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Introduction 

This article introduces and sets the parameters of my 

faith-world based on whakapapa (genealogy) and 

whakapono (faith) and outlines my whakapapa links to 
whakapono: Patuheuheu and Ngāti Whare to Ringatū; Te 
Kooti’s Te Umutaoroa prophecy gifted to Patuheuheu; Ngāti 
Manawa and Catholicism; and Ngāti Porou to Te Hāhi 
Mihinare. I also describe some of my experiences pertaining 
to Pentecostalism and Mormonism—a highly significant 
theological experience for me—and my lingering encounters 
with Taoism and Hinduism. Overall, I show how 
whakapapa is connected to whakapono and explore the 
facets of my faith that have shaped my personal theology. 

 
Syncretistic Beginnings 

I was raised within a highly syncretistic theological 
context, in which the remnants of ancient Māori traditions 
mixed seamlessly with Christianity. From an early stage, 
my faith-world was permeated with mysticism, healing, 
wairua (spirits), kaitiaki (spiritual guardians) and mate 
Māori (psychospiritual illnesses), along with Catholic, 
Presbyterian, Anglican and Pentecostal prayers and 
practices. Important practices came from the Catholic 
family of my great-grandfather, Hāpurona, including 
abstinence from meat on Friday and praying the Rosary. 

Although Hāpurona himself was not devout, his mother, 
Rangimaewa Fitzgerald, was. As reported by my 
grandmother, Rēpora, her grandmother, Rangimaewa, 
frequently fasted, prayed the Rosary and consumed fish 
instead of meat on Friday. Rangimaewa was of Ngāti 

Manawa and Irish descent, and Catholicism is a major 
denomination in Murupara, the home of the Ngāti Manawa. 

My great-grandparents, Hāpurona Maki Nātana and 
Pare Koekoeā Rikiriki, were, respectively, Roman Catholic 
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and Ringatū—a syncretistic and prophetic Māori faith that 
emerged in the 1830s with the teachings of Te Kooti 
Arikirangi Te Turuki. Their children were baptised 
alternately Ringatū and Catholic: the first child was 
Ringatū, the next was Catholic, and so on. Unlike the 
others, the youngest sibling was baptised Presbyterian, but 
practised as a devout Ringatū. My maternal grandmother, 
Rēpora, was the eldest daughter, preceded by two sons. 
Although baptised Catholic, the second son followed the 
Pentecostal path, or pakipaki (to clap)—a term referring to 
the tendency of Pentecostals to clap their hands during 

worship. 

The Ringatū faith of my grandmother originally 
emerged from the intersections of colonisation, land loss 
and missionary Christianity. Te Kooti Arikirangi Te Turuki 
was an Anglican and had pursued a clerical life. He knew 
the scriptures and drew upon them—particularly the Old 
Testament—as a foundation for his new faith. He 
recognised similarities between Māori experiences and the 
story of the ancient Israelites and used these to encourage 
his followers to look to the future with the hope that, 
someday, Jehovah would deliver them all. My grandmother 
insisted on blessing all her mokopuna (grandchildren) 
whenever we travelled away from Murupara. She would 
sprinkle us with water from the Whirinaki River, making 
the sign of the cross on our foreheads while invoking the 
protection of Ihowā—Jehovah. 

To my maternal grandmother’s hapū, Patuheuheu, Te 
Kooti delivered a prophecy in 1886 at a place named Te 
Houhi. In the prophecy of Te Umutaoroa—the Slow-
Cooking Earth Oven—Te Kooti promised that his child or 
successor would one day come to reveal an earth oven from 
which eight mauri (lifeforces) would emerge. They would 
restore what had been brutally lost to Harry Burt, a Pākehā 

(European) fraudster who spoke te reo Māori and 
manipulated both people and whakapapa to take 
ownership of the land. Te Kooti’s prophecy addressed that 
desperate situation by creating a new theology of hope 
within and extending beyond his Ringatū faith. 

Christianity is part of contemporary Māori life. It is 
mixed with pre-contact elements of our culture. At a 
tangihanga, one might see tikanga embrace and hold 
together a fusion of processes, symbols and codes in one 
place—the marae—at the same time. The wharenui—
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opened with pre-Christian incantations performed by a 
tohunga (priestly expert; practioner of karakia tahito—pre-
Christian Māori incantations), who hides an object, fortified 
with a mauri (lifeforce)—is used as a church for Christian 
prayer. The priest or minister leads the Lord’s Prayer in 
Māori and familiar hīmene (hymns), such as ‘Tama ngākau 
mārie’ and ‘Whakāria mai’, are sung above the strains of 
weeping and wailing. The marae ātea—a space for 
whaikōrero (formal oratory) and the domain of the Atua 
Tūmatauenga (ancestor-deity of war)—is similarly used like 
a church during tangihanga. The tūpāpaku (corpse) is in a 

place of importance, surrounded by close relatives, with a 

priest or minister and kaumātua (elders) nearby and other 
mourners arranged in rows, with an aisle down the middle 
of the marae ātea leading to the waharoa (gateway). 

Before colonisation, our indigenous spirituality 
mirrored our cultural and spiritual relationships with the 
environment. Our belief system is based on ngā Atua, 
located within the world around us, which refers to 
ancestor deities with continuing influence over particular 
domains (Moorfield, 2011). Many authors capitalise the 
word Atua when referring to the Christian God and do not 
capitalise the word when referring to ngā Atua. However, 
following the example of Davidson (2004), I capitalise it in 
both instances. Since the arrival of Christianity to Aotearoa 
New Zealand in the early 19th century, Māori have tried to 
make sense of Christian theology and to adapt it to our 
needs. From the early 1830s, many syncretistic Māori 
prophet movements emerged to resist the inevitable loss of 
land under British colonisation. The prophets saw parallels 
between themselves and Israel and looked to the liberation 
theology of the Old Testament for inspiration and hope. 
Within mainstream Christian movements too, we engaged 
with Christianity in uniquely Māori ways, filtering and 

syncretising the new theology through and with our iwi, 
hapū and whānau epistemologies. 

 
Upraised Hands: Patuheuheu, Ngāti Whare, Ngāi Tūhoe 
and the Ringatū Faith 

As I was raised in a Ringatū faith context, it is 
important here to understand Te Kooti’s life and ministry, 
as this lays the foundation for the religion that he left 
behind: the one that has informed my faith. The central 
theme of Te Kooti’s ministry is the notion that Māori must 
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hold on to their land. The enigmatic ideas left behind by Te 
Kooti as prophecy—as waiata (songs) and in other forms—
can be interpreted in multiple ways. However, to decode 
meaning within them, it is crucial to analyse his words 
using spiritual and political lenses. 

Te Kooti’s birth was prophesied by the matakite 
(prophet, seer, clairvoyant) Toiroa (Belich, 1986; Binney, 
1997; Elsmore, 2008; Tarei, 2011). According to Tarei 
(2011), Toiroa said to Turakau, the prophet’s mother, ‘my 
child is within you; lightning in hell; lightning in heaven; 
the Lord of heaven in the man’ (p. 140). While Elsmore 

(2008) claimed that Te Kooti was born in 1830, one 

account from Delamere asserted that he was born in 1814 
(Binney, 1997), which coincides with the arrival of 
Christianity through the Anglicans. According to Tarei 
(2011), Te Kooti may have been born in 1812, 1814 or 
1830. 

Te Kooti claimed Toiroa was his ancestor (Binney, 
1997). Toiroa associated the birth of Te Kooti, who was 
originally named Arikirangi, with darkness. He expressed 
this in the following waiata: 

Tiwha tiwha te pō. 
Ko te Pakerewhā 
Ko Arikirangi tenei ra te haere nei. 
Dark, dark is the night. 
There is the Pakerewhā 
There is Arikirangi to come. (Te Kooti, 1866–1890) 
Te Kooti was connected to the predicted arrival of 

Pākehā, an event associated with evil and the coming of a 
new God: ‘Te ingoa o to ratou Atua, ko Tama-i-rorokutia, 
he Atua pai, otira, ka ngaro anō te tangata. The name of 
their God will be Tama-i-rorokutia (Son-who-was-killed), a 
good God; however, the people will still be oppressed’ 
(Binney, 1997, p. 12). 

Te Kooti’s troublesome childhood was no less dramatic 
than the prophesies of his birth, as his father attempted to 
kill him many times (Binney, 1997). His ability to escape 
these attempts became one of his defining traits (Mackay, 
1949). Consecrated to Tūmatauenga, the Atua of war, Te 

Kooti was educated at whare wānanga (traditional place of 
higher learning) in which tohunga (priestly experts) taught 
history, genealogy and religious practices to the sons of 
rangatira (chiefs). 
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Te Kooti received a Christian education through the 
Anglican Church and, by the early 1850s, he had been 
exposed to three major denominations: the Anglican, 
Catholic and Wesleyan churches (Binney, 1997). He 
received an Anglican baptism under the name Te Kooti, a 
transliteration of ‘Coates’. There are several explanations 
for why Te Kooti chose this name. It was the name of the 
lay secretary of the Church Mission Society, C. Dande(r)son 
Coates (Binney, 1997; Mackay, 1949), which Te Kooti had 
seen on official notices during a trading trip to Auckland 
(Cowan, 1938). However, according to Williams (1999), Te 

Kooti told James Cowan that ‘Te Kooti was the 

transliteration of “By Order of the Court”’ (p. 76), the irony 
of which, Williams comments, must have amused him. 

Te Kooti obtained Pākehā education through the 
Anglican mission and gained an intimate knowledge of the 
Bible (Binney, 1997; Elsmore, 2008; Greenwood, 1942; 
Tarei, 2011). According to Mackay (1949), he was an 
established horseman and engaged in various occupations 
including farm, bush work and work at sea on several 
schooners. The skills Te Kooti gained through his work at 
sea would be beneficial in the future, when he and many 
others escaped imprisonment on a remote outer island on a 
schooner (Binney, 1997). According to Tarei (2011): 

Some people have said this [the mission school] is 
where he got his knowledge of scripture. But I do not 
believe it. His breadth and depth of knowledge—his 
understanding of scripture—was far greater than any 
missionary could have given him. It was inspiration. (p. 
140) 

Although he aspired to be an Anglican clergyman, by 
1852, Te Kooti had become infamous in the Tūranga tribal 
area for his involvement with a group of young Māori 
protesting over land rights, looting and charging pasturage 

and anchorage to settlers (Binney, 1997). Te Kooti’s 
involvement in the land politics of the 1850s and early 
1860s at Tūranga hindered the progress of settlers and 
challenged the chiefs of Rongowhakaata and Ngāti Maru (a 
hapū of Rongowhakaata). In return, these leaders played a 

significant role in sending Te Kooti to prison on the 
Chatham Islands in 1866 (Binney, 1997). 

From 1860, the iwi of the Waikato and Taranaki areas 
were at war with the Crown. However, the Tūranga chiefs 
made it their policy to remain neutral to maintain control 
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(Binney, 1997). The determined independence of the 
Tūranga chiefs ensured they did not join the Kīngitanga 
movement—a Māori political institution founded in 1858 
that sought to unify Māori under one native sovereign—and 
continued to regulate European settlement (Binney, 1997). 

In 1865, the Pai Mārire religious movement spread to 
Tūranga (Binney, 1997; Salmond, 1976). The Pai Mārire 
claimed to come in peace, and it was their intention to 
unite the Māori under one authority (Binney, 1997). 
However, civil war broke out and the Crown provided arms 
to one side to serve their own interests (Binney, 1997). 

While it remains unclear which side Te Kooti fought on, it 

is likely he acted out of concern for land at Tūranga 
(Binney, 1997). 

Accused of being a Hauhau—a member of the Pai 
Mārire movement, Te Kooti was arrested in 1866 (Binney, 
1997; Davidson, 2004; Elsmore, 2008; Salmond, 1976; 
Tarei, 2011; Walker, 2004) and on 5 June 1866, he was 
sent to Wharekauri (Chatham Islands) (Binney, 1997; 
Davidson, 2004; Elsmore, 2008; Tarei, 2011; Walker, 
2004). Figure 4 shows Māori Hauhau prisoners on the 
Napier foreshore, awaiting transportation to Wharekauri. 
Te Kooti is believed to be among this group. When the 
prisoners arrived at Wharekauri, they were posted at 
Waitangi (Binney, 1997; ‘Prisoners’ Work List 1’, March 
1866–1867; Russell, 1866). The prisoners were considered 
whakarau (political offenders) and were incarcerated 
without trial (Rolleston, 1868; Wellington Independent, 
1869). 

 
 
 



‘My Faith-World Perspective’ 

 
Te Kaharoa, vol. 12, 2019, ISSN 1178-6035 

7 

 
Figure 1. Māori Hauhau prisoners on  

Napier foreshore(Robson, 1866). 
 

 
Conditions on the island were harsh, resulting in high 

rates of illness and death among the captives (Binney, 
1997). According to Belich, ‘Te Kooti and his fellow exiles 
found life on the Chathams hard and cold … abuse and 

beatings were common, and the guards spent most of their 
time drunk’ (McRae & Stephens, 1998, n.p.). Greenwood 
(1942) stated: 

The prisoners were forced to under-go medical 
inspection of an obscene nature, and much cruelty and 
immorality was reported … the stories handed down of the 
behaviour of the guards are not flattering to the Pākehā, 
especially as the Māori was making some semblance of 
religious observance. (p. 22) 

Under these difficult conditions, Te Kooti became 
unwell. He was treated for chronic asthma and declared 
unfit for work by a doctor (‘Medical report for the month 
ending 31 March 1867’, 1867). During his sickness, Te 
Kooti studied the books of Joshua, Judges and the Psalms 

(Greenwood, 1942) and experienced prophetic visions and 
revelations (Binney, 1997; Davidson, 2004; Elsmore, 2008; 
Tarei, 2011; Walker, 2004). He claimed the Spirit told him 
to ‘Rise! Come forth! You are spared to be made well, to be 
the founder of a new church and religion, to be the 
salvation of the Maori people and to release them from 
bondage’ (Ross, 1966, p. 30). Like Moses, Te Kooti had 
been called to liberate his followers from oppression. This 
spurred the beginnings of a new Māori faith (Belich, 1986; 
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Binney, 1997; Elsmore, 2008; Ross, 1966; Salmond, 1976; 
Walker, 2004). Belich claimed that ‘it was Te Kooti who 
restored their hope. … He began preaching a new religion, 
called Ringatū—the upraised hand’ (McCrae & Stephens, 
1998, n.p.). 

Te Kooti claimed he was influenced many times by the 
spirit of God at Wharekauri and that he was a prophet of 
God (Binney, 1997). Despite solitary confinement, he 
preached and conducted religious services in secret 
(Binney, 1997). He developed a commanding influence over 
most prisoners and convinced them that, by following his 

faith, they would be delivered from captivity (Binney, 1997; 

Tarei, 2011). 
Within the framework of his faith, Te Kooti instructed 

the people to discard their Pai Mārire beliefs and look to the 
scriptures for inspiration. They identified with the bondage 
suffered by the ancient Israelites under Egyptian rule 
(Binney, 1997; Greenwood, 1942) and embraced the Book 
of Exodus, which promised ‘the return’ (Walzer, 1985). 

Belich stated that the ‘prisoners had been told that 
their exile was temporary and were promised a fair trial. 
When nothing happened, they began to lose hope; they 
feared they would never see their homes again’ (McCrae & 
Stephens, 1998, n.p.). When the prisoners realised their 
imprisonment was not temporary and that their lands were 
under threat of government confiscation, Te Kooti’s 
teachings were absorbed more readily, accelerating the 
growth of the Ringatū following (Binney, 1997). 

When Te Kooti’s ministry took hold in 1868, the 
people became increasingly dissatisfied with their 
predicament. They fixated on leaving the island, drawing 
strength from Te Kooti’s predictions of escape (Binney, 
1997). Te Kooti predicted the sign for escape would be two 
ships in the harbour, which came to pass on 3 July 1868, 

when the schooner Rifleman and the small ketch Florence 
were both in the harbour (Auckland Star, 1914; Belich, 
1986; Binney, 1997). 

Te Kooti’s flag was hoisted over the prisoner’s 
quarters, signalling the prisoners to undertake his plan of 

escape (Binney, 1997). Te Kooti and his followers seized the 
Rifleman, telling the crew their lives would be spared if they 
took the prisoners back to Aotearoa New Zealand, which 
they agreed to do (Belich, 1986; Binney, 1997).  
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On 9 July 1868, the Rifleman arrived south of Poverty 
Bay at the relatively empty Whareongaonga. From the 
perspective of the escapees, Jehovah had delivered them to 
the mainland (Binney, 1997; Greenwood, 1942; Walker, 
2004). Elsmore (2008) maintained: 

Te Kooti’s escape with his band of followers from their 
place of exile, over the sea to their native land, was to their 
mind very much a latter-day flight out of Egypt, with the 
ship (the Rifleman) a veritable ark of deliverance. It is said 
that the prophet stated when he boarded the boat, ‘the day, 
the vessel, the salvation, are from God’. (p. 135) 

His followers were instructed to fast until the ship was 

unloaded and a pig and chicken were sacrificed as a burnt 
offering to the Lord (Binney, 1997), during which Te Kooti’s 
adherents stood in prayer with their right hands raised in 
praise to God—a physical gesture that would remain 
entrenched in Te Kooti’s Ringatū faith (Binney, 1997). 
Although Te Kooti initially instructed his followers to bind 
their newborn babies to the firewood in preparation for 
sacrifice, just like the story of Abraham’s sacrifice, this was 
a test, and the chicken and pig were sacrificed instead 
(Binney, 1997). 

On 14 July 1868, Te Kooti and his followers left 
Whareongaonga on a slow and arduous journey to the King 
Country (Waikato) to peacefully enact a new prophetic 
order (Binney, 1997). Te Kooti would only fight if attacked 
(Kempthorne, 1868; Williams, 1868). He intended to 
challenge King Tāwhiao—the political and spiritual leader 
of the Kīngitanga movement (Auckland Star, 1914). 

Te Kooti’s war began on 20 July 1868, when 
government troops and Māori were defeated at Pāparatū 
(Belich, 1986; Binney, 1997). Numerous advantages 
contributed to Te Kooti’s success. His efficacious escape 
from Wharekauri was proof to his followers that he wielded 

authority and power from God (Binney, 1997). Te Kooti also 
had an exhaustive knowledge of the local topography and 
the ability to deal effectively with Pākehā (Belich, 1986; 
Binney, 1997). Further successes were attained on 24 July 
1868 at Te Kōneke and 8 August 1868 at Ruakituri Gorge 

(Belich, 1986; Binney, 1997). In these battles, Te Kooti was 
shot in the ankle and retired to Puketapu, near Lake 
Waikaremoana, where he was joined by a few Tūhoe from 
Te Whāiti (Binney, 1997). 
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After King Tāwhiao rejected Te Kooti’s request to enter 
his territories (Binney, 1997), Te Kooti returned home to 
Poverty Bay, to his lands at Matawhero, only to find that 
some of his lands were in the possession of magistrate 
Reginald Biggs (Binney, 1997; Walker, 2004). 

On 9 November 1868, Te Kooti attacked Matawhero 
and a neighbouring village, killing 50–60 people (Belich, 
1986; Binney, 1997; Walker, 2004). Te Kooti was exact in 
selecting those to be killed; Biggs and Captain James 
Wilson were ‘Pharaoh’s overseers’ (Binney, 1997). Biggs, his 
wife, his child and their nurse were killed and bayoneted; 

their house and Wilson’s house were among the first to be 

burned. Te Kooti sought to destroy anyone who wronged 
him. According to Binney (1997), all those killed were shot 
or bludgeoned and then impaled with a sword or bayonet. 
The use of the sword refers to Book of Psalms passages, 
which Te Kooti instructed his men to sing: 

But those that seek my soul, to destroy it, shall go 
into the lower parts of the earth. 

They shall fall by the sword: they shall be a portion for 
foxes. 

But the king shall rejoice in God; every one that 
sweareth by him shall glory: but the mouth of them that 
speak lies shall be stopped. (Psalms 63:9–11 KJV) 

The events of November 1868 were believed by some to 
partially fulfil Toiroa’s prophecy about the darkness 
associated with Te Kooti. They were carefully planned by Te 
Kooti (Binney, 1997). The Pākehā men were killed because 
of their involvement in the militia and because they were 
living on land to which Te Kooti had legitimate claim. The 
Māori were killed because of their disloyalty and their 
readiness to collaborate with the government’s land 
schemes. Māori and Pākehā women and children were 
killed during warfare (Binney, 1997). 

Te Kooti’s desire to seek utu against those who 
wronged him is reflective of the Old Testament, such as the 
vengeful actions of King Saul (Comay, 2002; Winiata, 1967; 
1 Samuel 23 KJV). Sometimes simply translated as 
revenge, utu is the process of restoring balance between 

groups in which social relations have been disturbed 
(Moorfield, 2011). The Māori concept of utu justified acting 
to restore balance. Old Testament law offered further 
validation for reprisal in the name of Jehovah (Elsmore, 
2008) and provided justification for revenge: ‘thou shalt 
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give life for life, eye for eye, tooth for tooth, hand for hand, 
foot for foot, burning for burning, wound for wound, stripe 
for stripe’ (Exodus 21:23–25 KJV). 

Te Kooti and his entourage of 500–800 people, 
including a fighting force of approximately 200, moved 
through Poverty Bay, raiding and gathering supplies and 
approximately 300 Māori captives (Binney, 1997). A 
contingent comprising Ngāti Porou and government troops 
pushed Te Kooti to Ngātapa pā (fort). 

An assault on Te Kooti and his followers at Ngātapa 
commenced on 5 December 1868 and the fighting 

continued for the following month (Newland, 1868). When it 

appeared that Te Kooti’s defences had been breached 
(Binney, 1997), he and his followers attempted to escape by 
lowering themselves down the northern cliffs (see Kotuku, 
1921), a route thought impossible to take (Whitmore, 
1868). Although Te Kooti escaped, many of his group were 
captured and shot (Binney, 1997). 

After the battle at Ngātapa, Te Kooti and his followers 
took refuge in the Te Urewera area (Belich, 1986; Binney, 
1997; Walker, 2004) and, at Tāwhana, Ngāi Tūhoe sealed a 
pact with Te Kooti, on what was thought to be 20 March 
1869, that strengthened the latter’s resolve in his prophetic 
mission (Belich, 1986; Binney, 1997). Binney (1997) 
disputed this date. Her historical calculations indicated the 
more likely date as 2 March 1869, as Te Kooti was at 
Tāwhana at this time, but was elsewhere on 20 March. 
According to Binney (1997), Tūhoe ‘gave him their land and 
their loyalty’ (p. 154), probably symbolically as a token of 
their link. In return, Te Kooti established a covenant with 
Tūhoe, similar to the promises made between Jehovah and 
Moses in the Old Testament: 

You drew me out of darkness. You have sent the 
people into the flames of the fire, into the tests, since the 

landing [this] has gone on. Listen, this is what I have to 
say, ‘I take you as my people, and I will be your God; you 
will know that I am Jehovah’. You are the people of the 
covenant. (Binney, 1997, p. 154) 

The biblical similarity Binney (1997) refers to is 

probably found in the Book of Exodus 6:7 (KJV): ‘and I will 
take you to me for a people, and I will be to you a God: and 
ye shall know that I am the Lord your God, which bringeth 
you out from under the burdens of the Egyptians’. 
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On 10 April 1869, Te Kooti attacked Mōhaka in the 
northern Hawke’s Bay area (Belich, 1986; Binney, 1997). 
Painted on a rafter inside Tama-ki-Hikurangi wharenui at 
Patuheuheu marae in Waiōhau is a motif that ‘shows the 
act of bayoneting, following Psalm 63, understood to refer 
to the killings at Mōhaka in 1869’ (see Figure 5; Binney, 
1997). During this attack by Te Kooti, ‘people were caught 
sleeping and all were killed, even babies, who were thrown 
up in the air and bayoneted’ (Neich, 1993, p. 261). 

 
 

 
Figure 2. Bayonet scene on heke (rafter) inside Tama-ki-

Hikurangi wharenui, Patuheuheu marae, Waiōhau 

 
 
Through covenant, Tūhoe were committed to 

defending their prophet. However, Colonel G. S. Whitmore 

initiated a scorched earth policy aimed at terminating 
Tūhoe’s capacity to protect Te Kooti (Belich, 1986; Binney, 
1997; Walker, 2004; Whitmore, 1869). Major Rōpata 
Wahawaha’s Ngāti Porou forces moved in as well, capturing 
refugees, razing Tūhoe villages and destroying crops 
(Belich, 1986; Binney, 1997). Due to the tragedies suffered 
by Tūhoe, Te Kooti was asked to leave their territory 
(Binney, 1997). 
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Throughout 1869, Te Kooti travelled across the 
country, simultaneously attempting to fight the Crown, 
lead his people and garner support for unhindered passage 
or fighters for his cause (Belich, 1986; Binney, 1997; 
Elsmore, 2008). Between 1870 and 1871, the Tūhoe chiefs 
were compelled to surrender when their homes and food 
supplies were plundered by Māori forces from Te Arawa, 
Ngāti Kahungunu and Ngāti Porou. These Māori were both 
fulfilling the requirements of utu for past grievances and 
serving the Crown’s agenda (Belich, 1986; Binney, 1997). 
Although Te Kooti predicted that Tūhoe would betray him 

(Binney, 1997), Belich (1986) asserted that this did not 

occur. It is certain that Te Kooti’s understanding of Pākehā, 
coupled with staunch support from Tūhoe, helped him 
escape (Alves, 1999; Belich, 1986; Binney, 1997). 

Te Kooti continued to evade his pursuers. On 15 May 
1872, he arrived in the King Country, where he asked for 
refuge at Tokangamutu (Belich, 1986; Binney, 1997). The 
King Country, ruled by the Kīngitanga, was off limits to the 
government and settlers at this time. In September 1873, 
when Te Kooti accepted Tāwhiao’s policy of peace (unless 
under attack), he was granted protection (Belich, 1986; 
Binney, 1997). 

Te Kooti lived in Te Kuiti from 1873 until 1883. Here, 
he developed the rituals, festivals, texts, prayers, hīmene 
and waiata of the Ringatū faith. In 1883, at the insistence 
of Rewi Maniapoto, Te Kooti was pardoned by the Crown, 
but was never allowed to return to Poverty Bay. He lived in 
exile for the remainder of his life (Belich, 1986; Binney, 
1997; Greenwood, 1942). Te Kooti then founded a religious 
community. He attempted to make peace with his enemies 
and instructed his followers to understand the law, 
claiming that only the law can be used against the law 
(Binney, 1997). By 1891, Te Kooti’s associations with King 

Tāwhiao and Rewi Maniapoto had weakened so much that 
Te Kooti once again rejected the Kīngitanga (Binney, 1997). 

Te Kooti negotiated with the Crown for land on which 
to establish a settlement for himself and his followers. In 
1891, he was given 600 acres at Wainui on the Ōhiwa 

Harbour (Binney, 1997). In February 1893, Te Kooti 
travelled to his new settlement. On the way, a cart under 
which he was resting fell on him. As he prophesied, this 
accident would ultimately cause his death (Binney, 1997; 
Tarei, 2011). Te Kooti died on 17 April 1893 in Rūātoki, but 
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his body was hidden by faithful followers (Binney, 1997; 
Greenwood, 1942; Williams, 1999). After a turbulent youth, 
and having lived through a political and blood-drenched 
war, Te Kooti spent the final two decades of his life devoted 
to peace, the law and the gospel (Binney, 1997). 

One of the most significant of Te Kooti’s waiata 
relating to the ways in which my identities as Patuheuheu, 
Ngāti Whare and Ngāi Tūhoe interact is Kāore te pō nei 
mōrikarika noa. According to McLean and Orbell (2004), Te 
Kooti visited Tūhoe and composed and performed this 
waiata tohutohu (song of instruction) in 1883 in support of 

the iwi’s stand against aggressive land surveying by 

Pākehā. In the case of this waiata, McLean and Orbell 
(2004), claimed that it can also be described as a waiata 
matakite (prophetic song). 

However, Binney (2009a) argued that, after 1872, Te 
Kooti did not revisit Te Urewera until 1884. She assigns the 
performance of his prophetic waiata to the opening of the 
Marakoko wharenui—built in Te Kooti’s honour by Ngāti 
Whare and Tūhoe at Te Murumurunga near Te Whāiti—in 
January 1884. However, in his prophetic fashion, Te Kooti 
changed the name of the wharenui to Eripitana (Binney, 
2009a; see Figure 6), which is known in Te Kooti’s secret 
glossolalic language—te reo kē (other/strange language). In 
one interpretation from 1883, this name meant: ‘The 
Prediction of One to Follow’ (Binney, 1997, p. 612, n. 59), 
while, in a much earlier 1869 prophecy, it referred to the 
promise of the salvation of the people (Binney, 1997). 
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Figure 3. Eripitana wharenui, 1891(Thomas, 1891). 

 
 
As Te Kooti approached the wharenui, his horse shied, 

and he noticed an inverted carved figure. Salmond (1976) 
claimed that the carver of Eripitana had ‘accidentally 
inverted a carving motif’ (p. 67). Salmond (1976) implied 
that it was owing to the error of the inverted carving that Te 
Kooti expressed his prophetic words on the pou mua—a 
front post of the wharenui (Moorfield, 2011; see Figure 7): 
‘its wide mouth turned upside-down, ready to devour 
everything around it’ (Binney, 1997, p. 326). Te Kooti then 
uttered a prophecy of destruction: 

Kāinga katoatia a ko te paepae o te whare nei ki roto 
[ka] kati tonu hei huihuinga mo nga morehu. 

It will be completely consumed, and only the threshold 
of this house inside will remain as the meeting place for the 
survivors. (Binney, 1997, p. 326) 
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Figure 4. Inverted pou mua of Eripitana wharenui, 

1970(Mead, 1970). 
 
 

Binney (1995) claimed that this prophecy soon became 
associated with land loss at Te Whāiti. These stories are 
well known by the elders of Ngāti Whare because of the way 
in which the history is embedded and immortalised within 
Te Kooti’s prophecy. The late Robert Taylor, an esteemed 
elder of Ngāti Whare, opined: 

It’s well documented about the prophecy of Te Kooti 
on how he came up in here and when his horse shied at 
seeing this tekoteko here and then he came out with the 
prophecy about Ngāti Whare: ‘Your lands will be lost to 
foreigners’—which was the Crown. (Hakaraia & Stephens, 
2013, n. p.) 

The tekoteko refers to a carved figure on the gable of a 

wharenui (Moorfield, 2011). According to Binney (1995), 
the waiata was probably composed as a response to 
Tūhoe’s request for their lands to be under the protection 
of Te Kooti’s spiritual authority.  

Te Kooti’s waiata tohutohu begins: 
Kāore te pō nei mōrikarika noa! 
Te ohonga ki te ao, rapu kau noa ahau. 
Ko te mana tuatahi ko te Tiriti o Waitangi, 
Ko te mana tuarua ko te Kooti Whenua, 
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Ko te mana tuatoru ko te Mana Motuhake, 
Ka kīia i reira ko te Rohe Pōtae o Tūhoe, 
He rongo ka houhia ki a Ngāti Awa. 
He kino anō rā ka āta kitea iho 
Ngā mana Māori ka mahue kei muri!  
Alas for this troubled night! 
Waking to the world I search about in vain. 
The first authority is the Treaty of Waitangi, 
The second authority is the Land Court, 
The third authority is the Separate Mana, 
Hence the Rohe Pōtae (Encircling Borders) of Tūhoe. 

A peace made with Ngāti Awa. 

It would indeed be an evil thing 
To abandon the mana of Māori! (Binney, 2009a, p. 

269) 
Te Kooti critically reflects on the three authorities that 

affected the Tūhoe people: the mana (authority) of the 
Treaty of Waitangi, which Tūhoe did not sign; the mana of 
the land court; and the ‘separate mana’—Tūhoe’s mana 
over te Rohe Pōtae o Tūhoe—the encircling borders of 
Tūhoe (Binney, 1997, 2009a). Clearly, Te Kooti was aware 
of the political implications of these three authorities and 
the devastating effects they would have on Tūhoe. 
According to Binney (2009a), ‘the Treaty and the land court 
were “creations” of the new world, shaping and influencing 
the people’s choices; the Rohe Pōtae of Tūhoe was their 
“separate mana”, standing apart’ (p. 270). In the lines, ‘He 
kino anō rā ka āta kitea iho/Ngā mana Māori ka mahue kei 
muri!’ (Binney, 2009a, p. 269), Te Kooti warns that it would 
be wrong to forsake the mana of Māori. This is sometimes 
interpreted as a forewarning that Tūhoe authority over the 
rohe pōtae (tribal territory) would be manipulated and 
redefined under Pākehā law. 

In the line, ‘He rongo ka houhia ki a Ngāti Awa’, Te 

Kooti reminds Tūhoe of the 1830s tatau pounamu between 
Tūhoe and Ngāti Awa, which is an enduring peace 
agreement. This peace treaty was negotiated by my fifth-
great-grandfather, the Ngāti Rongo and Patuheuheu chief 
Koura, who represented Tūhoe, and the Ngāti Pahipoto 

chief, Hātua, who represented Ngāti Awa (Boast, 2002; 
Mead & Phillis, 1982). Te Kooti’s reminder to Tūhoe could 
be interpreted as a political strategy, suggesting that 
continued peace between the tribes should be maintained 
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to channel collective strength against the forces of 
colonisation. Te Kooti’s waiata tohutohu continues: 

Ka uru nei au ki te ture Kaunihera, 
E rua aku mahi e noho nei au: 
Ko te hanga i ngā rori, ko te hanga i ngā tiriti! 
Pūkohu tāiri ki Pōneke rā, 
Ki te kāinga rā i noho ai te Minita  
When I submit to the law of the Council, 
There are two things I would do: 
Building roads, and building streets! 
Yonder the fog hangs over Wellington, 

The home of the Minister. (Binney, 2009a, pp. 269–

270) 
Te Kooti admonishes Tūhoe that if they accept ‘te ture 

Kaunihera’ (the law of the Council), they would be forced to 
build the very roads and streets that they opposed so 
vehemently (Binney, 1997), which would slice through and 
literally ‘open up’ the land to Pākehā invasion (Binney, 
2009a). His waiata resumes: 

Ki taku whakaaro ka tae mai te Poari 
Hai noho i te whenua o Kootitia nei; 
Pā rawa te mamae ki te tau o taku ate. 
E te iwi nui, tū ake i runga rā, 
Tirohia mai rā te hē o aku mahi!  
I fear that the [Land] Board will come 
To occupy this land adjudicated by the Court, 
And I am sick at heart. 
Oh great people, stand forth 
Examine whether my works are wrong! (Binney, 

2009a, pp. 269–270) 
Te Kooti warned Tūhoe about the government boards 

that sought power over Māori lands (Binney, 2009a). In the 
1884 historical context, Binney (2009a) maintained that 
this is probably a reference to the wasteland boards that 

were established in 1876, with the power to control Māori 
lands that were leased, purchased or confiscated by the 
Crown. However, Binney (2009a) also contended that the 
meanings extrapolated from Te Kooti’s waiata ‘present to 
different times different premonitions’ (p. 27). Therefore, 

when the reference to the boards is interpreted from a 
future perspective, it can be associated with the Māori land 
boards (Binney, 2009a). The Māori land boards were 
designed to oversee the extensive land acquisition for the 
Crown and were established under the Māori Land 
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Settlement Act 1905 when it was realised that voluntary 
leasing of Māori land was not meeting Crown targets (Hill, 
2004). According to Binney (2009a), these boards were 
‘powerful and bureaucratic’, taking land away from Māori 
‘through partition, vestments, and piecemeal purchase’ (p. 
270). 

In concluding his waiata tohutohu, Te Kooti advises 
the people not to sell, but to remain on their lands: 

Māku e kī atu, ‘Nōhia, nōhia!’ 
Nō mua iho anō, nō ngā kaumātua! 
Nā taku ngākau i kimi ai ki te Ture, 

Nā konei hoki au i kino ai ki te hoko! 

Hii! Hai aha te hoko!  
I say to you, ‘Stay, Stay!’ 
It comes from former ages, from your ancestors! 
Because my heart has searched out the Law, 
For this reason I abhor selling! 
Hii! Why sell! (Binney, 2009a, pp. 269–270) 
In the line, ‘Nā taku ngākau i kimi ai ki te Ture’, Te 

Kooti claimed to have examined the ‘Law’ with his ngākau 
or mind–heart, finding that it was iniquitous for the land to 
be sold (Binney, 1997). McLean and Orbell (2004) claimed 
that Te Kooti’s use of the word ture, or law, refers to his 
religious beliefs and teachings. Meanwhile, according to 
Moorfield (2011), ngākau refers to the seat of affections, 
heart and mind. However, Salmond’s (1985) definition of 
ngākau as mind–heart, or the entrails where thought and 
feeling are manifested, is used here. 

At the end of Te Kooti’s visit to Eripitana, he and some 
Te Urewera leaders travelled to Te Teko and Whakatāne. 
The leaders offered Te Kooti mana over the rohe pōtae 
lands (Binney 2009a). However, Te Kooti stated that he did 
not want their lands, but advised them constantly and 
consistently to remain on and take care of them (Binney, 

2009a), emphasising the crucial importance of the critical 
and tactical thinking embedded within this waiata. 

While Te Kooti’s ministry began in resistance and 
bloodshed, it ended in peace as ‘the prophets had turned to 
pacifism as an alternative means of expressing the Maori 

dynamic of self-determination’ (Walker, 1984, p. 271). After 
four years of violence and successfully using guerrilla 
tactics to avoid capture, Te Kooti retreated in peace. 
According to Belgrave (2018), ‘after his escape into the 
sanctuary of the Rohe Pōtae, he peaceably promoted the 
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building of new marae until he was formally pardoned in 
1883’ (p. 215). Te Kooti inspired the building of the 
wharenui Tama-ki-Hikurangi, once located at Te Houhi and 
later moved to Waiōhau following Patuheuheu’s loss of 
their land at Te Houhi. When Patuheuheu lost their land, 
Te Kooti gifted to them a prophecy called Te Umutaoroa—
the Slow-Cooking Earth Oven.  

 
Te Umutaoroa: Te Kooti’s Slow-Cooking Earth Oven 

In the 19th century, Patuheuheu, Ngāti Haka, Ngāti 
Manawa and Ngāti Whare occupied the Te Houhi, Waiōhau 

and Horomanga areas (Binney, 2009a). Patuheuheu hapū 

were followers of Te Kooti, whom the Crown considered a 
rebel. This association resulted in the hapū being forced by 
the government to leave its home in the Rangitaiki Valley 
and the imprisonment of its members at Te Pūtere, near 
Matatā in the eastern Bay of Plenty (Binney, 2001, 2003, 
2009a, 2010; Paul, 1995). Binney (2003) described Te 
Pūtere as like a concentration camp: 

I used the term ‘concentration’ camp because people 
were ‘concentrated’ there. Everyone agreed it was bad land, 
situated amongst sand dunes, and unsuitable for 
cultivation. It was a ‘concentration camp’ for people who 
were forced to live largely on government handouts of 
potatoes until they went home in 1872–73. (pp. 2–3) 

In 1872, the Patuheuheu hapū were released and 
returned to their lands at Te Houhi, which became their 
main kāinga (home) (Arapere, 2002; Binney, 2001, 2003, 
2009a, 2010; Paul, 1995). By most accounts, the wharenui 
Tama-ki-Hikurangi, ‘a meeting house built for Te Kooti at 
Te Houhi (near Galatea) by the Patuheuheu people, a hapū 
of Tūhoe’ (Binney, 1997; see also Neich, 1993), was 
commissioned there. On 28 November 1893, Te Houhi 
School was opened (Stokes, Milroy & Melbourne, 1986) 

with Mēhaka Tokopounamu—my third great grandfather—
as the first school chairman (Binney, 2009a). After 
Patuheuheu’s exodus from Te Houhi in 1907, a school was 
opened in their new settlement at Waiōhau on 6 May 1918 
(Binney, 2009b). Mēhaka Tokopounamu’s son, Rikiriki 

Mēhaka, was the chairman of the school committee (see 
Simon & Smith, 2001). 

With their homes and a school in place, the 
community of Te Houhi would have seemed stable and 
secure, particularly in contrast to the dreadful conditions 
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endured at Te Pūtere. However, the 1880s, 1890s and early 
20th century brought great uncertainty for Patuheuheu as 
the colonial maps that demarcated the land were redrawn 
yet again. A ruinous act of deceit was on the horizon and 
Patuheuheu’s home and way of life was again at risk. Harry 
Burt, a licensed Native Land Court interpreter and 
supposed friend of the prophet Te Kooti, coordinated 
duplicitous land transactions in the mid-1880s that 
ultimately led to the displacement of Patuheuheu from 
their land at Te Houhi in 1907 (Binney, 1997, 2001, 2009a, 
2010; Boast, 2008). 

Harry Burt, or Hare Paati as he was known to the 

hapū, was not Māori (Auckland Star, 1905, p. 5), but was a 
speaker of te reo Māori and worked as an interpreter for 
the Native Land Court (Binney, 1997, 2001, 2009a, 2010; 
Boast, 2008). The Native Land Court system—an effective 
instrument for alienating Māori from their land—was used 
by Burt to underhandedly acquire the land from beneath 
the hapū (Binney, 1997, 2001, 2009a, 2010; Boast, 2008). 
This event is known as the Waiōhau Fraud (Boast, 2002). 

Binney (2001) contended that Harry Burt belonged to 
a ‘“sub-culture”: a visible group of early settled Pākehā men 
who lived with Māori women’ (p. 162) and spoke the native 
language. Burt was a trickster who hid behind a cloak of 
colonial hybridity (Binney, 1997, 2001, 2010) and ‘claimed 
friendship and more—kinship—with Māori …. He was a 
manipulator, who created a mood and experience of 
confidence and trust. He was a swindler who 
outmanoeuvred a prophet’ (Binney, 2001, p. 148). 

The block of land on which Te Houhi was located was 
known in the Native Land Court in 1878 as Waiōhau 1 
(Arapere, 2002; Binney, 2001, 2009a, 2010; Paul, 1995). In 
January 1886, a committee of 12 Tūhoe men, joined by Te 
Kooti, met with Burt to negotiate. They asked Burt to 

accept 1000 acres of land to satisfy his land needs (Binney, 
2001, 2007c, 2009a, 2010). However, Waiōhau 1 was 
illegally brought before the court for partition by Burt, 
operating under the pseudonym Hare Rauparaha (Waiariki 
Māori Land Court, 1886, 16 February). Using the 

pseudonym, Burt exploited his position as an interpreter in 
the Native Land Court and fabricated a new identity by 
embezzling whakapapa and mana from the name of the 
famous Ngāti Toa chief, Te Rauparaha (Binney, 2001, 
2007c, 2009a, 2010). Burt’s partition was to establish half 
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of the block—7000 acres—as Waiōhau 1B in the name of 
two Ngāti Manawa owners: Pani Te Hura, also known as 
Peraniko Ahuriri, and Hira Te Mumuhu (Binney 2001, 
2007c, 2009a, 2010; Stokes et al., 1986). These men, 
manipulated by Burt, immediately sold the newly 
established Waiōhau 1B in the court foyer, witnessed by 
Judge H. T. Clarke and Harry Burt (Binney, 2001, 2009a, 
2010). 

Burt’s deceitful acts were examined by a judicial 
inquiry in 1889, established through a parliamentary 
recommendation in response to a petition from Mēhaka 

Tokopounamu and 86 others (Binney, 2001, 2009a, 2010; 

Paul, 1995). The petition claimed that Burt had dishonestly 
obtained ownership of Waiōhau 1B by coercing people to 
sell their shares to him (Binney, 2001, 2009a, 2010; Paul, 
1995). According to Mēhaka Tokopounamu’s petition, Burt 
purchased the shares of at least 40 people (Paul, 1995). Te 
Kooti renamed Te Houhi to Te Umutaoroa, and told 
Mēhaka and the other petitioners that Burt’s money would 
be like a pit of rotting potatoes and that he would never 
gain possession of the land (Binney, 2001, 2010). However, 
this prediction was not to come true. Burt’s actions 
included using the signatures of minors, acquiring shares 
from those who did not own them, purchasing without 
witnesses, purchasing the shares of deceased persons, 
getting people drunk and then getting them to sign over 
their shares, and providing guns and gunpowder (Paul, 
1995). 

The judicial inquiry ascertained that the Native Land 
Court’s partition order was based on proof given by Māori 
who were manipulated by Burt (Binney, 2001, 2010; Paul, 
1995). The inquiry was then referred to Judge Wilson who, 
in 1889, after a lengthy investigation, found that ‘Burt 
behaved fairly toward the natives in the matter of this 

purchase until they turned against him and placed 
themselves under the guidance of Te Kooti’ (Paul, 1995, p. 
29). This investigation included claims and counterclaims 
between Patuheuheu and their leaders, Wi Patene and 
Mēhaka Tokopounamu, Ngāti Manawa’s leaders and Harry 

Burt. 
Patuheuheu were unequivocally disadvantaged and 

impoverished by the court disputes surrounding Te Houhi. 
The courts eventually recognised that the people of Te 
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Houhi had been severely wronged, but were unwilling to 
help (Binney, 2001). The judge stated: 

I regret the hardship to the defendants. That they have 
suffered a grievous wrong is, in my opinion, plain. It is 
doubly hard that this wrong should have resulted from a 
miscarriage, which certainly ought to have been avoided, in 
the very Court which was specially charged with the duty of 
protecting them in such matters. The plaintiff is, of course, 
blameless in the matter. (Binney, 2001, p. 151) 

The plaintiff was Margaret Beale, who had acquired 
title from Margaret Burt, wife of Harry Burt, knowing full 

well about the fraudulent nature of the original purchase 

(see Binney, 2001, 2009a, 2010). 
The land on which Te Houhi was located eventually 

came to be owned by James Grant, in part because of his 
own manipulations (Binney, 2001, 2010). The people had 
been advised in 1890 by their lawyer, Henry Howorth, that 
maintaining peaceful and continued occupation of their 
land would be enough to ensure ownership; the people 
would only leave if forced (Binney, 2009a). However, when 
Grant took official ownership of the land in February 1907, 
he made it difficult for the people to stay by destroying 
their cultivations. He eventually evicted the people, assisted 
by the police, in the winter of 1907 (Binney, 2001, 2009a, 
2007c, 2010; Boast, 2002; Wylie, 1908, cited in Wouden, 
1980). Some local narratives maintain that Patuheuheu 
were evicted at gunpoint. Boast (2002) stated: 

The mean-spirited and vindictive James Grant, a local 
landholder who was apparently driving the entire process, 
ensured that the eviction process was as complete and 
demeaning as possible, even preventing them from taking 
their school house and wharenui from the land. (p. 156) 

Figure 8 shows some of the individuals involved in this 
land dispute, including John A. Beale (solicitor for 

Margaret Beale), the sheriff, R. G. Thomas, and bailiffs 
serving evictions notices at Te Houhi, December 1905. The 
local constable Andy Grant is fourth from left, at the rear, 
with a pipe in his mouth. Beale, wearing a cap, is in the 
centre. Sergeant William Phair is in front of Grant (Binney, 

2010, p. 208). 
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Figure 5. Native land dispute at Galatea(Auckland Weekly 

News, 1906). 

 
 
As well as the school house and wharenui, 

Patuheuheu had to leave behind their church and the 
sacred bones of their dead (Binney, 2001, 2009a, 2010). 

Paul (1995) claimed that the ancestral remains were 
uplifted and relocated around the time of Patuheuheu’s 
eviction, while Binney (2001, 2009a, 2010) maintained that 
Patuheuheu did not return to Te Houhi to collect their 
ancestral bones until 1924. Some accounts claimed that 
the government purchased the wharenui from Grant for 
₤140 in 1908 (Binney, 2001, 2009a, 2010; Boast, 2002; 
Paul, 1995). 

Despite the different stories, the wharenui was clearly 
removed and the people relocated gradually. Assistance 
was refused, except for a ₤40 grant from the government to 
purchase food for those who had none (Binney, 2001, 
2009a, 2010). According to Binney (2001, 2009a, 2010), 

the wharenui would have been moved by wagon; however, 
local oral accounts claim that the wharenui was 
transported, perhaps in parts, via the Rangitaiki River. The 
wharenui re-opened at Waiōhau on 28 July 1909 (Binney, 
2001, 2009a, 2010; Paul, 1995). 

Because of the land loss suffered by Patuheuheu, Te 
Kooti uttered a prophecy. Te Umutaoroa is a prophetic, 
utopian discourse that promised Patuheuheu the return of 
their lost lands and resources and, according to some 
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narratives, the discovery or generation of other resources, 
such as diamonds, gold, oil and minerals (Binney, 2001). 

According to both Hieke Tupe (Binney, 2001, 2007c, 
2009a, 2010) and Robert (Boy) Biddle (Binney, 2001, 
2007c, 2009a, 2010), Te Kooti had his vision in 1886 and 
named the land on which this event took place Te 
Umutaoroa. Robert Biddle stated: 

Up where the Aniwhenua dam is, now, it used to be 
dry land before … Te Kooti was there, he slept at this 
particular pā [Te Houhi], and where he did sleep, he said to 
them in the morning, ‘I had a dream last night: the valley of 

the Rangitaiki here was just dense fog’. He said, ‘I couldn’t 

see through this fog, so the place where I slept, it will be 
known as Te Umutaoroa’. That’s a hāngī—it would be 
perpetually in that form until this person came and 
uncovered it. (Binney, 2009a, p. 494) 

As in other parts of the Pacific, Māori in Aotearoa New 
Zealand traditionally cooked food using an umu, or earth 
oven. A pit is dug in the earth, in which a fire is burned for 
several hours to heat stones. Once these stones are hot, 
food in woven baskets is placed on top and covered in 
leaves and then soil. After the required cooking time, the 
soil and leaves are removed, and the food is ready to be 
served. ‘Te Umutaoroa’ refers to this process of cooking in a 
metaphorical way and, as the name suggests, this 
particular umu requires a long cooking time (tao roa). 

Within this hāngī (earth oven) pit, it is said that Te 
Kooti placed eight mauri stones to be uncovered by a future 
leader—his child or son—to restore all that the people of Te 
Houhi had lost (Binney, 2001, 2007c, 2009a, 2010). Hieke 
Tupe gave the following meanings of the mauri of Te 
Umutaoroa: 

Te mauri atua: the essence of spirituality; the belief in 
God 

Te mauri whenua: the life force of the land 
Te mauri tangata: the life force of the people 
Te mauri whakapono: the power of belief, or faith 
Te mauri whakaora i nga iwi: the power to heal the 

people 

Te mauri hohonu: the mauri [life force] of hidden 
wealth—minerals, gold, diamonds and oil (perhaps), which 
lie underground 

Te mauri arai atu i nga pakanga: the power to return 
war from this land to other countries 
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Te mauri whakahoki i nga iwi: the power to return 
people to their land. (Binney, 2001, p. 158) 

The uncovering of these eight stones guarantees the 
people of Te Houhi spiritual and physical renewal, 
regeneration, reuniting of people and land, and economic 
security (Binney, 2001, 2009a, 2010). Te Kooti’s prophecy 
promises Patuheuheu the ‘cooked sustenance’ of life and 
salvation (Binney, 2001, 2007c, 2009a, 2010). In 1892, Te 
Kooti clarified his vision further: 

Te kupu ki te Umutaoroa—Te Houhi 
Ka taona e ahau tenei hāngi ma taku tamaiti e hura 

Tenei mea te hāngi, ko nga kai o roto hei ora mo te 

tangata 
The word concerning Te Umutaoroa—Te Houhi 
I am preparing this hāngī (earth oven) for my child to 

unearth. 
The food inside this hāngī will be for the salvation of 

the people. (Binney, 2009a, p. 494) 
To this day, Te Umutaoroa remains unfulfilled. 

However, it is a discourse in a constant state of flux, 
shifting from the past to the present, subjected to 
discursive modification, shaping the prophecy for the 
contexts in which it is used to inspire and give hope. 
According to Binney (2007c): 

Te Umutaoroa has become an unfulfilled quest-
narrative. It is unfulfilled because the land is lost; indeed, 
it is now drowned beneath the waters of a hydro-electric 
dam, built in 1980. Little islands dot the lake where Te 
Umutaoroa once was. Once again new meanings are being 
wrought from this changed landscape. (p. 154) 

The story of Te Umutaoroa applies a prophecy of hope 
and redemption as a healing balm for the loss of Te Houhi. 
Patuheuheu, Ngāti Haka, Ngāti Whare and Ngāti Manawa 
are intimately connected through this history. In both 

Patuheuheu and Ngāti Whare, Ringatū is a major 
denomination. Though Ringatū is not a prominent faith in 
Murupara—the home of Ngāti Manawa—there are 
connections. It was explained to me once that the light blue 
painted edges of the tukutuku (lattice-work) panels of the 

original wharenui at Rangitahi marae, Apa-Hāpai-
Taketake, which was destroyed by fire and rebuilt, 
represented the Ringatū faith. In the picture below of 
Tūwhare wharenui, taken around 1905 by Thomas Pringle 
(see Figure 9), the doorway has a painted lintel featuring 
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painted figures. The one to the far right, described as 
painted in a checkered suit, is claimed to be Te Kooti. 

 
 

 
Figure 6. Group outside a meeting house at Rangitahi pā, 

Murupara(Pringle, ca. 1905). 
 
 

I am connected to Rangitahi marae and Ngāti Hui 
through my descent from Peraniko Tahawai, the 
paramount chief of Ngāti Manawa from 1864 until his 
death in 1877 (Binney, 2009a). According to Crosby (2004), 
Peraniko was a soldier in Gilbert Mair’s pursuit of Te Kooti 
from 1869 to 1872.  

Gilbert Mair is best known as a soldier, but he was 
also a land surveyor, land purchase agent, te reo Māori 
interpreter and tikanga expert, unrivalled among Pākehā, 
and one of the very few Pākehā to lead a Māori fighting unit 

(Crosby, 2004). In Mair’s (1923) account, Reminiscences 
and Maori Stories, he speaks of his friendship with 
Peraniko. After Mair (1923) left the Bay of Plenty area, he 
received word of Peraniko’s death, but was unable to travel 
to Galatea for the tangihanga. Two years after Peraniko’s 
death, Mair returned to Galatea and recorded the following 
account of his experience:  

Lifting my eyes to the front of the carved house, 
imagine my feelings on being confronted with my deceased 
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friend Peraniko, who had been exhumed from the grave 
wherein he had lain for two years. The body had been 
carefully washed; his jet-black hair, which had grown very 
long, was oiled and ornamented with rare plumes of the 
huia and white crane. He was seated on a high structure 
plentifully adorned with choice mats, while his cold hand 
still grasped the family talisman, a greenstone mere. Death 
had wrought no change, nor was there the slightest odour. 
He had always been remarkable during life for his high 
complexion, rivalling that of a half-caste, and it still 
appeared perfectly natural, except for slight dark rings 

under the eyes, which were closed as though asleep. At his 

feet were the faithful widow bowed in an agony of grief, and 
with her were the children. Hatless and with bowed head I 
stood for nearly three hours, deeply moved by the affecting 
strains of the tangi. (pp. 65–66)   

Peraniko’s union with his second wife Mamae 
produced at least two children that I am aware of. Mair 
(1923) stated that ‘two of their children had been baptized 
Te Mea [a transliteration for Mair] and Riripeti (Elizabeth) 
after my parents’ (p. 64). Riripeti married a Catholic 
Irishman and from this union came Rangimaewa. 
Rangimaewa married Maki Nātana and from this union 
came my great-grandfather, Hāpurona. 

 
Dramatic Genuflections and Sanctus Bells: Ngāti 
Manawa, the Fitzgeralds and Catholicism 

Following the Norman conquest of England in 1066, 
Norman expansionism reshaped the political landscape in 
south Wales through the late 11th and 12th centuries 
(Johns, 2013). Princess Nest, daughter of Rhys ap Tewdwr, 
King of Deheubarth, married Gerald of Windsor around 
1097 (Johns, 2013). The Fitzgerald family—represented by 
St Patrick’s saltire—are the progeny of Nest and Gerald 

(Johns, 2013). The Fitzgerald dynasty gained power in 
Ireland through Gerald’s grandsons by conquest of large 
tracks of Irish territory (Johns, 2013). The phrase ‘more 
Irish than the Irish themselves’ is used in Irish 
historiography to denote the Gaelicisation that occurred in 

late medieval Norman Ireland (MacLysaght, 2006). The 
Irish Norman lords who had settled in Ireland formed septs 
and clans based on the established indigenous Gaelic 
design (MacLysaght, 2006; Palmer, 2001). Over many 
generations, they had become Gaelicised (Gibson, 2012). 
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Ireland was ruled by the English from the 12th 
century and those Irish settlers who immigrated to 
Aotearoa New Zealand in the 19th and early 20th centuries 
were British citizens (Phillips, 2015). There was a deep 
resentment on the part of Irish Catholic peasants in Ireland 
towards the Anglo–Irish Protestants who took their land, 
maintained power as landlords and supported English rule; 
by the 1860s, half of Ireland was in the hands of a mere 
750 people, most of whom were Protestants (Phillips, 2015). 
These conditions were worsened because of land division 
by inheritance, the transfer of land used for crops into 

sheep and cattle farms, reduced work opportunities, and 

industrialisation, which eliminated the supplementary 
incomes gained from domestic spinning and weaving 
(Phillips, 2015). In the 1840s and early 1850s, a 
devastating potato famine claimed the lives of over one 
million people (Ó Gráda, 1989; Phillips, 2015). 

During the 1800s, particularly following the famine, 
the Irish left Ireland in search of better lives; from 1850 to 
the 1920s, the population of Ireland was halved as over one 
million Irish went to England or Scotland and over four 
million travelled to America and, to a far lesser extent, 
Australasia (Phillips, 2015). The New Zealand Company 
offered assisted passages for settlement, but Irish Catholic 
peasants were not desirable and less than two per cent of 
the company’s settlers were born in Ireland (Phillips, 2015). 
Anglo–Irish settlers were part of a privileged group of 
Protestants, an Anglican elite, who believed their positions 
back in Ireland were severely compromised by Catholic 
emancipation and Irish nationalism (Phillips, 2015). 

Bishop Pomapallier from France and the Society of 
Mary brought Roman Catholicism to Aotearoa New 
Zealand. However, as most Catholics in the 1860s were 
Irish, Catholicism increased their Irishness as ‘a major 

vehicle for expressing Irish heritage’ (Phillips, 2015, n.p.). 
The appointments of Bishop Patrick Moran in 1869 and 
Bishop Thomas Croke in 1870 drew the Catholic Church in 
Aotearoa New Zealand closer to the ‘Catholic Empire’ of 
Ireland’s Cardinal Paul Cullen (Phillips, 2015; Simmons, 

1978) who, as an Archbishop, significantly influenced the 
increase of Irish Catholic religiosity (Lineham, 2017). For 
Bishop Moran, Irish identity and Catholicism were one and 
the same; Catholicism was indeed central to Irish life and 
identity in Aotearoa New Zealand (Phillips, 2015). Bishop 
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Pompallier’s approach was to visit as many Māori 
communities as possible and he was admired by Māori for 
his resolve (Simmons, 1978). A mission was established in 
Tauranga in 1840 and by 1844 there were 12 stations, two 
of which were established at Whakatāne and Rotorua 
(Simmons, 1978), the closest stations to Murupara. 

While a full history of the Māori Catholic missions in 
the Bay of Plenty is well beyond the scope of this article, I 
am confident that Catholicism made its way to Murupara 
from another location in the Bay of Plenty. My third great 
grandfather, Edward (Ted) Fitzgerald, who died in 1947 and 

who is buried at Waiōhau, was part of the first wave of 

Pākehā to come to Murupara and was certainly Catholic. 
Catholicism, through whakapapa and whakapono, forms 
part of my religious identity and experience. 

Nan described her great-grandfather, Edward 
Fitzgerald, as bedridden and frightening. She said he spoke 
with a strong accent and rang a bell when he wanted 
something, but that when she would go in to see what he 
wanted, he would try to hit her with his cane! His origins 
and the precise details of how he came to live in Aotearoa 
New Zealand, and specifically in Murupara, are at this 
point unknown to me. My great-great-grandmother and 
daughter of Edward (Ted) Fitzgerald, Rangimaewa, was a 
strict Catholic. Her discipline around fasting and praying 
the Rosary are testament to the highly disciplined faith 
typical of the austere Irish Catholic religiosity shaped by 
Cardinal Cullen in the 19th century. 

One of my earliest ‘Catholic’ memories occurred in the 
mid- to late 1980s, watching Friedkin’s (1973) film The 
Exorcist at home on Miro Drive, Murupara, late one 
Sunday night. Linda Blair describes the film as a 
‘theological thriller’ and William Friedkin calls it a ‘story 
about the mystery of faith’ (Bouzereau, 2010, n.p.). I sat 

front and centre on the floor, in full view of the screen, 
reminiscent of Carol Anne from Hooper’s (1982) Poltergeist. 
My cousins sat back on the couch, huddled together as a 
deluge of horrifying 1970s special effects assaulted their 
minds with the spinning head and projectile vomit. Kline 

(2018) explained that after watching the film some people 
experienced psychological trauma. 

Watching scenes of Fathers Merrin and Karras in full 
combat with the demon-possessed girl, I was more 
fascinated by the priestly garb—cassock, surplice and 
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purple stole—the intense prayers and the fanatical 
sprinkling of holy water, rather than the terrifying 
contortions of Regan’s ragged body. Certainly, an obsession 
with crucifixes and Christian iconography would become 
part of my ongoing theological explorations in life. 

 
 

 
Figure 7. A small section of my collection of religious 

iconography. 
 
 

On Pohutukawa Drive, Murupara, came another 
‘Catholic’ experience. For some reason, I decided that I 
should strip the leaves from a council-planted shrub near 
the alleyway that led back to Miro Drive. A nun discovered 
me in action and stopped me in my tracks. She told me to 

pick up all the leaves, bury them and ask God’s forgiveness 
for attempting to destroy one of his creations. Unlike Sister 
Mary Stigmata from the Blues Brothers, this nun was not 
scary, and she certainly did not float. However, she did 
teach me that all living things should be respected, even a 
seemingly insignificant kerbside bush. 

At Sacred Heart Catholic Church in Murupara, I 
witnessed my first Mass. I had been exposed to Catholic 
practices through television and film and, while I was not 
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Catholic and had never experienced Catholicism as such, it 
was simply a case, as St Ambrose of Milan noted centuries 
ago, of doing as the Romans do (Speake, 2015). As I 
entered the church, I dipped my fingers into the font and 
crossed myself. Before taking my seat, I genuflected and 
crossed myself with great spectacle. Cardinal James R. 
Knox (1980) said that the ‘venerable act of genuflecting 
before the Blessed Sacrament, whether enclosed in the 
tabernacle or publicly exposed’ is a ‘sign of adoration’ and 
that genuflection must ‘be neither hurried nor careless’ so 
that the ‘heart may bow before God in profound reverence’ 

(p. 38). My genuflection, while not ‘hurried nor careless’, 

was certainly theatrical. In Karaititanga: Some reflections 
on my Christology, I stated: 

I always nod in the direction of a cross. I solemnly bow 
toward an altar. And I genuflect with both sincerity and 
drama when in the presence of a tabernacle. I attribute this 
respect toward crosses, crucifixes, altars and tabernacles 
or aumbries to both my Katorika [Catholic] and Mihinare 
[Anglican] whakapapa. My theology of the Eucharist is that 
it is the spiritual body and blood of Jesus and that I should 
venerate it. (Rangiwai, 2018b, p. 601) 

The parishioners were mostly Māori. The older women 
wore black lace mantilla or scarves over their heads, which 
did not seem unusual to me. It was widespread Catholic 
practice for women to cover their heads in this way based 
on 1 Corinthians 11:2–16 (KJV) and canon law that up 
until 1983 required women to cover their heads ‘especially 
when they approach the table of the Lord’ (Edwards, 2001, 
p. 427). Older Māori women in the 1980s in Murupara 
often wore scarves over their heads. At tangihanga, in 
particular, their heads were covered with long black veils. 
Significantly, many of these women were of the Ngāti Hui 
hapū of Ngāti Manawa, which is comprised of many 

Catholic whānau. 
The priest was Pākehā. The smell of incense was 

intoxicating and the clinking of the thurible—‘a metal 
vessel which holds burning charcoal embers and incense 
and is swung from, typically, three chains’ (Herrera, 2011, 

p. 4)—was rhythmic. It was swung in sets of three as the 
priest sanctified the altar with fragrant smoke, 
communicating a ‘sense of mystery and awe’ (Herrera, 
2011, p. 6). When the priest elevated the host, the sound of 
the Sanctus bells—‘part of the celebration of the Holy 



‘My Faith-World Perspective’ 

 
Te Kaharoa, vol. 12, 2019, ISSN 1178-6035 

33 

Sacrifice of the Mass’ for more than 800 years (Herrera, 
2004, p. 1)—sharpened my focus as I gazed on the miracle 
of transubstantiation happening before my eyes. Herrera 
(2004) stated that Sanctus bells ‘help focus the faithful’s 
attention to the miracle taking place on the altar’ (p. 3). 

The theatre of Mass laid the foundations for how I 
would come to relate to God. When bread and wine become 
to me the body and blood of Christ, I find a sense of peace 
and belonging, oneness and unity with humanity and a 
cosmic connection to the Divine, for here, in this holy meal, 
one consumes the sacred blood and body of God incarnate. 

One cannot avoid the vampiristic and cannibalistic imagery 

that this act conjures: of consuming Christ’s flesh and 
drinking his blood, of feasting upon the wounded Christ 
lain upon the altar. 

I noticed, even as a young person, that after handling 
the host, the priest held his thumbs and forefingers 
together before and after the consecration. This was to 
ensure, I later discovered, that any remnants of the host—
pre- and post-transubstantiation—were not lost and, 
consequently, defiled—and to ensure that the particles 
could be rinsed off the fingers with water at the end of the 
ceremony and consumed by the priest (Cooper, 2010). 
Reflecting, I wrote: 

The priest holds his fingers 
Together 
After handling the wafer 
For fear of dropping 
Jesus particles on the floor  
Rinse those pinchy 
Pincer-like fingertips 
with water and swish 
it round the blood-stained 
chalice  

His portly face goes bright red 
when he swallows deeply 
the remainder of Christ’s blood 
floaty bits ‘n’ all. (Rangiwai, 2018b, p. 602) 
The Christian Brothers were in Rotorua from 1962 

and departed for Murupara in 1989 (Cameron & Forbes, 
n.d.). One of the brothers thought that I should become an 
altar boy. Unfortunately, I was not only not Catholic, I had 
not been baptised at all. My parents were not religious, and 
they certainly had no desire to force their children to follow 
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any particular creed or faith. I remain absolutely fascinated 
by Catholicism to this day. While I am a practising 
Anglican—the apparent via media—these days, I do prefer 
the more Catholic end of the liturgical spectrum and I may 
be found occasionally praying the Rosary or participating in 
a Catholic Mass. 

Although Nan’s siblings were baptised Ringatū or 
Catholic, with one Presbyterian ‘in the mix’, one of her 
siblings who had originally been baptised Catholic instead 
went down a Pentecostal pathway of faith. This weaves 
Pentecostalism into the whakapapa. As already mentioned, 

we called Pentecostals pakipaki. Unlike the Catholics, 

pakipaki songs were catchy and their sermons energetic. A 
belief in the inerrancy and literality of the Bible, combined 
with language like ‘crusades’—Pentecostal revivals (Gordon 
& Hancock, 2005)—seemed to give them a militant edge. 
Without the ‘smells and bells’ and ‘frocks’ of Catholicism, 
they were more contemporary; and with a focus on a bare 
cross and a risen Christ—as opposed to one sacrificed over 
and over on the altar—their theology seemed radically 
different. As I am almost always interested in that which is 
different, I investigated Pentecostalism for myself. 

 
Pentecostal Experiences 

Pentecostalism in Aotearoa New Zealand is generally 
associated with the evangelical work of Smith Wigglesworth 
in the 1920s (Moetara, 2012). Pentecostalism has grown 
rapidly among indigenous people worldwide and Moetara 
(2012) noted three reasons for this. First, ‘Pentecostalism 
in the majority of the world has been accepting and 
supportive of indigenous culture expression and practice’ 
(Moetara, 2012, p. 75). Second, ‘Pentecostal churches have 
established order, security and hope for those dislocated 
through rural-urban migration’ (Moetara, 2012, p. 75). 

Third, ‘Pentecostal belief in the spiritual world resonates 
with indigenous beliefs’ (Moetara, 2012, p. 76). The success 
of Pentecostalism among Māori, Moetara (2012) argued, 
has not been as successful as one might imagine 
considering the international indigenous reception of 

Pentecostalism experienced in other parts of the world. 
Indeed, the rejection of Māori culture and customs has 
been Pentecostalism’s greatest obstacle to Māori 
participation (Moetara, 2012). 
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In the 1990s, I attended a Pentecostal church. We 
raised our hearts and voices, we clapped our hands and 
stomped our feet to ‘Make joyful noise unto the Lord’ 
(Psalm 100: 1 KJV). There was little tolerance for things 
Māori, which were often openly dismissed as ungodly. 
There was no te reo Māori used in any church service. Kim 
Workman spoke of an experience witnessing a well-known 
evangelist ‘pray the Māori spirit out of people’ (cited in 
Moetara, 2012, p. 78). Workman also communicated an 
experience in which a Pentecostal church identified so-
called satanic areas to be ‘prayed against’, which involved 

urupā (burial grounds), marae and whakairo (carvings) 

(Moetara, 2012, p. 78). 
The Pentecostal church I attended was so 

fundamentalist in their views that talking, adolescent, 
sword-wielding turtles—and most other cartoons on 
television at that time—were deemed unwatchable and 
satanic. Turner Broadcasting System’s cartoon Captain 
Planet and the Planeteers is another such example. It 
featured Gaia, the ‘spirit of the earth’, who, outraged at the 
‘desecration of the earth’, creates and gifts of ‘five magic 
rings to five children from different continents’ (Muir, 1993, 
p. 5). Each of the magical rings ‘gives the bearer power over 
an element—Earth, Wind, Water, Fire, and the fifth power 
of Heart’ (Muir, 1993, p. 3). When these powers are 
combined, ‘Captain Planet emerges to save the day’ (Muir, 
1993, p. 3). Gaia, of course, is the primal Greek goddess 
who personified the Earth while her son and husband, 
Uranus, anthropomorphised the sky (Woodard, 2007). If 
magical rings were not enough to force the Pentecostal gaze 
away from the television, then this was certainly achieved 
through Greek mythology. 

In our own individually aspirated glossolalia, we spoke 
in tongues and asked that God stop Saddam Hussein. 

During my first experience with glossolalia, I was 
instructed to repeat ‘peanut butter’ until I found my own 
way of expressing myself. Glossolalia simply means to ‘talk 
language’ and is characterised by an absence of 
recognisable words or semantic content—except biblical 

words and phrases—accelerated speech, altered accents 
and melody and an excessive number of small phonemes 
(Chouiter & Annoni, 2018). 

For the faithful, glossolalia ‘manifests on the tongues 
of believers as they encounter, in the fullness, the 
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immanence, power, and presence of their God in a moment 
of cognitive surrender’ and ‘brings about a suspended 
moment of encounter with the holy’ (Willis, 2018, p. 219). 
There are supposedly some physical and psychological 
benefits from glossolalia. Lynn (2009) claimed that 
speaking in tongues lowers a person’s biological stress 
response to daily stressors, while Torr (2017) argued that 
lamenting in glossolalia allows a person to express the 
deeply unsayable and provides catharsis. 

The sound of a church full of people shouting, 
mumbling, moaning, shrieking, hissing and grunting in 

unintelligible ‘languages’ felt both strange and exciting. 

Once I had established a post-‘peanut butter’ vernacular of 
my own, my attempt at speaking tongues sounded like 
some sort of Polynesian language with the rhythm and 
tempo of a drum roll. That my ‘language’ sounded vaguely 
Māori is not surprising because Chouiter and Annoni 
(2018) observed that glossolalia resembles the language(s) 
of the speaker. While I am not a fluent speaker of te reo 
Māori, I understand some of the Tūhoe dialect that was 
spoken by Nan, her siblings and her parents. 

Pakipaki is a Māori term meaning ‘to clap’. It is used 
among my people to describe those from a ‘happy clappy’ or 
Pentecostal church, which included some of my relatives. 
The ‘happy clappy’ is really a Christian caricature (Jones & 
Webster, 2006) or cliché (Ransford & Crawford, 2018), 
much like the ‘evangelical stereotype’ Ned Flanders ‘whose 
actions are simultaneously mocked and praised in a way 
that denigrates evangelicals … while supporting individual 
acts of piety and Christian morality’ (Feltmate, 2013, pp. 
222–223). The term is also used to describe ‘musical styles 
in a lighter, populist genre’ (Webber & Freke, 2006, p. 859) 
and, indeed, my relatives played the guitar and sang 
beautifully in this style. This music was definitely more 

modern than Ringatū chants or the te reo Māori version of 
the Roman Catholic Litany of the Dead. At tangihanga in 
Waiōhau, we would sing a pakipaki song based on the text 
from the gospel of John, and which is still sung today at 
our marae: 

Let not your heart be troubled; ye believe in God, 
believe also in me.  

In my Father’s house are many mansions: if it were 
not so, I would have told you. I go to prepare a place for 
you.  
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And if I go and prepare a place for you, I will come 
again, and receive you unto myself; that where I am, there 
ye may be also. (John 14:1–3 KJV) 

While this song was sung, the guitar chords and 
emotional singing blended with the sobbing and gentle 
wailing of the women as whānau wept around the 
tūpāpaku (corpse), devastated that a loved one had passed 
on, but with hope that Jesus would prepare a place for 
them in heaven. 

Gundry (1969) presented two meanings for Jesus’s 
words to his disciples. The first meaning is that Jesus says 

he will go to the cross to die, prepare spiritual dwellings in 

his Father’s house, return to his disciples immediately 
following his resurrection and send his spirit to ‘minister 
his continuing presence until he comes to receive those 
who are already in him so that they may be with him 
eternally’ (Gundry, 1969, p. 72). The second meaning is 
that Jesus says he will go to his Father’s house in heaven, 
prepare homes for his believers and return and take his 
believers ‘to be with him in heaven forever since they have 
already come to be in him by faith’ (Gundry, 1969, p. 72). 
However, Gundry (1969) also stated that ‘the two meanings 
merge’ (p. 72). 

Jesus’s promise that he will go and prepare mansions 
in heaven for his followers is a comforting idea. Having a 
mansion of my own, considering that I grew up in a small 
town in a small home, is a highly appealing image. 
However, Mormon theology takes the afterlife to the next 
level. The belief is that, through righteousness and 
sacraments—which Mormons refer to as ‘ordinances’—one 
may attain godhood in the highest of all heavens, the 
celestial kingdom. I would describe this theology, rather 
irreverently, as ‘heaven on steroids!’ Eternity in heaven is 
great, but becoming a god and the endless potential 

conjured up by that notion is both mindboggling and 
exciting. While Mormon theology may seem a bit 
‘farfetched’, when compared to human religious beliefs 
generally, it is no more untenable than the separation of 
Ranginui and Papatūānuku, or transubstantiation, might 

be to an ‘outsider’.   
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Suits, Cycles and The Book of Mormon musical: 
Experiences and Reflections on Mormon Theology 

My association with the Mormon Church—known 
more formally as The Church of Jesus Christ of Latter-Day 
Saints—was short-lived: in 1996, I was baptised in 
Murupara; in 1997, I attended Church College in Hamilton; 
in 2001, I engaged in mission for the Mormon Church; and, 
in 2003, I was excommunicated for a serious breach of 
church rules. The following explores my thoughts regarding 
The Book of Mormon, a musical written by Trey Parker, 
Matt Stone and Robert Lopez, in the light of my own brief 

Mormon experiences. A more detailed exploration of Māori 

responses to Mormonism can be found in Robert Joseph’s 
(2012) work. 

The Book of Mormon premiered in 2011 and won nine 
Tony Awards in its opening year (Hoxworth, 2017). It 
toured twice in North America, debuted in the West End in 
2013 and opened in Australia in 2017. It has also 
maintained success with a continued Broadway presence. I 
had the chance to enjoy The Book of Mormon in the Lyric 
Theatre, Sydney, in 2018. I remember sitting in 
anticipation, admiring the proscenium, unsure of what to 
expect. The Hill Cumorah prologue was familiar—it 
reminded me of the Temple Pageant that I saw at the 
Hamilton New Zealand Temple in the late 1980s, when I 
was non-Mormon. The prologue neatly set the scene, 
introducing the Mormon Church as ‘the fastest growing 
religion today! A church that even now sends missionaries 
out … all over the world’ (Parker, Lopez & Stone, 2011, p. 
1). As the next scene began—Elder Kevin Price, a young, 
dashing Mormon missionary in a white shirt and black tie, 
walks up with a big smile on his face, holding the Book of 
Mormon. He pantomimes ringing a doorbell and we hear 
‘Ding Dong!’ (Parker et al., 2011, p. 1)—I was reminded of 

my own experiences. 
In 2002, entering the Missionary Training Centre 

(MTC) in Hamilton, Aotearoa New Zealand was a similar 
time of spiritual discovery. The trainees there—including 
me—were filled with zeal and were eager to preach the 

gospel. The focus of our training at the MTC was how to 
teach ‘the discussions’. According to White (2010), ‘the 
questions of what to teach and how to teach it have led to 
four sets of formal missionary discussions published by the 
Church beginning in 1952 and continuing on to 1961, 
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1973 and 1986’ (p. v). We were trained using the six 
lessons contained in the Uniform system for teaching the 
gospel (The Church of Jesus Christ of Latter-Day Saints, 
1986). 

After training, we were sent our separate ways. We 
were naïve, but as prepared as possible. One of the areas in 
which I most enjoyed working was Christchurch (see Figure 
11). Knocking on doors was frightening and exciting; when 
people answered, we stood with smiles on our faces and 
said something like, ‘Hello. We are from The Church of 
Jesus Christ of Latter-Day Saints and we’d love to share a 

message with you about eternal life.’ 

 
 

 
Figure 8. Elder Rangiwai (me!) outside Christchurch 

Cathedral. 

 

 
Although intentionally cheesy, the lyrics in ‘Hello!’, the 

opening number of The Book of Mormon, captured the 
essence of our message and resonated with my missionary 
experience. We were on strangers’ doorsteps because we 
believed, perhaps idealistically, that the message of 
Mormonism would change their lives.  
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On reflection, I think that my experience was one of 
religious foolishness—a concept articulated by theologian 
Reinhold Niebuhr. According to Sirvent and Baker (2016): 

The foolishness Niebuhr speaks of manifests itself in 
two principal forms: (1) an unrealistic view of the world and 
(2) the conviction that one’s group possesses unfettered … 
access to the divine and is therefore insusceptible to the 
pride and self-love that plague other religious groups. (p. 
44) 

Mormons maintain that their religion is the one true 
faith and that, through its ordinances, a person and their 

entire family may be exalted to godhood. This unshifting 

belief fulfils Niebuhr’s second parameter for religious 
foolishness. Likewise, I held an unrealistic view of the world 
and believed that the gospel would solve the problems of 
those who accepted it. 

While Mormon missionaries are not assigned to 
permanent companionships, to serve the plot in The Book 
of Mormon’s song, ‘Two by Two’, Elders Price and 
Cunningham were assigned as permanent companions and 
sent to Uganda to find converts on a similarly unrealistic, 
even foolish, mission. Mission was a personally challenging 
time during which my faith was tested, and it was faith and 
social and religious pressures that motivated me to search 
with my companion for people to teach. 

Elder Price, having newly arrived in Uganda, was 
confused about his mission. The song ‘Turn it Off’ indicated 
that Mormons must ‘switch off’ sinful thoughts. The elders 
sang about how easy it is during harrowing times to simply 
‘turn it off!’. According to Elder McKinley: 

Turn ’em off 
Like a light switch, 
Just go ‘click’ 
It’s a cool little Mormon trick. (Parker et al., 2011, p. 

25) 
Elder McKinley’s ‘sins’ were his homosexual thoughts. 

Elder Price assured him that having such thoughts was 
acceptable provided he did not act on them. In my 
experience, as a former Mormon who is also gay, this 

notion is consistent with Mormon thinking as, according to 
the Church, ‘sexual relations … between people of the same 
sex violate one of our Father in Heaven’s most important 
laws’ (The Church of Jesus Christ of Latter-Day Saints, 
2018b, n.p.). Humming a hymn or saying a silent prayer—
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in a sense, ‘turning it off’—are commonly espoused 
strategies intended to refocus one’s thoughts away from 
temptation. 

In ‘I Believe’ (Parker et al., 2011, pp. 68–71), Elder 
Price sang: ‘you cannot just believe part-way/you have to 
believe in it all’ (Parker et al., 2011, p. 68). For Newhouse 
(2016), this represented the real message of The Book of 
Mormon: ‘on the one hand, we are meant to celebrate Price 
finally living out the strict demands of his faith; on the 
other, those tenets … sound bizarre enough to merit honest 
laughter from the (mostly) non-Mormon audience’ (p. 79). 

This notion of simply believing regardless of how strange 

beliefs may appear ‘is the tricky rhetorical line that The 
Book of Mormon straddles … encouraging us to laugh at 
beliefs, practices, and attitudes that seem at best naïve and 
at worst absurd’ (Newhouse, 2016, p. 79). 

For missionaries like Price, adherence to Mormon 
beliefs has dramatic significance. Mormonism posits that 
worthy members of the Church may become godlike—
essentially, gods themselves. It is implied in Mormon 
theology that, if God has created ‘worlds without number’, 
then, as gods, worthy Mormons might do the same. ‘And 
worlds without number have I created; and I also created 
them for mine own purpose’ (Moses 1:33 KJV, The Pearl of 
Great Price; see Figure 12). However, the specifics of 
godhood remain unclear. Mormon temple rituals provide 
members of the Church with certain assurances regarding 
the potential of godhood in the life to come (see Buerger, 
1994, 1987). In an official statement, the Church asserted: 

Latter-Day Saints’ doctrine of exaltation is often … 
reduced in media to a cartoonish image of people receiving 
their own planets … while few Latter-Day Saints would 
identify with caricatures of having their own planet, most 
would agree that the awe inspired by creation hints at our 

creative potential in the eternities. (The Church of Jesus 
Christ of Latter-Day Saints, 2014a, n.p.) 

In response to this statement, Wiener-Bronner (2014) 
stated: ‘Mormons don’t believe in heaven as planet per se, 
but they also don’t not believe in it’ (n.p.). 
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Figure 9. A facsimile from the ‘Book of Abraham, No. 2’, The 

Pearl of Great Price. 
 
 

Mormon theology also insists that God is glorified 
flesh and bone. Unlike in Orthodox Christianity, Jesus is 
believed to be separate from God, not God’s human 
incarnation. Paulsen (1995) referred to this as ‘divine 
embodiment’, stating that ‘the doctrine that God the Father 
and God the Son are embodied persons, humanlike in 
form, has rich implications for both philosophical 
anthropology and theology, and it is one of the most 
distinctive teachings of the Restoration’ (p. 7). I agree that 
while the doctrine of the Church leaves room for 

interpretation regarding the afterlife, Mormon 
conceptualisations of exaltation do tend to include godhood 
and the creation of worlds. 

Another lyric in ‘I Believe’ claimed that God lives on 
his own planet called Kolob, that Jesus also has his own 
planet and that the Garden of Eden was originally located 
in Jackson County, Missouri (Parker et al., 2011). Richard 
Bushman, Professor of Mormon studies, stated: ‘Mormon 
theology differs radically from conventional Christianity in 
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locating God in time and space. He is not outside creation 
as traditionally believed. He is part of the physical universe’ 
(cited in Kernis, 2011, n.p.). 

The Mormon theology of Kolob intrigued me, despite it 
being mentioned only a few times in the ‘Book of Abraham’ 
(part of the official scriptural canon). Abraham refers to 
Kolob as follows: 

3 And the Lord said unto me: These are the governing 
ones; and the name of the great one is Kolob, because it is 
near unto me, for I am the Lord thy God. 

4 Kolob was after the manner of the Lord, according to 

its times and seasons in the revolutions thereof; that one 

revolution was a day unto the Lord, after his manner of 
reckoning, it being one thousand years. (Abraham 3:3–4 
KJV, The Pearl of Great Price) 

Kolob seems to have captured the imaginations of 
Mormons (and non-Mormons, as is the case with The Book 
of Mormon musical) despite being mentioned sparingly in 
the ‘Book of Abraham’. Kolob is the subject matter of one of 
my favourite pieces of Mormon music, ‘Hymn 284’, in 
Hymns of The Church of Jesus Christ of Latter-Day Saints, 
which draws inspiration from Abraham 3:1–4, 9 and Moses 
1:3–4, 33–39 (KJV) and which asks: 

If you could hie to Kolob 
In the twinkling of an eye, 
And then continue onward 
With that same speed to fly, 
Do you think that you could ever, 
Through all eternity, 
Find out the generation 
Where Gods began to be? (The Church of Jesus Christ 

of Latter-Day Saints, 1985) 
I found the origins of the ‘Book of Abraham’ 

fascinating. Reportedly, a group of Mormons purchased 

‘two or more rolls of papyrus’ from entrepreneur Michael 
Chandler (Smith, 1835, p. 596). When Prophet Joseph 
Smith examined the Egyptian papyri and translated the 
hieroglyphics, he ‘found that one of the rolls contained the 
writings of Abraham’ (Smith, 1835, p. 586). While 

professional Egyptologists have refuted Smith’s work as 
‘utterly absurd’ (Nibley, 1968, p. 172), it is noteworthy that 
‘Smith never pretended to understand Egyptian, nor that 
the “Book of Abraham” was a work of his scholarship’ 
(Nibley, 1968, p. 176). The official Church position on the 
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matter is that ‘the veracity and value of the ‘Book of 
Abraham’ cannot be settled by scholarly debate concerning 
the book’s translation and historicity. The book’s status as 
scripture lies in the eternal truths it teaches and the 
powerful spirit it conveys’ (The Church of Jesus Christ of 
Latter-Day Saints, 2014b, n.p.). 

Regarding the Garden of Eden’s location, Van Orden 
(1994) claimed that ‘Prophet Joseph apparently instructed 
… that the ancient Garden of Eden was also located in 
Jackson County’. Further, ‘relative to the locale of the site 
of the Garden of Eden, the Prophet … learned through 

revelation that Jackson County was the location of a Zion 

to be and the New Jerusalem to come’ (Van Orden, 1994, 
n.p.). 

‘I Believe’ also identifies a further point of contention: 
the position of black people in the Church. Early in my 
Mormon experience, I was interested in the policy that 
denied the full blessings of the Church, including 
priesthood, to those of African descent from the mid-1800s 
until 1978 (The Church of Jesus Christ of Latter-Day 
Saints, 2018a). I also familiarised myself with Elder Bruce 
R. McConkie’s (1966) controversial book, Mormon Doctrine. 
McConkie (1966) claimed: 

The negroes are not equal with other races where the 
receipt of certain spiritual blessings are concerned, 
particularly the priesthood and the temple blessings that 
flow therefrom, but this inequality is not of man’s origin. It 
is the Lord’s doing. (pp. 526–527) 

Mormon Doctrine was never considered official 
Church doctrine; however, its ideas were absorbed 
uncritically by some of the membership. I found that many 
Mormons believed the theories regarding race and 
priesthood. Many professed the fact that, from a Mormon 
perspective, access to the priesthood extended from Jews to 

Gentiles and eventually to everyone else, including black 
people (being the last to receive it), and that this was part 
of a divine plan. The Church officially renounced all 
theories concerning race and priesthood in an official 
Church statement, originally published in 2013: 

The Church disavows the theories advanced in the 
past that black skin is a sign of divine disfavor or curse, or 
that it reflects unrighteous actions in a premortal life; that 
mixed-race marriages are a sin; or that blacks or people of 
any other race or ethnicity are inferior in any way to 
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anyone else. (The Church of Jesus Christ of Latter-Day 
Saints, 2018a, n.p.) 

The gospel arrived with the Anglican cleric Marsden in 
1814, but the Mormons did not arrive in Aotearoa New 
Zealand until 1881. By the early 20th century, the Mormon 
Church had gained an expansive following among Māori 
(Joseph, 2012; Kaa, 2017). Many Māori were attracted to 
Mormonism because of the importance it placed on 
genealogy. The Mormons, through their central scriptural 
text—The Book of Mormon—considered Māori to be part of 
the Lost Tribes of Israel (Joseph, 2012; Kaa, 2017). For the 

Mormons, Māori were a very special people. This was a 

view in opposition to that of the English, which saw Māori 
as savages. The Mormons lived with Māori: ‘we spoke the 
Maori language, we ate the Maori food, we slept in Maori 
huts, we slept in Maori beds, we studied Maori traditions’ 
and ‘in short as time passed, we began to think like Maori’ 
(Dunford, 1889, cited in Joseph, 2012, p. 45). 

In what might be described as a ‘clash’ of Mormon and 
Anglican leaders and theologies among the 
Rongowhakaata—a related and neighbouring tribe to the 
Ngāti Porou—at Manutuke in 1886, Mormon leader 
President Stewart was greeted by Bishop Williams with 
these words: ‘Where were you when the flesh of man singed 
on the stones of the oven? You have waited until I have 
made peace with man and man; then you have come 
trespassing on my preserves’ (cited in Joseph, 2012, p. 52). 
Relating the work of the Anglicans to that of John the 
Baptist, President Stewart replied—greatly impressing the 
Māori observers—‘You have prepared the way for me …. 
The flesh of man no longer singed on the stones of the 
oven. You have translated the Bible into Maori and 
everything is in readiness for me’ (cited in Joseph, 2012, p. 
52). 

Even though Mormonism began as a church in which 
Māori language was used and Māori customs were 
tolerated to some extent (see Barber [1995] for an account 
of Mormon resistance to tohunga), Mormon universalism in 
the 1950s and 1960s ‘was rooted in the dynamics of the 

international Latter-day Saint church, where a postwar 
institutional shift toward business efficiency, procedural 
correlation and conformity provided a less sympathetic 
context for indigenous expressions in worship and 
community’ (Barber, 1995, p. 160). Indeed, the use of te 
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reo Māori in church services is not generally encouraged 
and Māori cultural practices, such as the use of karanga 
(formal call) to ceremonially call a tūpāpaku into a church 
building, are forbidden (this was my experience in 
Murupara and Rotorua at least), with the idea being that 
Māori culture should be replaced by a culture of Christ (see 
Oaks [2010] for a description of the Mormon notion of the 
culture of Christ). Conversely, in the Māori Anglican 
Church, Te Hāhi Mihinare, Māori culture is central.  

 
Reconnecting with my ‘Nāti’ Roots: Ngāti Porou and Te 

Hāhi Mihinare 

Following my excommunication from the Mormon 
Church in 2003, I turned to the Mihinare faith of my Ngāti 
Porou ancestors and, in so doing, I reconciled my 
relationship with God. For surely, if a church is embedded 
in iwi culture, whakapapa and whakapono, they could 
never reject me. My maternal grandfather, Edward 
Tapuirikawa Brown, was Ngāti Porou and Anglican. 
Through him, I am part of Ngāti Porou whakapapa and 
whakapono. Regarding Christianity in the Ngāti Porou 
context, Soutar (2000) recounted that ‘the Christian 
message was introduced by influential members of the 
tribe’ who had been captives of Ngāpuhi, and who ‘planted’ 
Christianity ‘in their own soil’ and adapted it ‘to the 
framework of their own spirituality’ (p. 97). 

In around 1820, a series of malicious raids by 
Ngāpuhi took many captives back to the North, leading 
various hapū from throughout Ngāti Porou to consolidate 
into two important fortified pā in the Waiapu Valley at 
Rangitukia and Whakawhitira (Te Runanganui o Ngāti 
Porou, 2019). In 1833, four rangatira from the Waiapu—
Rangikatia, Rangiwhakatamatama, Te Rukuata and Te 
Kakamara—arrived, after an extensive and tumultuous 

journey, in the Bay of Islands (Te Runanganui o Ngāti 
Porou, 2019). Upon their arrival, their previously captured 
relatives exclaimed: ‘Hikurangi maunga tū noa, Waiapu wai 
rere noa’ [Hikurangi still stands and Waipu still flows] as a 
way of celebrating their sacred mountain and river back 

home (Te Runanganui o Ngāti Porou, 2019, n.p.). At Paihia, 
they were reunited with Piripi Taumata-ā-Kura, a rangatira 
who had been imprisoned and was taught the scriptures by 
the missionaries (Te Runanganui o Ngāti Porou, 2019). 
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According to Mohi Turei, in late 1833, the boat 
returned carrying the four rangatira, Taumata-ā-Kura and 
the missionary William Williams, who was also known as 
Wiremu Parata. After a short service at Wharekahika, 
Williams and the other Pākehā returned to the North (Te 
Runanganui o Ngāti Porou, 2019). On 1 January 1834, 
Taumata-ā-Kura and his fellow kaiwhakaako (teachers and 
evangelists) began a religious service at Rangitukia (Te 
Runanganui o Ngāti Porou, 2019). Mohi Turei described 
this day as a new beginning, when words about a new God 
would come to be to be heard by Ngāti Porou: ‘Te Atua hou 

tenei ko Ihu Karaiti te ingoa’ [This is a new God, named 

Jesus Christ] (Te Runanganui o Ngāti Porou, 2019, n.p.). 
Taumata-ā-Kura preached from biblical stories 

spanning the Old and New Testaments, with the message 
that military and political success would be guaranteed if 
the iwi worshipped exclusively the One True God, ‘Ihowa’; 
that is, Jehovah (Te Runanganui o Ngati Porou, 2019). In 
the context of a Ngāti Porou people who had gathered 
together in fear of their enemies returning, it is easy to see 
why this message resonated (Te Runanganui o Ngāti Porou, 
2019). 

Taumata-ā-Kura made another impact at the siege of 
Te Toka-a-Kuku near Te Kaha, where he demanded that 
bodies be left alone and not looted after battle (Te 
Runanganui o Ngāti Porou, 2019). According to Soutar 
(2000), ‘Taumata-a-Kura set the new rules for war. There 
was to be no cannibalism, no fighting on Sundays, prayers 
morning and night, care for the wounded and no wanton 
destruction’ (p. 108). These new practices were upheld and 
Ngāti Porou were successful in their battle (Te Runanganui 
o Ngāti Porou, 2019). Word spread and, according to Mohi 
Turei, ‘enei kupu a Taumata-a-Kura te timatanga o te 
ohonga o te whakapono o Ngatiporou’ [These words of 

Taumata-a-Kura were the beginning of the awakening of 
the faith of Ngāti Porou] (Te Runanganui o Ngāti Porou, 
2019, n.p.). 

The story of Taumata-ā-Kura was the basis for a new 
Ngāti Porou whakapono, emphasising that Ngāti Porou 

made deliberate choices regarding spirituality for our own 
purposes (Te Runanganui o Ngāti Porou, 2019). This new 
spirituality had a deep effect on the iwi, making its way 
into our mātauranga, or knowledge systems (Te 
Runanganui o Ngāti Porou, 2019). According to Soutar 
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(2000), Taumata-ā-Kura ‘laid the foundation for the earnest 
and pronounced acceptance of Christian teaching among 
his people’ (p. 97). He was ‘the man Ngāti Porou considered 
most responsible for the initial spread of the Gospel along 
the East Coast’ and he was ‘regarded as the champion of 
the Christian Church on the East Coast’ (Soutar, 2000, pp. 
98–102). 

The haka (posture dance) ‘Tihei Tāruke’ was composed 
by Mohi Turei in 1910 and was based on an understanding 
developed over generations regarding the meaning of the 
arrival of Christianity in the Ngāti Porou context (Te 

Runanganui o Ngāti Porou, 2019). The haka displays the 

sense of empowerment Ngāti Porou had over the process 
and reconciles the two belief systems with the imagery of 
the tāruke (crayfish trap) in which both the old and the 
new could co-exist (Te Runanganui o Ngāti Porou, 2019). 
Of the haka, Wiremu Kaa explained: ‘Mohi [Turei] had come 
to the realisation that his taha Ngāti Porou [Ngāti Porou 
side] cannot be abandoned or trashed because the wairua 
[spirit] from his mātua [elders] and his tīpuna [ancestors] 
are the material essence of his being’ (cited in Mahuika, 
2015, p. 54). Referring to the interconnectedness of Ngāti 
Porou whakapapa and whakapono, Wiremu Kaa continues: 
‘Our individual tāruke [a container for catching fish] will 
always contain the wairua that is Ngāti Porou tūturu 
[authentically Ngāti Porou]. Whatever else we place in that 
tāruke is up to every Ngāti Porou individual’ (cited in 
Mahuika, 2015, p. 54). 

The significance of Taumata-ā-Kura is also recognised 
in the Church of St Mary’s in Tikitiki (Te Runanganui o 
Ngāti Porou, 2019). This church was designed by master 
carver Hone Ngatoto and Sir Apirana Ngata as a purposeful 
statement about our identity as Ngāti Porou (Te 
Runanganui o Ngāti Porou, 2019). The church’s Taumata-

ā-Kura baptismal font (see Figure 13), signifies that when 
Ngāti Porou are baptised, they are not only being baptised 
as Christians, but also into the unique whakapapa and 
whakapono of Ngāti Porou (Te Runanganui o Ngāti Porou, 
2019). 



‘My Faith-World Perspective’ 

 
Te Kaharoa, vol. 12, 2019, ISSN 1178-6035 

49 

 
Figure 10. Taumata-ā-Kura baptismal font(Te Runanganui o 

Ngāti Porou, 2019). 

 
 
 I remain a practising Anglican. However, as a self-

professed syncretist, I incorporate into my faith—as 
Harrison (2014) advised—other wisdoms and traditions 
that are beneficial to me as I question life’s purpose and 
search for answers for life’s questions. I am constantly 
engaged in researching religion, to understand myself and 
the world around me more deeply. Taoism and Hinduism 
have been two notable influences on my theology, but there 
are many others. 

 
Syncretistic ‘Odds and Ends’: Taoist and Hindu 
Influences 

In 2016, I received the Tao and the Three Treasures in 

a small temple in a Rotorua backyard from a Master who 
had travelled from Indonesia. I received the Tao with other 
members of my extended family from Waiōhau, who are 
healers and rongoā (Māori medicine) practitioners. Tao is 
considered one of the most important concepts in the East 
(Sung Park, 2001). Tao means way, road or path, and 
‘metaphorically denotes a way of living and truth’ (Sung 
Park, 2001, p. 389). According to Sung Park (2001), Tao 
refers to the ‘eternal Tao’, the ‘Ultimate Way’, the ‘Endless 
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Dynamic Principle of the universe’ (p. 390) and ‘the Cosmic 
Way, reflecting the unending rhythm of the universe’ (p. 
394). It may also be described as ‘the force that transcends 
all forces … the principle that governs all natural laws’ and 
that which ‘moves everything forward, including time, life, 
all the stars and planets’ (True Tao, 2016, n.p.). While 
words are unable to fully express the Tao, it is ‘the origin of 
everything that exists, or the creator of the universe. Many 
people call this creator God’ (True Tao, 2016, n.p.). 

In the ceremony, I received the Three Treasures: the 
Mystic Portal, the Mantra and the Covenant. The Mystic 

Portal is described as ‘right door’ or ‘proper doorway’ and is 

pointed between the eyes and opened by a Master. It is 
understood as the door to the soul, a portal for connecting 
with others, keeping thoughts tranquil and clear, and even 
perceiving danger (True Tao, 2016, n.p.). The Mantra is a 
sacred and unwritten phrase that, when uttered in the 
mind in times of distress, provides a ‘wellspring of strength 
… as if the Buddhas have come to your aid’ (True Tao, 
2016, n.p.). The Covenant is a ‘gesture where the left hand 
holds the right in a symbolic representation of the tender 
loving care that you feel when you hold an infant in your 
arms’ and is ‘a reminder of the child within us, our original 
nature beyond good and bad, right and wrong, judgement 
and criticism’ (True Tao, 2016, n.p.). The Three Treasures 
are described as powerful ways that one can ensure safety, 
regain calmness and deepen meditation (True Tao, 2016, 
n.p.). 

Through receiving the Tao, I reflected on my Christian 
faith. ‘As Jews and Christians serve the unutterable 
YHWH, Asians have revered the nameless Tao’ (Sung Park, 
2001, p. 389). Sung Park (2001) related the ‘nameless Tao’ 
to YHWH and argued that, concerning the ‘Yahwist 
tradition, God’s identity is mysterious’ (p. 391). According 

to Ellison (1982), many scholars have argued that YHWH 
should be understood, grammatically, in a future form, as 
‘I will be that I will be’ rather than ‘I am that I am’ (Exodus 
3:14 KJV). Understanding YHWH in this way, Sung Park 
(2001) argued, ‘indicates that God is indecipherable, 

inscrutable, and unfathomable’ (p. 391). As a Christian 
who was initiated into the Tao, I can accept the belief that 
‘the eternal Tao became flesh in Jesus Christ, the visible 
Tao’ (Sung Park, 2001, p. 398). From a Sino–Christological 
perspective, Wan (2003) described Jesus Christ as ‘tien-
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ren-he-yi-di-tao’ or ‘heaven-man-unite-one-tao’ (p. 5). Of 
Jesus, Sung Park (2001) wrote: ‘He came to show the way 
of living according to God’s purpose in creation. Jesus 
Christ did not seek to establish institutional religion, but to 
spread the word of God. He is the visible Tao or the 
mandate of heaven’ (p. 398). 

I visited a Hindu temple for the first time early in 
2019; however, many years earlier, I had been captivated 
by the images and stories of Hindu deities. Hinduism is 
both a religion and dharma, or right way of living (Rosen, 
2006; Sharma, 2003). Hinduism is recognised as one of the 

oldest religions in the world (Bakker, 1997; Fowler, 1997; 

Klostermaier, 2014; Kurien, 2006; Noble, 1998; Swami 
Bhaskarananda, 2005). The concept of God in Hinduism, 
although virtually impossible for me to comprehend 
intellectually, is deeply mystifying and highly attractive to 
me. 

In the eucharistic theology of Orthodox Christianity, 
the bread and wine become the body and blood of Jesus, 
but the process by which this takes place is a mystery 
(Ware, 1993). For me, God is the ultimate mystery. God, as 
Sung Park (2001) noted, cannot be comprehensively 
understood. Thus, I accept that cultures and peoples 
imagine, construct and perceive God in ways that I can 
only attempt to approach as a means of enriching my 
emerging and evolving sense of God. Sheth (2002) argued: 
‘The similarities with other traditions help us to appreciate 
the larger significance of our beliefs and practices, and the 
difference give us insights into the unique features of our 
own tradition’ (p. 98). 

Lord Ganesha, the elephant-headed God, is the best-
recognised and most worshipped deity in Hinduism and is 
considered the Lord of Intelligence and Wisdom (Dutta, 
2016; Dwyer, 2015; Kumar, Kalra & Mahapatra, 2008). He 

is ‘invoked before all Hindu ceremonies as the Lord of 
Beginnings and Remover of Obstacles’ (Dwyer, 2015, p. 
263). In addition to his wisdom and intelligence, he is also 
revered as the God of wealth, health, celibacy, fertility and 
happiness (Dutta, 2016). Shiva beheaded Ganesha when 

Ganesha came between Shiva and Parvati, and Shiva 
replaced his son’s head with that of an elephant (Kumar et 
al., 2008). Kumar et al.’s (2008) article, Lord Ganesha: The 
idol neurosurgeon, related that the replacing of Ganesha’s 
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human head with an elephant’s head is, in essence, a 
divine neurosurgical event. 

I have owned and displayed various forms of 
Ganesha—whom I remain very fond of—in my home and 
office for more than a decade. The symbolism behind his 
physical attributes—which I apply to my life—is described 
as follows: wide ears to listen more; small mouth to speak 
less; large head and large brain to think and remember; 
small eyes to focus; two to 16 arms to accomplish great 
tasks, although Ganesha is usually shown with four arms 
(Dutta, 2016); one remaining, unbroken tusk to keep the 

good and discard the bad; a long trunk to be efficient and 

adaptable; and a large belly to digest the positives and 
negatives of life (Kumar et al., 2008). 

 
 

 
Figure 11. Sri Siva Subramaniya Temple, Nadi, Fiji, 

September 2019 
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Conclusion 
In this article, I have discussed and set the 

parameters of my faith-world based on whakapapa and 
whakapono. I have outlined the whakapapa links to 
whakapono—Patuheuheu and Ngāti Whare to Ringatū; 
Ngāti Manawa to Catholicism; and Ngāti Porou to Te Hāhi 
Mihinare. I have also described some of my experiences 
pertaining to Pentecostalism and Mormonism, and my 
lingering encounters with Taoism and Hinduism. This 
article expressed and discussed my encounters with 
religion and set the context for my unique and syncretistic 

theological position. 
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