, 'he was not condemning Ratana for his teachings against "Tohungai sm",
as he was doing good in that respect' .61 President Magleby indicated in 1928 that
the return of Maori Saints from Ratana did not change the membership figures,
as the individuals had not been excommunicated. 62 Such restraint was a far cry
57 NZMH, Vol. 6, 31 December 1929 (Yearly Report).
58 NZMH. Vol.7. 'HUI TAU REPORT . . . March 29 to April I, 1929' (filed among Quarterly
Reports).
59 See especially Frederika Hackshaw, 'Nineteenth century notions of aboriginal title and their
influence on the treaty of Waitangi', in Kawharu, Waitangi, pp. 109-15. For further consideration of
the broader social and political context relevant to Maori disenchantment, see Alan Ward, A Show
of Justice: Racial 'Amalgamation' in Nineteenth Century New Zealand, Auckland, 1973, and
Orange, Treaty, pp. 150-204.
60 In addition to the already cited views of president George Taylor in 1921, John Magleby
referred to the 'Ratana camp' as a 'tohunga Maori business' (Journal, 15 April 1928), a rather ironic
characterization given Ratana's strong oppositon to the traditional tohunga. However, for Latter-day
Saint authorities, the lumping together of all Maori healers under the supposedly pejorative category
of 'tohunga' served to reinforce the exclusive authority claim of the Mormon priesthood.
61 NZMH, Vol.6, 15 April 1922.
62 NZMH, Vol.6, 31 December 1928.
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from the threats and actions of excommunication against Mormons who patronized the tohunga of earlier decades.
The softer policy of the 1920s may well have been a recognition by mission
authorities that a relative tolerance for religious diversity was widespread among
Maori Saints. Such tolerance is well illustrated in the contemporary account of
one young American missionary called to the bedside of an old Maori Saint close
to death. While not wanting to leave the Mormons, she also professed faith 'in
the power of Ratana and wants them to heal her'. She explained this apparently
contradictory desire to the missionaries in the form of 'an old Maori belief that
it is good to have two homes and two churches so that if one fails the other is still
left (kainga roa)'. 63
In confronting the challenge of Ratana, there can be little doubt that Mormon
Maori policy remained unaffected. From the later 1920s on, the Latter-day Saint
mission appointed high ranking rangatira as district presidents to replace
previously serving American missionaries. A number of these men were also
ordained to the prestigious position of high priest. Prior to this time, Maori had
generally only served as branch presidents, or in district offices with lesser
jurisdiction. 64 Similarly, the effect of Ratana facilitated a move among the
Church of England toward greater Maori ecclesiastical responsibility and self
expression at the General Synod of 1925, culminating in the ordination of Bishop
Bennett in 1928.65
Yet policies of assimilation or even accommodation were rejected by many
Maori, who were unwilling to trust Pakeha overtures and political processes
further. This rejection is most poignantly expressed in the support given to
Ratana's movement. Although Ratana's vision modified or rejected some
aspects of traditional life, it remained explicitly Maori in language and much of
its symbolism provided a pan-Maori identity and source of esteem to many of the
dispossessed 'commoners'. 66 Rival, but equally autonomous, sources of spiritual
authority continued to be offered by the more traditional movements of Rua, Te
Whiti and the Kingitanga. It is conspicuous, in fact, that the Maori councils
established by parliament were not favoured nor even set up in localities where
such authority prevailed. 67
For the Latter-day Saint mission, the bicultural tensions of the earliest decades
of the twentieth century may not have been helped by a shift in ministry away
63 Harold T. Christensen Journals, holograph, Vol.1, HTCC, 1 June 1931. In contrast, the
missionaries counselled the woman that there were only two opposite churches of God and Satan
(ultimately), and that it was up to her to choose rather than 'remain divided against herself.
64 Britsch. Unto the Islands of the Sea, pp.283, 299,305-6; Barker, 'The Connexion', pp. 14-15.
65 Henderson. Ratana, pp.47.49-50; Sorrenson, Na To Hoa Aroha, I. pp.30, 87-88, 124-5, 1278; Walker, Ka Whawhai Tonu Matou, pp. 191-2. As one of the prime movers in the establishment of
a Maori Anglican bishopric, Apirana Ngata expressed a Maori hope for the office in 1928: 'We
wanted a Maori Ibishop] as the nucleus of a movement and of an eventual organisation that he will
create gradually from below — the natural growth rooted in the Maori heart & mind & shaped to suit
the characteristics of the people' (Sorrenson, Na To Hoa Aroha, I, p. 88).
66 King, 'Between two worlds', pp.292-3.
67 Binney, 'Amalgamation and Separation', pp.211-12.
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from the competent and occasionally very fluent Maori-speaking missionaries
of the late nineteenth-century church. Thus in the early 1920s, president Taylor
indicated that the deficiencies of te reo among some of his missionaries had
constrained ministerial options, 68 while in 1921, visiting Salt Lake City, apostle
David O. McKay stipulated that New Zealand missionaries 'should learn enough
Maori to carry on a common conversation' ,69 Yet in spite of these concerns, it
appears that the shift away from a ministry in te reo at the turn of the twentieth
century tracked the dynamics of a national colonizing process. In March 1933,
the acting mission president Harold Christensen wrote to the general church first
presidency that 'none of the Elders in New Zealand at the present time . . . know
the Maori language'. 'Practically all of the Maoris speak the English language',
Christensen added, so it had 'not been considered advisable to require the Elders
to learn the Maori'. 70 This situation apparently encouraged renewed forays into
the Pakeha population. Thus in the annual mission report for 1936, the newly
appointed president M. Charles Wood remarked that because of the thorough
coverage of the Maori population, he had encouraged his missionaries over 'the
past nine months . . . to do as much work with the Europeans as possible'. Wood
also revived earlier mission attempts to establish the church in areas with a
largely European population base.71
In spite of these developments, the ministry of the earlier twentieth century
Latter-day Saint mission still retained and encouraged a highly visible and
substantive Maori cultural component. Church conferences continued to follow
aspects of the traditional Maori hui or gathering. Quarterly district conferences
were convened as Hui Pariha, and the annual conference as the Hui Tau. The
latter became well known nationally, combining Maori ceremonies of greeting
and hospitality with cultural displays, a strong emphasis on music and oratory,
and sermons and personal testimonies delivered in Maori and English. 72 Hui Tau
facilitated a level of national unity and regular interaction among iwi as diverse
as Ngati Koata/Ngati Kuia of the northern South Island, and Nga Puhi of the
northern North Island. From such interaction, leaders among the Maori Saints
encouraged their people in the identification of iwi ritual and tradition with an
Israelite legacy.
Continuity in these expressions suggests an important constraint on the more
assimilationist Latter-day Saint Maori ministry of the early decades of the
twentieth century. Furthermore, the assimilationist tide began to turn in the New
Zealand church, perhaps as early as the relatively tolerant attitude of the late

68 Taylor, 'Book 4", 13 November 1921; 'Book 10', 14 March 1923.
69 Taylor, 'Book 3', 2 August 1921.
70 H.T. Christensen to the First Presidency, 13March 1933, retained typescript copy, bx. 3, fd. 1,
HTCC.
71 Britsch. Unto the Islands of the Sea, pp. 310-11. See also Barker, 'The Connexion', p.85, and
'The Maori and Mormonism: Part 2 — retreat from Maoritanga', Te Kaunihera Maori (Autumn
1969), p.59.
72 David O. McKay. 'Hui Tau', Improvement Era, 24 (July 1921), pp.769-77; A. T. Ngata and
I.L.G. Sutherland, 'Religious influences', in Sutherland, The Maori People Today, p.370; Barker,
'The Connexion', pp.52-54. See also the often very full accounts of Hui Tau in NZMH.
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1920s mission leadership towards the Ratana movement. This shift appears to
track a Maori cultural revival among a number of communities at this time,
expressed particularly in the construction of carved meeting houses. 73 Certainly,
in spite of the dearth of Maori speaking missionaries and renewed attempts to
proselytize Pakeha communities, the fourth decade of the twentieth century
witnessed the return of an explicitly bicultural Latter-day Saint policy. This was
facilitated by two returning American missionaries and fluent Maori speakers,
Matthew Cowley and Rufus K. Hardy, both of whom at different times assumed
mission leadership roles during the 1930s and re-stimulated earlier aspects of the
Maori ministry. Following his arrival in July 1933, Hardy encouraged the
missionaries to learn Maori, and was highly respected by Maori community
leaders.74 Returning as a General Authority with the incoming mission president
Matthew Cowley in 1938 (as well as Apostle George Albert Smith), Hardy,
together with Cowley, promoted his views of Maori culture at the Hui Tau of 1317 April 1938, held at the Kingitanga marae, Ngaruawahia, by courtesy of
Princess Te Puea. 75 In choosing this venue, Lineham suggests, the Mormons had
now 'made a rapprochement with the most significant [Maori] tribal leaders'. 76
The content of the official addresses delivered during this Hui Tau leave no
doubt as to the new direction of Latter-day Saint Maori policy. On Saturday 16
April, Elder Cowley addressed the American missionaries and 'emphasized the
need for the Elders to learn the language of the people among whome [sic] they
laboured'. Apostle Smith followed and endorsed Cowley's remarks as 'the finest
he had ever heard from a Mission President'. Elder Hardy was even more
forthright in a closing address on Sunday. In Maori, he urged the audience 'to
cling to the sacred ideals of their ancestors', while 'he deplored the increased use
of the English language among the Maories to the detriment of their own
beautiful language'. 77
Beyond a revitalized Maori ministry, Cowley's administration during the
difficult years of World War II was characterized by a Latter-day Saint input into
governmental and inter-denominational responses to Maori needs. In this last
regard, Cowley's contribution to the national Maori Conference of 18-20

73 Sorrenson, Na To Hoa Aroha. Ill, p.258; Walker, Ka Whawhai Tonu Matou, pp. 180-1.
74 Britsch, Unto the Islands of the Sea, p.309. The respect accorded Hardy at this time is well
illustrated in the exception made for the Church leader during the tangi of Maori king Rata Mahuta.
While no Pakeha were to be allowed to visit during the tangi, 'the residents of the king's village'
permitted Hardy to attend on the understanding that he 'was not a European, but one of them'
(Mission Financial and Statistical Reports, 1933, as cited in Britsch, p.309).
75 Henry A. Smith, Matthew Cowley: Man of Faith, Salt Lake City, Utah, 1954, pp. 109-12;
Britsch, Unto the Islands of the Sea, pp.311 -13. The friendliness between Te Puea and the Mormons
has been commented on by Michael King, Te Puea: A Biography, Auckland, 1977, pp. 173-4.
76 Lineham, 'The Mormon message', p.92.
77 NZMH, Vol.7, account of 'FORTY-NINTH ANNUAL HUI TAU', under date of 13 April
1938. See also Smith, Matthew Cowley, pp. 112-13.
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October 1944 was especially noted. 78 In editorials for Te Karere, the mission
magazine, Cowley referred cynically to the 'impact of pakeha civilization (?)',
and emphasized the heritage of Maori culture and society as one of cleanliness,
order and righteousness. Contemporary Maori were encouraged to use this
precedent as a guide to improving living conditions, and resolving 'the problems
of the race'. 79 The communal economy and social controls of traditional Maori
society were especially extolled. 80 Cowley also advised the returning Maori
serviceman 'to learn the arts and crafts of his race', since a revival in that regard
seemed imminent 'and should be taken advantage of wherever possible'. 81
These last views indicate that Cowley shared the perspective of now senior
Maori leader Sir Apirana Ngata, one of the most critical forces behind the
postwar building revival involving carved meeting houses. 82 Such a connection
is further suggested in the cooperation of Cowley and Ngata to build a carved
Mormon meeting house at Nuhaka, the 'Kahungunu War Memorial Building'.
The foundations for the house were laid by Cowley and Ngata together, with the
Latter-day Saints intending that 'we would soon have [carving] experts of our
own, and our Church would then go on in the development and preservation of
the Maori arts'. In 1949, the completed house was dedicated at a hui attended by
both Ngata and the Prime Minister. 83 Cowley also cited Ngata for his accomplishments 'in the field of Maori lore, arts and culture', as well as Ngata's view
that 'education is of little value if it destroys interest in the cultural background
of the race'. 84
Cowley's identification with Ngata in support of a cultural revival neatly

78 'The Maori Conference', Te Karere, 39, 12 (Tihema [December] 1944), p.301, and reports of
Cowley' s contribution, pp.309.311; Smith, Matthew Cowley, p. 131.(As referenced here and below,
later Te Karere volume numbers are cited exactly as they appear on individual issues, despite a
numbering inconsistency that was not corrected until the February 1950 issue, when volume 45 was
changed to 44). As a measure of Cowley's recognition in this regard, the Hon. Eruera Tirikatene,
Ratana member of parliament for Southern Maori, paid tribute to Cowley at a Latter-day Saint
gathering in October 1944, immediately afterthe National Maori Conference. Tirikatene expressed
a desire to see Cowley 'stay here in this country and to accept some responsible position in the
Government and continue his work for the future progress of the Maori people'. See Polly Wineera,
'Porirua Branch', in 'News from the Field'. Te Karere, 39, 12 (Tihema |December| 1944), p.327.
79 See for example Cowley's articles. 'The health and home of the Maori'. 'Maori leadership',
and 'Sir Apirana Ngata'. in Te Karere, 33, 8 (Akuhata (Augustl 1939), pp.278-9; 38. 8 (Akuhata
[August] 1943), pp. 196-7; 39,5 (Mei [Mayl 1944). pp. 108-9,114. While sympathetic and involved,
it is also fair to characterize Cowley's attitude as paternalistic in part; see especially, 'Should the
Maori be permitted to take liquor for consumption away from licensed premises^?]' Te Karere, 40,
5 (Mei [May] 1945), pp.108-11. However, while endorsing discriminatory government policy
regarding the sale ofliquor to Maori. Cowley still made it clear that he held 'no brief for the treatment
the Maori has received at the hands of the Pakeha during the past one hundred years' (Te Karere, 40.
5 (Mei |May] 1945). p.l 11).
80 'Maori leadership'. Te Karere, 33, 8 (Akuhata [August] 1939). pp.196-7.
81 'Rehabilitation', Te Karere, 40, 2 (Pupuere [February| 1945), p.33.
82 Ramsden, Sir Apirana Ngata, pp.45-47; Sorrenson, Na To Hoa Aroha, 1, p.33.
83 Elder Elliott A. Fairbanks, 'Carved meeting house completed'. Te Karere, 44. 10 (Oketopa
[ October] 1949). pp.368-71; Ramsden, Sir Apirana Ngata, p.47.
84 'Sir Apirana T. Ngata', Te Karere, 39.5 (Mei [May] 1944), pp. 108-9, 114; see also the April
1944 tribute to Ngata in the same issue (pp.115-17). 'He hui mihi ki te honore ta Apirana Ngata'.
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positions World War II Latter-day Saint Maori policy. As Keith Sorrenson has
written, Ngata may be distinguished from his close friend Peter Buck (and the
other Young Maori Party leaders) in his support for the survival of a distinct
Maori racial and cultural identity.85 Thus by 1939, Ngata 'was confidently
talking of New Zealand as a bicultural and bilingual country'. This view had but
scant academic and even less government support at the time, 'with official
policy . . . still wedded to the old ideal of the amalgamation of the races'. 86 Given
the emphasis of Cowley's presidency, the twentieth-century Latter-day Saint
church had thus moved from a somewhat reluctant accommodation with Maori
culture, and a clear sympathy for the assimilationist colonial administration at
the turn of the century, to a more explicit biculturalism at the approach of the midtwentieth century. With a subsequent apostolic call to the church's leading
Council of the Twelve, Cowley was accorded an unprecedented level of mana
among the Maori,87 and his administration characterized as 'an Indian summer
for the traditional Maori-Mormon relationship'. 88
As this last observation implies, the administrations of Cowley and Hardy
were not to set a precedent for the postwar church. For New Zealand Mormonism, a new policy of assimilation in this era may represent in part a response to
larger social and demographic movements in the nation. The last include the
impoverishment and depopulation of rural Maori, concomitant with land loss
and oppressive government regulation, as well as the 'industrial transformation'
and relocation of the Maori workforce. 89 Although these processes had converged from the early twentieth century, the acceleration of postwar industrialization encouraged a dramatic and unprecedented rural-urban shift. As Joan
Metge observed in the early 1960s, Maori urbanization in northern New Zealand
'had not involved a drastic or traumatic break with rural kin or the rural way of
life', but rather the adaptation of traditional forms of ceremony and organization.9" In this new urban setting, those churches with kin-centred ideologies and
wide-reaching social programs, such as the Catholics and the Latter-day Saints,
offered relocating Maori important transitional support.91
Since the New Zealand Catholic church generally tolerated (without necessarily preferring) separate Maori services in the 1960s, church-based, urban support
85 Sorrenson, Na To Hoa Aroha, I, pp.33-34, Vol..3, pp.257-8. In 1929, Ngata even reflected that
perhaps he had been born 'to go round forging the strengths of this generation and looking at the
meaningful aspects of Maoritanga that can be maintained in this era of the Pakeha' (Sorrenson, Na
To Hoa Aroha, I, p. 193).
86 ibid.. III. p.258.
87 Britsch, Unto the Islands of the Sea, pp.311 -16; Hunt, Zion in New Zealand, pp.57-64; Smith.
Matthew Cowley.
88 Barker, 'The Connexion', p.86.
89 Joan Metge. A New Maori Migration: Rural and Urban Relations in Northern New Zealand,
London and Melbourne, 1964; Pool, Te Iwi Maori, chs.6 and 7; Walker, Ka Whawhai Tonu Matou,
pp.196, 197-8; Barker, 'The Connexion', pp.88-89.
90 Metge, A New Maori Migration, p.255; see also Walker, Ka Whawhai Tonu Matou pp. 199209.
91 Metge, A New Maori Migration, pp.197, 206-7; Walker, Ka Whawhai Tonu Matou, p.201.
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networks did not necessarily challenge Maori rituals and life-ways for Catholic
communicants. 92 However, for the Latter-day Saints, concurrent universalizing
processes resulted in a loss of support for Maori cultural expressions and
identity, thus reinforcing the rural-urban transition and the creation of a new
urban Maori identity. The universalism of this era was rooted in the dynamics of
the international Latter-day Saint church, where a postwar institutional shift
towards business efficiency, procedural correlation and conformity provided a
less sympathetic context for indigenous expressions in worship and community.93 In New Zealand, this was heightened by the construction of a temple near
Hamilton in the 1950s, which served to focus the financial resources and
attention of the larger Pacific Latter-day Saint community. 94 In preparation for
immersion, the covenant-centred temple ceremonial with its concomitant ritual
obligations, 95 a new element of religious identity emerged to transcend lineal
descent from God's ancient covenant people. The conformity required of temple
patrons also influenced relationships and community rituals among Maori
Saints, especially in association with eternal marriage and family sealings.
The postwar shift away from a bicultural emphasis was not immediately
apparent in the New Zealand mission. Following Cowley's administration.
President A. Reed Halverson appears to have continued the broader program of
Maori ministry, even suggesting to Matthew Cowley that consideration be given
to printing another edition of the Book of Mormon in Maori. 96 Yet Halverson also
considered that the Hui Pariha should become 'more inspirational' and instructional, noting in 1948 that consideration had been given 'for some time' to
changing the Hui Pariha programmes 'to conform more nearly with the Stake [a
large church organizational unit] Quarterly Conference programmes in Zion'. 97
It was Gordon C. Young, American mission president and former New
Zealand missionary, who was to change substantially the face of the Mormon
Maori ministry, however, following his return on 23 July 1948. From the outset,
president Young appeared to be far less sanguine about contemporary Maori
society than his predecessors. In a July 1949 letter to the first presidency, Young
documented high rates of benefit dependency, alcohol abuse, gambling and
imprisonment among the Maori. 'This is a sordid picture when we realize that

92 Hans Mol, Religion and Race in New Zealand, Christchurch, 1966, p. 16.
93 James B. Allen and Glen M. Leonard, The Story of the Latter-day Saints, Salt Lake City, 1976,
pp.561-622; Leonard J. Arrington and Davis Bitton, The Mormon Experience: A History of the
Latter-day Saints, New York, 1979. pp.284-307; Britsch. Unto the Islands of the Sea, pp.338-9.
94 Hunt, Zion in New Zealand, ch.10.
95 For official perspectives on the Latter-day Saint temple, see James E. Talmage, The House of
the Lord, Salt Lake City, 1962, and temple entries in Daniel H. Ludlow, ed., Encyclopedia of
Mormonism, Vol.4, New York, 1992, pp. 1444-65. For the perspective of a non-Mormon scholar, see
Thomas F. O'Dea, The Mormons, Chicago, 1957, pp.56-60, 142.
96 A. Reed Halverson to Matthew Cowley, 12 June 1947, MS (typescript original), bx. 1. fd. 12,
Matthew Cowley Collection, BYU.
97 'Hui Pariha Programmes', Te Karere, 43. 7 (Hurae iJuly] 1948), p.192-3. Even then,
Halverson took care to note: 'We do want to encourage our people in Maori culture and urge their
participation in these activities [i.e. a live programme of'Maori items' to be held following Saturday
evening meetings 'for a short time']. We would like to help preserve the knowledge of these things'.
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these are descendants of Nephi [an important Israelite-American progenitor in
the Book of Mormon],' Young commented. 98
Soon after his arrival, Young toured the mission extensively and reported back
to the New Zealand Saints in November of that year 'with mingled feelings of
sadness and joy'. While he rejoiced to find Saints 'living the Gospel', Young also
found 'weakness in keeping the Word of Wisdom', the Mormon health code
proscribing the consumption of tea, coffee, alcohol and tobacco, 'and the
consequent non-attendance at meetings, disregard for the calling in the Priesthood of God, unchastity and all the attendant evils, family feuds and consequent
disruption of branches and organizations'. This had instilled within him 'a
determination to try to help the weak to again turn to the light'. 99
For Young, this entailed a widespread mission reorganization. Turning first to
the district organizations, Young noted that the rangatira then serving as district
presidents had an average tenure of at least twenty years. 'They were old men,
wonderful men', Young would recall, 'but they hadn't kept pace with the
progress of the Church in the auxiliaries', and 'were using the same system in the
outlying areas . . . that they had when I'd been there twenty-seven years before
as a young man'."*1
In appointing rangatira to these positions, the church had cooperated with a
Maori social structure where older individuals of high birth and/or noted mana
were accorded leadership positions in the community. 101 From the Maori
perspective, a rangatira was not released from such leadership. It is therefore not
surprising that, as Young recalled, of the 16 Maori district presidents he
subsequently released, 'most of them didn't speak to me for the rest of my
mission', or that concern was even registered in America. 102
Young was adamant, however, that 'the custom of the Church is not to keep
men too long in office', so that leadership might be developed 'in many
individuals'. Newly appointed priesthood leaders were to be sustained and
supported, and personal, tribal or family differences subsumed in the broader
interests and unity of the church. 103 In the stead of the released district presidents,
Young appointed American missionaries with local people as their counsellors.IIM Subsequently, the district and eventually stake presidencies were to
devolve upon New Zealand citizens again, both Maori and Pakeha. However,
where Maori were chosen for such positions, they were often 'younger men of
lesser rank'. Any official connection between Maori and Mormon ecclesiastical

98 Gordon C. Young to First Presidency, 18 July 1949, MS (typescript copy), retained
correspondence, Gordon C. Young Papers 1948-1972 (GCYP). HDC.
99 'Dear e hoa ma', Te Karere, 43, 11 (Noema [November| 1948), p.329,
100 Gordon C. Young, Oral History Interview by Lauritz G. Petersen, Murray, Utah, 1972 (MS
200/24, HDC), p. 15.
101 Barker, 'The Connexion', pp.82-83; Joan Metge, The Maoris of New Zealand: Rautahi,
London, 1974. pp.200-3.
102 Young, Oral History, p. 19.
103 'Church Government in the Mission', Te Karere, 43, 10 (Oketopa [October] 1948), pp.2923.
104 Britsch. Unto the Islands of the Sea, p.318.
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structures of authority and leadership had effectively come to an end.105
Young also confronted the even more delicate area of sexual mores and
marriage within the church; an area with a complex bicultural history. In
traditional Maori society, marriage arrangements were generally concluded
without formal ceremony, while there were no sanctions against 'pre-marital'
coitus per se.m The colonial government had recognized customary 'Maori
marriage', and excluded such from the legal provisions and restrictions of the
Marriage Act, 1880. This exclusion was an important matter to Maori women,
since by custom they were able to deal with their own lands without reference
to their husbands, a liberty not allowed by law to contemporary Pakeha
women. 107
In socializing Maori converts, the late nineteenth-century Mormon mission
had responded to the status of Maori marriage with some flexibility. Thus in
1889, president Paxman taught that if a man and woman had lived together for
'a long time' and were faithful to each other, there was 'no need of marriage'. In
1897, president Richards told the missionaries that where a couple had had their
relationship solemnized in the 'Maori order of marriage' by 'the pure Maori
law', their case should not be treated as 'fornication' or 'adultery', although a
marriage ceremony was to be encouraged. Here Richards had the support of the
first presidency who had instructed him, in response to an enquiry, that 'where
couples living together as man and wife have observed the requir[e]ments of
their people, tribe, or nation, their union should be respected by our brethren'.
While Maori were to be counselled to have a church ceremony performed 'so that
there may be no cloud on their union', the letter instructed that 'if they cannot
understand the necessity for such a course, and are keeping the covenants they
have already made, no farther [sic] action should be taken'.H,l< Experientially,
such tolerance may be related to the unsuccessful legal struggle of the United
States church to maintain polygamy against virulent federal opposition. It is also
consistent with the Mormon belief that only marriages performed by the
priesthood in the temple were divinely acknowledged as having eternal validity

105 Barker. 'The Connexion', p.83. From fieldwork in the predominantly Latter-day Saint Maori
community of Whangaruru in the early 1960s, the anthropologist Erik Schwimmer also documented
the replacement of traditional Maori authority with Latter-day Saint priesthood structures; see
Schwimmer. 'Mormonism in a Maori village: a study in social change' MA thesis. University of
British Columbia, Vancouver, 1965, pp. 141-8; 'The cognitive aspect of culture change'. Journal of
the Polynesian Society, 74, 2 (June 1965), pp. 175-7.
106 Bruce Biggs, Maori Marriage, Wellington, 1960.
107 Angela Ballara, 'Wahine Rangatira: Maori women of rank and their role in the women's
Kotahitanga movement of the 1890s', New Zealand Journal of History, 27,2 (October 1993), p. 135
and passim.
108 Joseph Heywood, Journals, holograph, Vol.2, HDC, 23 March 1889, p. 112; NZMH. Vol.3.
8 April 1897. filing Richard's counsel to New Zealand missionaries and the letter from the first
presidency's office. This perspective on Maori marriage continued into the early twentieth-century
church. In 1917, mission president James Lambert commented that 'the marriage ceremony of the
Maoris' ('a consent of all parties') was 'just as binding in the sight of the Almighty as that of the white
man's' (MP Diaries. Vol.1. 15 January 1917, p.156).
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in any case.109
Complications associated with the customary practice or expectations of
Maori marriage emerged periodically to trouble the ministry of the early
twentieth-century Latter-day Saint church. The mission policy response was
generally flexible. Some insight into the philosophy behind this flexibility is
suggested by the musing of president Lambert in 1918: 'I sometimes wonder if
the Maori will receive much condemnation for being so loose morally for such
a thing was unknown before this country became "christianized".'" 0 However,
in reviewing the policy record on his postwar return to New Zealand, president
Young was unimpressed by what he saw as the inconsistent imposition of
Mormon behavioural strictures. In his annual mission report for 1948, Young
noted: 'immorality is an easy sin among the Maori people and has never been
stressed [by earlier mission authorities] sufficiently as a sin.'"' In a 1950 letter
to David O. McKay, a counsellor in the first presidency, Young claimed, 'I have
been told that I am the first to be really outspoken on this subject.' Young
characterized past Mormon responses as 'mild rebukes . . . with no definite
statement of disapproval'." 2
In this letter Young also claimed that adultery was ' r a m p a n t . . . to the extent
of about 70% of our members'. By 1951, Young informed McKay that ceremonies were then being performed for the 'dozens and dozens' of couples who had

109 On the nineteenth-century practice of polygamy by the Latter-day Saints, see Arrington and
Bitton. The Mormon Experience, pp. 185-205, 222-3, 243-6, and Richard Van Wagoner, Mormon
Polygamy: A History, Salt Lake City, Utah. 1986. It is also of interest to note that the first successful
Latter-day Saint missionaries among the Maori in the 1880s represented a church then openly
supportive of polygamy, a practice of traditional Maori society as well. Since the missionaries
justified and explained the church's position in light of the precedent of ancient Israel, it is probable
that some Maori Saints thus saw an additional support both for their identification as a covenant
people, and the Latter-day Saint faith as an appropriate church for the Maori. Some missionaries may
have continued to encourage this perception in their teaching. Thus almost eight years after the
church officially abandoned polygamy, mission president Richards instructed a meeting of missionary elders working among northern iwi 'to teach First Principles and not contend for the correctness
of things which we no longer preach or practice' (NZMH, Vol.3, 14 February 1898).
110 James Lambert, MP Diaries, Vol.2. 9 March 1918, p.469. For the twentieth-century Latterday Saint ministry, the difficulty of applying a consistent policy standard to 'Maori marriage' unions
was exacerbated where one partner chose to leave a legal spouse for another (on which, see Metge.
The Maoris of New Zealand, p. 139, and see example in Lambert, MP Diaries, Vol. 1,15 January,
pp. 155-6.14 June, p.257, and discussion, 3 December 1917, p.390, all 1917). Even so, in responding
to sexual behaviour at odds with official Latter-day Saint norms, mission authorities such as
president Lambert generally invoked no sanction for the penitent beyond rebaptism, while emphasizing discretion to contain any social impact (Lambert, MP Diaries, Vol.1, 7 June, p.252; 3
December, pp.389-90; 18 December, p.404, all 1917; Vol.2, 6 January, p.423; 9 March, p.469: 19
October, p.634, all 1918). This approach apparently discouraged the dissemination of clear policy
guidelines in the mission, as suggested by the 'long letter' sent from a missionary to Lambert's
successor George Taylor in 1923 'wanting information on Maori Marriages' (Taylor, 'Book 10', 14
March 1923).
111 Britsch. Unto the Islands of the Sea, p.319.
112 Young to Mckay. 2 May 1950, GCYP. Young (Oral History, p.21) would later recall of this
time: 'there'd been a lot of threats made and a lot of warnings but seldom had anybody taken the action
[of excommunicating for adultery|.'
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been living together without the sanction of a marriage ceremony, some for up
to 25-30 years." 3 For those who refused to comply, Young and his missionary
associates brought excommunication proceedings, removing somewhere between 100 and 200 people from the church in the period 1950-52 for 'sexual
immorality'." 4 Young would later remember that he had 'straightened out' at
least 168 couples during this time. Significantly, Young recalled that the need 'to
press and have stakes and a temple there meant that these practices had to stop'. 115
Young's efforts in this regard were sustained by his successor in office, Ariel
Ballif, who recalled (in discussing a case of adultery) that 'we had to excommunicate quite a number of people'." 6 Such sentiments reveal the dominant and
conforming influence of temple preparation in these exercises.
Not surprisingly, Young also urged the missionaries to expand their efforts
and actively proselytize the European population of New Zealand, deeming the
European mission to be of 'equal importance' to the Maori." 7 It was Young's
impression that 'there wasn't a Maori in New Zealand that hadn't heard the
gospel time and time again'. Although promising that Maori would remain 'the
backbone of the Church organization', Young recorded a representative Maori
response to his efforts as 'President Young has gone to the Europeans, he likes
them better than he does us'. Young denied this claim, and countered that 'the
mission . . . needed the stimulation of new converts'." 8
In addition to these more explicit changes, Young also expressed opposition
to the Hui Tau, which he felt had become an expensive and time-consuming
burden on the members. 119 In private correspondence with Salt Lake City, he also
criticized the twentieth-century practice of the tangihanga, or traditional funeral,
contrasting the 'very brief . . . simple lovely [funeral] ceremony' held for a
deceased Maori Saint who had requested that he not receive a formal tangi.
Young also described as 'pitiful' the actions of two Maori church members who
maintained 'a semblance of the old Maori custom' as they bid farewell to the

113 Young to Mckay. 24 April 1951, GC YP. See also Britsch, Unto the Islands of the Sea, pp.31819. Young's figure of 70% of the New Zealand church membership living in 'adultery' seems to be
based on a loose definition of the term, apparently including couples living together without sanction
of a formal marriage ceremony (see other correspondence from Young cited in text, and especially
Young, Oral History, p.21). In the use of this terminology, Young may have been influenced and
perhaps even confused by the contemporary application of the 'Maori marriage' concept to
relationships involving a previously married partner (see n.l 10).
114 This is inferred from the observation of Britsch (Unto the Islands of the Sea, p.319), written
from a position of access to the church's otherwise confidential financial and statistical reports, that
'most' of the individuals excommunicated about this time were removed for *|sexual] immorality".
The contrast with Cowley's administration, during which 'sinners' were generally admonished and
not a single member was excommunicated (Barker, 'The Connexion', p.23), is striking.
115 Young, Oral History, p.21.
116 Ballif. Oral History, p.38. Ballif (p.47) also recalled that as mission president he had
performed 'many' marriage ceremonies for people 'who had been married Maori style or fashion for
twenty-five years'.
117 Young to McKay, 12 May 1950. GC YP; see also Young, Oral History, pp. 17-18, and Britsch.
Unto the Islands of the Sea, p.320.
118 Young, Oral History, pp. 17-18.
119 Young to [name omittedj, Nuhaka. 22 January 1951, GCYP.
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deceased in traditional fashion. 120 Young's overall vision was stated in a letter to
the first presidency of 1951 where he advised of the recent appointment of
'younger, but qualified, leadership' in the branches, and promoted the vision of
a community who were 'not Maoris and Samoans and Tongans and Europeans,
just LATTER DAY SAINTS'. 121
In tandem with official government policy (if proceeding with an internal
justification and momentum), the trend towards assimilation has characterized
New Zealand Mormonism from Gordon Young's administration until the 1970s
at least. Young's opinion expressed in 1951 that 'there may not be too many more
Hui Taus in the future, whether I am here or not', 122 proved prophetic, as the Hui
Tau were discontinued after 1958 in favour of quarterly conferences on the
model of the American church. 123 The tangi, which had generally been tolerated
by mission authorities in spite of cultural practices offensive to American Latterday Saint funerary norms,124 was now explicitly opposed. 125 This was heightened
by the dedication of the New Zealand Temple in 1958, with the consequent
demand that Maori Saints follow temple procedure in the preparation of the
deceased. Such included clothing the body in ritual robes and discouraging an
open display of, or interaction with, the deceased. 126
In a valuable study which may now be considered as historical ethnography,
the anthropologist Erik Sch wimmer documented the incorporation of AmericanMormon funerary values, and the consequent diminishment of the tangi, among
Maori Saints of Whangaruru in northern New Zealand between 1960 and 1961.
This was but one aspect of a broader process of culture change among Whangaruru
Maori Saints observed by Schwimmer, who identified a vanishing 'traditional'
order including tangi, guardian spirit animals, and personal mana as a source of
authority, all of which were opposed by Latter-day Saint authorities. Whangaruru
Maori Saints, even those committed to traditional ways, perceived the inevitable
emergence of a 'progressive' Mormon order at the expense of these Maori
cultural forms. 127 From this perspective, Schwimmer suggested, the Maori Saint
120 Young to Tumuaki (Matthew C.) Cowley, 6 February 1951, GCYP. Young reveals
something of both contemporary reactions and his own motivation in this letter as he added: 'I am
grateful that the arrangements were made for the funeral without me having anything to do with it,
as 1 am sure many people would say . . . [Those are] some more of President Young's changes . . .
I don't want to change anything except the things that possibly are holding back our beloved Maori
people.'
121 Young to First Presidency, 23 January 1951, GCYP.
122 Young to [name omitted I, 22 January 1951.
123 Barker, 'The Connexion', pp.103-4; Britsch, Unto the Islands of the Sea, pp.331-2.
124 Barker, 'The Connexion', pp.60-61; 'The Maori and Mormonism', p. 17.
125 Ballif. Oral History, pp.48-49. Ballif recalled that the 1950s Latter-day Saint church was
opposed both to traditional ritual aspects of the tangi and the expense involved. Prior to this time,
the mission authorities had generally only challenged the duration of tangi, the venues of which were
otherwise employed to preach Latter-day Saint doctrine to the assembled mourners. In some
instances, the missionaries were fully involved with the tangi ceremony and protocol, such as elder
William Erekson in northern New Zealand who 'hongid' with the deceased, and recorded proudly
of his overnight stay; 'near the corpse is an honoured position & I slept second from it' (Erekson,
'Book 2', 30 September 1900).
126 Barker, 'The Connexion', pp. 101 -2; Schwimmer, 'The cognitive aspect of culture change'.
127 ibid.; also Schwimmer. 'Mormonism in a Maori village".
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would become 'fused in a larger, prestigeful community in which his racial
identity is not noticed'. 128
Between president Young's tenure and the present decade, Maori language
was also effectively eliminated from formal church meetings in virtually all
urban and even most rural settings.129 Until recently, Latter-day Saint stake and
mission leaders tended to see any strong level of commitment to Maoritanga as
an impediment to progress within the Mormon community, and to general
prosperity. 130 Over this time, the process of assimilation was also encouraged and
facilitated by the consolidation of youth, priesthood, missionary, and female
relief society programmes, as well as the operation of the Church College of New
Zealand in the Latter-day Saint community of Templeview, near Hamilton.
Within the larger church community, this process, as so supported, countered the
influence of such movements as the Church Builders Association of former
Church College and Temple 'Labor Missionaries', who intended 'to foster and
encourage the development of Maori culture' (as expressed in the Association's
publication. He Main Aroha in 1965).131 By 1967, one contemporary observer
noted that the 'substance' of Maori culture had been eroded significantly in a
church with a once intimate connection with Maoritanga, leaving official
support for an art and craft 'shell' only, bereft of its cultural context.132 While this
observation is not necessarily relevant to the experience or beliefs of Maori
Saints, it seems an accurate assessment of the official church intention during the
1960s.
The renewed postwar pressures for assimilation, with the consequent devaluing of Maoritanga, proved difficult for many older or more traditionally oriented
Maori Saints to adjust to. Other, particularly younger or newly urban, Maori
accepted the internalization of 'progressive' Mormon values at the expense of
traditional tanga as a social and economic necessity within a generally
monocultural New Zealand society.133 Of course, Mormonism itself is not a
mainstream denomination in New Zealand, and various aspects of boundary
maintenance (such as the health code, tithing, volunteer missionary service, lay
ministry and obligations of church service, and especially participation in temple

128 Schwimmer. 'The cognitive aspect of culture change', p. 179.
129 Barker, 'The Maori and Mormonism', p.57; The Connexion', pp.101-105. In the latter.
Barker documented the use of Maori in formal Latter-day Saint meetings from Awarua (Northland),
Te Horo (Pipiwai) and Mahia only in the mid-1960s. A special 45-minute instructional class in Maori
was also held about this time in Kaikohe to meet the needs of Maori moving in from other areas of
Northland, although the branch president anticipated this would last no longer than five years.
130 On the promotion of this perspective in the early 1960s by a prominent Maori leader in the
Latter-day Saint community, see Schwimmer, 'Mormonism in a Maori village' p.l 14, and Barker,
'The Connexion', p. 110, n. 1.
131 On the extension of a wide range of church programmes, in this era. see Schwimmer,
'Mormonism in a Maori village'. Barker, 'The Connexion', pp. 110-45; 'The Maori and Mormonism:
Part 2', pp.61-65. The citation in text from He Mahi Aroha is found in Hunt. Zion in New Zealand.
p.92.
132 Barker, 'The Connexion', pp.109. 144; 'The Maori and Mormonism: Part 2'. p.65.
133 Schwimmer. 'Mormonism in a Maori village', 'The cognitive aspect of culture change";
Barker, 'The Connexion', pp.110-42.
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rites) operate to encourage group solidarity, while discouraging full participation within certain majority cultural expressions. It cannot be overlooked that a
sense of separation and group solidarity with strong ritual reinforcement may
have proved attractive as a midway or even alternative choice between the old
ways and contemporary majority Pakeha community. 114 Thus in an urban Maori
study conducted during the 1960s (which like Schwimmer's work, is cited here
as historical ethnography), Peter de Bres noted that Maori Saints continued to
view their church as a non-Pakeha institution. 135 In short, Maori assimilation into
a European-centred Latter-day Saint community between 1950 and 1970 was
not necessarily internalized as assimilation into mainstream Pakeha society, as
the Saints remained (and remain) a people apart in certain crucial respects.
It is also important to observe that throughout the twentieth century there has
been a consistent level of generally passive resistance among many Maori Saints
to overt attempts at assimilation. From his 1960s urban study, Peter de Bres noted
that Maori Saints continued to participate in tangi ceremonial, in spite of the
church's opposition. Furthermore, 'some Mormon Maoris confided to me that
they deplored that Maori was not used [in services] and that they read the Maori
Bible at home, but this did not affect their loyalty to the Church'. 136 Jane Ritchie's
comparative study of Wellington Maori communities in the early 1960s also
concluded that the predominantly Mormon 'pa' ranked highest in an index of
'Maoriness', and that 'in spite of the acculturative influence that the Mormon
religion may exert in other respects'. 137
At the more fundamental level of a religious world view, the emphasis on an
Israelite identity among traditionally oriented Maori Saints has focused less an
'fallen' Israel needing redemption 118 than on the heritage bequeathed to them by
ancient prophets of God on two continents. Such prophets have been seen as
tupuna, with Maori tradition and ceremonial interpreted as the distillation of an
ancient Hebrew-Christian heritage affirmed by the restored (Latter-day Saints)
gospel.139 Traditional Maori Saints have also acknowledged a level of apostasy
in the Maori past, but identify such fundamental institutions as the tangi as
appropriate ritual expressions that are harmonious with, if not descended from,
Hebrew-Christian scriptural traditions. Such individuals see the return of and to
sacred lands, and the reassertion of Maori mana, as crucial to the redemption and
gathering of Israel, while encouraging a world view that includes commitment
to tangi, belief in tapu and guardian animals, and a syncretized American-Latter134 Schwimmer. 'Mormonism in a Maori village".
135 Peter de Bres, Religion in Alene: Religious Associations and the Urban Maori, Wellington,
1971. p.47.
136 de Bres, pp.51. 71.
137 Jane Ritchie, Maori Families, Wellington, 1964, pp.27-38.
138 Schwimmer ('Mormonism in a Maori village', p. 149) reported from the Maori Latter-day
Saints of Whangaruru that the doctrine of a dark-skinned curse 'was not freely discussed, though it
was well known'. On a recent textual change affecting this doctrine, see n. 141.
139 See, for example, Hori Watene, 'Let the Maori tell his own story', Te Karere, 46, 1 (January
1952), pp.31-33; Stuart Meha, 'The origin of the Polynesian races', Te Karere, 46, 11 (November
1952). pp.397-400; Rangi Davis, 'The Mormon temple, or Whare Wananga', Te Karere, 47, 8
(August 1953). pp.275-7.
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day Saint and Maori cosmogony.
With the Maori cultural revival of the last two decades, and renewed expectations concerning treaty rights, issues of Maoritanga and cultural identity have
come to the fore again within the Mormon community. Over this time, many
Maori leaders among the Latter-day Saints have sought for new opportunities,
and the return of the mana of the tangata whenua, as God's covenant people in
a promised land. Although this movement was generally resisted by subhierarchical church leaders in its earliest stages, a more supportive perspective
has been expressed recently by Latter-day Saint authorities. The potential for
such official flexibility in spite of the publicly promoted image of seamless
conformity, or the stridency of earlier policy statements, is facilitated by the
fundamental Latter-day Saint doctrine of continuing revelation.141 The more
sympathetic context is suggested by such events as the reprinting and distribution of the 1918 Maori language edition of the Book of Mormon (Ko Te
Pukapuka a Mormona) by the Latter-day Saint church in 1979. A formal
'Memorandum' issued in 1992 also endorses some use of Maori language in
church meetings, stipulating that in public testimony meetings, 'no one should
forbid such expression of testimony'. 142 This document also allows for Maori
language classes in certain restricted instances. Most significantly, the Memorandum stipulates that in funeral services on marae, 'Priesthood leaders should
always respect Maori customs and protocol', and that 'the casket may remain
open or closed' during the viewing in the Church meeting-house.
Such developments suggest that the assimilationist tide characteristic of

140 Ian G. Barber, 'Social change and cultural identity in the Maori-Mormon tradition', paper
read to the Canadian Mormon Studies Association Conference, University of Lethbridge, Alberta,
Canada, 21 June 1990.
141 The most dramatic recent example of a revelation changing Latter-day Saint policy and
doctrinal fundamentals is the June 1978 document from the first presidency extending priesthood
ordination to all worthy males 'without regard for race or color" (Arrington and Bitton, The Mormon
Experience, pp.323-5). This move contradicted earlier (and sometimes seemingly inflexible) racial
teachings of church leaders, excluding men of indigenous African descent from priesthood office,
and men and women of such descent from the highest priesthood ordinances of the temple. Such
teachings also focused late nineteenth- and earlier twentieth-century Mormon missionary endeavours on Polynesia rather than the western Pacific, with church authorities expressing some
uncertainty and concern over the possible 'Negroid' association of the peoples of Melanesia (Britsch,
Unto the Islands of the Sea, p.502; Douglas, 'The sons of Lehi', pp.98-104). In a further if more subtle
shift in racial interpretation, the church's re-edited 1981 edition of the Book of Mormon alters the
language of 2 Nephi 30: 6. In the post-1981 edition, this verse has the ancient American Prophet
Nephi declaring that when the knowledge of the gospel shall come among his descendants in the last
days, 'many generations shall not pass away . . . save they shall become a pure and delightsome
people' (emphasis added). The word 'pure' in the 1981 edition replaces 'white' in the earlier text,
undermining scriptural support for the doctrine that purported American and Polynesian descendants
of Book of Mormon peoples should become lighter-skinned through conversion.
142 Memorandum from the Office of the Pacific Area Presidency (Douglas J. Martin, Robert E.
Sackley, Rulon G. Craven), The Church of Jesus Christ of Latter-day Saints, to: Regional
Representatives, Stake. Mission & District Presidents, Bishops and Branch Presidents in N.Z.. [on|
Guidelines Re: Language and Cultural Values in New Zealand. 25 May 1992. Copy in author's
possession.
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postwar New Zealand Mormonism may have turned yet again. Given the
continuance of a significant Maori church membership, that could hardly be
otherwise in contemporary New Zealand. However, in view of the presence of
large Latter-day Saint populations from Tonga and Samoa in Auckland and
Wellington with their own ethnocultural needs, it is not clear yet whether this
new emphasis represents more an accommodation of necessity than an authentic
partnership perspective. Certainly, some level of official ambiguity and uncertainty is evident in church policy responses to events of ethnocultural dissonance
over the past decade and a half.141 Even so, the recent emergence of influential
Maori leaders among the Saints with recognized mana suggests that Mormon
community awareness and policy will continue to track the bicultural trends of
a country in transformation.
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