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Abstract 

 

In the mid-1890s, after women’s enfranchisement was achieved, the New Zealand Women’s 

Christian Temperance Union (WCTU) began to actively recruit Māori women to their 

organisation. In this thesis it is argued that through the WCTU Māori women were politically 

active, were engaged in and passionate about temperance work, and that they sought 

involvement in the WCTU to further this cause. It is also contended that it was the individual 

women – both Māori and Pākehā – and their lived experiences, perspectives, and relationships 

with each other that shaped the WCTU’s Maori Work Department over the period studied. 

These arguments bring forth three key themes: firstly, the importance of temperance and its 

position as the cornerstone to the Māori outreach efforts of the WCTU; secondly, the 

ubiquitous but nonetheless significant nature of Christianity both in the lives of the individual 

women and within the institution of the WCTU; and finally, the evolving nature of sisterhood 

within the Maori Work Department as shown in the experiences and relationships of the Māori 

and Pākehā women who were involved in the work. 
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Introduction 

‘Kei te aroha, kei te mahara, keite inoi, keite tangi mai nga wahine onga 

iwi katoa kia ratou teina, tuakana, iroto inga mahi.  

 

(Women of all peoples love, think of, pray for and weep for their sisters in 

the work.)’1 

 

The Women’s Christian Temperance Union (WCTU) provided the framework for some of the 

most significant Māori and Pākehā women’s relations of the late nineteenth and early twentieth 

centuries. This thesis is an examination of those relationships formed between 1892 and 1918 

through a focus on key individuals involved in the WCTU’s Maori Work Department.  

 Throughout there is an exploration of the changes that the WCTU underwent in terms 

of its Māori outreach during this period. This broader story discusses individual impact but 

also shows the general trends and ideals that were held by both Māori and Pākehā women. This 

is intersected with closer looks at key individual women, focusing on both their significance to 

the WCTU and their lives outside of the organisation. The thesis argues that without these vital 

individuals the impact on Māori and Pākehā (both outside and inside the organisation) made 

by the WCTU would not have been the same. It also argues that where there was Māori 

participation in the WCTU it was enthusiastic and passionate. This thesis is also made up of 

three key themes: temperance, Christianity, and sisterhood. Temperance was the core 

motivation behind the WCTU’s Māori outreach programme. Christianity permeated the 

organisation and the lives of the women who led it. Lastly, sisterhood denotes the relationships 

between both the individual leaders of the Māori outreach work and that of Māori and Pākehā 

within the WCTU.  

 Many of the women of the WCTU, particularly its Pākehā leaders, have been 

uncritically celebrated by historians and the public. This is because women’s history has only 

more recently began to develop into more critical, intersectional, and Indigenous-centred 

approaches. Māori involvement in the WCTU has not been thoroughly addressed in 

scholarship. Most of the women of the WCTU are not well-known, and this is even more so 

the case for the Māori women who were involved. This thesis brings as many women as 

possible to the fore and it aims to be critical in its approach. The attitudes and beliefs of the 

women of this thesis are very much of their time, and it is acknowledged that regardless of 

intention, the women of the WCTU were still divided as coloniser and colonised. This thesis 

also argues that temperance was the mutual cause, and it was Christianity that provided the key 

common ground between Māori and Pākehā women of the WCTU. 
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 In addition, this thesis seeks to highlight women who have been largely forgotten but 

without whose contributions the efforts of the WCTU would have been in vain. This includes 

Pākehā women, such as those who first started the Department, and Māori, such as those who 

acted as travelling organisers for the Department. It is important to understand the backgrounds 

of each woman to see the commonalities between them all, despite their many differences, and 

so biographical information is included for each of these key women. 

In their creation and circulation, mythologies about and commemoration of 

heroines are constantly restructured to reflect or reject the societal values and 

aspirations of changing eras…. The construction of heroines in New Zealand 

has emanated from European myths that broadly involved a division between 

‘public’ space – the domain of trade, commerce, men, nation-building and the 

outdoors – and ‘private’ space, which was occupied by women – domesticity, 

home, the indoors and the fireplace. ‘Super-feminine’ women who upheld the 

values of the separate spheres were role models for women’s place in colonial 

society.2 

 

Katie Pickles and Angela Wanhalla assert that ‘heroines’ of history are more mythology than 

fact. They are constructed figures, the events of their lives cherry-picked and embellished to 

serve societal and political purposes, depending on the age. Importantly, they are characterised 

by their femininity – or their lack thereof – and it is often this trait that determines what 

archetype they are cast as.  

What does this mean for the women of this thesis? They are generally not particularly 

well-known, although many of them were when they were alive; most of the Māori women 

were from illustrious whakapapa and the Pākehā were either well-married or known for their 

work such as through speaking tours or their leadership position within the organisation. Had 

this thesis been written almost thirty years ago, it is likely that the women included would all 

have been celebrated as heroines of their age. It is also likely that almost none of the Māori 

women would have been included. Things have changed since the 1993 suffrage centenary 

celebrations, both in terms of accessibility to source material (particularly the advent of Papers 

Past and the widespread digitisation of historic periodicals) and the methodology of New 

Zealand women’s history. It is important, now, to critique the women examined in historical 

work, not because they are no longer heroines but because they were human.  
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Structure 

This thesis is made up of four chapters following this Introduction, each considering a different 

key aspect of the WCTU’s Māori outreach programme, and it begins by considering the 

historiography from which it comes and builds upon.  

 The historiography section discusses the scholarship on which this thesis builds and 

where it sits in the wider field of History. This begins with feminist and women’s history which 

has had an evolution in keeping with the feminist movement itself. Recent feminist and 

women’s scholarship has moved from celebration to critical, intersectional approaches. Māori 

and postcolonial histories have also been party to the shift away from a Pākehā perspective to 

writing of Māori history by Māori, for Māori. Māori women’s histories, as a subset of this, 

have also benefitted from the rise of Māori (and women’s) histories in New Zealand. Lastly, 

there are histories of New Zealand’s first-wave feminist movement (the birthplace of the 

WCTU), which although centred around the 1993 centenary boom have also grown with time. 

 Chapter One provides context for the key arguments and themes explored in the 

primary research of this thesis. This is divided into four sections, discussing Māori politics, 

alcohol, religion, and women’s groups in New Zealand. This chapter shows that this period 

was a significant time for Māori and Pākehā women, who were invested in key social and 

political movements. Chapter Two explores the temperance work that was undertaken by the 

women who were involved in the Maori Work Department. This is shown primarily through a 

discussion of key individual women, how they came to be involved in temperance, and the 

work that they did for the Department (as well as other significant biographical details). 

Chapter Three shows the prevalence of Christianity in the Department, both on an 

organisational level and on an individual one. Chapter Four explores the idea of sisterhood, 

considering the relationships that were formed both institutionally and individually, between 

Māori and Pākehā involved in the Department. These three chapters in particular show how 

the individuals that dedicated themselves to the work left their own marks on the WCTU and 

its Maori Work Department.1  

 

 

  

 

 
1 Where macrons or other modern conventions were not used in their historical context they have been left out 

of the text, as well as in quotes which have been reproduced faithfully to the original.  
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Methodology 

This thesis was driven by a desire to uncover the Māori and Pākehā women involved in the 

Māori outreach of the WCTU. The primary research question can be summarised as: ‘Who 

were the Māori and Pākehā women of the WCTU between 1892 and 1918?’ Following from 

this were sub questions, including: ‘What did they believe?’; ‘What did the Māori women think 

of the Pākehā, and vice versa?’; and ‘What was the place of Māori women in the WCTU?’. 

Their lives, motivations, thoughts, and relationships were all key points to discover and 

examine. The research process began with an investigation into who the key players were and 

what their specific involvement in the WCTU was. Biographical research on the identified 

subjects was then undertaken, particularly in-depth exploration of their role in the WCTU’s 

Māori outreach efforts. This research was informed by an understanding of the impacts of 

gender, race, and class, as well as the relevant events of the period (which are laid out in 

Chapter One). Consideration of all of these individual stories together provided the key themes 

which structure Chapter Two, Chapter Three, and Chapter Four. 

 The use of biography as the central framework for the thesis – both in writing and the 

research process – allows the stories of individuals to speak to a broader history. Each of the 

women included in this thesis are interesting and complex figures in their own right. Yet 

together, they also speak to a significant place and period for Māori and Pākehā women’s 

relations, the role of temperance, and the importance of Christianity.  

The primary source base for this thesis is documentary, both published and 

unpublished. Most significant are the periodicals accessed through Papers Past, particularly the 

White Ribbon which was the New Zealand WCTU’s main method of communication with 

members during this period. Māori women had made up branches of the WCTU since the mid-

1890s, and they had held an interest in the magazine from the beginning. When Hēni Te Kiri 

Karamū was Secretary for the Maori Work Department in 1900, she addressed a letter to the 

editor from Eruera Karaka, which asked that meetings be set up so that bilingual Māori could 

read the White Ribbon to those who could not understand English.  

Dear Madam, - Having read Mr Eruera Karaka’s letter which appeared in your 

last issue, I feel it my duty, as Secretary to Maori work, to reply to your 

question thereto. Yes, special meetings could be held by them (that is by the 

two Unions of Te Puke, named, Waitangi and Manoeka) for the reading of the 

White Ribbon paper, as many of their young people can speak and read English 

well, so as to explain to those who cannot read. Mr Karaka (who is President 

of the Manoeka Union) may have had difficulties in the way. However, I will 

by this mail write to him privately. Hoping you will kindly insert this in your 

next issue of June, which I shall esteem as an honour, I am, dear madam, Yours 

in the work, Jane Foley, Hon. Sec.3 
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Despite the interest, regular Te Reo Māori articles would not appear in the magazine until 1911. 

Reports from branches began to be published, as well as advice articles and other miscellaneous 

pieces. Key articles written in Te Reo Māori have been translated by Ross Calman into English 

for this thesis, so that all readers will be able to read these sources (quotes have been pulled 

from these in the main text of the thesis, but the complete articles and their translations are in 

the Appendices to provide further context). 

 The White Ribbon published many articles written by members of the Maori Work 

Department, which means that their voices have been preserved in this vein to this day. This is 

rare and significant particularly for Māori women, who came from an oral culture and so 

generally left little behind in terms of traditional archival material. The thoughts and beliefs of 

all the women included in this thesis are important, and these are best represented by writing 

in their own words, so as much of this as possible has been included. The White Ribbon also 

provides a source for what actually happened, such as meetings, organising tours, or 

conventions. The actual output of the Maori Work Department makes up an important part of 

this history. Supplementary information about the work has been found through relevant 

articles published in contemporary newspapers from around the country. Biographical 

information about individual women and events from their lives has also been gathered from 

periodical sources, particularly obituaries.  

 Besides periodicals, other sources include archival material held by institutions such as 

Archives New Zealand and the Alexander Turnbull Library. These generally pertain to the 

biographical studies of individual women. While Pākehā branches of the WCTU usually kept 

very detailed records, many of which are still held in archives, there are almost no traces of the 

same for Māori branches. This has contributed heavily to the lack of historical study that Māori 

branches have received, especially in comparison to their Pākehā equivalents. However, the 

personal lives of many of the Māori (and Pākehā) women who were involved in the WCTU do 

still appear in written records. For example, Archives New Zealand holds petitions written by 

Hēni Te Kiri Karamū to the government in relation to her pension, land issues, and work as a 

licensed translator. Other biographical sources include Births, Deaths, and Marriages, 

cemeteries and cemetery records, and voting records. Published autobiographies and 

biographies have also contributed to personal information gathered about these women.  

 In terms of creating the thesis, White Ribbon articles formed the basis for determining 

the history of the Maori Work Department. From there, significant women were identified, and 
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their lives and involvement in WCTU Māori outreach work put together, as well as key themes 

and arguments which were used to form the structure.   
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Scope 

This thesis focuses on the development of the Maori Work Department, a section of the WCTU, 

and the women who were involved in it. The period encompassed is 1892 to 1918, the subject 

is the Māori and Pākehā women involved in the Department, and the place is New Zealand, as 

the WCTU was a national organisation.  

 

Period 

The period of 1892 to 1918 was chosen because 1892 was approximately the first year that 

there was sufficient material in terms of Māori and Pākehā interaction through the WCTU. 

While there was some prior to this, it was extremely limited and was relevant only to one 

person (see section on Sophia Hinerangi). Although the history of the New Zealand WCTU 

goes back as far as 1885 with the tour of Mary Leavitt, relationships between Māori and Pākehā 

women were not formed until nearly a decade later. The suffrage petitions were a key part of 

the 1891-1893 period, but with the loss of the 1891 petition there is no way to verify whether 

Māori women were involved at that point. Given the lack of Māori women’s signatures on the 

largest petition in 1893, it suggests that the earlier petition would be less likely to contain Māori 

women’s signatures. From around 1894 the first Maori Work Department was formed, 

establishing a new period of Māori and Pākehā interaction through the WCTU. Relationships 

began to be formed, and individuals began to make their mark on the organisation through this 

work, both Māori and Pākehā. The department only grew from there, going through several 

significant changes throughout the 1900s and 1910s. With the onset of World War I there was 

some impact on the WCTU, but this was not generally reflected in the Maori Work Department. 

The return of soldiers from war in 1918 onwards did have an impact on New Zealand society 

generally, with a decrease in the popularity of temperance movements. At this point the Maori 

Work Department had been without an organiser for a couple of years, and the impact could 

be seen in the devolution of many of the Māori branches. Although the outreach work 

continued into the 1920s, it was not the same as it had been prior to 1918.   

 

 

Subject 

Because of the significance and impact of the suffrage movement and the enfranchisement of 

women – credited largely to the efforts of Kate Sheppard and the WCTU – less attention has 

been paid to the other efforts of the organisation. Playing a major part in securing women’s 

enfranchisement was the New Zealand organisation’s greatest achievement. While other 
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measures concerning women’s rights were not always unsuccessful, they were not as wide 

reaching nor as public as the vote, such as the fight against the Contagious Diseases Act or for 

women’s rights within Parliament.4 Although many of the individuals who made up the Pākehā 

leadership of the WCTU have been given focus through biography, highlighting their 

individual achievements and political endeavours, there has not been as much focus on the 

organisation. There have been some histories of the group, but these have barely addressed the 

impact of and work with Māori women.  

There has been a distinct lack of scholarship addressing Māori women and their part in 

the WCTU, particularly work that considers their agency and what led them to be involved in 

the first place. The Pākehā women who led the Maori Work Department of the WCTU are key 

because it was their efforts that established the department and the work that was done. Their 

relationships with Māori both as part of the WCTU and in other parts of their lives helps to 

explain how the department came to be and what belief system informed its operation. The 

individuals who make up both the Māori and Pākehā circles of the WCTU Maori Work 

Department essentially are its story, which would not have existed without them. The specific 

people who have been examined in this thesis have been chosen on the basis of their connection 

to the WCTU and the Maori Work Department, whether as a Pākehā leader or as a Māori 

organiser, amongst others.  

 

Place 

Although initially the WCTU Maori Work Department was very limited in its scope, dependent 

upon whoever was running the department at the time, as the department grew it also expanded 

its outreach across the country. Branches were formed as far north as the Bay of Islands, and 

as far south as Colac Bay near Invercargill. The central North Island, the Bay of Plenty, and 

Northland were particularly prominent over the period 1894-1918, with many branches being 

formed and reformed in these areas. However, there was also significant activity in the South 

Island. Most of the Māori women who were involved in the WCTU were from the North Island, 

but Hera Stirling was of Ngāi Tahu and was one of the most prominent. Because Māori 

generally lived at this time quite separately from cities and Pākehā, most of the branch locations 

were isolated Māori settlements; urban expansion has caused a lot of these locations to be 

absorbed into growing cities now, but a few remain as remote as they were in the early 

twentieth century. There was significant overseas impact on the WCTU – being, of course, 

originally an American organisation and operating across many different countries – but this 

was not as prominent within the Maori Work Department. Most significantly some Pākehā 
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members who were involved in the department would use Māori culture in lectures and 

conferences overseas to distinguish themselves from other countries, particularly World 

WCTU member Agnes Anderson Hughes Drew. This appropriation of Māori culture was 

common practice amongst Pākehā for a variety of reasons. For some, it was believed to be a 

responsibility of the Pākehā that Māori culture be preserved as it was believed that Māori were 

rapidly dying out.5 For others it was part of distinguishing ‘Maorilanders’ from other 

Europeans, and this has persisted to the present day with the cultural invention of ‘Kiwiana’ 

and ‘Maoriana’.6 

 

Sources 

The key primary source base is the White Ribbon and other newspapers from across the 

country. The White Ribbon was the periodical of the WCTU throughout this period and was 

distributed nationwide. Māori women had access to the paper, and after around 1911 articles 

began to be published in Te Reo Māori by and for the Māori membership. It was the primary 

mass communication method used by the NZWCTU, and published reports from districts, 

branches, departments, and individuals. Supported by related articles published in local 

newspapers, descriptions of Maori Work Department work and members makes up most of the 

original material of this thesis. Although there are other written sources such as branch records 

or correspondence, they are less thorough and scattered throughout different archival 

institutions. Only the White Ribbon covers as much key information, and as it has been digitised 

it is also the most accessible and searchable.  

 Because most of the White Ribbon source base was written by the Pākehā members of 

the WCTU, there are considerable personal biases and beliefs that inform much of the content 

concerning Māori and the Maori Work Department. Kate Sheppard was the publication’s first 

editor from 1895, followed by Lucy Lovell-Smith, then Harriette Oldham from 1908 to 1913, 

and finally Ellen (Nellie) Peryman, who was in the role until 1945.7 There is a consistent belief 

that the work being done by the WCTU is in the best interests of Māori, with limited 

consultation with Māori as to what they actually want from the WCTU. Although negative 

results from Māori outreach work are sometimes shared, this is done in a way that shows that 

the department is still in the right and will eventually convince them to change their minds. 

There is an inherent belief perpetuated through these articles that Māori need to be saved and 

that as Pākehā they are responsible for this, which was common with Christian mission work 

due to the emphasis on saving souls. This is very useful in terms of understanding the 

Pākehā perspectives, but it does require careful reading in order to determine Māori reception.  
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 The translated Te Reo Māori articles, written by Māori members of the WCTU, are key 

to this thesis. They represent the words and thoughts of Māori women who chose to be actively 

involved in the WCTU but writing in a way that they knew would largely only be understood 

by other Māori women.  

 

 
1 White Ribbon (WR), 19 April 1915, p.16 (via Papers Past).   
2 Katie Pickles and Angela Wanhalla, ‘Embodying the Colonial Encounter: Explaining New Zealand’s ‘Grace 

Darling’, Huria Matenga,’ Gender & History, 22, 2 (2010), p.364. 
3 WR, 1 June 1900, p.7. 
4 Katie Pickles, ‘‘Fossilised prejudices’ and ‘strange revolution’: Commemorating the Women’s Parliamentary 

Rights Act 1919’, New Zealand Journal of History (NZJH), 53, 1 (2019); Barbara Brookes, ‘A Weakness for 

Strong Subjects: The Women’s Movement and Sexuality’, NZJH, 27, 2 (1993).  
5 Toon van Meijl, ‘Historicising Maoritanga: Colonial Ethnography and the Reification of Maori Traditions’, 

The Journal of the Polynesian Society 105, 3, (1996), p.312. 
6 Ani Mikaere, ‘Are We All New Zealanders Now? A Māori Response to the Pākehā Quest for Indigeneity’, 

Bruce Jesson Memorial Lecture, 2004. 
7 Papers Past, ‘The White Ribbon: Background’: www.paperspast.natlib.govt.nz/periodicals/white-ribbon  

http://www.paperspast.natlib.govt.nz/periodicals/white-ribbon


Historiography 

The key secondary literature of relevance to this thesis includes women’s and feminist history, 

Māori and postcolonial history, and the history of New Zealand’s first wave feminist 

movement. These fields of history inform the background material and theoretical approaches 

that make up the thesis.  

 

Feminist and Women’s History 

Women’s history is a relatively recent development within the discipline. Men have 

traditionally dominated the field, and as such women’s histories have not been prioritised or 

considered to be worthy of study. This has been particularly the case for ‘everyday’ women or 

those whose contribution to history has been largely invisible. As women have increasingly 

fought their way into academic institutions and joined the history discipline, women’s and 

feminist history has grown into its own, quite significant area of study. As a study of women – 

and those involved in a political women’s group in particular – this thesis is a successor to 

many of the works discussed below in the development of feminist and women’s history.  

 Women’s history as a field was born out of second wave feminism and the social history 

movement of the 1970s.1 Carl Degler’s 1975 speech “Is There a History of Women?” was one 

of the earliest proclamations from this period that there was indeed a need for the lives of 

women to be included in historical study.2 Degler’s argument was that women lived different 

lives to men – being kept in the home - and so therefore were not included in traditional male-

centric history.3 For women historians, social history’s Alltagsgeschichte approach (meaning 

“the history of the everyday”) was appealing because it addressed exactly this.4 

Alltagsgeschichte encouraged looking at the role of women in the home, and social history as 

a field emphasised exploration of individual and collective experiences, motivations, and 

beliefs which was a move away from the traditional ‘great men’ approach.5 At this point, the 

focus was still primarily on white women’s history, though this would slowly change over 

time. By the end of the 1980s feminist and women’s history had become its own field, 

spawning the subfield of gender history which eventually led to sexuality and queer history 

which are still used today.6  

 The relationship between gender and empire emerged within women’s and feminist 

history in the 1980s. The field was firstly concerned either with the oppression of women in 

history, or with the celebration of heroic women.7 This approach was a necessary start for the 

field, writing back against the grain of male-centric histories that had outright excluded and 
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actively oppressed women. However, as women’s and feminist history has established itself it 

has become more nuanced, particularly with the advent of intersectional feminism which looks 

at the interactions between gender, race, sexuality, and class. Angela Woollacott’s Gender and 

Empire is an example of such a work.8 In particular her discussions of the role of white women 

in the colonisation, enslavement, and oppression of indigenous women show the intertwining 

effect of gender, race, and class upon the lives of these women.9 She also shows the significance 

of sexuality, particularly in terms of marriage and sexual relationships between men and 

women and the power dynamics that arise (particularly in terms of interracial marriage and 

relationships).10  

The recent turn towards intersectional feminist history is of particular importance to 

this thesis; although the thesis takes a biographical approach, it employs intersectional concepts 

as themes because of its focus on contact zones and the interactions between colonising 

(Pākehā) and colonised (Māori) women. Gender, race, and class play significant roles in the 

lives of both the Māori and Pākehā women, informing their experiences as politically active 

women, and these themes appear repeatedly when examining their biographical records. For 

instance, many of the Māori women that are the subjects of this thesis were of mixed Māori 

and Pākehā parentage. Being of mixed heritage was a direct result of colonisation, but for these 

women it was also key to their success in both Pākehā and Māori realms (as leaders within the 

WCTU, a predominantly Pākehā organisation, and as organisers amongst other Māori women).  

Again, Woollacott’s Gender and Empire demonstrates this through her examination of the role 

of white women in the oppression of indigenous women through colonisation.11 More 

explicitly focused on contact zones is Katie Pickles and Myra Rutherdale’s Contact Zones: 

Aboriginal and Settler Women in Canada’s Colonial Past, published in 2005.12 Pickles and 

Rutherdale’s work explores the differing natures of these relationships between indigenous 

Canadian and colonial settler women. Canada’s colonial past has many similarities with that 

of New Zealand, and the concepts within Contact Zones are reflective of Māori and Pākehā 

women’s interactions, and the role of missionary women in colonisation through the education 

(and ‘civilisation’) of young Māori women in particular. Fiona Paisley’s Loving Protection? 

Australian Feminism and Aboriginal Women’s Rights 1919-1939 explores contact zones in 

terms of white settler women acting on the behalf of indigenous women in Australia.13 The 

maternalistic attitude exhibited by the white women towards Aboriginal women despite their 

‘good’ intentions (speaking out against government assimilation policies)14 demonstrates the 

significance of race relations in regard to first wave feminism.15 These concepts all appear 

when considering the lives and interactions of the Māori and Pākehā women of the WCTU. 
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 One of the earliest examples of work that discussed the concept of women’s spheres is 

Carol Smith-Rosenberg’s “The Female World of Love and Ritual: Relations Between Women 

in Nineteenth-Century America”.16 This piece has been critiqued since its 1975 publication for 

its narrow focus on white, middle-class women, but it has also been praised for its in-depth 

approach to the intimate lives and relationships between these women. Similarly, this thesis 

seeks to demonstrate a wider story through a focus on the lives, experiences, and relationships 

of the WCTU’s Māori and Pākehā women. Spheres was discussed in depth by Linda K. Kerber 

in 1988.17 Her article “Separate Spheres, Female Worlds, Women’s Place: The Rhetoric of 

Women’s History” discussed the private and the public spheres and women’s place within the 

home as it has been treated within women’s and feminist history.18 The concept of a separate 

sphere for women is a problematic one. It can ‘other’ women, justifying misogyny as being 

merely a response to women’s inherent ‘difference’. As demonstrated by Smith-Rosenberg’s 

piece, spheres can also ignore the differences between women’s lives created by class, race, 

and sexuality by suggesting a hegemony of women in the home. However, some of these 

concepts were engaged with by the New Zealand suffragists as part of their campaign for 

women’s enfranchisement. Despite the flaws within the spheres as a concept, they are 

entangled with concepts of women in the home and in politics, and they are also particularly 

important in relation to women’s organisations, movements, and groups.  

 In New Zealand, showing awareness of and respect for Māori tikanga, and the mana 

and whakapapa of the subjects of any Māori research is inherent in a Māori approach to history, 

and so should be replicated when such work is undertaken by Pākehā wishing to include Māori 

in histories of New Zealand women. In the 1980s, where such an approach was considered to 

be impossible, Māori research was simply not undertaken. Authors of New Zealand women’s 

history had to make the best of this difficult situation, as demonstrated by Barbara Brookes, 

Charlotte Macdonald and Margaret Tennant’s collection Women in History: Essays on 

European Women in New Zealand, which acknowledged its exclusively Pākehā approach from 

the title.19 The situation has since improved, making Māori research methodologies more 

acceptable and available to Pākehā historians researching Māori topics. This can be seen with 

the publishing of the 1992 sequel Women in History 2: Essays on Women in New Zealand, this 

time featuring Māori women as well as Pākehā.20 The issue faced in the 1980s was 

acknowledged, in Barbara Brookes and Margaret Tennant’s chapter ‘Māori and Pākehā 

Women: Many Histories, Divergent Pasts?’, which discussed the reluctance of Pākehā feminist 

historians to incorporate Māori women.21 The Book of New Zealand Women (1991), discussed 

later, made huge efforts to include Māori women subjects and authors. Brookes’ recent work 
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A History of New Zealand Women demonstrates the current situation, where both Māori and 

Pākehā women are included with adequate, though sometimes methodologically different, 

research being done for both.22 Like Brookes, this thesis seeks to explore the lives of key Māori 

and Pākehā women with an equitable approach. 

 

Māori History 

As there has been a growing presence of Māori in academia, there has been a growth in Māori 

history. This is history written by, and about, Māori. For many years written histories of Māori 

were written about Māori by Pākehā, usually with a Pākehā audience in mind too. However, 

Māori have begun – if not succeeded – taking back control over their history in recent decades. 

Kay Morris Matthews and Kuni Jenkins note in their discussion of the history Māori education: 

‘The way much of New Zealand history is constructed reads as if Maori had everything done 

to them – as if Maori did not respond, resist or answer back.’23 In writing against such histories, 

Māori historians seek to give Māori back their agency. To that end, this thesis seeks to recentre 

Māori women within the story of the WCTU and its work amongst Māori, and to show them 

where they chose to be involved. Much of Māori scholarship has been referred to as 

postcolonial because it includes analysis of the effects of colonisation both historically and in 

the present (as there is no point where colonisation ends for the colonised) and postcolonialism 

often refers to the “writing back” of Indigenous people seeking to re-centre their histories.24 

However, Māori history can also centre Kaupapa Māori methodologies, or methods specific to 

their own iwi, hapū, or whānau.  

Ranginui Walker’s Ka Whawhai Tonu Matou: Struggle Without End is often referred 

to as the first Māori-written history of New Zealand, and more have followed in its wake. As 

referred to above, in 2014 Tangata Whenua: A History was published by Atholl Anderson, 

Judith Binney, and Aroha Harris. A mammoth undertaking spanning three volumes, Tangata 

Whenua was the first truly comprehensive history of New Zealand from a Māori perspective. 

Although not all the contributors are Māori themselves, the approach is a postcolonial one 

because of the prioritisation of Māori stories and perspectives. Key to the Māori historical 

approach is the acknowledgement that Māori are not a hegemonic group and never have been. 

Traditional Māori society was made up of iwi and hapū groups and therefore Māori culture, 

language, and structure vary significantly between these groups. Tangata Whenua’s opening 

chapters on the origin story of New Zealand address this by relaying all the different accounts, 

showing their difference and accounting for it. Tangata Whenua’s ‘successor’, Te Kōparapara: 
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An Introduction to the Māori World was published in 2018, and has a similar approach, acting 

as an extension to the slightly earlier Tangata Whenua.25   

Most recently, Māori histories of specific topics have been published, such as Hirini 

Kaa’s Te Hāhi Mihinare: The Māori Anglican Church, (2020) which puts forward a Māori 

perspective on what has been a traditionally Pākehā topic. Similarly, Danny Keenan’s Wars 

Without End: New Zealand’s Land Wars – A Māori Perspective (2021) provides a truly Māori 

approach to a topic that has been the wheelhouse of Pākehā scholars for over a century. Māori 

women have of course been growing as scholars alongside Māori men. Angela Wanhalla, Ani 

Mikaere, Aroha Harris, Helen Brown, Madi Williams, Michelle Erai, Ngahuia Te Awekotuku, 

and Tania Rei are all examples of Māori women historians active in the last few decades. Most, 

although not all, focus their outputs on histories of Māori women. Tania Rei, of course, wrote 

Maori Women and the Vote (1993), the text which spurred this thesis, while Ani Mikaere’s 

work on the historical place of Māori women has informed much of its context. Angela 

Wanhalla’s work on Māori women’s writing (2017’s He Reo Wāhine: Māori Women’s Voices 

from the Nineteenth Century, co-authored with Lachy Paterson) has also been particularly 

informative for this thesis. Helen Brown’s work on biography and Ngāi Tahu women in 

Tāngata Ngāi Tahu: People of Ngāi Tahu (2017) and its 2022 sequel has also been significant.   

The influence of the Waitangi Tribunal from its establishment in 1975 has been 

significant on Māori history and historians. Although Māori had of course long been aware of 

the devastating effects of colonisation, the Tribunal spurred increased Māori scholarship in this 

area. One of the most prominent of these scholars was Sir Tipene O’Regan, of Ngāi Tahu. 

O’Regan’s New Myths and Old Politics (2014), a development of his 1991 Beaglehole 

Memorial Lecture (which greatly influenced fellow Ngāi Tahu historian, Michael Stevens)26 

considers how understandings of Māori history have been changed by the Waitangi Tribunal 

process.27 Te Maire Tau, also of Ngāi Tahu, has authored and co-authored a large collection of 

pieces focusing on Ngāi Tahu histories and experiences of colonisation, including 2017’s The 

Colonising Environment: An Aetiology of the Trauma of Settler Colonisation and Land 

Alienation on Ngāi Tahu Whānau, and 2018’s ‘The Tribal Economy’.28 Te Maire Tau, 

O’Regan, and Stevens were all involved in ‘A Southern Māori Perspective on Stories of 

Polynesian Polar Voyaging,’ (2021), a response to scholarship suggesting incorrectly that 

Māori travelled to Antarctica.29 Alongside prominent Ngāti Porou historian, Nepia Mahuika, 

these authors have written not only Māori history but also about Māori historical theory and 

methodology. For example, Mahuika’s work in ‘‘Closing the Gaps’: From Postcolonialism to 

Kaupapa Māori and Beyond’ (2011), a discussion of postcolonialism, Kaupapa Māori, and iwi-
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based history methods as undertaken by Māori historians.30 There is also, amongst many others, 

Te Maire Tau’s ‘I-ngā-rā-o-mua’ (2011), a discussion of Māori concepts of time (including 

history and the past) and how these are different from European understandings.31 These 

considerations show that Māori history is its own growing discipline within History.  

 

Māori Women’s History 

As Māori history has developed, Māori women’s history has begun to emerge within the 

discipline. Māori women have to a degree been left out of Māori history, as the focus has been 

on iwi histories and the consequences of colonisation, and in the past from New Zealand 

histories of women. This thesis seeks to reposition Māori women as integral to the Māori 

outreach of the WCTU and bring forward the most significant leaders in this. Two areas of 

Māori women’s history have gained traction in recent years. The first, is the discussion of 

Māori women’s place within Māori society (both before and after colonisation), and the second 

is biographies of prominent Māori women. This shows the comparative lack of development 

within Māori women’s histories, as there has not yet been that move from the establishment of 

the field and celebration to the more critical analysis.  

The treatment of women in traditional Māori society was significantly different from 

the Pākehā society that colonised and settled in New Zealand. Some authors such as Elsdon 

Best or Percy Smith, ethnographers in the 1800s, suggested that Māori viewed women as 

unclean based on the authors’ misinterpretation of tapu cleansing rituals and tikanga which 

prevented women from going into particular places.32 However, this European understanding 

of Māori societal and gender structures was inaccurate, and many historians, particularly Māori 

women, have fought to combat these understandings for decades. Linda Tuhiwai Smith points 

out in the landmark work Decolonizing Methodologies: Research and Indigenous Peoples that:  

Maori women… are caught between the written accounts of white male writers 

and the assertions of the few Maori women who are contesting those early 

accounts…. The problem is not simply about redressing the past. Much of what 

was written about Maori people in the last century and in this century has 

become part of a body of common knowledge that is taken for granted. Hence 

the uphill task for Maori women seeking to reconstruct traditional roles is that 

they are having to challenge existing ‘knowledge’ which is primarily 

ideological or false.33  

 

This thesis, for example, shows how Māori women were politically active despite the impact 

of colonisation both on the gender roles that they experienced and on modern perceptions of 

Māori women from this time. This greatly influenced Māori women’s history, particularly early 
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anthropological studies written by Pākehā men. A common theme in such works is the Māori 

concepts of tapu, noa, and mana. These concepts are significant to anthropology because they 

determine how Māori people are treated within their society. In terms of historiography, earlier 

anthropological histories that discuss traditional (pre-European contact) Māori society suggest 

that various rituals, rites, and restrictions involving Māori women position them as lesser than 

men. For example, Berys Heuer refers to the supposed ineligibility of Māori women for 

leadership in Māori society in her book Maori Women, published 1972.34 Heuer references 

various works by Best, White, and Smith, anthropologists who wrote between the late 

nineteenth century and early mid twentieth.35 Even Māori historians, such as Maharaia Winiata, 

writing in the 1960s, absorbed these ideas about Māori gender relations, suggesting that Māori 

women’s leadership was developed only in the twentieth century.36 

The ideas perpetuated by these nineteenth century anthropologists have since been 

refuted. Opposition to the theory of Māori women’s inherent noa was pioneered in academia 

by F. Allan Hanson in his 1982 journal article “Female Pollution in Polynesia?”.37 Hanson 

contends that the same rituals considered by the early anthropologists as evidence of Māori 

women’s lack of tapu and polluting influence actually suggest that Māori women were more 

connected to the divine realm, and therefore restrictions had to be placed upon them when that 

connection was significantly powerful.38 Wikitoria August, Ani Mikaere,  and Jessica 

Hutchings and Jenny Lee-Morgan have all since addressed this issue (in the 2000s), agreeing 

with Hanson’s conclusions and furthering his research.39 Judith Binney’s book Ngā Mōrehu – 

The Survivors: The Life Histories of Eight Māori Women was first published in 1986, and 

affirms Hanson’s stance.40 Binney shows how the understanding of Māori women’s tapu as 

described by anthropologists such as Best, White, and Smith discredits Māori women’s mana, 

and she shows how women could not only have rank through birth but could also be great 

leaders.41 In 1989, for a women’s special edition of the New Zealand Journal of History, 

Binney wrote again on this topic making clear her opposition to the view that Māori women 

were pollutant forces with no power.42 She concluded that with further research, powerful 

nineteenth century Māori women would emerge.43 This anthropological debate has provided 

important analysis with regard to Māori women’s traditional place in society and the impact of 

colonisation on their current standing. Similarly, Anne Salmond’s Tears of Rangi: Experiments 

Across Worlds (2017) considers the role of women, stating that ‘… in many (perhaps most) kin 

groups, seniority of descent mattered more than gender.’44 Salmond also explored differences 

between iwi, highlighting the stricter gender rules perpetuated by iwi such as Te Arawa, a 

nuance often ignored in early histories of Māori.45 This is also addressed in the significant 
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Mana Wahine Reader: A Collection of Writings volumes one and two (1987-1998 and 1999-

2019 respectively), edited by Leonie Pihama, Linda Tuhiwai Smith, Joeliee Seed-Pihama, and 

Kirsten Gabel. These writings include contemporary explorations of Māori feminism and 

feminist theory but also historical reflections and framing around Māori women in Māori 

women’s history. 

The second category of significance within Māori women’s history is typical of 

women’s history: biography. This is key to this thesis, as it takes a biographical approach 

(although this applies to both the Māori and Pākehā subjects). Although not Māori history, this 

thesis follows in the footsteps of works like Clare Anderson’s 2012 Subaltern Lives: 

Biographies of Colonialism in the Indian Ocean World, 1790-1920, which used biography to 

speak to the wider impacts of colonisation and penal transportation in the nineteenth-century 

Indian Ocean.46 As Binney suggested, some effort has been made to recover and write the 

stories of significant Māori women over the last three decades. Māori women’s biography 

generally relies upon oral history as a methodology, because Māori society has traditionally 

been an oral culture. This is a strength of the discipline because oral history uniquely allows 

its subjects to speak for themselves, and there is more limited interpretation on the part of the 

historian. The unreliability of memory can be a limitation of oral history, but for older Māori 

women it has potentially been the only way to record their voices due to a lack of literacy. 

Additionally, as Binney points out, Māori have a different understanding of the past, which 

places its emphasis on the actions and presence of ancestors rather than factual recollection of 

events.47 Importantly, using the voices of the women concerned allows for more than just 

celebration, which can be a weakness of biography as a genre. This is especially important to 

this thesis, which seeks to include the voices of Māori women wherever possible, although this 

is done through their writing rather than oral tradition. Māori women are particularly candid 

about themselves and their lives, due to a cultural emphasis upon honesty and truth, resulting 

in more nuance than other biographies. Even in the case where a subject is already dead, as in 

Michael King’s Te Puea (originally published 1977, 25 years after her death), interviews with 

close friends and family members can provide deeper insight about the person when coupled 

with writing left by that person, as King did.48 Importantly, the reliance upon oral history is not 

preventing the publication of works that highlight the Māori women who were strong writers, 

including some of the women in this thesis. Charlotte Macdonald’s 1993 The Vote, The Pill 

and the Demon Drink included some writing from Māori women.49 More recently, and more 

significantly, Lachy Paterson and Angela Wanhalla’s He Reo Wāhine allowed the publication 

of over 500 speeches, evidence, letters, and testimonies of Māori women, in both English and 
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Te Reo Māori.50 As with oral history, the use of personal writing gives room for the women’s 

own voices, rather than relying upon the evidence of others. Additionally, not all works are 

strictly biographical or anthropological; Mary Kay Duffie’s 2001 case study combines Heeni 

Wharemaru’s autobiography (dictated to as well as supplemented and contextualised by 

Duffie) with anthropological analysis of Māori as a people, including statistical analysis and 

evidence of their subjugation through colonisation.51 Most recently, Helen Brown has been 

involved in the writing of Ngāi Tahu women’s histories, through the aforementioned Tangata 

Ngāi Tahu series.  

 

New Zealand’s First Wave Feminist Movement 

At the centenary of New Zealand women’s enfranchisement in 1993 a swathe of research was 

published concerning suffrage, feminism, and New Zealand women’s history. The government 

released several publications, such as Sandra Wallace’s Out of the Home and into the House: 

New Zealand Women’s Fight to Enter Parliament, although there were also many other works 

released by independent publishers or with the assistance of the centenary committee.52 Other 

works have been published on this topic, but because of the increased funding available at the 

time of the centenary, the bulk of recent research into the suffrage movement has come from 

the early 1990s. This thesis builds upon this older scholarship by addressing a lesser-known 

aspect of New Zealand’s first wave feminist movement, as well as its move away from 

celebration towards a more critical biographical approach. 

Works designed to encourage further study of New Zealand women’s history made up 

a significant contingent of the 1993 boom. Bronwyn Labrum’s Women’s History: A Short 

Guide to Researching and Writing Women’s History in New Zealand detailed research 

methodology that could be used both by academics and by laypeople researching family or 

local history.53 Although now outdated in regard to the use of technology (the advent of 

publicly available digital archives such as PapersPast did not yet exist in 1993) the general 

principles of Labrum’s work are still widely applicable. Charlotte Macdonald’s The Vote, The 

Pill and the Demon Drink: A History of Feminist Writing in New Zealand 1869-1993 celebrated 

New Zealand women’s political voices and enabled wider access to New Zealand women’s 

writing through its publication, thus encouraging further research.54 In this vein, the New 

Zealand Journal of History (NZJH) published a special edition focusing on women’s history,55 

and Sandra Coney’s significant thematic reference text Standing in the Sunshine was published 

in 1993 as part of the commemoration.56 Coney’s work remains one of the most useful when 

researching New Zealand women’s activism because of its comprehensive nature. The Woman 
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Question: Writings by Women who Won the Vote edited by Margaret Lovell-Smith was 

published just in advance of the centenary in 1992. This collection of feminist women’s 

writings brought together much of the material that was not generally accessible prior to the 

digitisation of publications like the White Ribbon. However, Lovell-Smith notes that there is 

an absence of Māori women both as subject and author and suggests that this was a product of 

the time.57 Māori women’s voices within the WCTU were certainly smaller than that of Pākehā, 

but they were not non-existent, which this thesis proves. While these were not the first works 

like this to be published, they are among the most significant. In general, they are celebratory, 

lifting important New Zealand women up and republishing their stories and their voices. 

Most significantly for this thesis was the publication of Tania Rei’s small but detailed 

Māori Women and the Vote, one of very few texts focusing on Māori women’s suffrage. There 

are almost no other works like it, besides the Māori TV documentary based on her work, “He 

Māngai Wāhine: The Women’s Voices,” which features interviews with descendants of four 

Māori women involved in the suffrage movement (Meri Mangakāhia, Niniwa-i-te-Rangi, Hēni 

Te Kiri Karamū, and Hera Stirling).58 Angela Ballara’s 1993 article “Wāhine Rangatira: Māori 

Women of Rank and Their Role in the Women’s Kotahitanga Movement of the 1890s”, which 

was published in the NZJH’s special edition, is one of the closest but is only a journal article 

and does not include the focus on specific women that Rei’s work does.59 There are not many 

other works which solely focus on Māori and the WCTU. More recent general histories of 

suffrage or of Māori have included mentions, but few discuss more than the famous Meri 

Mangakāhia, who spoke to the Kotahitanga parliament about Māori women’s land rights in 

1893 and was actively involved in the WCTU movement. Although she is rightly profiled, 

Mangakāhia was not the only Māori woman involved in the WCTU and suffrage movements 

and her colleagues deserve similar attention for their efforts. Prior to Rei’s work was WCTU 

member Jeanne Wood’s A Challenge Not A Truce, a history of the WCTU in New Zealand that 

included reference to the Māori outreach work done.60 Wood’s work is significantly biased 

through her involvement with the WCTU, and her approach to Māori is condescending, writing 

that the work of the WCTU to include Māori ‘… does dispel some of the recent efforts to 

convince New Zealanders that they have treated the Maoris badly. Some Pakehas may even 

feel prouder of a qualified and brilliant Maori, than a white, just because they are Maori, and 

have learnt to benefit from the impartiality and probity of most of their Pakeha New 

Zealanders.’61 Māori have of course faced – and continue to face – significant racism at the 

hands of Pākehā, including the Māori women who were involved in the WCTU. The most 

recent text to consider Māori women and their involvement in suffrage and the WCTU is James 
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Keating’s Distant Sisters: Australasian Women and the International Struggle for the Vote, 

1880-1914, published in 2020, although this is largely based on Rei’s work. Other historians, 

such as those working at Archives New Zealand, have been working to build up information 

on Māori women and suffrage available online; Stefanie Lash, a curator working on the project, 

wrote about the work for the New Zealand Journal of Public History in 2018.62 

With the early 1990s boom of New Zealand WCTU, women’s, and suffrage history, 

there was also an emphasis on increasing biographical studies of significant women. The 

concept of drawing together several different biographies to draw wider conclusions about a 

group or period has significantly informed this thesis. The uptake in women’s biographical 

study in New Zealand was largely thanks to the Dictionary of New Zealand Biography, which 

included the most important suffragists. These biographies were collected in the book The 

Suffragists: Women who Worked for the Vote, introduced by Dorothy Page and published for 

the centenary.63 Similarly, in 1991 Bridget Williams, Charlotte Macdonald, and Merimeri 

Penfold published The Book of New Zealand Women: Ko Kui Ma Te Kaupapa, which remains 

the most comprehensive collection of New Zealand women’s biographies.64 Although many 

are quite brief, they are detailed in terms of the women’s involvement in suffrage and other 

feminist exploits. The most prominent, such as Kate Sheppard, have their own biographies but 

this is uncommon.65 Biographical works are important to women’s history because of the focus 

on everyday life; the ‘private sphere’ of women’s lives means that personal beliefs and life 

story are less recorded and therefore more difficult to uncover. Knowing the lives of political 

women and building up a picture of who they were and what they believed helps to understand 

how they approached their work and the other women that they worked with and is integral to 

this thesis. This also helps to centre relationships, which is a key aspect of women’s networks 

through which they exercised their politics.  

Moving further out from the individual women that made up the New Zealand suffrage 

movement, an understanding of the committees and women’s movements in general will be of 

great relevance to this thesis. Women Together: A History of Women’s Organisations in New 

Zealand, Ngā Rōpū Wāhine o te Motu edited by Anne Else and published in 1993 focuses on 

the broader history of women’s organisations in New Zealand.66 A comprehensive reference 

text, Women Together covers 150 years of women’s organisations prior to 1993.67 Divided into 

three main sections, Women Together places Māori women’s organisations at the forefront of 

the text as the first section. Following this is a section on women’s politics, including the 

WCTU and NCW. The final section is divided more thematically, concerning women’s 

welfare, sport, education, and service organisations, among others. 
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The National Council of Women: A Centennial History was published in 1996 by 

Dorothy Page and is a history of the NCW (formed by the Canterbury Women’s Institute and 

Kate Sheppard, with several prominent WCTU members).68 Similarly to the 1993 suffrage 

texts, this work was published in 1996 to coincide with the first meeting of the NCW in April 

1896. Like Women Together this text combines essays and short pieces of information, with 

The National Council of Women including several biographical inserts. The use of biographical 

inserts highlights particularly significant women and enables a focus on their lives and 

backgrounds to be included without detracting from the main text. This is an important strategy 

when writing about women’s organisations, because the individual women’s stories can be just 

as important to understanding the history of the organisation as broader histories of the 

organisation as a whole.  

There are several common themes within New Zealand women’s suffrage history 

which have arisen since the first summaries of the movement were published at the beginning 

of the twentieth century. The first of these themes is a discussion of the elements of New 

Zealand society which enabled the women’s movement to flourish when it did. The two key 

characteristics identified across texts are the emergence of women into the workforce in New 

Zealand, and the increasing access women had to education at the end of the nineteenth century. 

These two elements are widely accepted as having set the stage within New Zealand for the 

women’s movement to build up, and for women to set their sights on equality in politics in the 

form of the vote. Patricia Grimshaw addresses this in the first chapter of Women’s Suffrage in 

New Zealand.69 She also refers to notable legal inequalities that women faced - divorce laws 

and the Contagious Diseases Acts – which are frequently grouped with discussions of women’s 

education and place in the workforce.70 Established by Grimshaw’s work, these themes appear 

in more recent works, including Margaret Lovell-Smith’s How Women Won the Vote – A 

Canterbury Perspective and the International Encyclopedia of Women’s Suffrage.71  

Additionally, these works in particular seem to refer to the hard work of New Zealand’s 

colonial women, in part because of the link to the somewhat unique position of New Zealand 

women in the workforce. This narrative refers to the early settler women, who worked to 

establish homes and farms alongside their menfolk. Later, as colonial New Zealand became 

more established, the working class was significantly bigger than the upper classes, meaning 

women commonly went into workplaces. This idea of the New Zealand woman as the 

hardworking pioneer features commonly in discussions of women in the workforce but it also 

permeates the ideology of women earning the vote for themselves, as demonstrated by this 

quote from Grimshaw: "The life of New Zealand women in the first fifty years of the colony's 
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existence had largely been one of harsh backbreaking toil as they strove with their menfolk to 

establish farms and settlements in this distant territory."72 Although it was men in parliament 

who had to pass the bill, it was women who collected the signatures on the petitions, fighting 

for their rights. This imagery perhaps has come about in part to combat the idea that men 

handed women the vote.  

A second theme of New Zealand women’s suffrage movement history is the leadership 

of Kate Sheppard. Identified by Grimshaw as being the most significant member of the WCTU 

and New Zealand suffrage movement, Sheppard is referenced in almost every work on New 

Zealand women’s suffrage, and with frequency in overseas texts which reference New 

Zealand’s success. As the Franchise Department Superintendent, Sheppard was certainly a very 

important figure in terms of the New Zealand women’s suffrage movement and was crucial to 

the WCTU’s campaign. For example, again, Lovell-Smith follows Grimshaw’s lead and 

discusses Sheppard in How Women Won the Vote.73 While there is no doubt that Sheppard has 

been justifiably centred in the historiography, there is room to explore the extensive networks 

further as well as to consider the impact of race. The consideration of race and women’s 

networks is where this thesis comes in to push the historiography of the WCTU deeper than 

Sheppard and the suffrage movement.  

New Zealand women’s suffrage history is a surprisingly small area of research, despite 

the country’s status as the first in the world, outside of the world of women’s and feminist 

historians. Although mentioned in many texts, particularly general histories covering the 

development of New Zealand as an “egalitarian” nation, the enfranchisement of women has 

not spurred much original research since the government sponsored boom in 1993, to mark the 

centenary. Possibly this is due to the comprehensiveness of Grimshaw’s Women’s Suffrage in 

New Zealand, published 1972. As acknowledged by Margaret Lovell-Smith in 1992, most texts 

that have come after Grimshaw’s have used Women’s Suffrage as their main source, because 

Grimshaw’s work is an extremely thorough account of the New Zealand women’s suffrage 

movement. This work does not focus Māori women’s involvement, but in various edited 

chapters and articles published since Grimshaw has addressed the topic separately.74 This is a 

significant weakness of New Zealand women’s suffrage history; Māori women’s involvement 

is mentioned very infrequently and has not generated its own works beyond that of Tania Rei. 

Where Grimshaw has addressed Māori women, she strongly emphasises the paternalistic-at-

best approach of white women involved in these movements about the indigenous women of 

their countries but does not really account for Māori women’s agency and personal interest in 
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the WCTU. As this thesis argues, Māori women’s agency was a key aspect of the WCTU and 

its work amongst Māori, and worthy of scholarly discussion.  

Elsewhere there is still a lack of Māori women being addressed where the suffrage 

movement and the WCTU have been discussed. In large part this is due to the belief that Māori 

women were not involved in the suffrage movement, but also a flow on effect of limited 

suffrage scholarship being produced since the 1993 boom. Those works that do refer to Māori 

women include Raewyn Dalziel’s chapter ‘An Experiment in the Social Laboratory?: Suffrage, 

National Identity, and Mythologies of Race in New Zealand in the 1890s’ (2000).75 Dalziel 

refers to the debate in Parliament as to whether women’s suffrage should include all women, 

or leave Māori women out of it, incorporating concepts of nation building, colonisation, and 

the relationship between colonised and coloniser in her discussion.76 This analysis of race 

relations in terms of Māori and Pākehā within the context of women’s suffrage is an important 

commentary, but does not address the specific involvement of Māori women in suffrage due 

to its focus on the response of Pākehā men. Margaret Lovell-Smith’s book How Women Won 

the Vote – A Canterbury Perspective was created as an educational resource, published by 

Canterbury Museum in 1993. Lovell-Smith accounts for Māori women’s lack of involvement 

in Pākehā suffrage, explaining that the disenfranchisement of Māori women due to land loss 

kept them too busy to be involved, focusing instead on problems that affected them and their 

people directly, though current research is finding increasing numbers of Māori women 

involved in suffrage, complicating this view.77 However, Lovell-Smith does briefly refer to 

Meri Mangakāhia and her role in the Māori women’s suffrage movement in the North Island.78  

Another significant theme of some texts within the history of the New Zealand 

women’s suffrage movement is the emphasis upon male perspectives and roles within the 

movement. Although most texts provide accounts of the women who led the movement and 

their work, some credit women’s enfranchisement to the men of Parliament who pushed it 

through. A distinction can be drawn between texts which either: use an explanation of the state 

of New Zealand politics at the time (which was obviously a very masculine world); or the role 

that key men played through their work with the women of the WCTU; or even those which 

provide the male perspective to illustrate the opposition that was had towards the women’s 

vote; and texts which credit women’s suffrage entirely to the efforts of men. Significantly, one 

of the first works to address the suffrage movement was written by New Zealand politician 

William Pember Reeves, the husband of prominent suffragist Maud Pember Reeves. Published 

in 1903, State Experiments in Australia and New Zealand contains this shockingly inaccurate 

passage: ‘So one fine morning of September 1893, the women of New Zealand woke up and 
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found themselves enfranchised. The privilege was theirs – given freely and spontaneously, in 

the easiest and most unexpected manner in the world, by male politicians…’79 William Sidney 

Smith, in 1905, published Outlines of the Women’s Franchise Movement in New Zealand as a 

direct response to Pember Reeves’ inaccuracy, firmly correcting the idea that women were 

simply gifted the franchise by kindly men.80 Unfortunately, some more recent works have 

relied upon Pember Reeves’ account, rather than that of Smith or Grimshaw, such as Ross 

Evans Paulson in 1973.81 Jean Garner’s 1995 biography of Sir John Hall, By His Own Merits, 

also refers to Reeves’ work as being inaccurate, but takes issue with the downplaying of Hall’s 

role rather than that of the women.82 Garner claims that Hall was “… the chief tactician of the 

women’s suffrage campaign both inside and outside the General Assembly,” as well as 

suggesting that the petitions were Hall’s idea put forward to an unenthusiastic Kate Sheppard.83 

Although Hall played a significant role in the suffrage movement, and it was working together 

that led to the victory, Garner’s emphasis on Hall erases the women’s part in the partnership – 

deliberately so, with Garner discrediting Grimshaw’s work because of its placement of women 

at the forefront of the movement.84 Views like Garner’s are a disservice to the women 

organisers of the suffrage movement, as well as the thousands that signed the petitions that 

eventually forced Parliament’s hand.  

 

Conclusion 

This thesis is an exercise in Māori and Pākehā women’s biography informed by key themes 

and genres. The focus on women’s lives and experiences using themes like gender, race, and 

class as analytical tools is drawn from the developments of women’s history and builds upon 

existing New Zealand feminist and Māori women’s history. The development of women’s 

history worldwide has laid the foundations for New Zealand women’s historians. First wave 

feminism in New Zealand – from which the WCTU came – has been the focus of much 

historical study, although this has largely been centred around the suffrage movement. This has 

created a gap into which this thesis fits, focusing on other aspects of the WCTU that have not 

been so thoroughly considered. This thesis also draws upon Māori and Māori women’s history, 

particularly in terms of reclaiming the mana and political power of elite Māori women. While 

this thesis, like many other feminist histories, seeks to uncover and highlight women whose 

stories have not previously been prominent it also moves away from mere celebration and is 

more critical. Much like many of the women discussed, this thesis is between the two worlds 

of Māori and Pākehā history, feminism, and politics. 
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Chapter One: Māori Politics, Alcohol, Religion, and Women’s Groups 

This thesis grapples with several key ideas and themes. Firstly, that Māori women were 

involved in the WCTU through the Maori Work Department and its programme of outreach. 

Secondly, that the personal contributions of individual members of the WCTU were integral to 

the development of the Maori Work Department throughout this period. In exploring these 

arguments, three key themes have emerged: the importance of temperance, the role of 

Christianity, and the sisterhood that developed between Māori and Pākehā women within the 

WCTU. Before discussing the primary research that supports these arguments and themes in 

detail, this chapter provides the necessary context, engaging with the relevant existing 

scholarship. This chapter is divided into four sections: Māori Politics, Alcohol in New Zealand, 

Religion in New Zealand, and Women’s Groups and the WCTU in New Zealand.  

 

Māori Politics 

Between 1892 and 1918 there were three key Māori political forces that had links to the WCTU 

and its objectives for Māori. These were the Kotahitanga movement (also referred to as the 

Māori Parliament or the Paremata Māori), Ngā Komiti Wāhine, and the Young Maori Party 

and its leadership. All three of these were intrinsically linked and grew out of each other 

chronologically. Concerned as they were with Māori welfare and politics, issues of women’s 

rights, temperance, and wellbeing connected with the WCTU’s interests across this period.  

 

Kotahitanga 

The Kotahitanga movement was born out of a Māori desire to achieve sovereignty in a way 

that was independent of Pākehā politics. Lindsay Cox describes Kotahitanga as ‘… the 

concerted operation of rangatira to give effect to a developing notion of collective Māori 

sovereignty.’1 The Kotahitanga movement was contemporary with the Kingitanga, which 

established the Kauhanganui system, but the two were relatively separate, both in terms of 

methodology and geography.2 The Kotahitanga became an alternative for iwi who did not 

recognise the Kingitanga’s claims to sovereignty, many of which were not traditional allies of 

the Tainui iwi and hapū that dominated the Kingitanga, and they claimed over 35,000 

members.3 These came primarily from the ‘.. southern, eastern and northern districts of the 

North Island and iwi of the South Island.’4 There is debate as to what was the true catalyst for 

the formation of the Paremata Māori. Cox has argued that it was the insufficiencies of the Māori 

seats established in Parliament in 1867, while Judith Binney has suggested that it came out of 
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the 1870s Repudiation movement from the Hawke’s Bay.5 From the Repudiation movement 

came the ‘Tiriti-o-Waitangi’ parliaments in the late 1870s, which combined in the late 1880s.6  

The key ideas of the Kotahitanga have been laid out by Ranginui Walker as being 

concerned primarily with Māori land and customary rights. This included land grievances that 

had come about because of the Treaty of Waitangi, and lands that had been taken or purchased 

unlawfully. It also included rights to ‘… fisheries, oyster beds, shellfish beds, mudflats, tidal 

estuaries and other food resources controlled by the Harbour Boards and other Government 

agencies.’7 Finally, they also sought to end the Native Land Court and the Public Trustee, and 

encouraged pastoral farming for Māori land development. Clearly, the primary concern of the 

Kotahitanga was Māori land and its protection. Unfortunately, these aims were not met with a 

positive response from the Pākehā government; as Walker writes: ‘Clearly, the activism of the 

tribes was accommodating, and aimed at creating a dual system of administration within the 

political and constitutional framework of New Zealand society. Their good intentions deserved 

better than what they received at the hand of a dominant government determined to acquire 

what remained of Maori land for Pakeha settlement.’8 The first Kotahitanga Paremata Māori 

meeting was held at Waipatu marae in the Hawke’s Bay in June 1892. According to Walker, 

this meeting ‘… dealt with the unification of the Maori people in order to counter the political 

power of the Pakeha.’9 Also considered were the Treaty of Waitangi, s.71 of the New Zealand 

Constitution Act (1852), and that there should be no conflict between Māori and Pākehā as a 

result of the issues previously discussed. The second Kotahitanga parliament also met at 

Waipatu in 1893, but it then moved around a variety of locations in the North Island, including 

several purpose-built meeting houses such as at Pāpāwai Pa, Greytown (Ngāti Kahungunu).10  

Land was the central issue faced by Māori in the nineteenth century, and by the 1890s 

Māori women were frustrated with Māori men for not doing enough to ensure that there was 

no further loss and were concerned with their plans for land recovery and retention. The 

Kotahitanga was an important political organisation for Māori, and just as the Pākehā 

Parliament was being lobbied by women wanting equal voting rights, so was Paremata Māori. 

A key distinction between Māori and Pākehā women at this time was their legal rights with 

regard to land ownership. Unlike Pākehā women, Māori women could be significant 

landowners. This was changing, however, through government intervention. Māori women 

were as concerned with land issues as Māori men, not least of all because they had a personal 

claim to the land that was being lost: 

As British legal frameworks were progressively established in New Zealand, 

the opportunities for setting aside women, and marginalising female leaders, 
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rapidly increased; and Māori men sometimes participated in this process…. In 

1873… in the Native Land Act, husbands were made a legal party to all deeds 

executed by married Māori women, a provision that remained in place until 

1881. This caused great offence… In the Native Lands Amendment Act 1882, 

this provision was changed, requiring reference to native custom in such 

matters, but now the Kotahitanga movement sought to bring all remaining 

Māori land under its control. Māori women, who had no formal representation 

in the Kotahitanga, feared their rights would be further eroded under this 

arrangement.11 

 

In May 1893, Meri Te Tai Mangakāhia famously addressed te Kotahitanga, requesting 

that Māori women be allowed to vote and stand within the Paremata Māori. Her reasoning 

came down to two key points: that Māori women for various reasons owned and managed land, 

therefore making te Kotahitanga of equal interest to Māori women as to men, and that the men 

needed the women’s help to achieve their ends. Tania Rei summarises Meri’s final point as: 

‘There have been many male leaders who have petitioned the Queen concerning the many 

issues that affected us all, however, we have not yet been adequately compensated according 

to those petitions. Therefore I pray to this gathering that women members be appointed.’12 

Despite Meri’s best efforts, the motion was delayed to the point where it was removed from 

the debate until four years later in 1897, where Māori women were granted voting rights and 

the right to stand in the Paremata Māori.13 Ironically, by this point Māori women had become 

enfranchised in the Pākehā parliament (though women were not allowed to stand).  

 

Ngā Komiti Wāhine 

The impact of colonisation upon Māori society was devastating in many ways, and it 

particularly influenced gender roles. The change in how women were treated within Māori 

society, as well as outside of it by Pākehā, had an important influence on their place within 

politics. Prior to colonisation, Māori societal constructs were generally less concerned with 

gender when it came to hierarchy, though there were exceptions depending on the iwi or hapū. 

Lachy Paterson and Angela Wanhalla explain that whakapapa was key to mana which formed 

the basis for any Māori leadership.14 Anne Salmond describes the relationship between 

whakapapa, mana, and gender as follows:  

[B]oth male and female have their own mana (ancestral power), each within 

their own, complementary domains. There are as many female atua (powerful 

ancestors) as there are male. The world is ordered by whakapapa – vast, 

intricate patterns of relations based on complementary exchanges between 

male and female forces and beings, generating new forms of life. In this web 

of kinship, people trace their descent from all four grandparents, male and 
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female, allowing them to activate different kin networks on different occasions; 

while others are bound into descent lines by adoption or alliance – actions often 

expressed in the language of weaving.15   

 

Salmond presents a world where although there was gender difference it was not of the harmful 

variety perpetuated by patriarchal constructs. She summarises the key point: ‘Indeed, in many 

(perhaps most) kin groups, seniority of descent mattered more than gender.’16 Of course this 

was not true of all iwi, Te Arawa being perhaps the most famous example due to their strict 

ban on whaikōrero for women, but even Te Arawa had female heroines in its whakapapa.17 

Salmond writes of the change wrought by colonisation: ‘Transformations in the roles of Māori 

men, women and children began very early on after the arrival of Europeans. According to the 

old idea of the Great Chain of Being, Europeans were superior to Māori, and men were above 

both women and children. Given this kind of thinking, many Europeans regarded Māori as a 

lesser form of life, Māori women and children in particular.’18 As Paterson and Wanhalla point 

out, European colonisers did not understand the importance of Māori women’s traditional roles 

such as karanga, and therefore did not recognise their political involvement nor their societal 

status.19  

The result of these more oppressive gender roles brought by colonisation was that 

Māori women needed to assert themselves more overtly in their own politics. As overall Māori 

political consciousness rose in prominence through the Kotahitanga, Ngā Komiti Wāhine grew 

out of the need for Māori women’s political authority. Komiti had long been a part of marae 

structure, but Ngā Komiti Wāhine grew out of the Kotahitanga movement, blossoming in the 

late nineteenth century.20 Te Kotahitanga was established after decades of colonial patriarchal 

influence, and it was difficult for Māori women to find their place within the new assembly. 

Paterson and Wanhalla suggest that it was the Pākehā suffrage movement that encouraged 

Māori women associated with Te Kotahitanga to fight for their rights, spurring the formation 

of the Komiti Wāhine which acted as supportive sub-groups of Te Kotahitanga.21  

Ngā Komiti Wāhine provided significant overlap with the WCTU because of their 

shared interest in temperance and because many of the women who led new WCTU branches 

were already prominent members of their local Komiti Wāhine. Like WCTU branches, these 

groups focused on a range of issues facing their communities, but temperance was of high 

priority.22 The key issue that united Māori and Pākehā women was alcohol, which both groups 

had been advocating against for decades. Ngā Komiti Wāhine was no exception to this, and it 

was this that brought many of their leading women to join the WCTU. For example, a meeting 
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was held at Pakipaki in 1894 by the Heretaunga Komiti Wāhine where alcohol was the topic 

of discussion:  

Tuatoru: Kote whakaaro tenei hui kia whakamutua i nga wahine te kai i nga 

wai whakahaurangi kia pai ai te whakahaere i nga tikanga e watea ai e pai ai e 

puta mai ai he ora kia tatou. (Pahiatia ana.). . . Tuarima: E ahei ana hoki i te 

Komiti te whiu nga wahine taane ranei e whakararuraru aua [sic], e haurangi 

ana, ki nga moni kaua e hoki iho i te 5s. herengi, mo nga wahine, kinga moni 

kaua e hoki iho i te 10s. herengi mo nga Taane, a ki te kore e utua ka ahei te 

Komiti Wahine ki te muru i runga i ta ratou i whakaaro ai, he tika. (Pahitia 

ana.)  

 

[modern translation] Third: It is the view of this meeting that women be 

stopped from consuming intoxicating liquors, so that the procedures may be 

run properly, so that things may run smoothly and we all reap the benefits. 

(Passed) . . . Fifth. The Committee is able to punish women or men who cause 

trouble, or get drunk, with a fine of no less than 5 shillings for women, and a 

fine of no less than 10 shillings for men. And if it is not paid, the Committee is 

able to seek retribution, to the extent that they believe is proper. (Passed.))23 

 

They were led by prominent Māori women, either the wives of chiefs or those with significant 

whakapapa of their own, including Takarea Te Heuheu of Ngāti Tūwharetoa, Herena 

Taupopoki of Tūhourangi, and Rihi Kārena of Ngāti Whakaue. Rei, McDonald and Te 

Awekōtuku note that it was important to the success of such groups that the women who led 

them were of high standing, because the groups needed to command authority particularly 

when it came to enforcing prohibition, as the women did.24 They also point out that many of 

these committees merely moved over their same leadership organisation when it came to 

forming WCTU branches. This led to considerable overlap between Ngā Komiti Wāhine and 

the WCTU both in terms of membership and purpose; hence, the emphasis on enforcing 

prohibition among Māori taken on by Ngā Komiti Wāhine. This relationship between the two 

organisations was likely key to the success of the WCTU in Māori communities where there 

was also a Komiti Wāhine. 

Ākenehi Tōmoana was particularly significant to both Ngā Komiti Wāhine and the 

WCTU. She was the daughter of Makareta Ruamahanga Timirana and Te Whiri (Te Tawa), 

and had whakapapa to Ngāi Te Rangiitā (Ko Ngāi Te Rangi-itā, ko Ngāti Papa-tua-mārō, ko 

Ngāti Ngarengare, ko Ngāi Tūrahi ngā hapū). Her husband, Hēnare Tomoana of Heretaunga, 

was prominent in both Pākehā and Māori politics. He was an MP in the Eastern Maori Seat 

(1879-1884), and later one of the men behind the establishment of Te Kotahitanga; he was 

elected Speaker in 1892 but later chose to act as a kind of “leader of the opposition”.25 Ākenehi 

supported Meri’s 1893 address to Te Kotahitanga, although she agreed that the matter should 
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be tabled and did not believe that Māori women should be equal to men in the Paremata 

Māori.26 Despite this, it was Ākenehi and Hēnare who gifted Meri and her husband a ‘WCTU’ 

decorative chest, carved with references to the WCTU and women’s suffrage as well as an 

illustration of the couple’s home.27 This gift highlights not only the friendship and connection 

between these women, but also their shared interest in both Te Kotahitanga and the WCTU. 

Rei notes that Ākenehi did become less conservative as she became more frustrated with the 

lack of success Māori men had with defending land rights.28  

It was in response to this frustration that Ākenehi founded the first Komiti Wāhine – 

Komiti Wāhine o Heretaunga – which held Te Hui Wāhine in 1895 ‘... as a forum for Māori 

women to discuss the cessation of land sales, women’s suffrage, equal rights, prohibition, and 

temperance.’29 Other Komiti Wāhine began to form across the country, which Rei describes as 

being ‘... a national network of tribally based Māori women’s committees.’30 Ākenehi spoke at 

Te Hui Wāhine, encouraging the women to work hard to create positive change for Māori, 

particularly concerning land as that was where the men had failed: 

Taku take i tu ake ai ahau i tenei wa ko te kaha mo tatou i runga i tenei mahi, 

he mea na aku kia kaha tatou te mahi i tenei mahi i runga i te kaha kua tukua 

mai kia tatou, kaua hei hoha te ngakau, i te mea kua whakamana tatou nga 

wahine ki te Pooti mema, a kua to to ia hoki tatou e nga taane ki tera mahi, kia 

Pooti ki tana mema, ki tana mema, a kua mana hoki tatou i raro i te mana 

whakatu komiti i Pahitia i te Paremata o te kotahitanga i Pakirikiri, no reira e 

hara i te hanganoa ta tatou mahi i tenei ra, kia mahi tatou he ora mo tatou, he 

kore ranei[.] Kua maha nga tau i rapu ai nga taane, nga rangatiratanga, mema 

nga Kiingitanga, kore noa ake tatou i whiwhi ki te ora, aha koa kua taea a 

Ingarangi, e nga rangatiratanga e nga Kingitanga, kihai rawa i whiwhi ki tetahi 

paku ora mo tatou. No reira au ka mahara e kore ano hoki e taea e tatou e nga 

wahine. He aha koa kote mahi me te tikanga kia rite ia tatou. Engari kaua hoki 

nga taane hei whakatonga mai kia tatou ki nga wahine, e taea hoki e tatou te 

aha na tatou hoki i pehea ai, kua Pakeke mai ano a ratou i nga taane. Heoi aku 

kupu kia ora tatou i roto i te tau hou.  

 

([modern translation] The reason I stand at this time is to express the 

courage/commitment we need for this task. I say that we should undertake this 

with the determination given to us, not as a burden [to ourselves], but because 

we have the authority to vote for representatives, and we have been drawn to 

this work by the men, to vote for this representative or that, and we have the 

mana under the authority to establish committees that was passed at the 

Kotahitanga parliament at Pākirikiri. Therefore, our activities this day are not 

unsanctioned. We must strive for the best outcomes, or achieve nothing. For 

many years men, chiefs, members of parliament, and the Kīngitanga have 

persevered but have been unsuccessful in achieving even the smallest gain for 

us. Despite trips to England by the chiefs and the Kīngitanga we have not 

received even a little benefit for ourselves. And so I think that we women will 

also not be able to achieve this, despite the fact that we are up to the task and 
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that it is right. But let not the men find fault with us, the women. We are able 

to achieve whatever, however. They have grown up from the men. Those were 

my words to you. Greetings in this new year).31 

 

Ākenehi’s speech was met with enthusiasm, and the meeting turned to several discussions 

concerning land issues.32  

The growth of Ngā Komiti Wāhine during this period provided a crucial avenue for 

Māori women to engage in politics and the issues that they faced. Not only did they raise funds 

for the Paremata Māori – maintaining that crucial relationship between Te Kotahitanga and 

Ngā Komiti Wāhine – but they also discussed their own interests, including: ‘... domestic 

violence, smoking, promiscuity, alcohol consumption, treatment of solo mothers, retention of 

traditional Māori women’s skills,  and religion.’33 Although not exactly the same, these issues 

do bear some similarity with those that concerned the WCTU, as evidenced by their 1897 

Departments, which included: Evangelistic, Young Women’s Work, Mothers’ Meetings, 

Social Purity, Hygiene and Food Reform, Scientific Temperance Instruction, Bible in Schools, 

Narcotics, Legal and Parliamentary, and Prison Reform Work.34 However, it is important to 

note that the political influence held by the WCTU and by Ngā Komiti Wāhine were quite 

different, because the links between Ngā Komiti and the Paremata Māori were much stronger 

than those between WCTU Departments and the Pākehā Parliament. While the social standing 

of Māori women had been negatively impacted by colonisation in a lot of places, the official 

sanction by Te Kotahitanga gave Ngā Komiti Wāhine further legitimacy.  

Niniwa-i-te-Rangi was an independently wealthy landowner, and was involved in Te 

Kotahitanga – she kept the membership records – and Ngā Komiti Wāhine, where she was a 

founding member of Te Komiti a Hineahuone.35 She defied men who claimed that women 

should not speak on marae, and like Ākenehi and Meri she was heavily involved in the Māori 

language newspapers that took off in the 1890s and encouraged Māori women to have a voice.36 

Niniwa and Meri edited ‘Te Reiri Karamu’ (the Ladies’ Column) in Te Tiupiri, and Niniwa 

also contributed to The Māori Record and Te Matuhi.37 ‘Te Reiri Karamu’ was particularly 

important, as Meri and Niniwa used the column to encourage Māori women from across the 

country to communicate with each other through the publication of their letters. Niniwa also 

financed Te Puke Ki Hikurangi, which she ran alongside at least fifteen other Māori women.38 

She took over the paper from Hāmuera Tamahau Mahupuku, whose predecessor was Kīngi H. 

T. Rangitaka-i-waho and was founder of the paper in 1897; the paper replaced the Huia 

Tangata Kotahi as the official newspaper for the Kotahitanga movement.39 As Jennifer 

Curnow, Jane McRae, and Ngapare Hopa argue, the Māori language newspapers of this time 
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were used by Māori ‘… as if they were their own marae.’40 Certain protocols of kōrero were 

followed, such as the use of poetic language or mihi as introduction, but also the content of 

these newspapers included ‘… strong and contentious views on politics, society and religion.’41 

This is similarly reflected in the translated Te Reo Māori White Ribbon articles which are 

featured in this thesis, and which fit into this oeuvre of published Māori political writing. 

Niniwa and her contemporaries were prolific writers, political agitators, and leading figures of 

their communities. Yet this was often hidden because their work was in Te Reo Māori or did 

not match up to Pākehā expectations. As Paterson and Wanhalla state, just because ‘... Māori 

women’s voices are harder to find does not mean that they had no political voice at all.’42 

Ngā Komiti Wāhine served an important function in that they provided a political outlet 

for Māori women who were concerned with bettering their communities. Although they did 

eventually become enfranchised within the Paremata Māori, it is interesting that this was so 

delayed after women’s suffrage was granted in the Pākehā Parliament. Perhaps this was 

because some Māori women preferred to keep their issues to themselves, communicating with 

Te Kotahitanga where they saw fit. Despite Meri’s initial desire to bring equality to Māori 

women within Te Kotahitanga, it seems that there was not a particularly urgent need that might 

have provoked prolonged agitation from the women supporters of Te Kotahitanga. It is 

important that Ngā Komiti Wāhine were not powerless, and neither were the women who ran 

the committees.  

 

The Young Maori Party 

When Māori women were granted the right to vote and stand for Paremata Māori in 1897, they 

did not know it, but Te Kotahitanga was not to last much longer in its current form. Within a 

decade or so it had become largely redundant through the more localised iwi-based marae 

councils. These had been established through the work of the Young Maori Party. The Young 

Maori Party, although not a political party, was made up of several very prominent Māori men 

who were interested in politics concerning Māori and their welfare. Many of them were or 

would become Members of Parliament through the Māori Seats. This group was a kind of next-

generation successor to Te Kotahitanga, and although it had similar priorities, the group had a 

different approach to achieving those goals. However, just like Te Kotahitanga and Ngā Komiti 

Wāhine, the Young Maori Party had important links to the WCTU and the women who were a 

part of it.  
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 In 1908, the Young Maori Party organised a public political gathering referred to by 

newspapers as ‘The Maori Congress’. The Congress went for seven days, beginning on the 

14th July. It was opened by Lord Plunket, the Premier Sir Joseph Ward, and Leader of the 

Opposition Mr W.F. Massey. Also in attendance were Sir Robert Stout (Chief Justice), and 

Young Maori Party member Hon. James Carroll, the Native Minister.43 Hundreds of Māori 

attended the Congress from across the country, including Māori girls’ school groups and their 

headteachers.44 The purpose of the Congress was described in the Evening Post as being:  

... to clear the air, so that the Maori and the pakeha may see each other as they 

are, and not as they are represented to be. The Maori hopes to see things in the 

pakeha worth copying, and he hopes that the pakeha will not overlook the 

anomalies in the Maori law. The brown and white races are to get into friendly 

grips, and each is to have a mind improved by the contact. The Maori will strive 

to give a proper burial to misunderstandings, to prejudices, to wrong theories. 

He desires to emerge the man which pakeha idealists would have him to be, 

and he seeks the active co-operation of the pakeha.45 

 

 The Pākehā attitude to the Congress is clear – there is support for Māori seeking to “lift” 

themselves to the supposedly superior Pākehā standard of living. The White Ribbon wrote: ‘Mr 

Ngata, in one of his many tactful, persuasive little speeches, made a pathetic appeal urging the 

Pakeha no longer to look on the Maoris from the tourists’ standpoint as curiosities, but to take 

them seriously as brothers and sisters, who are striving to rise from the lethargy and degradation 

into which many of them have fallen.’46 The Young Maori Party faced criticism from other 

Māori, at its peak and in the decades since, for promoting the idea that Māori should strive to 

be more like Pākehā, but this is perhaps on some level a deliberate misunderstanding of their 

ideals perpetuated by Pākehā reporting. While it was a Pākehā idea that Māori were inherently 

less than Pākehā, the ‘lethargy and degradation’ spoken about by Māori leaders was all part of 

their strategy to appeal to Pākehā. The ‘degradation’ argument, for example, was used by both 

Sir Peter Buck (also known as Te Rangi Hīroa) and James Carroll when arguing that Māori 

should be allowed to participate in the South African War; they claimed that physical health 

through warfare would help to prevent the decay of the race.47 

   The rise of the Young Maori Party group in the early 1900s was of particular interest 

to the WCTU and members of the Party worked with the WCTU at various points. For example, 

Dr Maui Pōmare wrote pamphlets for the WCTU in Te Reo Māori for distribution by the unions 

and organisers in 1905.48 The Young Maori Party likely appealed to the Māori WCTU 

leadership because of their position straddling the two worlds of Māori and Pākehā. Much like 

the Party members, the Māori WCTU leadership wanted to make the best of what Pākehā had 
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to offer, rather than encouraging separatism. Significantly, members of the WCTU attended, 

spoke at, and published reports of the Maori Congress organised by the Young Maori Party 

and held in Wellington in 1908.49 

 While there was consensus between some Māori and some Pākehā as to what was best 

for Māori, there was certainly disagreement. This was particularly evident in the response to 

Lady Stout’s proposal that Māori girls should be educated in the domestic arts, a position the 

White Ribbon and WCTU generally supported. It was reported in the White Ribbon that at  

... the first meeting Lady Ward presided, and Lady Stout read a paper on her 

scheme for solving the problem, “What is to be done with the Maori girls?” 

Her idea that they should become domestic servants, after being trained in 

colleges for the purpose, met with great disapproval from the Maoris, and 

further discussion in the Congress showed that such a solution of the problem 

was out of the question. One cannot be surprised that the Maori girls scorned 

the idea of becoming the servants of the Pakehas, for many of them have as 

much pride, and every right to have it, as their more civilised sisters. 50 

 

The superior attitude of the Pākehā is clear, through both Lady Stout’s suggestion and the 

explicit notion that Pākehā are ‘more civilised’ than Māori. Lady Stout had been quite vocal 

about her suggestion of domestic training schools for young Māori women prior to giving the 

speech at the Congress, speaking with the New Zealand Herald of her intentions to train Māori 

girls in domestic service in early July, a couple of weeks before the conference:  

The proposed domestic colleges would probably be made self-supporting, or 

partly so, by laundry work (employment in which the average Maori girl 

delights).... The girls who have graduated the colleges ... will be fully qualified 

to act as domestic helps in European houses, where they will be received with 

open arms in view of the difficulties housewives have in obtaining efficient 

domestic help nowadays. I consider there is something very “rotten in the state 

of Denmark,” when we have to send across the seas for girls to help, when 

there are numbers of Maori girls, who, with training, could do the work quite 

as well as the girls from Home.51 

 

While Lady Stout did view her scheme as having the best outcome for Māori girls in mind, it 

patently was also an attempt to push Māori girls into Pākehā domestic service, which was the 

point that was opposed by Māori at the Congress. Reporting on the reception to Stout’s speech, 

the Marlborough Express wrote: ‘A difficulty, perhaps not altogether unforeseen, has 

manifested itself at the outset. It is that Maori girls, the daughters of a proud race, are not likely 

to take kindly to an occupation which so many pakeha women regard as being beneath them, 

and which so many of the class who would avail themselves of such assistance have always 

been accustomed to consider as degrading, and, be it said, have themselves done so much to 
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degrade.'52 Additionally, it was felt that domestic skills could be taught by Māori to their own 

children and education in Pākehā-run schools was needed for higher learning.53 As Katie 

Pickles points out in her discussion of single British women servants in New Zealand, Māori 

had long rejected the idea that they should be domestic servants for Pākehā, and Pākehā had 

not in general turned to Māori for domestic labour.54 Anne Salmond corroborates this by noting 

that as early on as the first mission days, Māori women had considered the expectation that 

they perform domestic labour ‘demeaning’.55  

Although not always in agreement, the Maori Congress did support temperance, and 

the WCTU’s involvement in this aspect was appreciated. Hera Stirling, a Ngāi Tahu woman 

who would become key to the WCTU’s Maori Work Department and is discussed further later, 

and Apirana Ngata both spoke on this, with Ngata describing ‘... laws now in operation among 

Maoris for temperance reform, and read the petition drawn up by the Congress, to be presented 

to Parliament that night, urging for further legislation to protect the maoris from the curse 

which the white man had introduced to them.’56 Hera ‘... roused enthusiasm by an account of 

her work in the Hawke’s Bay district. It was most gratifying to learn that she had been 

instrumental in forming several W.C.T. Unions, in which the young people were especially 

interested.’57 Additionally, the WCTU were responsible for an entertainment for some of the 

Māori women. They used their time to encourage these women in temperance work in their 

hometowns, but also to submit the idea that they would use the White Ribbon to recruit more 

Māori women: 

The following afternoon, our Union entertained the Maori women, of whom 

about twenty were present. Some of them already belonged to Unions, and 

several others with two Pakehas came forward to have the White Ribbon 

pinned on. They will, we hope, go back to their homes determined to start work 

among their own people, but they need and asked for assistance, and it is here 

that our Unions can help in the good work. It was suggested – and the 

suggestion met with the hearty approval of Miss Stirling and her fellow-

workers – that we should appeal through the pages of the WHITE RIBBON to 

all Unions that were within reasonable distance of Maoris, strongly urging 

them to help in the formation of unions among our dark-skinned sisters. It 

would be glorious work for some of our unions, and they would probably find 

that the Maoris could help them in return, for an address from Miss Stirling or 

any other Maori worker given at any meeting, would certainly put enthusiasm 

– without which no good work can be done – into many of our members.58 

 

The outreach method from established branches was indeed how several Māori branches of the 

WCTU were formed. This also led to several large Pākehā branches creating their own 

Department of Maori Work, with their own superintendent for the area.  
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 The three groups – Te Kotahitanga, Ngā Komiti Wāhine, and the Young Maori Party – 

were all significant examples of Māori political activity at this time that aligned with the 

WCTU. While they were not the only examples of such at this time, these three had important 

relationships with the WCTU and its temperance work in particular. Elite Māori women carried 

power in their communities, and they formed and built connections with equally powerful 

Māori men. When these women joined the WCTU those connections carried over.  
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Alcohol in New Zealand 

It is important to consider the role that alcohol had in New Zealand society during this period 

because it was the key cause that united the Māori and Pākehā women of the WCTU. While 

suffrage was what the WCTU became best known for, the motivation behind seeking the vote 

had always been so that women would be able to vote in support of their causes, of which 

temperance was central. In 1889 the constitution of the New Zealand WCTU laid out the 

organisation’s objective as being ‘… to form a union or Federation of the Women’s Christian 

Temperance Societies throughout New Zealand, and to promote the formation of others: in the 

belief that by combined effort, and united forces and funds, much greater work can, with the 

blessing of God, be effected in extending the cause of Temperance and the ultimate suppression 

of the liquor traffic, thus conducing to the moral and religious elevation of the people.’1 It is 

clear that the key belief behind the WCTU was to eliminate alcohol in order to save people in 

both a moral and religious sense. The White Ribbon’s masthead summarises the key tenets of 

the WCTU: ‘For God and Home and Humanity’.2 Christianity was of course the other unifying 

factor behind all of the women of the WCTU, though it is important to note that the organisation 

was nondenominational, which is discussed further in ‘Religion in New Zealand’. The only 

hard rules around membership were that one was to pay the fees and sign the total abstinence 

pledge.3 The reference to ‘Home and Humanity’ in the masthead likely refers to the idea that 

women were the protectors of the home. For many of the WCTU members they were still 

homemakers, and their political interests also included issues relating to motherhood, children, 

and the home. There is a strong sense that the women of the WCTU believed that their efforts 

were for the good of all, and that righteousness certainly stemmed from their conceptions of 

gender and race. 

 The White Ribbon makes it clear that the women of the WCTU believed alcohol to be 

a great evil. Amongst other quotes on the evils of alcohol, an excerpt from The Lancet was 

published in the White Ribbon in November 1895, illustrating the WCTU’s feelings with regard 

to alcohol: ‘The evils of alcoholism can scarcely be exaggerated, though there is a wonderful 

power of resistance to them in some constitutions. It is not only that alcohol causes diseases of 

the gravest character directly – such as cirrhosis, neuritus, gout, &c. – but that by the general 

misery and innutrition of families which it involves it favours all other degenerations.’4 More 

succinctly, Reverend Doctor Cuyler stated that: ‘Every saloon-keeper makes his living at the 

mouth of hell.’5 And in an earlier article, the Auckland Union wrote of alcohol in New Zealand 

that ‘… still King Alcohol reigns, devastating the land.’6 Many other similar articles were 
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published in the White Ribbon, all making use of this evocative language. The ferocity of these 

articles shows how strongly the WCTU felt about alcohol and its role in New Zealand society 

at this time.  

 While the WCTU was determined to eradicate alcohol from society, there was an added 

layer when it came to Māori and alcohol. Pākehā introduced Māori to alcohol, but it was not 

accepted immediately after its introduction; the Te Reo Māori word for alcohol is ‘waipiro’, 

translated as ‘stinking water’.7 However, as colonisation increased in intensity, so too did 

alcohol consumption amongst Māori, reaching a point where excess was commonplace. 

Towards the end of the nineteenth century this was improving because of the activism of Māori 

leaders, but as Raeburn Lange writes, ‘… in many communities excessive drinking continued 

to impoverish the people, lower their self-respect, disrupt their social organisation and 

productive activity, and destroy clear-thinking leadership.’8 Writing of Native American 

women who joined the WCTU, Thomas John Lappas points out that it is ‘… hard to work when 

you are drunk.’9 Families relied upon husbands and fathers to earn a wage, so when those men 

could not work for their alcoholism it threatened the lives of their wives and children as well.  

The introduction of liquor to Māori society came along with the first settlers, and this 

led both Māori and Pākehā to blame Pākehā for Māori alcoholism. Lady Glasgow, at a meeting 

of Māori and Pākehā interested in temperance, said that:  

No one denies that the Maoris have gained much good by the advent of the 

white men, but, alas! in some way they have brought you much harm; the habit 

of drinking too much being the worst lesson you have learned from them. It is 

the hope of all of us who are your real friends that, now you know the terrible 

evil it brings upon you, weakening both souls and bodies, you will join 

yourselves together and by God’s grace get rid of this evil out of your families 

and tribes, becoming again the future what you have been in the past, both 

physically and mentally, one of the greatest races that flourish in the Empire of 

Queen Victoria.10 

 

Lady Glasgow’s words demonstrate two points. Firstly, it illustrates that Pākehā did blame 

themselves in a paternal way – or at least, their early settler predecessors – for the introduction 

of alcohol to Māori and the subsequent harm that it caused them. Secondly, it shows that despite 

these ostensibly good intentions, certain Pākehā believed that because of their race Māori were 

inherently more susceptible to alcoholism. This racist perspective removed Pākehā culpability 

beyond the introduction of liquor and placed Māori below their European fellows, despite 

alcoholism being an issue for both races. Liquor was used by Pākehā to trade with Māori, often 

to the detriment of Māori and the distinct benefit of Pākehā. Internationally, racism and the 

prohibition movement were linked, with groups in the United States and the United Kingdom 
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(including the WCTU) arguing that not only were white drinkers weakening their own race, 

‘… “native races” were quickly becoming corrupted by white males’ drinking habits because, 

like children, they lacked the willpower and foresight to carefully govern their consumption.’11 

Not only did Pākehā introduce alcohol to Māori, but many used alcohol to manipulate 

Māori into giving up land.  Tiopira McDowell argues that alcohol was used by Pākehā as a 

means of unlawfully trading Māori land and contributed significantly to Māori land loss.12 This 

was through a variety of avenues, including intoxicating Māori prior to signing over land or 

leases, paying for land in alcohol instead of money, or by abusing Māori understandings of gift 

giving, among other strategies.13 Māori were aware of this, and petitioned the government for 

help in fighting against these unlawful practices.14 Despite this, many still fell prey to these 

tactics, including Māori women. An example of this occurred at Mōkau in the 1880s, when 

Māori were plied with ‘… two 36-gallon kegs of beer (327 litres in all) …’ by Joshua Jones 

who needed their signatures to obtain a 56-year lease of land.15 Māori women who attended 

the resulting hearing gave evidence regarding the alcohol served:  

I am the wife of Puketea Pupurutu. I do not remember putting the mark on the 

deed which is said to be my mark. I was at Mokau when the Maoris were 

signing the deed. Dalton [an interpreter] asked me to go and sign my name. 

While the talk was going on inside the whare we were outside drinking the 

beer. My thoughts were all confused. I knew what Dalton said to me. He said, 

‘You had better go and sign the deed, as it will not be good unless you hold the 

pen.’ I said, ‘What will I gain if I sign the deed?’ He went back to the house. I 

did not go with him. I was lying helpless. My legs could not carry me through 

drinking the beer. Someone else must have made the mark. I am sure I did not. 

Did not go near to touch the pen…. 

I am the wife of Te Oro. I did not make the mark on the deed now 

shown to me which is said to be my mark. I was at Mokau the day the Maoris 

were signing the deed. I was drinking the drink provided by the pakeha. I mean 

Jones. I did not know whether any one asked me to sign the deed. I drank so 

much beer that I do not know what was done. Jones gave me beer himself. As 

soon as I began to get drunk I went and helped myself. I dipped it out of the 

buckets with a pannikin…. 

I am the wife of Heta Tokiriri. I did not make the mark on the deed now 

shown to me, which is said to be my mark…. Owing to me being busy and the 

beer I had drunk, I did not go to the house where the signing was going on, or 

touch the pen. I drank a good deal of beer that day. I could get as much beer as 

I liked as long as it lasted. You know what Maoris are; they never stop until it 

is all gone. They drank at day and at night until the whole of the beer in the 

casks was gone.16 

 

These are just a few of several examples, but they show the purposeful manipulation of Māori 

with the express purpose of unlawfully taking their land.  
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McDowell also points out that the government also had a role to play in the Māori 

relationship with land and alcohol. Since 1847 successive laws had been put into place to 

control Māori consumption and access to alcohol; these had been largely unsuccessful and 

unenforceable.17 Critically, the laws had targeted Māori by variously banning alcohol sales and 

consumption from Māori specifically, which was viewed by some Māori as undermining their 

authority as leaders.18 These laws were paternalistic and fundamentally racist in their approach. 

The 1895 Alcoholic Liquors Sale Control Act Amendment ruled that the sale of alcohol to 

Māori women was illegal – unless they were married to a white man: ‘If any person sells any 

liquor to any male aboriginal native who is in a state of intoxication, or sells or in any way 

gives or supplies, or allows to be sold, given, or supplied, any liquor to any female aboriginal 

native whomsoever… he commits an offence… Provided that this section shall not apply to 

any female aboriginal native being the wife of a European.’19 Significantly, the WCTU 

supported this legislation, and discussed how it needed to be better enforced at its 1899 

convention, stating: ‘The Convention urges the Police Dept. to enforce this statutory law and 

the members of W.C.T. Unions and other friends of temperance throughout the Colony to insist 

on its enforcement.’20 

The damage that alcohol caused Māori communities should not be underestimated. 

Alcohol abuse certainly was an issue for Pākehā in terms of violence, disease, poverty, and 

death, and this was also true for Māori. However, Māori in the late nineteenth century were at 

their lowest point in terms of population, and the losses of the last 60 years put them in a 

position where alcohol could wreak havoc. 
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Religion in New Zealand 

Many different denominations sent missionaries to New Zealand in the hopes of establishing a 

base from which to convert Māori to Christianity, and later to provide church services for 

settlers.1 Different denominations had different strategies for engaging Māori. For example, a 

strategy employed by Anglicans, Methodists, and Roman Catholics was catechising Māori so 

that they could act as lay preachers to other Māori.2 This was effective as Māori were more 

receptive to the teachings of other Māori and helped to negate language barriers. As Wayne Te 

Kaawa writes, this method ‘… allowed them to get into the very fabric of the society to which 

they ministered.’3 This strategy was reflected by the WCTU, which used the method of 

engaging Māori by creating Māori branches, and the eventual use of Māori women as leaders 

of the Māori mission work. They also benefitted from increasing numbers of Māori clergymen, 

because they were a significant help to WCTU organisers visiting Māori communities. It is 

possible that this method also brought about rising numbers of Māori prophets, which grew 

over the tumultuous 1860s. Encouraging Māori lay preaching also encouraged Māori to 

develop and share their own interpretations of Christianity, which did lead to significant 

conflict at times. 

Much as the WCTU’s ‘mission work’ was twofold in the sense that it sought to spread 

Christianity as much as it did temperance, Christian mission in New Zealand was not just about 

bringing the gospel to Māori but about ‘civilising’ Māori society.4 Cort Schnackenberg, a 

Wesleyan missionary at Raglan and later key WCTU and Māori Work Department leader 

Annie Schnackenberg’s husband, said in 1872 that his goal was ‘… both by word and example, 

to teach Christian civilisation, and thereby promote the temporal, spiritual, and eternal welfare 

of the New Zealanders.’5 The following year he talked about various Māori practices – some 

as basic as eating and sleeping – as being ‘… unwise if not altogether… sinful Maori habits.’6 

This was the ‘civilisation’ he hoped to encourage in Māori, but it is clear that the issues 

Schnackenberg took with Māori were based in a European sense of superiority. Schnackenberg 

was not alone in this, of course, and it is part of why the Christian mission movement to New 

Zealand has much to answer for in terms of colonisation and the Pākehā values and attitudes 

that have been forcibly integrated into Māori and New Zealand society. 

Many Māori took aspects of Christianity as it was taught to them and incorporated it 

into their existing belief systems, to create what Vincent O’Malley calls ‘a distinctively Māori 

brand of Christianity…’7 Judith Binney said that ‘Māori who embraced Christianity often 

appear to have viewed the new faith not so much as displacing their existing spiritual and 
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religious concepts but rather as becoming incorporated into the scheme of Māori beliefs. 

Christianity became indigenised.’8 One of the key benefits of Christianity for Māori was that 

it often came with literacy. The setting up of the first successful printing press in New Zealand 

in 1834 meant that Māori editions of the Bible could be circulated amongst Māori, encouraging 

both interaction with missionaries and interest in reading and writing in Te Reo Māori. 

Although much later, Ellen Hewett, one of the first WCTU members to work with Māori, noted 

in her visits to Māori that they were particularly receptive to books and reading materials, 

something which was also capitalised upon by early missionaries. Mission schools were a 

significant part of this civilising process and were precursors to state schools for Māori which 

sought to eliminate Te Reo Māori and replace it with English and other aspects of assimilation.9 

However, literacy and education also opened new doors for Māori, particularly the ability to 

write letters either to each other, to Māori language newspapers, or to the government. Much 

as they adapted Christianity for their own ends, Māori incorporated their own techniques and 

patterns of whaikōrero – such as references to song, the Bible, and whakataukī – into their 

writing.10 

Some of the first European women to settle in New Zealand were the wives of 

missionaries, but they did not come just to act as wives and homemakers. Although they were 

responsible for the usual household tasks expected of European wives, and this did take up 

much of their time, the mission women were also responsible for connecting with Māori 

women and engaging them with the mission.11 Vincent O’Malley writes that ‘… missionary 

women were more than just ‘colonial helpmeets’. They were frequently important historical 

actors in their own right, tasked with assimilating and ‘civilising’ young Māori women.’12 This 

is very reminiscent of the goals of the WCTU when engaging in Māori outreach and mission 

work. Some of these wives came prepared, training in areas such as teaching and nursing before 

making the journey to New Zealand, just as their husbands learned practical trades and other 

skills.13 For their wives, it was expected that they would use their nursing skills to provide 

medical help to members of the mission and to Māori, and their teaching to provide education 

(particularly literacy skills) to Māori and to the children of the mission, including their own. 

Allan Davidson explains the women’s duties as comprising the following:  

1. Provide a model of 'civilised living'. 

2. Train Maori girls in 'housewifely arts' of sewing, knitting, spinning, 

washing, cooking, cleaning and also to teach them to read and write. 

3. To make and repair most of the clothing needed for their families. 

4. Bear, nurture and educate their children. 

5. Nurse any among the Mission staff and Maoris who were ill.  
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6. Maintain the Mission houses, gardens etc. when their husbands were 

away.14 

 

This was a significant workload, and it illustrates how these women played an integral part in 

missionary colonisation. The first two points show clearly how mission wives were expected 

to impose European concepts of culture on Māori, right down to how laundry was done, either 

through leading by example or outright teaching. This establishment of women as agents of 

colonisation proves how insidious colonisation can be, as it is not merely limited to the 

political, public sphere, and instead can reach right down into the domestic, the very basics of 

day-to-day life. This also set a precedent for the women of the WCTU, a few decades later, 

who would concern themselves with issues of Māori hygiene, child-rearing, and education (see 

‘Florence’s Te Reo Māori Advice Articles’). 

Christianity played an important role in the WCTU, both on an organisational level and 

on a personal level for its members. For the women leaders of the WCTU, it was often their 

faith that motivated them to be involved in the union and was the push behind much of their 

charity work. Christianity was often, although not exclusively, a major factor when it came to 

supporting temperance and the prohibition movement, which was reflected in the very high 

number of clergymen who were prohibitionists.15 Despite being nondenominational, and 

clearly working to try to keep denominational disputes out of the union, denominations did 

have differing views on temperance and on women’s rights. A. R. Grigg has identified that 

there was a general divide between the episcopal churches and nonconformists, with the 

Anglicans and Roman Catholics less in favour of prohibition than the Methodists, 

Presbyterians, Baptists, and Congregationalists. Grigg states that the difference could largely 

be put down to ‘… fundamental differences in biblical interpretation and religious doctrine.’16 

A key argument was that wine was consumed by Christ, and while moderation was encouraged 

wine was still a significant part of biblical teachings. There were also the Salvation Army and 

Seventh Day Adventists, both of which required members to abstain from alcohol to join.17 

Grigg writes that the Anglicans and the Roman Catholics were still in favour of alcohol reform, 

but because of different base religious understandings did not support full, nationwide 

prohibition.18 There were certainly members of each church that went against official beliefs 

but the churches’ stances were influential, particularly those who were in favour of prohibition 

and the temperance movement. Additionally, Davidson points out that the relationship between 

the denomination and its position on suffrage can generally be decided by its position on 

temperance and prohibition.19 Grimshaw identified that Methodists, Baptists, and the Salvation 
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Army, who were associated with prohibition, were generally in favour of women’s suffrage, 

while Anglicans and Presbyterians were more divided, and Roman Catholics were not 

generally associated with prohibition and often opposed women’s suffrage.20  

 

 

Figure 1. Pie chart indicating the number of prominent WCTU women (both Māori and Pākehā) from a sample size of 35 that 

were associated with various religious denominations. 

Figure 1, above, gives a general insight into how prominent WCTU members were divided by 

denomination. The data used includes 35 different women, both Māori and Pākehā. While some 

could not be identified with a particular denomination (listed as ‘Unknown’), a majority were 

connected to the churches identified by Grigg as being in favour of prohibition. Some of the 

smaller churches were branches of more prominent ones, such as the Free Church which was 

associated with Presbyterianism. It should also be noted that some of the women included here 

converted to Congregationalism at some point in their lives (including Kate Sheppard), likely 

due to the denomination’s association with suffrage and temperance.21 This is a limited data 

set, and a more detailed inquiry into the religious associations of the women of the WCTU 

would be useful further study. Firstly, Methodism is the most popular by far, as expected given 

the church’s strong association with prohibition. That Anglicanism is next most popular is 

perhaps a surprise, as that relationship with prohibition was not as strong, but Anglicans did 

still believe in liquor control. The distinct lack of Roman Catholics also corroborates the idea 
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that few Catholics were associated with the temperance movement. Figure 1 also demonstrates 

that the WCTU’s push for inclusion and nondenominational Christianity was effective, given 

the wide range of different groups even within this small sample.  

 The inherent nature of Christianity amongst these women provides an important 

background to their encounters with each other. Christianity was the common language spoken 

between Māori and Pākehā who were interested in the WCTU. Each meeting was opened and 

closed with prayer, regardless of who was attending. Sometimes this included a mixture of 

prayers from different denominations, but the act of prayer itself was what was important. 

Every letter, report, or article published in the White Ribbon, in English or Te Reo Māori, refers 

to God and His role in the work of these women. For the WCTU outreach workers, it was not 

so much a matter of convincing Māori to believe in God, but to believe that He wanted them 

to stop drinking and spread temperance amongst their communities. It was so ubiquitous that 

it can be easy to forget how essential it was to the Māori outreach work
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Women’s Groups and the WCTU in New Zealand 

Women’s groups were a significant political avenue for New Zealand women throughout this 

period. With limited options available to women within ‘traditional’ political spheres, local 

organisations (including branches of national groups, like the WCTU) provided places where 

women could connect with each other about the issues that affected them. An understanding of 

these groups, and particularly the role and formation of the WCTU, provides necessary context 

for the WCTU’s move into Māori outreach. Māori women also participated in women’s groups, 

some with Pākehā and others marae based (like Ngā Komiti Wāhine).   

While the suffrage movement and its eventual success in the 1890s is perhaps the most 

famous element of New Zealand’s feminist history, feminism in New Zealand certainly existed 

well before this time.1 One of the ways that feminism was practiced in the nineteenth and 

twentieth centuries in New Zealand was through women’s groups, clubs, associations, and 

other organisations that allowed women to gather according to common interests and purpose. 

Groups besides the WCTU encouraged women’s political involvement, such as the National 

Council of Women (formed in 1896) or the Wellington Southern Cross Society (formed in 

1895), amongst many others.2 While the enfranchisement of women had been a primary goal 

for many New Zealand feminists, it was also a means to further emancipation. This included 

promoting prohibition and temperance, but also more specific women’s issues such as equal 

pay, rights for married women, and moral issues like the double-standards in legislations such 

as the Contagious Diseases Acts.3 They were also concerned with the unpaid labour of 

housewives and their economic dependence upon husbands.4 Campaigns against the 

Contagious Diseases Acts were also informed by a sense of international duty; as the first 

enfranchised women, they felt a need to uphold their political promise.5 Unfortunately, the vast 

organising power of the suffrage campaign was not really replicated for some time.6 However, 

other campaigns such as that to raise the age of consent for girls were successful; the age was 

raised from 12 to 14 in 1893, 15 in 1894, and ended at 16 in 1896 (though the campaigners 

wanted it to be raised further).7  

Two key arguments were put forward by feminists at this time surrounding gender 

difference. The first was that men and women were equal and should therefore be treated as 

such. The second put forward that it was gender difference – particularly the ‘… special moral 

responsibility and sensibility…’ of women – that meant that women should have the same 

rights as men, providing two halves of one whole.8 This was often used as an argument for 

women’s enfranchisement as it was believed that women’s superior moral instinct would lead 
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them to vote in favour of prohibition.9 Māori women were less concerned with gender 

differences as they were with issues of race or conflict between iwi.10 This was likely because 

of their different standing within Māori society in comparison to equivalent Pākehā women, 

though this varied by iwi and the effects of colonisation (as discussed in Māori Politics). Anne 

Summers refers to this moral element to Australian women’s political work in the nineteenth 

century as ‘God’s Police’: ‘Women have been permitted some participation in social or 

political affairs, so long as they confined that participation to performing this moral policing.’11 

Family life and the home defined women’s lives in this period far more so than men’s, and 

organisations, clubs, and associations were often separated along gender lines. In Britain this 

was due to sexism which kept women out of ‘masculine’ spaces.12 Katie Pickles explains that 

‘… they were barred from a professional life so they organised for reform from the private 

sphere of women’s clubs.’13 One of the responses to this discrimination was that women simply 

formed their own organisations, ‘… to gain access to public space.’14 Anne Else writes: ‘Their 

own [women’s] organisations offered women a civic and social life, a public voice, and scope 

for influence and leadership, which were not available to them anywhere else.’15 It should be 

noted that women’s groups did not usually ban men entirely – this was certainly not the case 

for the WCTU – as many men’s clubs did for women.16 Else notes that because of the 

restrictions that women in New Zealand faced, the support of men was often necessary to meet 

their goals, as in the case of suffrage.17  

Patricia Grimshaw has argued that two key factors created an environment for feminism 

to grow amongst New Zealand women in the nineteenth century: the increased education of 

girls, and the uptake of paid employment by women.18 Sandra Coney writes of an additional 

factor: ‘… increased leisure provided by affluence.’19 Katie Pickles also notes that at this time 

‘… feminists were usually – but not exclusively – middle or upper class and highly educated. 

They were often married to prominent lawyers, academics and politicians and moved in their 

circles.’20 The women of the WCTU were generally middle-class, so had opportunities that 

lower-class women may not have had.21 Many of the women who led the WCTU – both Māori 

and Pākehā – were educated, and one of the strengths of the organisation was the ability to be 

persuasive in both lectures and in writing. Some women’s groups were formed around the idea 

that women should be seeking to improve themselves, and such groups aimed to be 

intellectually stimulating for that very purpose.22  

Some of the women who joined the WCTU, and other public groups had begun their 

experience with leadership and politics through the church. Some denominations (such as 

Congregationalists, Baptists, and Methodists) had encouraged women to take up roles within 
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the church, and this stance (as discussed in ‘Religion in New Zealand’) often went alongside 

progressive positions towards women’s rights and support for temperance.23 Enid Bennett 

writes that women had traditionally been placed in secondary roles when it came to religious 

leadership and organisation, but by the early nineteenth century the church presented one of 

the few acceptable avenues for women to engage in work outside of the home, and that further 

opportunities were presented to women as they joined church groups.24 WCTU women 

generally belonged to more than one organisation at a time, and their local church committee 

was often at least one of them (for further examples, see Chapter Three ‘Christianity’). 

The WCTU in New Zealand was a part of the global organisation founded in America 

in the mid-1870s.25 The very first branch of the WCTU in New Zealand was founded in 

Invercargill in 1884, but the national New Zealand WCTU was established by Mary Leavitt, 

an international missionary for the American-based global union, on her 1885 tour.26 Leavitt 

visited many places on her tours, focusing on British colonies like Australia, New Zealand, and 

Canada.27 Temperance and feminism were far from new concepts for New Zealand women, 

and the concept of the WCTU was overall well received by Leavitt’s audiences; seven local 

branches in addition to the existing Invercargill union were formed as part of her visit, and a 

further seven were formed by the following year.28 Branches continued to be founded across 

the country, including hundreds of Māori branches in the early twentieth century, with unions 

as far north as Kaitaia and as far south as Bluff.  

 As an organisation, the WCTU was not just political in the traditional sense. It was also 

involved in social reform, with different unions promoting a variety of different causes. These 

could be charitable, such as the provision of support for young mothers, or educational, such 

as the establishment of kindergartens and night classes.29 Some hospitality ventures were made 

by branches, such as the Sailors’ Rests which were opened in port towns like Dunedin or 

refreshment booths that provided alternatives to liquor at fairs and shows.30 

While Māori women’s participation in such groups has been mentioned in this chapter, it 

has not been discussed in depth. This is in part because the more significant organisations for 

Māori were ones that they formed and participated in themselves, such as Ngā Komiti Wāhine. 

This is also because the involvement of Māori within the WCTU makes up the primary research 

within this thesis and is explored in much greater depth throughout. Māori and Pākehā feelings 

towards each other and their work together within the WCTU is most particularly considered 

in Chapter Four, ‘Sisterhood’. The existence of women’s groups proves that women sought 

political action outside of the home. While efforts were long made to keep women out of such 

arenas, by coming together into large or even small-but-loud numbers allowed women to carve 
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out spaces in which they could be publicly political. The WCTU was one such space, and one 

of the most important for New Zealand women in the late nineteenth and early twentieth 

century. The vote alone changed New Zealand women’s lives forever, and the inclusion of 

Māori women within that achievement opened the door for the WCTU to become an 

organisation for Māori and Pākehā women in New Zealand. 

 

Conclusion 

This chapter has explored relevant secondary literature for the key ideas and themes that 

emerge through discussion of the primary research featured in subsequent chapters. This has 

provided the historical context of the events, people, and places mentioned in the following 

chapters. In combination, the sections within this chapter build a picture of the social milieu 

that the WCTU and the Maori Work Department was operating in at this time. This period was 

marked by important social changes, through the likes of the Young Maori Party and the 

women of the suffrage movement. Alcohol – and the significant support for prohibition – was 

a truly prominent issue in the lives of many New Zealanders, Māori and Pākehā alike. 

Christianity, with its complex history in New Zealand, was not only inherent in the lives of the 

women in this thesis but was also marked by the differences between denominations. This 

chapter has shown that the New Zealand in which the Maori Work Department was operating 

was a remarkable one characterised by moral debates and social issues that were taken up by 

Māori and Pākehā women.  
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Chapter Two: Temperance (Part One) 

Part One of this chapter discusses the significant role of temperance in the WCTU’s Māori 

outreach work. The guiding mission for the Maori Work Department was to encourage 

temperance amongst Māori. This was the motivation behind the creation of the Department 

and remained the primary concern of all those who sought to further its work. Other factors 

played a role, but consistently temperance was the key cause. This Part examines the progress 

made and work done by the Maori Work Department between 1892 and 1909 to further the 

temperance cause amongst Māori. The key individuals who were involved in this work are 

introduced, and their personal contributions to the work examined. 

Audience Responses to the Māori Outreach Programme  

Before focusing on the positive responses to the WCTU, it is important to consider the negative 

or less enthusiastic Māori reception to the WCTU and its outreach efforts. These responses 

show that Māori audiences to the WCTU retained agency; while many chose to become a part 

of the organisation, they were also able to say no. As Matthews and Jenkins write: ‘Pakeha 

could only work as far as Maori were prepared to work with them.’1 Because of the lack of 

records directly from a Māori source, Pākehā recollections of events must also be analysed to 

consider possible Māori perspectives and responses. There was clearly significant support for 

the WCTU as otherwise new Māori branches would never have been formed or sustained. 

However, general audience response to the WCTU was varied, and as is discussed in this 

section not every visit to a Māori community was successful. Māori would refuse to sign 

pledges or join the WCTU for a variety of reasons, often to the great frustration of organisers.  

 The Pākehā organisers often faced criticism because it was Pākehā who had introduced 

alcohol to Māori. In late 1896, Ellen Hewett visited chief Te Puhi at Petone, whose son wished 

to become a clergyman. The son said to Ellen: ‘It is my desire to preach Jesus Christ to my 

people, but I shall not fail to warn them against “waipiro.” Why did not the early missionaries 

warn us against “waipiro,” as you are doing now?’2 Ellen’s response was not reported, though 

there was another incident that same year where another chief pointed out that when ‘“... the 

Pakeha first came to New Zealand they offered the Maori Christianity and the ‘waipiro,’ and 

they have accepted both. Now Mrs Hewett comes to us and tells us the ‘waipiro’ is bad. So 

now we accept the Christianity without the ‘waipiro.’”’3 While these were men who did sign 

pledges for the WCTU, there were others who were more hostile. Mary Sadler Powell, who 

toured Māori branches and settlements with Pani Te Tau and Hera Stirling in 1909, 
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encountered one such grievance: ‘One native threw this at us. “It was the pakeha who brought 

us the drink! You brought us the Bible, and we swallowed it, and it was good : then you brought 

us the waipiro, and because we thought everything you brought us was good, we swallowed 

that, too.”’4 A later organiser, Florence Woodhead, often noted that she was initially treated 

with caution through to outright hostility by Māori audiences because she was Pākehā, though 

this generally changed to welcome when she revealed not only her fluency in Te Reo Māori 

but also her understanding of tikanga. She recounted a particularly amusing incident which 

occurred when visiting Raukokore on the East Coast:  

When we reached the settlement, we saw a large crowd there on the marae and 

went up to them, unwelcomed. Pare giggled and told them we had come to see 

them. The women scolded her in Maori for bringing ‘that pakeha woman to be 

a nuisance and to stare at them’! Pare was nearly hysterical with laughter, and 

I couldn’t get a word in to tell them who I was. However, at last I spoke to 

them in Maori and asked if anyone there had received a letter from ‘Te Maari’, 

the name by which I’m known in my work. It was as if they’d been struck by 

lightning! There were red faces on all sides and many profuse apologies. Pare 

laughed again, and was lectured for not having told them I could speak Maori. 

In fact, they were gathered here to meet the writer of the letter.5 

 

Despite Florence’s eventual success, this does show that Pākehā were not necessarily 

welcomed by Māori communities at this time. For organisers who lacked the skills that 

Florence had (especially fluency in Te Reo Māori) this would have been a significant barrier 

to spreading the message of temperance and the WCTU even where Māori agreed that alcohol 

was a problem. 

 Denominational differences were another difficulty to overcome for organisers, who 

often had to go to great efforts to ensure that various denominations were included in their 

meetings and speeches.6 Florence noted that while pledges were signed during her visit to 

Whirinaki, the women feared that joining a single union would cause them to be moved to join 

another church.7 Ellen encountered the same issue, though she was able to convince her 

audience that it should not be a barrier to joining the WCTU:  

… I was told there were Maoris of all religions there, and after speaking a few 

words one Maori asked, “You Catholic?” and I said “Yes.” Another said, “You 

Church of England?” Again I answered “Yes.” They then began to laugh, but 

continued to question. “You Wesleyan?” “Yes,” I replied. “You Salvation 

Army?” – “Yes.” They then turned away with derisive looks and laughter; but 

I held up before them a picture of our Saviour on the cross. An instant of 

silence, then off went all their hats. I said, with a smile of joy, “I see you know 

the Christ.” I said, “He died for all – the Catholic, the Church of England, the 

Wesleyan, the Salvation Army. He is my Saviour; He is the Saviour of all who 

love and obey Him – Catholic, Church of England, Wesleyan, Salvation 
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Army.”... That is the way in which I overcame the difficulty of so many 

different religions, which the Maoris say so puzzles them.8 

 

Clergymen were generally very helpful in terms of the WCTU’s Māori mission, with many 

reverends assisting organisers through hospitality and speaking at meetings. Christian Māori 

generally put great faith in their local ministers, and therefore the support of such men was 

often crucial to WCTU success. However, the opposite was also true, with some opposing the 

presence of the WCTU because the organisation was perceived as a rival or because the religion 

did not support temperance. At Hiruharama (Jerusalem), on the East Coast, after some 

difficulty, Florence had finally managed to gather enough women to form a union but was 

interrupted by some French Catholic priests: ‘They ignored me and addressed the Maoris, 

speaking the language fluently; my presence was explained, and the women were ordered to 

straight away tear up their pledges. Some refused, saying they had signed before God; others 

were afraid and gave them up. The priests said they themselves must sign any such documents, 

not the people; furthermore, that Roman Catholics were opposed to Temperance. My work was 

useless. I exclaimed at their principles, and told them how bad these appeared to be, as far as 

Maoris and liquor were concerned.’9 

 Despite the significant support for temperance held by many Māori, in some places 

there was no desire to form a union because those who drank were too much in the majority. 

Florence encountered this at Karaponia, in the Far North: ‘While I was speaking at the meeting, 

a fearful hubbub went on outside. The Rev. Hone Karaka went out to quieten them, but it was 

no use, and our meeting was fruitless. There were two casks of beer outside the door – and 

worse still, when we went to go home we discovered that two of our horses had been 

commandeered to fetch more beer! Patrick met them half way back from the hotel. We went 

home in much quieter mood than when we set out.’10 Another meeting was similarly disrupted 

at Hiruharama: ‘Last night’s meeting was unsuccessful. Many of the audience were much less 

than sober, and walking back from the hall to the schoolhouse we had to dodge to avoid home-

going drunks.’11 Hera Stirling had a similar experience with the elders of the communities that 

she visited: ‘Miss Stirling, who is a valued worker amongst the Maoris, is finding the drinking 

habits of the older people very hard to overcome, and they prevent much good that would result 

from her labours amongst her own people. Miss Stirling asks the prayers of her W.C.T.U. 

sisters that this stumbling block may be removed so that her work may be more successful.’12 

Occasionally, though the WCTU organisers were welcomed, Māori were hesitant to 

immediately form a union. Florence encountered this whilst travelling on the East Coast, where 
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at Wharekahika (Hicks Bay) she was given excellent hospitality but her audience wanted 

multiple meetings to debate and think over the prospect, meeting late into the night.13 At 

Raukokore, where Florence had been mistaken for a strange Pākehā, she was unsuccessful in 

forming a union because the chieftainess was so opposed, and the other women would not act 

against her.14 At Otukawa, she noted that while there was a lot of good word about the WCTU, 

the people did not wish to form a union.15 Ripeka Mete found that while there was support for 

the cause there was some reluctance to publicly join the WCTU or show their support for 

temperance because there were fears of the repercussions. Ripeka spoke at a gathering of Oturei 

and Aoroa Komiti Wāhine in the Dargaville district, to ask them to sign up for the WCTU. 

While Ripeka was received positively, her audience still had concerns:  

Ka tu a Ripeka. Kaati ra, “Kia Ora” katoa koutou. Taku kupu kia koutou 

inaianei. E whakaae ana ranei koutou ki te haina io koutou ingoa mo te Roopu 

Wahine? Na konei me whakamarama ake ahau i te ahuatanga o te whakahaere 

mo te huarahi ki nga huinga Roopu Wahine, me te ahua o te whakapaunga onga 

moni o te Roopu Wahine. Kaati ka tu mai a te Pouritanga. “Kia Ora ekoo.” Ke 

i te whakapai ahau kio korero, e titiro aua ahau ki nga iwi nei, e mataku ana 

pea, ki te tu ki te korero kei haina pea ka hinga te waipiro, a, kahore nga Maori 

e tukua ki roto o nga Hotera. Ko nga rongo hoki enei kua tae mai kia matou. 

Kaati ka tu a Ripeka Mete. E whaka he ana ahau ki ena rongo korero. Kapenei 

tonu atu ahau, he teka ena korero. Na nga iwi haurangi, ena korero, kaua koutou 

e wehi ki te pooti kia hinga te Raua. Kei whaka rongo koutou kiena korero. Ka 

tu mai a Wiremu Tehau. Kaati ekoo, e Ripeka iau etu atu nei, he whakamarama 

atu naku kia koe, e tika ana nga rongo korero a te Pouritanga eki i nei. Ki te 

pooti te Maori kia hinga te rama, ekoee ratou, e takahi atu ki nga Hotera, ahakoa 

kahore atu he whare moe, hoi ano te whare he Hotera ekoee etukua atu kiroto 

a taua whare moe ai, kai ai ranei. Na konei to matou wehi. Kaati epenei atu ana 

ahau inaianei me pehea ranei. 

 

(Ripeka stood and spoke. Well then, thank you so much. My message to you 

now is, Do you agree to signing your names for the Women’s Group? I should 

explain here how things operate in terms of establishing Women’s Group’s 

meetings and how the Women’s Group’s funds are spent. Then Te Pouritanga 

stood and said “Thank you girl”. I approve of what you have just said, as I look 

around at the people here I think that they are probably scared of standing to 

say, that if they were to sign to abolish alcohol then Māori would no longer be 

allowed in hotels. This is what I have heard. Then Ripeka stood and spoke. I 

disagree with those things you have heard. What I have to say to that is that it 

is nonsense. It is only the drunkards who are saying that, don’t you be afraid of 

voting to abolish liquor. Don’t listen to that kind of talk. Wiremu Tehau stood 

and spoke. Well, girl, Ripeka, I am standing to explain to you, it is indeed the 

case that the kind of talk that Te Pouritanga describes has been heard. If Māori 

vote to abolish alcohol, they won’t be allowed to set foot in hotels, even though 

there is no other accommodation available except for hotels, but they won’t be 

allowed inside those places to sleep or eat. This is where their fear is coming 

from. So I am saying now, what should they do about it?)16 
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The article did not include a further response from Ripeka, but the fears of discrimination 

against Māori should they be supportive of prohibition, or successful in its institution, seems 

reasonable. Māori were banned from some hotels during the smallpox epidemic, and even 

Pākehā women had trouble with some hotel owners because of their affiliation with the WCTU 

(discussed further in ‘Between Two Worlds: Organiser Florence ‘Te Maari’ Woodhead’). 

However, the kind of large-scale retribution that appears to have been scaring these women 

seems to mostly have been fearmongering amongst those who opposed prohibition. In the case 

of these Kaipara women the fear was not enough to prevent them from forming a Union, but it 

is possible that there are others who rejected the WCTU on this basis.   

 While this thesis primarily focuses on the successes of the Maori Work Department as 

they best demonstrate the relationships formed between Māori and Pākehā women, this 

discussion of more negative responses shows the great variety of thoughts, beliefs, and 

reasoning displayed by Māori when approached by the WCTU. Being rejected by Māori was 

often frustrating for the organisers, who so thoroughly believed in their cause and the WCTU’s 

ability to help Māori combat alcohol. However, just as not all Pākehā women supported the 

WCTU, neither did all Māori, and the organisers had to respect that. Mary Sadler Powell did 

remark that she believed that a particularly reluctant community would be forced to come 

around, demonstrating her resolve that the WCTU way was what was best for Māori.17 Yet 

Māori had their agency and if they did not wish to form a union then it was not to be. The 

success of branches hinged upon enthusiastic participation from Māori, and it could not be 

forced upon them by organisers whether Māori or Pākehā. The Māori who formed relationships 

with Pākehā women within the WCTU did so quite willingly, and for their own variety of 

reasons, just as those who did not take part. While organisers may have judged some of those 

reasons to be inadequate, wrong, or even absurd, the fact remained that if their audiences were 

not persuaded then a union was not to be. 

 

Origins of the Maori Work Department 

Although the WCTU was established around New Zealand with Mary Leavitt’s successful 

1885 tour, the Maori Work Department did not gain real traction until around 1894. This is not 

to say that there was not work being done with Māori women prior to this – Mary Leavitt in 

fact met with Māori women on her tour at Rotorua – but it took nearly a decade to become 

formalised within the organisation.18 The earliest national outreach work within the WCTU 

was begun by a Mrs Worboys, listed as Superintendent at the 1893 convention for the Maori 
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Work Department.19 Although listed as the delegate for Lyttelton, which had been doing Māori 

outreach work of its own, it seems more likely that Mrs Worboys was actually a Napier resident 

(where the convention was being hosted) and member of the local WCTU filling in as there 

was no Lyttelton representative.20 Eliza Emily Worboys (nee Williams) was the wife of 

Methodist minister Reverend John Wesley Worboys, who was based at Napier from 1892.21 

Eliza was a noted member of the WCTU, and interestingly she preached in the Methodist 

church on several occasions.22 Despite being listed as the superintendent, it does not appear as 

though Eliza was able to actually do much in the role, as she died only months later in 

September 1893.23 After Eliza’s death, the mantle was almost immediately taken up by Ellen 

Hewett.  

 

Outreach Work Begins: Ellen Hewett as Superintendent  

Ellen Hewett was born Ellen Baker in 1843, in the Channel Islands. Her parents were Hannah 

Hough and George Baker; they immigrated to Nelson, New Zealand when Ellen was around 

12 years old.24 Unusually, she would be married only a few years later in 1858 at 15. Her 

husband was James ‘Jem’ Duff Hewett, and he was around a decade her senior.25 They settled 

on a farm at Kai Iwi, in the Whanganui area, where Jem became a justice of the peace and 

councillor of the Wellington Provincial Council for Whanganui and Rangitikei.26  

The first official meeting of the Maori Work Department of the WCTU occurred on 

July 1894, in Wellington.27 Notably, ‘Te Heu Heu’ (likely Tūreiti Te Heuheu, or Te Heuheu 

Tūkino V)28 was present, as was M.P. Hōne Heke Ngāpua, to support the work. Ellen spoke 

on the work that she had been doing in Levin. She had formed a Ministering Children’s League 

at Levin in 1892, whose objective was ‘… to teach children to realise that it is “more blessed 

to give than to receive.”’29 In a later article, published November 1895, Ellen recalled that she 

first became involved in Māori temperance through an incident where her blue ribbon caught 

the attention of ‘some tipsy Maoris.’30 The incident is described as follows:  

The ringleader pointed at Mrs Hewett, making grimaces, and saying, “No good 

the blue ribbon;” and instead of retiring from this formidable person, Mrs 

Hewett returned the compliment by pointing at him, and said, “No good the 

Waipero;” and then, advancing towards him, she touched his arm and said, “If 

you take too much Waipero you go down there (pointing downwards); you will 

never see the beautiful heaven and a beautiful Christ (pointing upwards). You 

will go down down to be with Iissou.” He looked surprised (as also did the 

others) at being talked to in this way, and said “I want the blue ribbon now!” 

Mrs Hewett said “You must come and talk to me at my house, and he went the 

following Sunday and signed the pledge. Mrs Hewett showed him a picture of 

the Saviour, and said, Remember Ariki, you have promised Him that you will 
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take no more Waipero. He said, “I know, I will keep my pledge.” And after 

keeping perfectly sober for more than a year, he brought six other Maoris to 

sign the pledge. He was so well known as a drunkard both amongst Maoris and 

Europeans that his reformation had great effect. 31 

 

This recollection should not be taken at face value, particularly as it was likely several years 

later by the time it was published. The infantilising way in which the Māori man is described 

is quite typical of Ellen and depictions of her work with Māori. She was likely very aware of 

her audience – other Pākehā women – and catered her language to this. However, her writing 

in her memoir places Māori in a similarly juvenile position, suggesting that she did believe in 

Pākehā superiority. This incident also highlights the way that Ellen used Christianity as a tool 

to persuade others into temperance. Telling the man that he would go to Hell for his drinking 

was clearly quite a threat given his compliance. The piece positions Ellen as the brave heroine, 

standing up to the ‘formidable’ man and changing his ways. This is exactly how the WCTU 

viewed the Māori outreach workers, as champions helping to save Māori lives and souls.  

By most newspaper accounts, Hewett’s work was very successful in terms of reducing 

alcohol consumption among the Māori people that she visited. For example, Reverend 

Frederick Bennett, himself a campaigner for temperance among Māori, spoke of the positive 

impact of Hewett’s work amongst Māori in the Rotorua region in 1897.32 A significant tangi 

held at Ohinemutu Pa in 1896 was (unusually) alcohol-free, credited to Hewett.33 By 1910 

Ellen was no longer active in the WCTU, but she was still praised for her efforts in a speech 

given by Māori WCTU leader Hera Stirling (Ngāi Tahu) at the 35th annual WCTU 

conference.34 Ellen even received a cover story in the White Ribbon for the August 1896 

edition. 
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Figure 2. Ellen Hewett on the front cover of the August 1896 edition of the White Ribbon. WR, 1 August 1896, p.1. (Papers Past). 
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The article, taken from the New Zealand Graphic, was an outline of Ellen’s life and work. The 

article describes Ellen’s first interest in active temperance work:  

Her attention was directed to the temperance cause by the case of one in whom 

she was deeply interested. Success crowned her efforts to reform her friend, 

and she was encouraged to try the effect of her influence on others who had 

fallen slaves to the drink habit. It was at Levin that she first became interested 

in the Maoris. There she saw the terrible change wrought among the natives 

after a public house had been set up. The poor Maoris fell easy victims to the 

temptation thrown in their way, and the little village became degraded by the 

presence of drunkards. Mrs Hewett determined to start a crusade against liquor 

in the interests of the maoris, and from that day to this she has never swerved 

from her resolve, or grown cold in her work of reformation…. There can be no 

doubt that the hopes of Mrs Hewett for promoting social and kindly feelings 

between the two races have been wonderfully realised.35 

 

Ellen’s desire to promote temperance amongst Māori was therefore come by quite 

independently of any association with the WCTU, but it was through the organisation that she 

was best able to fulfil her ambitions. The financial backing of the WCTU, limited though it 

was, was more than Ellen could provide on her own. The Superintendency also added 

legitimacy to her work, making her part of a larger organisation rather than a single person 

trying to make change on their own. 

At this time, Ellen’s work focused less on recruiting Māori to form their own WCTU 

branches and more on simply getting them to sign the temperance pledge. The pledge in 

question was this:  

He Whakae tēnei nāku kia kaua ahau e kai tupeka, e inu rānei i tētahi mea e 

haurangi ai te tangata, kia kaua hoki ahau e whakae kit e tā moko. Ma te Atua 

ahau e awhina.  

 

(I agree by this pledge, not to smoke tobacco, not to drink any beverages that 

are intoxicating, and also not to accept being tattooed. May God help me).36 

 

The pledge has been scrutinised by historians as an example of Pākehā attempting to “civilise” 

Māori through the restriction on accepting ta moko. Moko practices had greatly reduced 

through the end of the nineteenth century amongst men, in large part because of the association 

between the full-face male warrior moko and the Land Wars.37 This was less the case for Māori 

women, whose smaller tattoos did not bear the same associations, as they continued to take up 

ta moko into the twentieth century.38 There is little evidence that the WCTU’s anti-moko clause 

actually had a significant impact on Māori women taking up ta moko. For example, Māori 

women visited by Florence Woodhead in the Bay of Plenty were taking up the moko kauae 

because it was fashionable.39 Moko did decline overall in the early twentieth century, but this 
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was in conjunction with many other traditional Māori cultural practices which were eliminated 

by the various impacts of colonisation. The clause does show that the Pākehā women who led 

the WCTU did not necessarily understand Māori culture, and certainly did not view it as equal 

to their own. As much as the Māori outreach cause was about saving Māori from alcohol, it 

was also about applying Pākehā moral ideas and standards onto Māori women. However, it 

seems that despite the contents of the pledge, Māori women were relatively able to pick and 

choose which aspects of the WCTU they wished to take on board for themselves. This was one 

of the key features of the WCTU, both in New Zealand and across the world, as the WCTU 

championed so many issues individual branches could support what they preferred rather than 

immutable principles.40  

After the 1894 meeting, Ellen wrote letters to Māori women about voting and 

temperance (which were translated into Te Reo Māori) and distributed around 500 copies 

across the North Island, Nelson, and Hokitika.41 Additionally, she created 500 Māori pledge 

cards, as well as copies of Tūreiti’s speech, Bibles, and other Christian material to be sent to 

Māori. She visited Māori at: ‘Petone, Waiwatu, Pororua [sic], Waikanae, Manakau, Levin, 

Horowhenua, Paroutawha, Whangahu, Pūtiki, Aramoho, and Pipiriki…’42 As a result of Ellen’s 

efforts, by the time she wrote of her work in early 1895 there had been 79 new Māori signatories 

to the temperance pledge; by 1896 this number reached over 200.43 

In mid-1895 Ellen visited Parihaka as part of her efforts, though reports of this work 

were not published in the White Ribbon. This was possibly because the visit was unsuccessful, 

and the White Ribbon needed to promote the efficacy of the Department to ensure its survival. 

Nevertheless, an article written by Ellen about the visit was published in the Wanganui 

Chronicle in June 1895. 

The weather had cleared up a little, but the clouds were low down upon the 

mountain, and on our arrival at the pa, after a rough drive over the muddy roads, 

we asked for Te Whiti. We were told he was washing himself, and would come 

to us when ready. In the meantime we were being entertained by a very good 

natured smiling wahine, and soon Te Whiti appeared, with several Maori men 

following him. We bowed and shook hands. I then gave him two letters of 

introduction, and as he was a long time reading them I thought I would make 

the most of the short time to spare (as we had to meet the coach at 10 o’clock 

to continue our journey to New Plymouth) and I began to talk to the other 

Maoris. After reading the letters Te Whiti did not speak, so I asked permission 

to say a few words as to the object of my visit, and then I asked to be allowed 

to leave a few books and temperance tracts with him, but Te Whiti, who kept 

his eyes steadily fixed on the ground, said they were “a separate people and did 

not wish to have anything to do with those outside, or to mix with them in any 

way.” Several who had already accepted the books and papers with delight now 

came forward and returned them to me with a disappointed look on their faces. 
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I should like to have visited Tohu and some of the Maoris there, but our time 

was up, so without shaking hands I merely bowed to Te Whiti and took my 

leave. I had enjoyed my talk with some of them, but they seemed bound soul 

and body by Te Whiti, and although my visit was a decided failure as to the 

temperance work, it was interesting and astonishing to see the power exercised 

by one man over so many others. I went prepared to admire Te Whiti, but I 

came away much disappointed, as I have often thought he must be a good man 

and was perhaps not understood.44 

 

Ellen’s perspective is obviously one of disappointment, particularly with Te Whiti as his refusal 

prevented those who were interested from keeping her materials. However, the incident shows 

Ellen’s ignorance, particularly in a later passage where she further describes her conversation 

with Te Whiti:  

There were pictures all around the room we were in of scenes from our 

Saviour’s life. I said, pointing to our Saviour on the Cross, “there is the friend 

of the Maori and the pakeha.” Some of the Maoris smiled and nodded their 

assent, but Te Whiti, with downcast eyes, was silent. I then drew nearer to him 

and said, “If you love the Saviour Jesus Christ you will be glad to help all those 

who are working for Him; if we love Him we shall obey His New 

Commandment, ‘Love one another.’” His answer was, “That was all a long 

time ago.” “Yes,” I said, “But His spirit can dwell in us, and we have His words 

here, and the words of His apostles, and we ought to obey them. The Old 

Testament is past, the New Testament is for us today.”45 

 

Te Whiti had excellent reasons to reject Pākehā involvement at Parihaka and to distrust Pākehā 

Christianity, but Ellen as a Pākehā could only see unreasonable stubbornness. Her 

disappointment is perhaps understandable, but Te Whiti’s position was rooted in the trauma 

that he and his followers had experienced less than two decades earlier at the hands of settler 

militia and the government; the destruction of Parihaka and the imprisonment and enslavement 

of those arrested at Parihaka (including Te Whiti) without trial has been described as ‘… the 

most heinous abrogation of civil rights in this country.’46 

Having spent most of her life as a widow, Ellen died at the age of 83 in February 1926. 

She was survived by her three remaining children, 15 grandchildren and nine great-

grandchildren. Like several other Auckland members of the WCTU, Ellen was buried at 

Purewa Cemetery.47 
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In 1896 the goals of the Maori Work Department developed. Previously, their work had 

focused on lectures, providing pamphlets, and getting Māori to sign the pledge. This changed 

with the establishment of the first Māori women branches of the WCTU. The first of these was 

formed when Ellen travelled north to Rotorua.48 The first union established here was led by 

Emare Poraumati, who would later become an organiser herself for the Maori Work 

Department. Later in the year she was reported as holding meetings at Ohinemutu and 

Whakarewarewa, where Māori branches were formed.49 These earliest branches had significant 

memberships; the largest branch, Ohinemutu, had 50 members at its opening.50 They were led 

by significant members of the local Māori communities, and although they were not around 

consistently, these unions remained significant on and off for many years after Ellen’s visit. In 

1897, with the help of Hēni te Kiri Karamū, Ellen would travel to several more locations in the 

mid-North Island (including Te Puke, Te Ngae, and Maketu) and establish Māori branches of 

the WCTU.51 This branch-forming model of Māori outreach work would become key to the 

Department. Establishing branches was much more successful in terms of growing the WCTU 

as an organisation than merely getting Māori to sign the temperance pledge. By getting Māori 

leaders on board with the WCTU through roles as President, Secretary, and Treasurer of their 

own local Māori unions, other Māori members would follow their lead and join the WCTU. 

Figure 3. Ellen Hewett’s grave in Purewa Cemetery, 

Auckland. Taken by the author January 2022. 
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This allowed Māori involvement to grow more organically and effectively than a sole Pākehā 

woman speaking to limited numbers of people at a time.  

 

Sarah Jane Brittan and the Mixed Māori and Pākehā Tauranga Branch  

The Tauranga branch was established by a friend of Ellen’s while she was busy with the 

Rotorua branches. She was Sarah Jane Brittan, known to the WCTU as Mrs Brittan (or, 

occasionally, Mrs Britain). Born in New Zealand in 1859, her parents were Reverend Thomas 

Samuel Grace and his wife Agnes Fearon; Sarah was one of 12 children. Thomas, Agnes, and 

their two eldest children arrived in New Zealand in 1850 on the Fairy Queen, where they set 

up at Tūranga, Poverty Bay.52  

Sarah married Harry Lyttelton Brittan in 1889 when she was 30 years old. Harry was 

known as the ‘first European child to be born at Lyttelton’, as his father, William Guise Brittan, 

had arrived at Lyttelton in one of the first four ships in 1851. Harry worked for the Union Bank 

of Australia, and they lived in Tauranga for some time before moving to England, then 

returning to live in Auckland.53 Whilst at Tauranga, Sarah and Harry were involved in several 

organisations, including the A&P society. Sarah frequently entered competitions, such as butter 

exhibition,54 flower-growing (she won in 1901 with her Cactus),55 darning on sock (coming 

first in 1902),56 and chrysanthemum arranging.57 This was quite typical of Pākehā women who 

were drawn to the WCTU, as they were usually involved in several different community 

organisations, particularly church groups. 

It was Sarah who established the Māori branch at Tauranga in 1896. Mary Leavitt had 

visited Tauranga on her 1885 tour, but a union was not established.58 Ellen Hewett, who was 

the Superintendent of the Maori Work Department at the time, sent Sarah Māori pledge cards 

and pamphlets.59 Sarah had obtained several Māori signatures prior to the first meeting of the 

branch, which took place in early May 1896: 

The inaugural meeting of the Tauranga branch of the W.C.T.U. was held at 

Mrs R. O. Stewart’s, Topcroft, on the 6th May. The afternoon was very wet, 

and only a small number were present. Mrs H. L. Brittain was elected President 

pro tem.; and Miss Maunsell Secretary and Treasurer. It was decided that Maori 

temperance work should be the chief work of this district, the Europeans 

having several temperance agencies at work. Visits to the various kiangas [sic] 

were to be arranged as soon as a fresh supply of Maori pledge cards arrived.60 

 

Although treated as a Pākehā union, the Tauranga union was formed with the express 

purpose of furthering Māori temperance in the area. For most other branches Māori temperance 

was one of several other initiatives and few prioritised it above all else. The result of this was 
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that the branch, although European in origin, was primarily made up of Māori membership. In 

a report presented to the annual convention, the Tauranga branch reported that they had eight 

European members and 33 Māori; 61 ‘Our aim has been to carry on temperance work among 

the Maoris, and we feel greatly encouraged. We provide a good meal for them, and afterwards 

address them with the aid of an interpreter. Twenty-five have donned the blue ribbon and 

signed the pledge.’62  

It seems that providing food to encourage Māori attendance at meetings was a tactic 

frequently employed by the Tauranga union, as it was mentioned in other reports.  

On Tuesday last a meeting of the Tauranga Branch of the Women’s Christian 

Temperance Union took place in the Good Templars’ Hall, Wharf Street. A 

plentiful supply of food was provided by lady friends of the cause of 

temperance, which in this instance is directed chiefly towards the conversion 

of Maoris. Needless therefore to say that the aboriginals turned up in great 

numbers. Mrs J. B. Chappell had been busy all the day preparing the viands 

and making tea, etc. At three o’clock the Rev. W. Goodyear opened the 

meeting and said grace. Thereafter Mrs H. L. Brittan, the President, spoke on 

the evil of drunkenness and hoped that the Maoris present would come forward 

and sign the pledge of total abstinence from alcohol relying on a higher power 

to be able to be abstain.... Twenty-six Maori men and women then came 

forward and signed the pledge, some of them asserting that they had signed ten 

or twelve years ago before Bishop Stuart and M [sic] Duffus, and had faithfully 

abstained ever since. A hymn was then sung, and M [sic] Goodyear said the 

benediction.63 

 

Despite her interest in Māori, Sarah probably was not fluent in Te Reo Māori, because the 

union used Mrs Robson as an interpreter for their meetings. These garnered quite large 

audiences, with over 60 Māori attending a late 1897 meeting. The Tauranga branch followed 

the same structure as the other branches, providing refreshments, opening and closing meetings 

with singing and prayer, and listening to speeches given by various members of the branch and 

clergy. At this particular meeting, the addresses included the reading of a letter from Ellen 

Hewett on the work that she was doing, and a long speech was given by a Māori member, who 

‘... gave some interesting information of the advance of temperance principles in some 

settlements, notably Rotorua and district, and, though deploring the yet too prevalent debasing 

effects of intoxicating drinks, it was encouraging to know that a large number of Maories, of 

both sexes, are experiencing the benefits of total abstinence.’64  

Ellen Hewett visited the Tauranga branch in late 1897 and wrote very favourably of the 

branch and the town.65 She published the following review in the White Ribbon:  

I have been spending a short time at Tauranga, where I had the pleasure of 

attending the W.C.T.U. meeting. Too much cannot be said in praise of Mrs 
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Brittan, the President, and of their earnest and energetic Secretary, Mrs 

Chapelle. The Social Purity Department is taken up strongly by the members 

of that Union. It was at their request that the leaflet “Whose Daughter?” was 

printed for distribution, and I know of no other Union that has taken such a 

deep interest in the Maoris as the Tauranga W.C.T.U. The annual Maori 

Temperance meeting and tea are to be held at the President’s (Mrs Brittan) 

place. I had the pleasure of adding 3 more names to the already numerous list 

of Maori members.66 

 

By 1898 the Tauranga branch had had 52 Māori sign the pledge and had paid regular visits to 

local Māori communities on top of the meetings that Māori attended at Tauranga.67 The branch 

was, by all accounts, quite a success. Yet, by 1899 the membership was listed as only 11.68 The 

union would disband that year and would not be reorganised until March 1908.69 It is not 

entirely clear why the union would go from such great success to disappearing in such a short 

time. However, this kind of fluctuation was not uncommon for Australasian WCTU branches, 

which often reflected changes to the wider population and also suffered from the WCTU’s 

general preference for establishing new branches rather than supporting old ones.70 

Sarah died in October 1939, aged 80.71 She and Harry had moved from England to Mt 

Eden, Auckland, in around 1915, likely returning to New Zealand because of the war.   

 

Annie Schnackenberg: Missionary, President, and Superintendent  

To Ellen’s approval, Annie Schnackenberg took over as Superintendent around 1898.72 Annie 

was a long-serving Superintendent of the Maori Work Department, as she was in the role from 

around 1898 to 1903. Annie was also a significant part of the WCTU itself and had been since 

its formation in New Zealand in 1885. She had been President of the Auckland Union since 

1889, and she was the National WCTU President from 1891 until 1901 when she “retired” to 

the Vice Presidency.73 Her ability to communicate in Te Reo Māori without the use of a 

translator set her apart from her predecessor and her work as a teacher and missionary provided 

her with key skills that she would utilise when interacting with Māori. Having such a prominent 

member of the WCTU take on the Māori outreach work was a significant step in the progress 

of the Maori Work Department.  

Annie was the daughter of Elizabeth Dodd and Edward Allen, and she was born in 

Warwickshire, England in 1835. Annie and her family emigrated to New Zealand in 1861, 

settling in Auckland where Annie would live for much of her life;74 her family were amongst 

the first European farmers to settle at Mt Albert.75 Annie was 26 when she came to New 

Zealand, and it was ‘[w]ithin days’ of her arrival that Annie became a teacher at the Wesleyan 

mission school at Kawhia. It was here that she met her future husband, the Reverend Cort 
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Henry Schnackenberg. At the time, Cort’s wife Amy oversaw the domestic side of the mission, 

particularly the care of mixed Pākehā and Māori children. Sadly, Amy had breast cancer, and 

died in late 1863. Within months of her death Cort proposed to Annie, who was around 24 

years his junior.76 The two were married in May 1864, less than a year after Amy’s death.77 

Together Annie and Cort had four children over seven years, although Cort wrote that Annie 

was busy with more than just raising their children.78 He said ‘[she] has ability above the 

common order – is of very essential help to my missionary and ministerial labours, as also in 

letter-writing – especially spelling and official communications with the government.’79 

Cort died in 1880, leaving Annie and her children to move back in with her parents in 

Auckland. It was here, still working with the Wesleyan church, that Annie would join the 

WCTU as a founding member upon Mary Leavitt’s 1885 tour.80 Her marriage to Cort had not 

restricted Annie’s ability to play a significant part outside of the realm of home and children, 

but it was a supportive role to Cort’s mission work rather than her own ambitions. Although 

Cort’s death made her a widow, Annie was able to pursue what she wanted, and at only 45 

years old at the time of his death, she had plenty of time in which to fill. This was when she 

spent the most time working for the WCTU, particularly in her long-standing role as President 

of the New Zealand WCTU, and as superintendent of the Maori Work Department.  

One of Annie’s first acts as Maori Work Department superintendent was to organise a 

Māori union at Ōrākei, which was a small village just outside of Auckland at the time.81 Six 

Māori signed the pledge, and the Auckland union noted in their report to the White Ribbon that 

‘… their loyalty will be well tested’ as the pledge included no drinking, no smoking, and no 

tattooing.82 This union was likely aided by the work of Emare Poraumati, who was a Māori 

member of the Auckland union having moved there from Rotorua. At the time Annie was still 

President of the New Zealand WCTU and therefore had other duties to attend to besides the 

Maori Work Department but continued to make visits to this nearby union.  

Annie’s skill as an orator and her fluency in Te Reo Māori meant that she spent most 

of her time as Superintendent travelling and speaking to Māori and Pākehā audiences. For 

example, after the convention in 1898 she spent time travelling around the Napier region with 

Hēni Te Kiri Karamū. As she was simultaneously the President of the New Zealand WCTU, 

her impact on the Maori Work Department was perhaps not what it might have been had she 

had more time to devote to the Superintendency. Additionally, pledges signed and unions 

formed are quantitative ways to measure impact, whereas lecture tours are much more difficult 

to assess. Annie’s key contribution it seems is in her relationships that she formed with both 

other Pākehā women such as Ellen but also with the Māori women who were a part of the 
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WCTU, like Hēni Te Kiri Karamū and Sophia Hinerangi. Annie died in May 1905, having 

been a widow for almost 25 years.83 During that time, and in the many years before it as a 

mission wife, Annie had worked for almost her entire life towards the Methodist, temperance, 

and feminist causes that she held so dear. She was buried at Symonds St Cemetery, Auckland, 

alongside Cort. 

 

Sophia Hinerangi, an Early Māori Leader  

Sophia Hinerangi was one of the earliest members of the WCTU in New Zealand, signed up 

by Mary Leavitt herself after a tour of the Whakarewarewa geysers in mid-1885.84 Mary wrote 

of the meeting in the Union Signal:  

Sophia, the Maori guide who conducted our party through these wonders, 

donned the blue before I left Wairoa, the native town nearest the spot. The blue 

ribbon is always offered, and generally donned, on taking the pledge here. I 

have sewed it underneath my own bit of white, and have advised all members 

of the unions I have formed to wear both, as a token that we are in harmony 

with this gospel, total abstinence. After I had pinned the blue on Sophia, she 

asked me what the white was, and what it meant. I explained, and she said 

somewhat sadly, “Then I cannot put it on, for there is no union here.” I said, 

“Yes you shall have it, if you will take it in its deepest meaning, which is, I will 

live every day as Jesus wants me to. I will do nothing that will displease him 

and all that will please him.’” “Can I do that?” she said more to herself than to 

me, and I answered, “Jesus will always help you.” “Yes, yes, that is what 

Fairbrother says. Pin it on, I am not afraid.”85 

 

Sophia left a good impression on Mary, although she was somewhat disapproving of Sophia’s 

prior lack of total abstinence and viewed the haka as being ‘pagan’ and ‘lascivious’.86 Despite 

being signed up before many prominent Pākehā members of the WCTU would be, it was 

another decade before a Whakarewarewa branch of the WCTU was really formed.  

Sophia, commonly known as Guide Sophia or Te Paea, was born at Kororāreka 

(Russell) in the early 1830s.87 She was the daughter of Kōtiro Hinerangi (Ngāti Ruanui), and 

Alexander Grey, a Scottish blacksmith who had come to New Zealand a few years prior to 

Sophia’s birth. Kōtiro was a rangatira of Taranaki, who had come to Kororāreka to be part of 

the Reverend Samual Marsden’s mission school.88 Supposedly when it came time for Kōtiro 

to return to her people the Māori of Kororāreka (Ngā Puhi) had become attached and asked 

that she marry Alexander in order to stay.89  

Sophia was married twice, firstly to Koroneho Tehakiroe, then to Hōri Taiāwhio. It was 

with Hōri that Sophia came to Lake Tarawera, where she became a guide for European tourists. 

Guiding was done usually by local Māori women and was seasonal labour dependent upon the 
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tourist trade.90 It was competitive work, and older guides who had moko kauae were generally 

more popular while younger girls learned from them. Jennifer Curnow notes that Sophia was 

particularly beautiful, as well as intelligent, well-educated, and bilingual, likely the source of 

her success as a guide.91  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

However, it allowed Māori women an opportunity for entrepreneurship and to take advantage 

of European tourism. It was in the course of this work that Sophia experienced the infamous 

Tarawera eruption; Sophia was responsible for saving over 60 people by sheltering them in her 

whare. Due to the eruption, Sophia moved to Whakarewarewa to act as a guide there. It was 

here at Whakarewarewa where she first became involved in the WCTU as the President of the 

local Māori branch that was formed in the mid-1890s.  

The Whakarewarewa branch was organised by Ellen Hewett and was one of the first 

unions that she formed. Sophia was the president, and in 1896 they had 30 members. Like 

fellow Rotorua district branch Ohinemutu, the Whakarewarewa union had decided to work on 

departments including temperance and social purity, as well as classes for sewing, Bible study, 

and Sunday school.92 Sophia was supported by Herena Taupopoki as vice-president, Isabella 

Thomas as secretary, and Annie Walker as treasurer of the branch. Annie Schnackenberg, in 

her position as Department Superintendent, visited the branch in 1898. Annie noted that there 

Figure 4. Photographic print of Sophia, taken by 

Josiah Martin in the late nineteenth century, likely 

around the time she was working for the WCTU. 

(334027001) © The Trustees of the British Museum. 
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were physical ‘improvements’ to the area, including increased cleanliness, tidiness, and 

gardening of both flowers and vegetables.93 One of the reasons women supported temperance 

was because alcohol led to the opposite of good social order, including cleanliness and good 

hygiene.94 Temperance came under this umbrella of both moral and physical purity and 

cleanliness. Of the same encounter Annie also wrote that: ‘At Whakarewarewa I spent a good 

deal of time with Sophia, the Maori guide, and chief woman of the place. Her testimony is that, 

with one or two exceptions, every woman of that place has taken the pledge and kept it. “But,” 

she added, “what is, I think, of even more importance, is the way the Sabbath is observed. In 

old times we used to sit about, or go round with tourists, or just play, while now indeed it is a 

ka Tapu (holy day).”’95 Although these articles only show Annie’s perspective, it seems that 

there was at least some impact being had by the Whakarewarewa WCTU and Sophia as its 

president. To what extent the changes noted by Annie were down to the WCTU is unclear – 

there was a high level of European tourism in the area, for example, which may have been 

related to the physical improvements – but the increased Sabbath observance certainly seems 

to have been down to the WCTU.  

By 1903 the unions in Rotorua had largely lapsed, including at Whakarewarewa. It is 

unclear why Sophia, who had been such an ardent supporter of the WCTU, would have allowed 

her branch to collapse. It seems unlikely that she would have given up on temperance, but in 

her old age may have had difficulty leading the union as well as her other work caring for the 

geysers. In any case, when Agnes Anderson Hughes visited that year, she was unable to meet 

with anybody due to a distracting visit from the La Crosse company. Agnes noted that there 

were ‘... several very fine women among the Whakarewarewa Maoris, and it is hoped that at 

some future time a Branch Union will be started among them.’96 This suggests that she did not 

meet with anybody who had been previously associated with the WCTU branch, as Agnes 

would have attempted to resurrect the union or at least meet with Sophia as her predecessors 

had. By 1911 Sophia had died at around 80 years old, and the union was not revived. Ripeke 

Mete would visit in 1912, noting that although ‘... the meetings were well attended they were 

unable to come to any definite conclusion.’97 Florence Woodhead also visited in 1914, but a 

‘New Union’ was not formed at Whakarewarewa until 1915; it was led by Queenie Wickcliffe 

and Merihi Lawson as president and secretary, and had 12 members, under half of what it had 

been when Sophia had first been president.98 The decline of Māori branches was quite typical, 

and it was not unique to Māori. All branches of the WCTU had ebbs and flows, largely 

determined by the presence (or absence) of one or two keen women who kept the branch going. 
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Hēni Te Kiri Karamu: Warrior, Translator, and Leader  

A contemporary of Sophia’s, Hēni Te Kiri Karamū, was also active in the Rotorua district for 

the WCTU. The first mention of Hēni’s involvement in the WCTU came in 1896, when she 

was listed as the Secretary for the Ohinemutu Union, which had been formed by Ellen Hewett 

and was the largest of the Rotorua unions with 52 members. The union also had Emare 

Poraumati as President, Tuhara Remuera as Vice-President, and Terita Ratema as Treasurer. 

The union was noted as having taken up the departments of ‘Temperance, social purity, 

Sunday-school, Band of Hope, sewing-class, and Bible class.’99 Hēni also acted as a translator 

for Ellen, and became quite a prominent member of the WCTU.  

Also widely known as Jane Foley or Hēni Pore, Hēni was born in late 1840 in Kaitaia 

to her mother Maraea Taunakiwhere (also Pihohau or Pikokau).100 Hēni spoke to James Cowan 

about her life: ‘“My mother,” she told me, “was Maraea Taunakiwhere; she was one of the 

many Arawa prisoners taken by Hongi Hika and his Ngapuhi warriors at the capture of Mokoia 

Island, Rotorua, in 1823. Her father was Te Ngahoa, of Mokoia Island and the Ngae. Another 

prisoner taken there was the mother of Sophia, the famous guide of Wairoa and 

Whakarewarewa. My mother belonged to the hapus Ngati-Rangiteaorere and Ngati-

Uenukukopako.”’101 Hēni’s father was an Irish man named Thomas William Kelly.102 He 

drowned when Hēni was a young child, and her mother remarried another European, 

Englishman Richard Russell.  

Having moved to Auckland to study as a teenager, Hēni moved back up North to where 

the gumfields were along with her family, and this was when she married Te Kiri Karamū, 

taking the name Hēni Te Kiri Karamū. Hēni and Te Kiri had five children. When she was 

around 20 years old in 1860, Hēni moved down to live with Te Koheriki (sometimes known as 

a hapū of Ngāti Paoa) near Maraetai east of Auckland, where her mother and brothers were 

already living. They were gifted land by Te Koheriki, and Hēni lived with her children, her 

mother, and her brother Hone te Waha-Huka, who was also known as Johnny Kelly.103  

Hēni married Denis Stephen Foley in 1869; her name on the marriage certificate was 

Jane Russell. Denis was the son of Irish immigrants, whose father Edmund Foley ran the Sir 

George Grey public house at Otahuhu.104 Denis was a storekeeper at Maketu in the mid-1860s, 

along with his brother James.105 The couple were living at Bowentown only a year after their 

marriage when Denis viciously attacked Hēni while under the effects of ‘delirium tremens’.106 

Newspaper reports mistakenly referred to Hēni as his housekeeper.  
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Mr. Denis Foley... while under mental derangement, made a murderous attack 

upon Jane, his half-caste housekeeper, with a bill-hook, breaking her arm, and 

inflicting several terrible wounds. The poor woman was in bed at the time, and, 

on Mr. Foley entering the room and brandishing the weapon, hurriedly raised 

her arm to protect her head, receiving a blow which fractured the bone, and 

gashed the limb in a shocking manner. She was also severely cut about the head 

and body. Twenty-four hours elapsed before medical assistance could reach 

her from Te Papa, although Mr. James Foley, on becoming acquainted with the 

occurance instantly despatched a boat to Te Papa; on the arrival of which, Drs. 

Armitage and Campbell lost no time in proceeding to the relief of the sufferer. 

They were accompanied by a party of Constabulary, who arrested Mr. D. 

Foley, and brought him to Te Papa, before Mr. E. M. Edgecombe, J.P., and 

Captain Tovey, J.P., by whom, on a medical certificate of insanity, he was 

ordered to be sent up to Auckland. Mr Foley had recently been under treatment 

for brain disease, and an inmate of the Lunatic Asylum, whence he was 

discharged as recovered. He gave, as a reason for committing the assault, that 

Jane was bewitching him, and it was better for her to die. At last advice, the 

poor woman was stated to be recovering.107 

 

It is unclear why the newspapers would believe that Hēni was Denis’ housekeeper and not his 

wife. Mixed marriages between Māori and Pākehā, particularly Māori who were also of mixed 

descent like Hēni, were not unheard of. Intermarriage provided certain economic and social 

benefits for both Pākehā and Māori, particularly in the early days of European settlement.108 In 

fact, many of the Māori women who worked with the WCTU were of mixed Māori and 

European heritage and this contributed to the assimilative nature of the WCTU outreach work. 

Nonetheless, it is intriguing that such a key fact should have been so misrepresented. The attack 

and Hēni’s recovery again speaks to her bravery, and highlights why she opposed alcohol 

despite having been a hotelkeeper. Despite the assault, Hēni did forgive Denis and her Christian 

beliefs encouraged her to assist him in his recovery and continue in their marriage.109 Denis 

died in May 1900, having drowned in the Uretara river on his way home from the local hotel.110 

This suggests that he had never quite recovered from his drinking in the 1870s, though Hēni 

was of course still shocked and distressed at his sudden passing.111 

Much of Hēni’s involvement in the WCTU was as an interpreter for Ellen Hewett, but 

she also led and helped to form branches. One of her last inputs to the WCTU, a letter read to 

the 1900 WCTU convention (published in the White Ribbon) describes some of the impact of 

her work:  

I found, that wherever I visited the Unions, the members were true and firm to 

their pledges, and particularly in Ohinemutu, they seemed to have abandoned 

their former evil ways of frequenting the hotels, etc.... I lectured in these places 

chiefly on the same subjects as I had delivered at Ohinemutu, and I found that, 

though the same quietness prevailed here, no noisy gatherings in front of hotels, 
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no drinking, no liquor given to entertain visitors, as the custom was in the past; 

but there was a want of energetic officers among their Unions, to cause 

meetings to be held occasionally, and thereby keep to the rules of the 

W.C.T.U.... The next day I drove on to Matata ... [where] they were anxious to 

have a Union formed if I were to wait another day or two, but I could only 

promise to send some of our officers from Rotorua... but I am sorry to say, the 

girls and women I asked to go did not go; some were in trouble, others were 

sick, consequently no Union was formed at Matata. In conclusion I beg to say 

that I have been very sorry I was not able to come and be with you at 

Convention, as I could answer your questions more satisfactorily, and urge to 

your Union the advisability of putting before the House of Parliament a petition 

from themselves asking to pass an Act allowing them to have the power to 

express her and his wish as to whether the drink traffic should remain in their 

district, or whether they would like it to be removed, and have the voting paper 

with the three lines printed in Maori. There are people at the Bay of Islands 

who are anxious to form a Union, and if the Union can see its way clear, I beg 

that the Maori Unions be not forgotten.112 

 

 

Hēni was predeceased by her son John in 1913, who died at his sister Bertha’s house, and her 

daughter Margaretta May, who died in 1902. 113 Margaretta’s loss was particularly painful for 

Hēni, who had spent the last few years caring for her while she was ill, which had caused Hēni 

to pull away from the WCTU. She wrote of the loss to her friend and historian William Francis 

Gordon: ‘I am in great trouble at present, my darling, my youngest daughter aged 23 years died 

on 29th Dec. just when your letter arrived. She had been ailing for over 3 years of malignant 

disease of the liver & bowels, and had been a great sufferer.’114 Her sons James and Robert 

both died not long after their mother, while her daughter Sophie Bertha Woodward died aged 

Figure 5 . Hēni te Kiri Karamū’s grave at Rotorua Cemetery, Rotorua (photograph by the author, January 2022). 
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73 in 1944.115 Hēni died at age 97 at King George’s Hospital in June 1933, ‘after a prolonged 

illness’.116 

Agnes Anderson Hughes, International Orator  

Agnes Anderson Hughes was born in 1874 at the Hughes’ family home on Wellington Street 

in Auckland, New Zealand.117 She would succeed Annie Schnackenberg as Superintendent of 

the Maori Work Department around 1905, as Annie fell ill in 1903, retiring from most of her 

work. Agnes’ mother was Hannah Graham Hughes, who is also discussed in this thesis because 

of her involvement in the WCTU and the Maori Work Department (she was superintendent 

from 1911 to 1913). Agnes’ father was Richard Hemming Hughes, who immigrated as a young 

man to New Zealand in the early 1860s from Evesham, England.118 Like Hannah and Agnes, 

Richard was also a supporter of the temperance movement.119 Agnes was one of eight siblings 

to survive to adulthood, with one sister and six brothers; one brother was a doctor and another 

a reverend.  

By 1907, Agnes was becoming famous as a highly skilled orator, primarily speaking 

on the need for temperance reform. She did a significant speaking tour of Australia around 

1906-1907 on No-License.120 This tour was considered to be successful given the large 

audience attendance, though it was noted in the Otago Witness that the tour was not being given 

much coverage in the Sydney newspapers.121 One did write of Agnes’ work: 

The apparently endless argument as to the capabilities of women (says the 

Sydney Daily Telegraph) may be advanced a step by an illustration of one 

woman’s appetite for hard work and her indefatigable following of a task. The 

illustration is supplied by Miss Anderson Hughes, of New Zealand, who has 

been helping to make no-license history in Gloucester. She left Sydney about 

six weeks ago to address meetings throughout the electorate, and she related to 

a Daily Telegraph representative yesterday some experiences that may best be 

told in her own way.122  

 

The New Zealand reviews of Agnes’ tour were glowing throughout. For example, the Taranaki 

Herald wrote succinctly that ‘[o]ur Stratford correspondent says that Miss Hughes is “one of 

the best speakers that has ever addressed an audience in our Town Hall.”’123 The following day 

the same paper elaborated on Agnes’ performance, writing that: ‘Miss Hughes has the 

advantage of being able to talk of New Zealand affairs as a New Zealander, yet with the 

broadness of view gained by a few years of travel. She is, moreover, an able exponent of the 

platform art. She kept the attention of her audience throughout in spite of the efforts of a few 

hoodlums to interrupt her. About one hundred people were present.’124 As a result of her 

speaking success, Agnes was employed by the No-License party in late 1908 to ‘assist in their 
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election campaign…’, requiring Agnes to travel right around the country speaking on 

temperance.125 The Dominion described Agnes at one of her first stops, at the Webb  Street 

Primitive Methodist Church in Wellington as ‘… a very attractive speaker, possesses an 

excellent, well-modulated voice, and an easy and fluent style; she is a thorough mistress of her 

subject, and impresses the listener with her intense earnestness.’126 Although most of her talks 

were open to all, Agnes also gave a few addresses to women only.127 Agnes’ success in 

Australia and New Zealand soon led to her being referred to in advertising for her talks as ‘New 

Zealand’s Temperance Queen’,128 129 ‘the Queen of New Zealand Orators’,130 and later even 

‘Auckland’s own feminine apostle of the gospel of Prohibition’. 131  

Significantly, Agnes became a World’s WCTU Missionary, representing New Zealand 

to the wider WCTU organisation.132 The White Ribbon wrote of her appointment in 1910: ‘Miss 

Anderson Hughes was given an earnest invitation to visit America by the delegates of that 

country at the World’s Convention. She was placed on the list of the World’s Missionaries and 

can be trusted to give a good account of herself.’133 At this point, Agnes’ work as an 

international temperance speaker led her to acting as a New Zealand representative at the 1910 

World’s WCTU Convention, held in Glasgow. This was alongside a few other New Zealand 

women, including Lady Anna Stout.134 At this Agnes appeared in Māori dress; only able to 

speak briefly, she recounted the story of a woman who said to those arresting her husband for 

drunkenness ‘“Why don’t you shut up the liquor instead of shutting up my husband?”’135 Agnes 

also made an appearance at the Australian WCTU conference in 1912,136 and the World’s 

Convention at Brooklyn, New York in 1913.137 All these years of travelling, of representing 

New Zealand on a world stage, and of lecturing demonstrate how unique Agnes was for a 

woman of  these times. 

It was not until 1913, when Agnes was almost 40, before she became a wife and mother 

as well as a temperance advocate. Agnes and her husband, Reverend R. J. Drew, had a daughter 

named Beryl Rebe in May 1914, and a son in August 1916.138 Upon becoming a wife and 

mother there was significantly less reported on Agnes’ work, although it was not non-existent. 

At some point she returned to New Zealand having spent much of her life travelling widely 

around the world. Being so notably well-travelled, Agnes also gave lectures on the various 

places that she had visited, including Jerusalem, Palestine, Egypt, China, and Japan.139 Having 

led a remarkable life, Agnes died in 1952 at the age of 78. She was buried next to her mother 

Hannah and younger sister Emma at Purewa Cemetery, in her hometown of Auckland, New 

Zealand.140  
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Leader at Pūtiki: Wikitoria Keepa  

Wikitoria was known by several different names throughout her lifetime but was commonly 

known to the WCTU as Mrs Davis. Wikitoria married Ru Reweti (known as Louis Davis), a 

leader of Ngatamanu. Ru supported his wife’s involvement in temperance, acting as interpreter 

at the establishment meeting of the Pūtiki WCTU branch.141 She was the only child of Te Keepa 

(known as Major Kemp), a very significant figure in Wanganui and Horowhenua history, to 

survive into adulthood. 142  

Te Keepa’s parents were Tanguru (Muaūpoko) and Rere o Maki (Wanganui, a woman 

signatory to the Treaty of Waitangi). He was raised at Pūtiki, with his mother’s family, where 

he was baptised and attended Anglican missionary school.143 As a young man he began 

working for the Crown, firstly as a Constable, then an assessor for the Native Land Court by 

the mid-1860s. In the same year Te Keepa began his military career with the government, 

joining the Native Contingent and rapidly moving up the ranks, leading a group of largely 

Muaūpoko men. By 1876 he had been awarded the Queen’s sword of honour, the New Zealand 

Cross, and the New Zealand War Medal.144 His role in the Native Land Court was somewhat 

controversial, including allegations that Te Keepa had allocated land for others in the military 

with no true claim to the land given.145 However, by the early 1870s Te Keepa appears to have 

lost faith in the Crown’s land purchasing, and he was subject to considerable manipulation by 

the government throughout the 1880s and 1890s.146 His lawyer, Walter Buller, also 

manipulated him, which resulted in Te Keepa owing the lawyer nearly £7,000 at the time of 

his death in 1898, a debt which passed to Wikitoria.147 Despite all his work for the Crown, Te 

Keepa was left as destitute as if he had ‘rebelled’ against them.  

Wikitoria supported temperance and no-licence, particularly for the people at Pūtiki. 

For example, in 1896 it was reported that of over 200 pledges taken by Māori, 24 of these were 

organised by Wikitoria.148 In April 1903 Wikitoria co-signed a letter requesting that liquor 

licences not be granted for steamers travelling along the Whanganui River. The letter was 

published in the Wanganui Herald:  

To Judge Kettle, Chairman Wanganui Licensing Committee. Friend, - We have 

heard the Committee has agreed to issue licenses for the sale of spirits on the 

Wanganui River. This is an earnest request to you that you will not sign your 

name to those licenses, because the proclamation of 1887 prohibiting the sale 

of liquor within the area affected by the proclamation is still in force. It is the 

unanimous wish of the Maoris that there should be no spirits sold in the area. 

It is also the desire of the Maoris that you should do your utmost to prevent the 

issue of the licenses. From your friend, Eruera Tekahu, on behalf of the Maori 
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People. On behalf and for the sake of my Maori people on the Wanganui, I also 

sign my name – Wikitoria Keepa.149 

 

The issue had reached Parliament by October 1903. The Wanganui Herald reported:  

One phase of the Wanganui River packet licenses dispute has come before the 

House in the form of a petition from Wikitoria Keepa, daughter of the late 

Major Kemp, on behalf of the natives residing on the Wanganui River. She 

points out that in April 7th, 1887, a proclamation was published in the Gazette 

declaring that no licenses for the sale of intoxicating liquors should be granted 

within an area of native land through which the Wanganui River flows. On 

April 3rd, 1903, a majority of the members of the Wanganui Licensing 

Committee, ignoring the proclamation, granted five packet licenses from the 

Wanganui bridge to Whenuatere to five steamers plying on the river between 

Wanganui and Pipiriki. These licenses, says Wikitoria Kemp, take effect in the 

proclaimed area. Being of opinion that the granting of such license is illegal 

and detrimental to the natives living on the river, the petitioner states that she 

and other natives have instructed a solicitor to take proceedings in the law 

courts with the view of testing the validity of such licenses and she submits 

that as those proceedings have been taken for the protection of the natives and 

for the purpose of upholding the proclamation, the costs should be paid out of 

the sum of £7000 placed annually on the civil list for native purposes.150 

 

The petition was presented in Parliament by M.P. Hōne Heke Ngāpua, who had also written to 

Judge Kettle in April.151 

 Partially through her status inherited from her late father, Wikitoria was well-known 

and respected by Māori and Pākehā alike. Like many other Māori women leaders at this time 

who joined the WCTU she was associated with members of the Young Maori Party, 

particularly M.P. Hōne Heke Ngāpua, who had supported her no-licence petition. Wikitoria 

was one of several significant Māori who were sculpted by Australian artist Nelson Illingworth, 

as part of a series of Māori busts.152 Wikitoria paid careful tribute to New Zealand politicians 

upon their deaths. When Premier Richard Seddon died in June 1906, a mat sent by Wikitoria 

was placed on his coffin, ‘... with a request that this mat should be buried with their “father.”’153 

Similarly, when M.P. Hōne Heke died at Wellington Wikitoria requested that his body be 

allowed to lay for a day at Whanganui so that local Māori be able to pay their respects before 

he was returned to his people at Kaikohe.154 Wikitoria was clearly one of several Māori women 

of this period who had great mana amongst Māori but who were also quite willing and able to 

step into the Pākehā world. This likely was a key reason behind her desire to form a Māori 

WCTU branch at her home of Pūtiki. 

Wikitoria died only a few years after the Māori branch was established at Pūtiki, 

passing away in 1912. Her obituary in the Wanganui Chronicle described her as one of the ‘... 



 89 

most striking Maori personages on the West Coast... She was a well-educated woman, having 

in her girlhood been sent to Girton College in England. On her return to New Zealand she took 

up residence at Pūtiki, where, with few intermissions, she resided until her death.’155 Her tangi 

was indeed so significant that Whanganui photographer, Frank J. Denton, photographed many 

of the attendees.156 Denton had photographed Wikitoria herself a few years prior to her death.157 

Denton’s record of Wikitoria’s tangi shows just how important she was, with hundreds of 

people visible heading towards the cemetery, including several Marist priests.158 

 

 

Hera Stirling: The Songbird Superintendent  

Hera was the first Māori Superintendent of the Maori Work Department, appointed in 1907 

following Agnes Anderson Hughes. However, she was also a prominent member of the WCTU 

from the early 1900s all the way up until her death in 1950. As the first real Māori leader within 

the organisation of the WCTU, Hera was incredibly significant. She paved the way for 

increased Māori involvement at the decision-making level, rather than simply as branch leaders 

or members. She was one of the most dedicated members of the WCTU, Māori or Pākehā, and 

was involved in the work until well after her official retirement from the position. She was 

particularly well-known for her singing voice, which she used extensively in her work as a 

missionary and then for the WCTU. 

Hera was known by a variety of names, including her Anglicised name of Sarah Mary 

Catherine, but she was most popularly known as Hera or Sarah Stirling until her marriage when 

she became Mrs Munro.159 She was born in 1876 to John and Elizabeth Stirling (nee Davis), 

who married in 1858. On November 2nd 1910 Hera married the Anglican Reverend Himepiri 

te Wharekauri Munro (known as Piri Munro) at the Napier Cathedral.160 Like his wife, Piri had 

also worked previously with the WCTU. His parents were James Munro and Puhiawe Hanuera 

Pango and he was of Te Arawa.161 Bishop Averill, Bishop Williams, and the Reverend F. A. 

Bennett (who had worked with Hera on several occasions on her Māori outreach work) 

conducted the ceremony, while the rangatira Mohi Te Atahikoia of Pakipaki gave Hera 

away.162 Hera was so dedicated to the WCTU cause that it was expected that she would visit 

unions during her honeymoon in the South Island.163 Hera and her husband often gave talks 

together, such as in Ashburton in December 1910. The Ashburton Union reported to the White 

Ribbon: 
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Figure 6. Hera Stirling aged around 30, featured on the front page of this 15 January 1906 edition of the White Ribbon. WR, 15 

January 1906, p.1. 
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In the evening Rev. and Mrs Munro gave an entertainment under the auspices 

of the W.C.T.U. in the Oddfellows’ Hall, to a large and appreciative audience. 

The background of the stage was strikingly arranged so as to form the entrance 

to a Maori whare, having all the necessary equipment of Maori curios, mats, 

etc. Mrs Munro’s beautiful rendering of a number of items fully justified her 

distinction of being one of New Zealand’s leading vocalists. Several local 

musicians rendered valuable assistance. Stirring addresses on their work 

among the natives of New Zealand were given by Mr and Mrs Munro.164 

 

The Ashburton Guardian also reported on the evening:  

Last evening, at the Oddfellows’ Hall, the Rev. Piri Munro and Hera Stirling 

Munro, who are conducting a mission in some of the larger towns of the 

dominion, gave an entertainment in aid of their mission funds. The concert was 

given under the auspices of the Women’s Christian Temperance Union... Mrs 

Stirling Munro has already earned a reputation for being one of New Zealand’s 

leading vocalists, and her singing of Tosti’s “Good-bye” last evening fully 

justified her distinction. Mr and Mrs Munro gave a very fine duet, “I will Sing 

of My Redeemer,” singing the Maori words of the hymn. In the poi song Mrs 

Munro showed exactly how the native version of the theme runs, and how very 

tuneful and quaint the song really is. During the evening Mr and Mrs Munro 

gave short addresses, which showed their powers of oratory. There was a fair 

attendance of the public, and, on the whole, the concert was an enjoyable 

one.165 

 

Given the largely Pākehā population at Ashburton, it is clear that Hera and Piri were both at 

ease in the Pākehā world and appealing to such audiences. Hera’s upbringing as a child of two 

mixed parents likely set her up for this, but her time with the Salvation Army as a travelling 

performer would also have exposed her to a large number of white audiences, particularly in 

Australia. It seems only natural then that Hera would become acquainted with an organisation 

like the WCTU and become such an indispensable part of it.  

Hera quickly became well known for her singing, and it became a key tool in her work 

for the WCTU and for the temperance movement. For example, the advertising for the 

Ashburton event referred to Hera as ‘the Maori prima donna’ and Piri as ‘the Maori orator’.166 

Hera’s singing ability combined with her experience travelling and addressing audiences 

through her work with the Salvation Army made her a formidable organiser for the WCTU. 

Singing allowed Hera to do more than just speak to audiences; not only was it entertaining and 

engaging, it also allowed her to fundraise for her mission work, as she did in Ashburton. Hera’s 

singing was noted almost every time she visited a group of people, and particularly when she 

attended WCTU annual conferences, since she usually performed. In Catherine McLay’s 

obituary for Hera in the White Ribbon, McLay wrote that ‘... Miss Stirling was a greatly beloved 

and welcome visitor. A gifted speaker, and possessed of a magnificent singing voice, she 
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delighted great audiences in New Zealand, and on visits to Australia. She carried the Gospel 

and the Message of Christian Temperance wherever she went, rich fruit being seen in the lives 

of leading Maoris today, whom she influenced as boys in Maori Colleges.’167 

 In 1910 Hera travelled to Invercargill, near her hometown of Riverton, in part for the 

WCTU national convention but also to make an appearance at the sitting of the Native Land 

Court. The Southland Times wrote of her visit:  

She is a claimant in the Native Land Court for certain titi island rights, and she 

also represents at the W.C.T.U. Convention the Maori branches of the Union. 

Miss Stirling, who is a woman of pleasing personality, is a vocalist of some 

ability, and she is also a fluent and eloquent platform speaker. An ardent 

advocate of prohibition, particularly with reference to Maori people, she 

yesterday evening, at the W.C.T.U. meeting, expressed pleasure at the fact that 

Invercargill was a no-license town, as, in consequence, the great number of 

natives attending the sitting of the Native Land Court, were free from the 

temptation of the open bars, and could consequently transact their business 

capably and decorously.168 

 

This was a common issue with the Native Land Court with predatory publicans targeting Māori 

who had gathered for the hearings. During the same visit south, Hera gave an address at the 

Anglican Church on the work she had been doing in the North Island.169 

In January 1938 Piri died at home.170 His ill health had caused him to retire from most 

of his church duties, and he turned to farming before moving to Rotorua to work as a partner 

in the firm of Munro and Painton.171 In 1944 Pango, their son, was killed in action in World 

War II, and buried in Forli War Cemetery in Italy where he had died.172 He had joined up in 

1941, and a year prior to his death he had been injured in Italy before re-joining his battalion.173 

Hera died over a decade after her husband and a few years after her son in August 1950, aged 

74.174  

Hera organised many different Māori branches over her lifetime and was a great 

advocate for temperance. She was dedicated to the cause on a level equal to and even greater 

than some of the most prominent Pākehā leaders of the WCTU in New Zealand. Based largely 

between Rotorua and the Bay of Plenty, despite being originally from the South Island, Hera 

remained involved with her local WCTU for many years; from the White Ribbon: ‘In 1936, a 

Maori “Y” branch was organised, which she superintended for many years, and she also taught 

Temperance in the Sunday School which she led, laying lasting foundations in many young 

lives.’175 This was of course on top of the work she did as organiser in the early 1900s and 

1910s, and the various positions she held in the executives of Māori branches, beginning with 

Pūtiki. 
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In 1947, only a few years before Hera’s death, a retrospective of the WCTU was 

published in the White Ribbon, referring to Hera’s work.  

Trained as a Salvation Army officer, Miss Stirling travelled throughout the East 

Coast of the North Island, Rotorua district, the King Country, and in far-away 

parts inaccessible to the Pakeha.... Her only means of transport was a horse, 

and the familiar figure of the rider on the steed brought the light and warmth 

of friendship into many a heart and home. Many Maori Unions were formed. 

Temperance teaching given in schools and colleges to Maori Youth, and 

always the great foundation principles of Christian Faith and living were the 

keynotes of her work. Men in leading positions among the Maoris today testify 

to her influence upon their young lives, and thank God for her coming.176 

 

Many unions were formed by Hera throughout her career, not just during her brief tenure as 

official superintendent. There were many more that she assisted with the organisation of and 

continued her involvement with the WCTU for many years. Her marriage in 1910 did mark a 

slowing down of Hera’s direct work for the WCTU, but she remained connected to the 

organisation for many years after. Upon her death her obituary described her as ‘[k]eenly 

interested in the Cause of Temperance, she combined with her itinerant work as an Evangelist, 

that of a voluntary Organiser of the W.C.T.U. among her Maori people in the Hawke’s Bay, 

Waikato and Wanganui districts.’177  

After nearly 15 years the workload was sufficient to be split into two, with one woman 

(usually an older, Pākehā member of the WCTU) taking the role of the superintendency and 

all of the administrative and financial aspects of the department, while the other was the 

organiser who travelled to different unions and Māori communities. This split allowed the 

WCTU to retain control over the department itself, while Māori women could act essentially 

as missionaries for the organisation. Although the organisers were not always Māori, after 1909 

the superintendents were all Pākehā.178 This could also have been an attempt to keep financial 

or decision-making control in the hands of Pākehā, or at least with older members of the 

WCTU, who tended to be Pākehā. However, this could also have been a pragmatic choice 

because the number of interested Māori women was smaller than that of Pākehā, and Māori 

women were needed as organisers. The financial and administrative skills required to run the 

Department were important, but the skills needed to be a successful Māori organiser were much 

less common, so any Māori leaders who may have wanted to take on a Superintendent role 

were more useful to the WCTU as organisers. This did take away Māori leadership from within 

the administration side of the Department but also shows how the organiser role was more 

important in practical terms if not symbolic. The superintendent became somewhat 
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synonymous with the treasurer, while the organiser would actually meet with Māori and create 

the new branches that sustained the WCTU.  

 

Frances Barton and the Whakapara Mission House  

In 1908 a newcomer became the Superintendent of Maori Work, Sister Frances Barton. Frances 

was the last of the Maori Work Department superintendents to have the dual roles of 

administration and organisation. However, Frances’ approach to the WCTU Māori mission 

was different from her predecessors and ended up being unique in the course of the 

department’s outreach work. Unlike the others, Frances focused more on the recruitment of 

Māori women, but she did so from a fixed position, rather than through travel around the 

country. Instead, Frances formed a mission house at Whakapara (near Whangārei), with the 

intention of teaching ‘... a number of young Maori women, and to give them a thorough training 

in domestic duties, sick nursing, and various paying industries.’179 The Auckland Star noted 

that there was ‘... nothing of the sort in New Zealand, especially in the far North...’180  

 Frances was particularly passionate about the far North. While the rest of the North 

Island had been well-targeted for WCTU mission work, the far North had not been as popular 

despite its significant Māori population. The inaccessibility and remoteness of much of the 

settlements made it less appealing than those closer to European centres. At the time of her 

departure for Australia, Frances pleaded for greater European involvement in the North, 

particularly in the establishment of a domestic training centre for Māori girls (as her own 

cottage in Whakapara had been, but on a larger scale).181 Although a similar idea was suggested 

at the 1908 Maori Congress by Lady Stout, this was roundly opposed by Māori who did not 

want to see their young women essentially be trained as servants for wealthy Pākehā. Frances 

does not appear to have returned to New Zealand to resume the work that she had started and 

given later Māori opposition it is unlikely that she would have been overly successful. In fact, 

there is little record of her work and presence in New Zealand besides that which she undertook 

at Whakapara.  

Despite her significant impact on the WCTU and the Maori Work Department, and her 

seeming popularity amongst Māori in the Whangārei area, Frances only stayed in New Zealand 

for a short period. After spending time training for her mission work with Māori, Frances only 

spent just over a year as superintendent of the Maori Work Department. She returned to 

Australia in 1909, to where her parents lived on the Gippsland Lakes, in Bairnsdale, Victoria.182 

Following Frances’ departure from New Zealand, the leadership of the Maori Work 

Department required a new Superintendent and a new Māori organiser.  



 95 

Chapter Two: Temperance (Part Two) 

Part Two of this chapter continues examining the significant role that temperance played in the 

Maori Work Department and the lives of its members and leaders. 1909, where this Part begins, 

marked a turning point for the WCTU as Pani Te Tau became the first Māori woman organiser 

for the Department. However, temperance continued to be the primary cause that motivated 

both Pani and the other Māori women who would succeed her. Like Part One, Part Two 

considers the efforts made by the Maori Work Department to deliver temperance to Māori. 

Again, the key women who were part of this are introduced and their individual efforts are 

discussed.  

Pani Te Tau, the First Māori Organiser  

Pani Te Tau was the first Māori woman to officially take the role of organiser for the Maori 

Work Department in 1909. Although Hera Stirling had acted as an organiser whilst 

Superintendent and would continue to organise branches after leaving the role, Pani was the 

first to solely focus on organising.   

At the 1909 National Convention, it was also decided to split the role of Māori organiser 

in two, with one for each island. It was resolved that ‘... [Pani] Te Tau be appointed organiser 

for this work in the North Island. Her travelling expenses be paid and to be given hospitality.’ 

Pani performed waiata as well as being appointed organiser – ‘The appearance of Mrs Te Tau 

pleasantly reminded one of the splendid work now being done among our Maori sisters.’183 

Pani was from Puketeraki in Otago, the daughter of Mr T. Parata M.L.C. She married chief 

Taiāwhio Te Tau in 1894 and she moved to the Wairarapa to be with her husband’s people, 

although she returned to her own upon their separation.184  

 Like many other Māori women of her age and status, Pani was involved in many 

different pursuits over the course of her life. She was a Dunedin-based radio personality 

(particularly singing waiata but also talking) in the 1930s. Like Hera Stirling she was well 

known for her singing and her organisation of choirs and concerts, particularly for charity.185 

She was also a licenced interpreter and operated her own Te Reo Māori classes in Dunedin in 

1929.186 Prior to the dissolution of her marriage Pani represented the women of the Ngai 

Tumapuhia iwi in Masterton, presenting Lady Ranfurly with a muff of flax and kiwi feathers 

upon her departure from New Zealand on behalf of the iwi.187 At this time Pani was well-

known as the editor of her then-husband Taiāwhio’s Te Reo Māori newspaper Matuhi; she 

served in the role from 1903 to 1905, and the paper closed in 1906.188  

Pani was an officer of the Masterton Māori branch from 1910 until at least 1914, 

spending most of those as President, before she returned to the South Island. The European 
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Masterton branch met in October 1908, with Pani and several other Māori women attending in 

order to request a Māori branch of the WCTU be formed.189 It was not until September 1909 

that such a meeting of European and Māori would occur.  

On Tuesday a meeting of our Maori sisters was held at Te Ore Ore. 

Unfortunately it was a pouring wet morning, but in spite of this a number of 

our members drove out to Mrs Te Tau’s house, where the meeting was held. 

Our Maori friends were waiting, and after greetings had been exchanged a very 

bright and happy meeting was held. Miss Powell’s address was interpreted by 

Mrs Te Tau. A new branch was formed at Te Ore Ore. Mrs Te Ao Anaru was 

elected President; Mrs Te Tau, Secretary, and Mrs Himiona, Treasurer. Mrs Te 

Tau had already obtained nearly 40 signatures to the White Ribbon pledge, and 

we trust that great work will be done at Te Ore Ore. The meeting closed with 

the Temperance Doxology, sung by all present with joined hands. The branch 

is to be managed by our Maori sisters, but we hope to visit them; as one of the 

Maori women so happily put it, “we are sisters for ever now.”190 

 

Pani had resigned from the position of organiser by the Invercargill National 

Convention in February 1910.191 Despite this, Pani remained involved with the WCTU, both 

in her home Union of Masterton and for the broader organisation, speaking at the Wellington 

Provincial Convention held in Masterton in 1910 and translating for two other branch 

presidents.192 She also spoke at the 1911 Māori Convention at Pakipaki.193 President Fanny 

Cole discussed Pani’s work in her address to the National Convention: ‘Mrs Te Tau wrote from 

Gisborne: “You will be more than pleased to know that my tour has been very successful. I 

have taken altogether one hundred and three pledges, and properly formed two Unions, and I 

am forming two more on my return.”’194  

In 1922 Pani’s daughter (possibly her granddaughter by birth) Dorothy Mihi Hinepare 

Te Tau died, aged only 11.195 Taiāwhio died in 1939, and Pani herself died in 1942 leaving 

behind her daughters Mary and Hera and her son Richard.196 Richard was named after Richard 

John Seddon, and he enlisted in the Otago Mounted Rifles embarking for Egypt in early 

1916.197 Taiāwhio is listed as Richard’s next of kin with a Puketeraki address – perhaps the 

argument that spurred Taiāwhio and Pani’s separation was over their son’s enlistment.  

 

Edith Hannah Henderson 

Mrs Henderson, as she was known to the WCTU, was born Edith Baker in 1860. Her father 

was Ebenezer Baker, who was born in 1830 at the mission station at Kerikeri, witnessing the 

signing of the Treaty of Waitangi with his father, Reverend Charles Baker. Ebenezer worked 

for the colonial government in various positions, including sheriff, coroner, warden, and 

magistrate.198 Edith’s mother was Harriet Green, who came to New Zealand with her family 
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on the Lord William Bentinck as a young adult; the pair were married in 1854, only three years 

after Harriet’s arrival in the country. Edith married John Wilson Henderson on Christmas Eve 

in 1880.199 John was the son of Reverend Dr. George Henderson, of Cullen, Scotland. John 

came to New Zealand in 1874 and worked for the Bank of New Zealand for two decades. John 

and Edith had three daughters (Vera Isabel, born 1882; Edith Mary, born 1885; and Dorothy 

Wilson, born 1891). They lived in Auckland then moved to Hamilton, where John was 

secretary for the Waikato Bacon Factory.200 

Edith was the Hamilton delegate to the 1909 WCTU annual convention.201 She became 

the Superintendent for the Maori Work Department that same year.202 She attended the 1910 

conference as part of her role, alongside Hera Stirling: 
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Figure 7. Edith Hannah Henderson on the cover of the White Ribbon November 1910 edition. WR, 15 November 1910, p.1. 
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Mrs Henderson, Superintendent of Maori work, read an excellent report, after 

which Miss Stirling also spoke of the work done amongst the Maoris, and 

submitted the following resolution: - “That in view of the regrettable 

resignation of Mrs Te Tau, the Convention take steps to place the Maori Fund 

on such a footing that Mrs Poraumati be engaged, when at liberty, as paid 

organiser, and failing her, it would be advisable to appoint a district organiser 

for each district.” It was proposed that Miss Stirling be appointed general 

organiser as far as is consistent with her ordinary work. The following ladies 

were appointed on the Maori Committee: - Mrs Henderson, Mrs Oldham, Miss 

Stirling, and Miss M. S. Powell.203  

 

There is little further mention of the Maori Committee within the White Ribbon, but it seems 

that the Committee was designed to govern the direction of Māori outreach work. It shows the 

respect held for Hera Stirling that she would be a part of this mostly-Pākehā governance 

position.  

 Edith’s husband John died suddenly in 1910, while she was on her way back to 

Hamilton from the annual convention, which had been held in Invercargill.204 The White 

Ribbon published a note of sympathy for Edith and her family: ‘Much loving sympathy will be 

felt for Mrs Henderson, Superintendent of Maori work, in the sudden blow that she has 

sustained through the loss of her husband. All who know her admire the whole-hearted 

enthusiasm with which she works for the uplifting of our native sisters. Maori and Pakeha will 

unite in asking our Heavenly Father to comfort and sustain our sister and her loved ones in 

their time of sorrow.’205 All of the superintendents for the Maori Work Department – in fact, 

all the leadership of the WCTU – were noted for their enthusiasm and care for the work. While 

some, like Annie Schnackenberg, had personal connections to Māori and mission work, others 

appear to have just ended up in the role, though they were no less interested in the work.  

With the Maori Work Department split into two roles, the superintendency was more 

focused on administration and finances. To that end, Edith wrote a letter that was published in 

the White Ribbon: ‘Dear Comrades, “Friends who are interested in the Maori work, will be 

glad to know that the collecting cards issued by Miss Powell some months ago are proving 

very successful, donations having been received from Unions in various parts of the Dominion. 

The sum of £7 3s., collected for Miss Barton’s work among the natives of the far north, and 

forwarded by Mrs Boxall, of Wellington, has been ear-marked and banked, until such time as 

active work is again taken up in that district.’206 Edith also provided Māori literature from her 

home at Frankton Junction, Hamilton.207 On top of her duties for the Department, a few months 

after Edith’s return to Hamilton she was elected President of the Hamilton branch, to replace 

Mrs Horne who had been ill.208 
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It was during Edith’s tenure as Superintendent that the Hukarere native school for girls 

at Napier burned down, and the WCTU provided support through donations of items like 

clothing and boots.209 The school, an Anglican boarding school for Māori girls, had been 

established in 1875, ‘... with the aim of providing Christian wives for the Te Aute [Hawke’s 

Bay] boys.’210 The girls of the school over fifteen years of age wore the white ribbon, and many 

signed the WCTU’s pledge as they went through the school, affirming the connection between 

the WCTU and the school. The White Ribbon wrote: ‘It is our duty, we who are more favourably 

situated, to provide means whereby we can send workers into the pahs and amongst the Maoris 

everywhere, that temperance principles may be promulgated and present and future generations 

benefited.’211  

It seems that this was amongst some of Edith’s last work for the Department, as she was 

succeeded in around 1911 by Hannah Graham Hughes, although she remained a member of the 

Hamilton branch for some years. Edith died in March 1934 at the home she shared with her 

younger, unmarried sisters Annie Helen and Ethel Mere Tako, in Mt Eden, Auckland.212 Along 

with the rest of her birth family, Edith was buried at Purewa Cemetery, Auckland. 

 

Ripeka Mete, Key Māori Organiser  

The significance of the individual became particularly evident in 1911 with the appointment of 

Ripeka Te Rauhanga Mete, known to the WCTU as Rebecca Smith, to the role of Maori 

Organiser. Ripeka was the first Māori organiser to regularly publish reports of her work in both 

Te Reo Māori and English in the White Ribbon, providing one of the most important glimpses 

into the thoughts of Māori women involved in the WCTU. She was highly successful at 

organising new branches and would visit many places that had not been attended to by the 

WCTU before, bringing the Department to new heights.  

Ripeka was born sometime around the 1870s. In 1912 Ripeka married Reverend Hone 

Hare (John Harris), who she had travelled with as part of the WCTU, becoming generally 

known as Rebecca Harris. She was the daughter of Tiu Rihari Mete (1841-1922) and Maiki 

Mete.213 Her sister, Kataraina (also known as Kaa), was also involved in the WCTU when she 

acted as a guide for Florence Woodhead. Although generally referred to as the Māori 

translation ‘Mete’, the family name comes from the European ‘Smythe’ (also referred to as 

Smith).  

Tiu was a prominent figure in the Kohukohu area and had many children. He was 

photographed several times in 1902 by Charles Peet Dawes, a significant Pākehā photographer 

who lived in the area with his parents.214 He was also involved in land court hearings as a 
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witness.215 When Florence Woodhead visited the Hokianga in late 1913, she stayed with Tiu 

and his family, writing that ‘… I was finally ferried across the river to Tiu Smith’s home in 

time for the evening meal, and though I had not been expected until the following day a 

Christmas dinner was set in front of me and gifts produced. I felt I had indeed come home.’216 

Ripeka wrote one of the first Te Reo Māori articles to be published in the White Ribbon, 

a report of her work travelling as Maori Organiser in November 1911, with an accompanying 

English translation.217 Her appointment really marked the beginning of regular reports from 

the organiser, and thus there is significantly more surviving record of her work than any 

previous Maori Work Department member. Ripeka’s journey was similar to that of her 

predecessors, covering large swathes of the North Island, particularly the East Coast, Waikato, 

and Whanganui areas. Her first report published in English, of her travels in July 1911, was 

based around Whanganui. She visited Koriniti, accompanied by Mganga Tahana and Takarangi 

Mete Kingi, to speak to over 100 Māori gathered from across the area. Thirty members signed 

the pledge and a new branch was formed. Of the people signed to the Union, Ripeka wrote: 

‘You will be surprised to know amongst the gathering there were four different denominations 

– Church of England, Roman Catholic, Ringatu, and Wesleyans.’218 While the WCTU was 

determinedly non-denominational, it is interesting to see that also reflected in the Māori women 

who signed up to the cause, particularly the Roman Catholics who were not particularly in 

favour of temperance. Ripeka continued on to Pūtiki, where she met with Charlotte Forsyth 

(then President of the Pūtiki branch) who donated to Ripeka’s travel expenses. Ripeka 

continued on to Pipiriki, Raetihi, and Ohakune.219  

Ripeka’s first report of work done was published only in Te Reo Māori in July 1911. 

She particularly praised the people of Wairoa for their faith, and their supportive reverend, 

Reverend Wepiha:  

Ka haere ahau ki te Wairoa. Ki te mahi inga mahi a te Uniana i noho ahau i te 

kainga o Teone Downs raua ko tou hou wahine ko Mrs T. i te 11 karangatia te 

hui Uniana. Rev. Wepiha tino tini te tangata i tenei iwi ki te whakarite inga 

tohu tohu ate ratou minita e tino kaha ana tenei Uniana ki te hapai i nga mahi 

o te Whakapono me te kaha o te minita kii te riri i nga mahi he a me te tonu 

tohu hoki i nga mahi pai ki tona iwi he nui nga takiwa e haere ana ahau kotahi 

ano ahu katupono ki te iwi kaha ki te karakia me te ako i nga mahi o te karaipe 

tui i tupu ai e nei ahua mahi he ka ha no Rev. Wepiha ki te ako a he tango hoki 

no te iwi i nga kupu tohu tohu hoi i ki ano ratou me waiho te ratou Uniana i 

raro i te Mother Union i te mea na te Pihopa i ki me hui ratou i raro i te Hahi 

whaka aetia ana e te iwi huangia ana to ratou Uniana ko te Mother i tango hia 

hoki i ratou nga kupu tohi tohi i korero ngia e ahau kia ratou i tukua e tenei 

ropu te moni e £2 mo te whare manuhiri o te Uniana Pakeha o Napier e £2 i 

tukua hei manaaki i nga tamariki oo Tuhoe ara i nga tamariki i te taki wa o 
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Pene Hakiwai e tukua e tenei Rapu te moni kia ia ono enei ahua tanga i runga 

ake nei i e £10, mo te ratou whare karakia kia nui rawa nga mihi ki tenei iwi 

pai manaaki i nga mahi nunui. 

 

(I went to Wairoa to advance the cause of the Union. I stayed at the house of 

Teone Downs and his wife, Mrs T. On the 11th a Union meeting was called 

[by] Rev. Wepiha. Numerous people attended this meeting, there were close to 

two hundred people there, this tribe are very conscientious in following the 

guidance of their minister. This Union is very fervent in upholding the Faith 

and the minister is forthright in denouncing wrong actions, as well as providing 

guidance on proper conduct to his people. Out of all the regions I have visited 

this one stands out as one where one encounters a people who are fervent in 

their prayers and assiduous in their study of the scriptures. These traits have 

been developed as a result of the strength of the Rev. Wepiha’s guidance and 

because of the people’s willingness to take up that guidance. They were of the 

opinion that their Union should remain within the Mother Union because the 

Bishop had stated that they should come under the Church, something they 

agree with, calling their Union the Mother. They also took on the words of 

guidance that I imparted to them. This group gave £2 for the Napier Pākehā 

Union’s hostel, £2 to provide for the Tūhoe children, that is the children in 

Pene Hakiwai’s district, this group gave the money to him for these things 

outlined above. They gave £l0 for their church. This tribe should be roundly 

congratulated for their support of the work of enlightenment.)220  

 

Ripeka’s praise for the devout community is interesting, given its publication in a language 

that only select members of the White Ribbon’s readership could understand. While it may not 

necessarily be manipulative at all, it does seem possible that Ripeka was highlighting them so 

that other Māori readers would be inspired to follow suit. Also of note is the group’s donation 

to the Pākehā Napier union, an unusual gesture given the Māori branches were often fundraised 

for by the Pākehā unions. On this trip Ripeka established unions at Wakaki Tapairu, Mohaka, 

Pakowhai, and Wairoa, travelling 76 miles on horses borrowed from Reverend Wepiha. 

 In the same report Ripeka also wrote quite poetically of the difficulties faced by the 

temperance movement:  

I homai ano e te Mother Union. Kia hau te moni e £2. Kotahi hei utu mo te roru 

roru o te Uniana Kotahi mo okou roru roru ki taku mo hio he mea nui noa atu 

tēnei kia ora ra e te Uniana o te Wairoa mo to koutou aroha kit e Uniana Pakeha 

a me te mokai hoki a te Uniana hoi nei mate atua koutou e manaahi ia koutou 

mahi pai katoa me ahau hoki I aakei na ta koutou mokai i roto ia tatou mahi e 

nga ropu katoa o ia mahi o ia mahi kia kaha kia maram nui kei te haere mai tew 

a tutaki ai tatou kit e Putaki o te take e tarai nei tatou kia hi nga o ti ra I te mea 

kua puare te huaraki me tatou a kua whai kaha hoki tatou kit e keri I nga 

Pakiaka o te nei rakou whaka ri hariha e tu nei I waenganui ia tatou na reira 

Kotahi ano te reo mete karanga keria tēnei rakou kia hi nga kia kore atua no e 

tupu ake I waenga nui ia tatou hoi ra kei te tata tonu te I nawa nei e nga ropu 

katoa I roro I te Uniana. Me nga mema o ia hahi o ia hahi tatou ka whaka Kotahi 
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i o tatou whakaoro he turaki onake I te waipiro a t era e tu ai nga whare Pooti 

hoi nei kia ora I raro I nga manaaki a tatou matua nui mana anake nei e hi nga 

ai nga mea rere ke aha koa he aha te mea kahinga ki te noho tatou i runga i te 

ngakau nui kia ia a me te mahi hoki i tew ahi kia tatou. 

 

(The Mother Union gave me £2. One [pound] to pay for Union business and 

one [pound] for my trouble. I realise that this is a substantial amount, thank 

you to Wairoa Union for your consideration towards the Pākehā Union and to 

the servant of the Union. May God keep you and bless all your good works, 

and mine too, your servant in our work. To all the groups of the various causes, 

stay strong, be aware that the time is fast approaching when we meet with the 

very Foundation of the matter that we are trying to overcome. However, the 

way ahead is clear and we have the strength to dig up the roots of this 

monstrous tree that stands in our midst, therefore with one voice we must urge 

that this tree be dug out so that it falls and is no longer growing in our midst. 

And so, the time draws very near. To all the groups within the Union and the 

members of every faith we must all be united in thought on prohibiting alcohol 

when it comes to the day that the polling stations are opened. And so, go well 

under the care of our great father, only through him can these extraordinary 

things be overcome, no matter what it is, it can be overcome if we come 

together with devotion to him, as well as playing our parts.)221 

 

Ripeka is speaking of the upcoming licence polls, which would determine whether prohibition 

might be applied across the country for the first time. The Licensing Amendment Act of 1910 

had changed the form of the referendum, so that voters would choose between allowing 

licensing or total prohibition. Unfortunately for the temperance movement, the referendum 

required a 60% majority to pass, and they fell short by just 4.2%, or 16,000 votes (with 55.8% 

of the vote in favour of prohibition).222 It is interesting that Ripeka would write of this when 

addressing her Māori audience, because in 1911 only ‘half-caste’ Māori who had registered on 

the ‘European’ (general) electoral roll would be able to participate in the licence referendum.223 

The exclusion of Māori from licencing provisions was particularly frustrating for Māori leaders 

who were opposed to alcohol and who worked hard to encourage Pākehā in their districts to 

vote in favour of local and national prohibition. It must have been incredibly disheartening to 

know that despite all of their efforts towards encouraging prohibition they could not themselves 

take part in that all-important vote, and hypocritical of Pākehā who preached temperance to 

Māori without fighting for the Māori right to vote on prohibition. This hypocrisy shows that 

most Pākehā leaders of the WCTU were at best ignorant of the true inequalities faced by Māori 

at this time and were unaware of this issue or at worst supported the exclusion or did not think 

it mattered enough to fight it; regardless, this issue shows some of the gulf between the Māori 

and Pākehā women of the WCTU. Ironically, the 1911 census results put the Māori population 

at 49,829; while not all would have been eligible to vote or would have necessarily voted for 
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prohibition, including Māori in the election might well have provided the needed votes.224 

Modern research has suggested that there is a slight correlation between districts that preferred 

to vote dry over the decades that there were regular liquor referendums and high Māori 

population.225 

Ripeka’s second report, published first in Te Reo Māori followed by an English 

translation, described her journey to Ahipara, Mangamuka, Motukaraka, Utakura, Kaikohe, Te 

Ahuahu, Te Kohukohu, Otana, Waima, Te Omanaia, Whirinaki, Pakanae, and Waimamaka. 

She noted that the ‘... total number of miles I travelled on horseback amounted to 241 miles. I 

have had accidents in this travel. The worst was my horse fell over, but was miraculously 

saved.’226 At most of these she was successful in her efforts, either in establishing a union 

branch, raising funds, or encouraging those present to support No-License. Again Ripeka noted 

that religious differences were set aside in favour of supporting temperance; of the Whirinaki 

meeting she wrote that: ‘All the different religions here were quite willing to organise as one 

party, they being eager to save those who have gone astray through the drink.’227 Her travel 

was again arduous and fast-paced, often stopping only for the night that she met with people 

before moving on again the next day. The gatherings varied in size, but she noted at least one 

which had over 180 people in attendance. These were not small, brief meetings but significant 

events. Her Superintendent, Hannah Graham Hughes, noted that ‘... she tries to be at those 

places where large numbers are assembled, such as weddings, huias, and and [sic] other large 

gatherings.’228  

In November 1911, Ripeka travelled on to Motukaraka, accompanied by Dr Buck 

Rangihiroa, Reverend Hone Hare (who would become her husband), Patu Hohaia, and 

Reverend Tetuki.229 The same group visited Whirinaki, Wii Toi, Opononi, Kohu Kohu, 

Horeke, Kawa Kawa, and Auckland (for the Methodist Synod general meeting). In Auckland 

Ripeka held meetings at several different schools and churches, including St. Stephen’s Maori 

College, Pitt Street Church, and Three Kings College. Ripeka then moved on to Helensville, 

again accompanied by a group of reverends (including Reverend Hone Hare). She then 

travelled to the Northern Wairoa district, and visited Reweti, Haranui, Otamatea, Paahi, 

Kowhai, Naumai Kapehu, Pipia, Aratapu, Ahikiwi, Kaihu, Tangiteroria, Whatitiri, and 

Dargaville. These meetings followed a similar pattern as her previous report. Notably, the visit 

at Kaihu was quite successful given most of the women there were Roman Catholic. Of 

Tangiteroria Ripeka wrote: ‘Half of the people were Europeans, and I had to address the 

meeting the best I could manage in both European and Maori. Afterwards the women were all 

so interested in the work and formed the Union straight away... Most of the men in this place 
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are afraid, for they are not in favour of No-License.’230 Given the ease of access to liquor on 

the nearby gumfields, supplied largely by Europeans who had come to dig Kauri gum, it makes 

sense that No-License would be less than popular in this part of the country. Ripeka’s journey 

was even more difficult than her last. She wrote:  

During the time I was fulfilling these dates some of the people did not see my 

notice and were unable to meet me, so once or twice I had to walk fully 9 miles. 

Once I tried to cross my horse in the Otamatea River. My horse was nearly 

drowned on account of the rough tide and wind, I have to leave Port Albert on 

account of this misfortune. I scarcely got any sleep, as Maoris are all in the 

habit of not hurrying over anything – most of our evening meetings are up to 2 

o’clock in the morning! However, to do my duty for the place that I was 

appointed to do so, I have to do it.231 

 

Of the same journey, Ripeka published a short report in Te Reo Māori, in the same 

December 1911 issue of the White Ribbon. The report described meetings at remote rural 

communities Ahikiwi, Kaihu, Tangiteroria, and Whatitiri, a journey of 70 kilometres 

completed in around four days.232 The meetings at Ahikiwi and Tangiteroria were successful, 

with unions formed, and the response was positive at Kaihu (noted above) but a union could 

not be formed until another meeting could be held as some elders were unable to attend. 

Whatitiri was the most disappointing, with only three people attending the meeting because the 

rest were busy building roads and could not be persuaded to join in. 

Ripeka only wrote one more report in Te Reo Māori for the White Ribbon, and it was 

published in the January 1912 issue. She noted visits to Reweti, Auckland, Huntly, 

Taumarunui, New Plymouth, Pungarehu, Rahotu, Puniho, Parihaka, Hawera, Trayers Road, 

and Parewanui. At Reweti she held a small but enthusiastic meeting, and at Auckland she spent 

time writing reports and passing on the money that she had collected whilst visiting the Kaipara 

unions.233 Her visit to Huntly was for the tangi of Te Wherowhero Tāwhaio, the brother of 

King Mahuta who had temporarily held the kingship while Mahuta sat on the Legislative and 

Executive Councils.234 She wrote of the service:  

Ka haere mai ahau ki Hanatere ki te hui i te matenga o te wherowhero Teima 

o Kingi Mahuta, e  2000 nga tangata i tenei hui me te mahi i nga mahi karakia 

a Rongimarie hoki i tino pai tenei hui nui a i tino kaha a Waikato ki te 

whakarongo ki nga kupu kauwhau a nga Minita o nga hahi e rua nga Rev. Pipiri 

Rakene Witeriona, Rev. Hone Hare, Rev. Karira Karaka, hahi ingarangi, Rev. 

Mutu Kapa, he karakia hui hui tonu ta enei iwi hore he wehe wehenga enei 

Minita he kotahi tonu te mahi me nga kupu tohutohu i te 10 ka tonu ngia a te 

wherowhero. Tino nui nga iwi Pakeha Maori i tae mai ki tona tonu nga. 

 

(I came to Huntly to attend the gathering that was held for the death of Te 

Wherowhero Teima[?], King Māhuta, there were 2000 people at this gathering 
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and Christian service. This great gathering ran very smoothly, Waikato listened 

very attentively to the sermons delivered by ministers from two faiths, Rev. 

Piripi Rakene, Methodist, and Rev. Hone Hare, Rev. Karira Karaka, Anglican, 

and Rev. Mutu Kapa, the people all prayed together, the ministers were not 

separated by faith, they delivered their prayers and sermons together. At 10 

o’clock Te Wherowhero was interred. There were crowds of Pākehā and Maori 

at his burial.)235 

 

The mixture of ministers from different denominations at the tangi is of note, particularly the 

presence of Hone Hare, who would become Ripeka’s husband within the year. This tangi was 

just one of many that Maori Work Department organisers and superintendents attended over 

the years. Because communication was slow, it was quite common for a traveller heading to a 

remote Māori community to arrive during a tangi that they had not anticipated. This generally 

meant that they would then attend the tangi and pay their respects. Often this meant that they 

had to leave and return at another time to hold a meeting, as it was considered disrespectful by 

some to speak of such matters during a tangi. However, it does seem that in this case Ripeka 

deliberately attended the tangi, because she felt obliged to pay her respects.  

After the tangi, Ripeka moved onto Taumarunui, where she held a short but positive 

meeting. At New Plymouth she organised her visits to other places, before heading to 

Pungarehu. There she met and stayed with a Ngāi Tahu family originally from Greymouth and 

held a good meeting. The next day she went to Rahotu, and then to Puniho where the people 

there said that they wished to join with Parihaka rather than have their own union. Parihaka 

had been visited unsuccessfully by Ripeka’s Pākehā predecessor, Ellen Hewett, around a 

decade earlier. Yet Ripeka was welcomed, writing that: ‘18 ka tae au ki te hui i konei i tiu tini 

nga tangata i konei me te pai o ten iwi tino pai ahau mena i maha iho ngara hei noho nga moku 

i waenganui o enei iwi hoi na te tono mai o etahi o tu takiwa ka haere mai au i te 19 i te ra pooti 

20 ka hoki mai ki [New Plymouth and Hawera.] (18th I went to a meeting here, there were 

crowds of people here, and the people were very nice. I would have liked to have stayed longer 

amongst these people, however because of requests from some other places I am carrying on 

on the 19th, on election day. 20th I returned to [New Plymouth and Hawera.])’236 The contrast 

between Ripeka and Ellen’s respective receptions is clear. Te Whiti and Tohu Kākahi had both 

died in 1907, and while Te Whiti had spoken with Ellen, he was opposed to working with a 

Pākehā organisation, for good reason. While Ripeka still represented a Pākehā organisation 

with the WCTU, she was not herself Pākehā and the people of Parihaka were perhaps by this 

time more removed from the events of the early 1880s and distrust of Pākehā that this had built. 
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From Parihaka Ripeka went to Hawera, though a meeting could not be held as it was the 

Christmas holidays, then to Trayers Road where she prayed with some people. 

At the March 1912 National Convention held at Dunedin, Ripeka delivered a report on 

her work as Maori Organiser.237 She had worked the Whanganui, Rotorua, Waikato, Northland, 

and Taranaki districts before falling ill at Pariroa Pa.238 This was one of the last reports of her 

work to be published in the White Ribbon as the months of hard work had taken their toll on 

Ripeka’s general health on top of this latest, significant illness. The White Ribbon wrote: ‘With 

deep regret we record the serious illness of our plucky little Maori Organizer, Miss Rebecca 

Smith. Although very near to death, the prompt action of friends, together with excellent 

medical attention won the day.’239 At this Convention it was decided that Ripeka needed to 

retire from organising work to conserve what remained of her health.  

Ripeka’s report of work done (mostly between 1911-1912) included several interesting 

notes. Firstly, the largest crowd that she addressed was over 4,000 people who had gathered at 

Te Kuiti.240 ‘Revs. Dawson and R. Haddon, Mr L. M. Isitt, and Hon. A. Ngata, M’s.P., gave 

stirring addresses on the evils caused by the liquor trade.’241 The gathering was described in 

the Waikato Argus:  

The Maori meeting opened here on Saturday, when Sir Jas. Carroll was 

welcomed to the town by the Mayor. After speeches by resident and visiting 

natives Pepene Eketone addressed the gathering, followed by Hon. A. T. Ngata 

and Sir J. Carroll. The subjects discussed included Maroi [sic] customs, 

combining the Maoris of both islands, religion, laws of the country and the 

young Maori party. On Sunday afternoon over a thousand natives were 

addressed by Rev. Dawson, secretary of the New Zealand Alliance, and Mr 

Isitt, M.P., on the temperance question, in view of the coming Maori poll. A 

large pakeha gathering was addressed by these speakers in the evening. The 

gathering will disperse today.242 

 

The King Country Chronicle’s coverage also mentioned Ripeka – ‘The Hon. A. G. Ngata and 

the Rev. Huddon acted as interpreters. Miss Smith, representative of the W.C.T.U., amongst 

the Maoris, also spoke.’243 Similar to the Māori convention organised by the Young Maori 

Party, this event showed that Māori were politically motivated at this time and that temperance 

was one of the more popular causes being discussed by Māori across the nation. Another point 

of interest from Ripeka’s 1912 report was her description of the feelings of Northern Māori in 

regard to the No-License vote. Having formed 24 Unions over eight weeks as well as 

addressing over 25 large meetings, Ripeka had interacted with many Northland Māori. She 

wrote:  

Keen interest was taken in the discussion of the most important questions – 

particularly the destruction of the liquor trade. The people were very 
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unanimous in expressing their views on the Maori vote. They said that the 

carrying of such a law would not be beneficial as it would only place more 

restrictions before them and therefore would place them in a more serious 

position. Their vote would not close the liquor bar, but would only prohibit the 

sale of liquor to them. The open bar would still exist and the sale of liquor 

would be carried out as usual; and the temptation still remain. What was 

wanted, according to their argument, was a national vote for the Maori, and 

that should be included in with the European vote. If such privilege should be 

granted to them they would in the interest and well-being of their people and 

country be up in arms to help vote out the liquor question.244 

 

 The leaders of WCTU unions were prominent women in their communities, for both 

Māori and Pākehā, and this was key to both forming and maintaining a union branch. In the 

same 1912 report Ripeka noted that although she held successful meetings, at several places 

she was unable to form a union because of ‘... the absence of some of the leading women.’245 

Much as the work of the WCTU relied upon a few key individuals, each branch also required 

those who were dedicated to the leadership. Just as Pākehā women who ran WCTU branches 

generally were also on organising committees for other groups in their locality, making them 

leaders of their communities, so too were the Māori women. Although they did not necessarily 

join clubs, committees, and societies in the same way that their Pākehā equivalents did, their 

mana and positions as leading women held comparable weight.  

Towards the end of 1912, Ripeka, now married to Reverend Hone Hare (and known to 

the WCTU as Rebecca Harris), did briefly agree to return as Maori Organizer.246 

Superintendent Hannah Graham Hughes wrote of her return that:  

... being a married woman... she will have even more influence among the 

Maoris than she had before, so we may hope for a great blessing on her efforts. 

Will all sisters kindly remember this branch of work in prayer – also this sister 

who is leaving her home for awhile to do what she can to help and benefit her 

own people... Travelling is very expensive, especially to the Maori villages, 

where frequently a horse or conveyance has to be hired, and bad roads increase 

the difficulties. Requests for the Maori Organiser are numerous, and it is a joy 

to have some one to send to those who are asking us to help them. Let us all do 

our part lovingly and willingly to help our Maori sisters.247 

 

This meant that in early 1913 Ripeka was spending time organising the Kaipara Māori 

unions.248 Ripeka’s departmental report as Maori Organiser was published in the same edition 

of the White Ribbon, and summarised her work from the previous November when she had 

taken up the work. Her visit to the Kaipara had been generally satisfactory, including at Pahi 

where a ‘... most habitual drunkard... is thoroughly cured of that disease, and is now instituted 

as a local preacher.’249 Whether or not this story was entirely accurate it was typical of the kind 

of miraculous changes that temperance advocates would use as examples. Ripeka also noted 
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that several Unions had worked to build their own meeting halls to host their own meetings in 

but also to provide Sunday schools, services, and prayer meetings. Those that had been unable 

to do so met at each other’s houses and working together supported Māori events including 

tangi and hui, as well as attending the sick. She also thanked the Reverends Eru Te Tuhi 

(Methodist) and Wiki Te Pa (Anglican) for the support that they had shown to these unions, 

crediting them with the strength and continuation of these branches. Unfortunately, Ripeka 

then fell ill again and was unable to continue working as Organiser.250 In 1918 it was hoped 

that Ripeka might be able to once again resume her work as Maori Organiser.251 

Unfortunately, in 1919 Ripeka died under tragic circumstances, attending to a camp of 

young Māori men who had fallen ill during the influenza pandemic. She was separated from 

her husband, who had gone to aid a different group, and he was not told of her death until 

nearly a week had gone by so that his own recovery from the illness would not be disrupted. 

She was buried at the site where she died due to the contagious nature of the influenza, 

preventing her body from being returned to her whānau and whenua as would be Māori 

tradition. Unusually little was published at the time of her death for one of the WCTU’s more 

significant workers, perhaps because of the difficult circumstances and the chaos caused by the 

ongoing pandemic and ending of the world war. However, given the obituaries usually afforded 

to WCTU leaders, including other Māori women, this was an unfortunate oversight. The only 

WCTU mention of her death was in the March 1919 issue of the White Ribbon:  

Mrs Harsant... tells me that the epidemic worked great havoc amongst the 

Maoris in the North... They had it in a very bad form in that district, and Mrs 

Rebecca Harris, who worked for our cause some years ago as Rebecca Smith, 

gave her life in nursing the sick and dying in her husband’s parish. She was 

indeed a great-hearted woman, and our sympathy goes out to her husband. We 

trust that the thought that she died such a noble death in the service of her 

stricken people may be some consolation to him in his bereavement.252 

 

The only other newspaper mention of her death appears to be in the Southern Cross, almost a 

year after her death, which mentioned her as part of an article considering “‘Do Maori 

conversions count?’”.253 Of Ripeka they wrote: 

She was of the very best type of womanhood. Educated, refined, consecrated, 

she was living an ideal life amongst the people. In her home life she gave 

constant evidence of the taste she had acquired when travelling as an agent of 

the W.C.T.U.. This made her a charming hostess. It was, however, the Christian 

spirit, permeating everything that gave her chief attraction. Then at the call of 

duty everything was laid upon the altar of sacrifice. The epidemic was raging 

in the Native settlements. Help could not be obtained, so the Mission House 

was closed, and Hone Hare went to the people in one direction, and his wife to 

a young men’s bush camp forty miles in the opposite direction. All the young 



 110 

men were stricken and alone. This noble woman went to them; she ministered 

to them for ten days. Then she was stricken herself and died almost 

immediately. The burial had to take place at once, and she sleeps in the place 

where she sacrificed her life. Her husband, meanwhile, was prostrated in the 

settlement where he went, and he was in so critical a condition that it was 

necessary to withhold from him for over a week that his noble wife had joined 

the great multitude before the Throne.254 

 

This period between 1905 and 1911 was characterised by a high turnover of Māori 

organisers and workers for the Maori Work Department. Hera, and Ripeka were only in their 

respective roles for around a year or two before illness or other responsibilities forced them to 

retire. Superintendents tended to last longer because their role was much more administrative, 

and the work of organisers was much more taxing. The travel that was undertaken by these 

women was not easy, and it was often fast-paced and through difficult weather and 

environmental conditions. Additionally, each place they visited required them to dedicate a lot 

of time and energy to speaking with people, often until very late at night before rising early in 

the morning. It is no wonder then that the turnover would be so high, with the demanding nature 

of the work and its physical tolls on the body. The women were passionate about this work; it 

was not a cause to be taken up lightly. None of them left because they stopped believing in 

what they were doing, and some left only on the advice of doctors.  

 

A New Superintendent: Hannah Graham Hughes  

Taking over from Edith Hannah Henderson, Hannah Graham Hughes became the second-to-

last Superintendent of the Maori Work Department for this period. Hannah was the mother of 

Agnes Anderson Hughes who had held the same position in 1905. Like her predecessor, 

Hannah would focus largely on the administrative and financial aspects of the Department, 

rather than the recruitment of Māori. During her tenure Hannah would work with some of the 

most successful organisers, giving her lots to work with in terms of administration.  

Hannah was born Hannah Graham in England in around 1848. She married Richard 

Hemming Hughes in New Zealand in 1872, and the pair had several children. They lived at Mt 

Eden for most of Hannah’s life, where Richard was a grocer.  

In 1900 Hannah was working for the WCTU as the Superintendent of the Literature 

Department.255  
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This primarily involved storing and distributing leaflets, pamphlets, and books on 

various topics pertaining to the WCTU’s interests to various members through the post. For 

example, she carried several of Bessie Lee Cowie’s pamphlets, Josephine Butler’s ‘Stormbell’, 

and ‘American Literature’ of various topics, including ‘The Wines of the Bible’, ‘The Socialist 

Propaganda and the Drink Difficulty,’ and ‘Serving Children with Drink’.256 She was also the 

long-serving Treasurer of the Auckland Union, and frequently served as the branch’s delegate 

to the annual national convention. Hannah attended the Alliance Convention in 1907.257 

In 1908 Hannah had begun advertising a collection of Māori literature and pledge cards 

that she had for sale as part of her role in the Literature Department.258 These included leaflets 

by Dr Maui Pomare (1/4 per 100, post free) and the Māori pledge cards (10/- per 100, post 

free).259 In 1909 Hannah shared letters with the Auckland Union that had been written to the 

branch by Māori branches: ‘Mrs Hughes read a report of Maori work in the North, which was 

most cheering, letters of gratitude being received from the Maoris for the help our Union had 

rendered them; a report of Miss Barton’s work among the Maoris was also read. We sent a 

parcel of toys and gifts for her ‘Xmas Tree, also financial help.’260 This was prior to Hannah’s 

term as Superintendent, and Frances Barton was still in the role. Yet Hannah was also clearly 

Figure 8. Hannah and her family. Back Row: Arthur, Herbert, Richard Jr, and John. Middle Row: Hannah, 

husband Richard Hemming, Agnes. Front Row: Charles, Mary (May), and Wilfred. Mary was known as May and 

became a travelling temperance advocate like her older sister. 
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interested in the work and was involved in fundraising with the Auckland Union to aid the 

WCTU’s Māori outreach. Additionally, the mention of the letters of gratitude once again 

suggests that the help and support given by the WCTU was happily received by Māori who 

were interested. The giving of gifts for the Christmas Tree in particular was a smart move on 

the part of the WCTU, as it not only encouraged children who were being instructed in 

temperance but also appealed to their parents and guardians.  

In 1911 Hannah took over the role that had once been her daughter’s, becoming the 

new Superintendent of the Maori Work Department.261 She may have been inspired to take the 

role due to Agnes’ interest, or perhaps it was Hannah who had instilled the work in her 

daughter. As part of that role, she attended the 1911 Māori WCTU convention at Pakipaki.262 

By May 1911 Hannah’s role was referred to as Treasurer rather than (and sometimes as well 

as) Superintendent of the Maori Work Department; this might be due to her many years of 

experience as Treasurer for the large Auckland branch and reflects the real split between the 

administration and financial side of the work in comparison to the travelling organiser role.263 

As organiser, Ripeka Mete did spend a lot of time with Hannah, staying at her home and going 

with her to meetings whilst in Auckland.264 Despite being Pākehā, Hannah helped to arrange 

with Ripeka where she should travel to whilst out on organizing missions. Ripeka wrote in a 

1912 report that when she stayed in Auckland, she ‘… received instructions from Mrs Hughes 

to go and work the northern districts.’265 It seems unlikely that Hannah would have had contacts 

or a network amongst Māori women the way that Ripeka and other Māori organisers did, so it 

suggests that Hannah’s instructions came from an awareness of where alcohol abuse was 

particularly rife and where there were few WCTU Māori branches. Hannah continued to share 

reports of the Māori outreach work with her own Auckland branch, noting in 1912 that ‘… 

active work is going forward in the North amongst our Maori sisters, under the leadership of 

Mrs Ngapua.’266 The article is referring to Niuranga Ngāpua of Kaikohe, one of the earliest 

and longest-serving Māori members of the WCTU. At the annual WCTU convention in 1913, 

it was suggested that a second organiser be found to accompany Ripeka (who was now married) 

on an organising tour of the country.267 This was perhaps when Florence Woodhead first 

became involved, as in August 1913 she visited with both Hannah and Ripeka as part of her 

position as the new Māori organiser: ‘… I decided to go north again, but on receiving a letter 

from Mrs Hughes, I returned to Auckland, and so on to Otorohanga, where, with the assistance 

of my predecessor, Mrs Rev. John Harris, I have been sending notices to the Raetihi and 

Wanganui River Branches, previous to visiting them.’268  
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In early 1914 Hannah became ill and resigned from her position in the Maori Work 

Department.269 Florence wrote in the White Ribbon:  

Kua rihaina ta tatou tumuaki, a Mrs Hughes, irunga itana paangia tonutia ite 

mate. Nui atu nga mihi aroha ki ta tatou hoa-aroha mete tumanako tonu kia pai 

ake tana timana a tenei tau. Ko tana riwhi ko Mrs Walker, Fox Street, Gisborne. 

Koia tetehi wahine aroha kit e wi-Maori. Ite mahi tahi ratou konga Roopu 

wahine Maori o Turanga, no reira ki taku mohio kua whiwhi tatou ki tetehi 

wahine mohio kite whakahaere tika ia tatou mahi iroto itenei karangatanga. 

Kite hiahia koutou kite tuhi mai kia ia, kite patai mo etehi mea, me tuhi mai ki 

Turanga nei. 

(Our President, Mrs Hughes, resigned, on the grounds of her continuing ill 

health. There were many speeches of acknowledgement for our dear friend and 

expressions of hope that she would recover in the coming year. Her 

replacement is Mrs Walker of Fox Street, Gisborne. She is a woman who is 

kindly disposed towards the Māori people. They work alongside the Māori 

Women’s Group of Gisborne, therefore in my opinion we have acquired a 

woman who knows how to properly conduct our business within this 

organisation. If you wish to write to her, to ask about anything, write here to 

Gisborne.)270  

It was only a few months after Florence’s notice that Hannah died. The Auckland branch wrote 

an obituary for her that was published in the White Ribbon in November 1914: 

Mrs Hughes passed away at her residence Mount Eden, on Friday, November 

6th. Our sister was for many years the Treasurer of our Union. Her zeal and 

devotion to Temperance and all works of reform were untiring, and though, 

through failing health, she has been unable to attend our meetings for some 

time, yet her interest in the work of the Union never lessened till her death. Mrs 

Hughes was for many years Superintendent of Literature in connection with 

the N.Z. Union, and of late years Superintendent of Maori Work, taking a deep 

interest in the Maoris. Her face was a familiar one at Convention, which she 

rarely missed attending. She was a devoted mother, and has left a living 

monument to her memory in the members of her family. Her daughter, Mrs 

Anderson Hughes Drew, is a World’s Missionary for the W.C.T.U.; two of her 

sons are in the Baptist ministry; other members are earnest Christian and 

Temperance workers…. We pray that, through the influence of her devoted, 

earnest life, others may be called to fill the breach in the ranks. “So He giveth 

His beloved sleep."271 
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In her annual address, President of the NZWCTU Rachel Don also spoke of Hannah: 

‘Sorrowfully, too, we record the death of Mrs Hughes, for many years Superintendent of Maori 

Work in New Zealand. I believe the best part of her life was spent in Auckland City, and she 

gave the full strength of that life to training her family for God, endeavouring to free her city 

from the liquor traffic, and bring the Maoris into contact with the Saviour and Light of the 

World. Our sympathies are with our Northern friends, who will sadly miss this devoted 

sister…’272 Hannah was clearly well-liked, and her faith was such a strong aspect of her life 

that it became a huge part of her children’s lives as well. Although her work amongst Māori 

was more in an administrative and financial capacity, she was nonetheless a significant 

contributor to the Maori Work Department.  

Figure 9. Hannah Graham Hughes’ gravestone at 

Purewa Cemetery, Auckland (photograph by the 

author, January 2022). 
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Te Reo in the White Ribbon: The Kaipara Māori Branches  

Te Reo Māori articles began to be published in the White Ribbon, but these did not become 

consistent until 1912. These were mostly written by the Kaipara branches and would appear in 

the magazine every few months. These reports are some of very few extant sources that detail 

how the Māori unions were run, what their concerns were, and their topics of discussion. They 

also mark a significant change in terms of the running of the WCTU as an organisation, as their 

inclusion in the White Ribbon marks a shift that brought the Māori unions closer to their Pākehā 

equivalents, who had of course been publishing their own reports in English for as long as the 

magazine had existed. These articles therefore were not just important for Māori members and 

potential recruits to read, but also for Pākehā to witness the involvement and enthusiasm of 

their Māori peers.  

 The first of the reports was written by a Mrs W. Werihi (a transliteration of the surname 

Welsh or Welch), the President of the Oturei branch, near Dargaville, in January 1912. It details 

a recent meeting of the Oturei and Aoroa groups at Te Houhanga a Rongo marae.  

1. Tuatahi ka whakawhetaitia e Reupena Waitai. Ka mutu te whakawhetai ka 

tu a Ripeka Mete, ka whakamarama ite ahuatanga otana mahi ki te 

whakaminenga ara ka kawhau ite tikanga ote ora more tinana mete Wairua, ara 

ite turaki ite Waipiro, mete whakamarama ano hoki i te tikanga o te roopu 

wahine mete kohi hoki i te moni a te roopu ara i te 2/6 ma te wahine kotahi i te 

tau. Erua hereni, 2/-, e waiho ita ratou ake peeke. Erima, 5d, ki te peeke o Niu 

Tireni Kotahi kapa 1st ki te peeke o Ingarangi me te whakamarama ano i te 

tikanga mo aua moni ara inga take hei paunga mo aua moni.  

 Ka tu mai a Wiremu Tehau. No te Houhanga nei ahau e whakapai ana 

ahau ki o kupu katoa e whaka atuatu mai nei koe, me te whakamarama mai i te 

ahuatanga o te kohi moni me te whakapaunga mo nga moni a te Roopu Wahine. 

Ka mutu a Wiremu Tehau.  

 Ka tu mai Te Pouritanga Tehau. No te Houhanga nei ahau. E whakapai 

ana ahau kito whai korero e koo e Ripeka i te mea he wahine kairama ahau 

inua, kaati, kahore ahau i kite i te pai o tenei kai o te rama. Hoi ano, taku kite i 

nga ahuatanga o tenei kai o te rama, he whaka maia i te tangata ki te 

whakapuaki i nga hiahia ngaro otona ngakau, a he pohauhau noa iho no te ahua 

o te tangata, kahore hoki he painga o tenei mea o te pohauhau. Kaati, na konei 

keite whakapai ahau kia kore atu tenei kai te rama e puta ki te iwi Maori. I tae 

mai a Hoori Kakuere, kikonei, ki roto i tenei whare, ki te kawe mai iaua kupu 

e korero tia mai na ekoe. I kauwhau ia kia kaua tetangata ekai i te rama i te 

Hikareti Kaati, itango atu ano ahau i ana kupu. Koahau tonu nei te Tumuaki o 

te Komiti Wahini o konei. Kaati imuri iaia ikaha ano taku pupuri i nga tikanga 

ara tamatou ta nga Roopu Wahine, o enei takiwa Kaati kua tae mai na koe ki 

te whaka ara ara i nga, Roopu Wahine, he aha hoki te he ekoo. “Kia Ora” ano 

ra koe iraro i te Ariki. Ka mutu a te Pouritanga Tehau.  

 Ka tu mai ano ko Wiremu Tehau. Kaati ekoo e Ripeka ke i te whakapai 

tonu atu ahau mo te ahautanga o kupu whakamarama, hoi ke i te whakaaro atu 

ahau inaianei, mo te moni kohi mate mema kotahi o te Roopu Wahine. I whaka 
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aro penei ai ahau, na te nui o te pai, o te marama hoki, o whaka takitaki i nga 

take katoa, kua tatu mai nei iakoe kia matou.  

 Ka tu a Ripeka Mete ki te whakautu i nga whai korero a Wiremu Tehau 

raua ko te Pouritanga ara ki te whakapai moa raua whai korero.  

 Ka tu mai a Makerita P. Parae. No te Houhanga nei ahau. E whakapai 

ana ahau kio korero katao ekoo, e Ripeka. Kaati, iau, etu atu nei, e 

whakamarama atu ana ahau kia koe, koahau nei no roto ahau no te Roopu 

Wahine o Whangarei. I whakaatu atu ai ahau kia koe, henui no te pai o korero, 

e ako nei koe kia matou. Ka mutu a Makerita.... 

 

(1. Firstly, Reupena Waitai led prayers. When the prayers finished Ripeka Mete 

[Rebecca Smith] stood and enlightened everyone present on the nature of her 

work, that is, she lectured about how wellness for the body and the spirit can 

be achieved through the prohibition of alcohol, as well as explaining how 

women’s groups operate and how they collect the fees for the group, which is 

2/6- for each woman per year. Two shillings are left in the group’s own bank 

account. Five pence for the national bank account. One penny for the English 

bank account. She also explained how that money was used, the projects it 

would be spent on.  

Wiremu Tehau stood and spoke. I am from Te Houhanga. I approve of 

everything you have presented to us, including your explanation of how money 

is collected and how the women’s group’s money is spent. Wiremu Tehau’s 

speech concluded. 

Te Pouritanga Tehau stood and spoke. I am from Te Houhanga. I 

approve of your speech, girl, Ripeka, because I used to be a woman who drank 

spirits, but I didn’t see any good come from my drinking of rum/liquor. In fact, 

my experience of what happened from drinking liquor was that it emboldened 

you to disclose the hidden desires of your heart, and it caused you to behave 

like a fool, and no good comes from foolish behaviour. Therefore I approve of 

prohibiting the drinking of liquor among Māori people. Hōri Kakuere [George 

?] came here, to this house, to convey the same message that you have just 

delivered. He preached that people should not partake of alcohol or cigarettes. 

Well, I also took on board his message. In fact I am the President of the local 

Women’s Committee. Well since he came I have consistently upheld the rules, 

our rules, those of the Women’s Group of the local area. Well, you have come 

to establish women’s groups, good on you girl. Be well within the Lord. Te 

Pouritanga Tehau’s speech concluded. 

Wiremu Tehau stood and spoke again. Well, girl, Ripeka, as I have said 

I support the nature of the explanation you have given us, I am now thinking 

about the money collected from a member of the Women’s Group. I am 

thinking about this because of how well and how clearly you laid out all the 

matters you have touched on for us. 

Ripeka Mete stood to respond to the speeches of Wiremu and Te 

Pouritanga Tehau, heartily approving of their speeches. 

Makerita P. Parae stood and spoke. I am from Te Houhanga. I approve 

of everything you have said, girl, Ripeka. I am standing to make known to you, 

that I belong to the Women’s Group of Whāngārei. I wanted to let you know 

this because of how wonderful your talk was, of how instructive it was for us. 

Makerita’s speech concluded….)273 
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The report continues with a discussion of their fear of being banned from hotels, which has 

been previously discussed when considering Māori audiences. With the speeches over, the 

meeting ended with prayers led by Ripeka. The report’s depiction of how the meetings are run 

is important, because it shows how korero was key to the Māori branches. The Māori unions 

followed a style that came from marae tikanga, with each person standing and acknowledging 

the other speakers before joining in with their thoughts. Te Pouritanga’s speech is also 

significant, as a person who had consumed liquor (clearly to some extent) in the past and had 

chosen to take up temperance in response to their experience. Her role on the Komiti Wāhine 

as President as well as her interest in the WCTU is typical, and it is no surprise that the Komiti 

would be actively trying to encourage and enforce temperance for their community. The 

positive reception to Ripeka, particularly her explanations for how the union worked and how 

the finances were run, speaks to her competence as organiser and her understanding of what 

Māori concerns were when it came to temperance and the WCTU.  

In the same issue, a report was published from the Oturei branch, who had held a 

separate meeting at Oruariki a few days after the previous joint meeting. The meeting moved 

on to talk about the potential involvement of the women’s husbands in the committee: 

11. Katu a Te Rarua P. Ihaka. Kotooku hiahia me hoatu he taima kito tatou 

Hekeretari kia tumai aia kite whai korero. Terapea tana kupu kia tatou. Kaati 

ewhakamarama ana ahau inaianei ite ahuatanga oaku kupu ako kia koe eto 

matou Tumuaki. Kei hirawerawe iroto ito tatou Roopu atatou korero ko tatou 

ano hoki ngakai whakaoti kite waimarie. Kaati motena. Kotaku hiahia iau ka 

whakapuaki ake nei me whaka aroaro mai atatou taane kite awhina mai ratou 

ia tatou ara me penei ia Piri Waata raua ko Hariata Karena, kua, tae mai nei 

taraua moni awhina e 2/6 na Piri Waata e 2/6 na Hariata Karena, huihui atu kite 

moni ikohia ete Roopu Wahine (POUND)4 10s, Kaati te huihui katoa onga 

moni kua takoto kita tatou ake peeke (POUND)1 15s. Kei te peeke etakoto ana 

inaianei. 

 13. Katu a Mihi W. Werihi (Tumuaki). E whakatika ana ahau kinga 

korero anga kai korero imua atu iau nei. Nga kupu mo atatou tane kia whakaaro 

mai kite awhina iatatou Kaati etitiro he ana ahau kia tatou taane ite mea hoki 

kua rongo katoa ratou inga kupu ato tatou kai tohutohu a Ripeka Mete, ma 

ratou ewhakaaro…. 

… 15. Katu a Kaa H. Himene. Kei tew haka tika ahau mote take awhina 

ma atatou  taane. Kaati kotaku tane kahore ano imohia kinga tikanga ato tatou 

koopu otira he ahakoa kahore ano taaku tane imohio kinga tikanga tera ano aia 

eawhina. Kaati, koiano te tino kupu iroto ia tatou Kia u, kite taonga nei kei 

hapai kau itenei taima ka hoha ai a nga ra keite takoto mai. 

 

(11[sic]. Te Rarua, P. Ihaka stood. I would like to see some time allocated for 

our Secretary to stand and speak. Perhaps what she would say is, well, I am 

going to share now the nature of my words of advice to you, our President. In 

order that there not be annoyance among our Group and within our discussions, 
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it is ourselves who should have the last word to ensure there is peace. Enough 

of that. My wish as I stand here speaking is that our men should show us 

consideration by assisting us, they should be like Piri Waata and Hariata 

Karena, their aid money has been received, 2/6- from Piri Waata and 2/6- from 

Hariata Karena, added to the money collected by the Women’s Group of 1 

pound 10 shillings, so that in total 1 pound 15 shillings has been deposited in 

our bank account. It is sitting in the bank now. 

13. Mrs W. Werihi (President) stood. I approve of the speeches that 

have gone before mine. As for the idea of our men showing consideration 

towards us and assisting us, well, as far I am aware concerning our men, 

because they have heard all the words of our advisor Ripeka Mete, they can 

make up their own minds. 

… 15. Kaa H. Himene stood and spoke. I approve of the suggestion that 

our men provide assistance. As for my husband, he is not yet familiar with the 

operation of our group, although it’s the case that he is not yet familiar with its 

operation, he would provide assistance. Well, it’s apparent that the most 

important message amongst us is to stay firm to our purpose, and to not take it 

up at this time, only to lose patience with it in the days ahead.)274 

 

The call to include husbands in the union – either as financial support or perhaps participation 

in meetings and work done – was not so unusual despite being a meeting of a women’s group. 

Firstly, male clergy members were generally very involved in respective branches of the 

WCTU, Māori and Pākehā alike. They often attended meetings as regular members, likely in 

part because churches and church rooms were commonly used as meeting places. Secondly, 

temperance organisations were originally male. For these women, the support of their husbands 

could be a benefit in terms of increased numbers and finances but could also have been a result 

of controlling husbands, depending on their circumstances.   

 The next meeting of the Oturei and Aoroa groups, published in the March 1912 edition 

of the White Ribbon, also concerned husbands. The secretary of the Oturei group, Ema P. Mohi, 

asked to withdraw from her role: ‘He notini na Ema P. Mohi, kia unuhia atu aia ite nohonga 

Hekeretari, me waiho mai ano aia hei mema, he nohonga mona kiroto ite ropu. Tetake kei tana 

wehi ite ahua otona hoa tane. (Ema P. Mohi motioned that she be allowed to withdraw from 

the role of Secretary, although she would like to be allowed to continue as a member, and to 

take her place within the group. The reason is because she is fearful of the way her husband 

is.)’275 It is unclear what exactly makes Ema afraid of her husband, particularly as if he opposed 

her work with the WCTU it would make more sense for her to withdraw from the organisation 

entirely rather than merely retire from the secretary role. However, she did also advocate for 

the group to meet less frequently later in the meeting. Regardless, the group clearly understood 

her motivations, as her motion was accepted. Another member requested to leave the group, 

because she did not think it was right to be meeting on Sundays, as the meetings involved 



 119 

arguing and discussions of money. This request, however, was not granted and her argument 

was dismissed by the group. The rest of the meeting was spent discussing the frequency of 

meetings and finances; the group agreed to send money to the Naumai branch, as one of their 

members had lost their home and all their belongings to fire. At a later meeting money collected 

from husbands was added to the bank account, with three pounds now in the bank.276 

 The concerns, discussions, and meeting formats of these Māori branches of the WCTU 

provide valuable insight into what the efforts of the Department looked like for Māori who 

weren’t part of its organisation. Some common themes are concerns surrounding following the 

rules and proper methods; finances, fundraising, and expenditure (significantly, a lot of 

donating to Christian causes, both Māori and Pākehā); and most of all, reference to Christianity. 

Each meeting included prayer just as Pākehā meetings did, with speakers and the report writers 

often referring to the Lord and His work with and through them.  

 

Emare Poraumati 

At the March Convention it was announced by Hannah Graham Hughes that Emare Poraumati 

of Ngāti Rangiwewehi would take on the role of organiser.  

Many years ago she assisted and interpreted for Mrs Hewett when she first 

carried our banner into Maoriland. At that time a wonderful work was done, 

the echoes of which still reach us. For some years Mrs Poraumati was a member 

of Auckland Union, and was beloved for her beautiful Christian character. 

After the death of her husband she decided to give the rest of her life to help 

her people in any way it was possible. She has had experience in evangelistic 

work, having been employed by the Salvation Army, Methodist, and other 

societies. Rev. Bennett, of Rotorua, and Rev. Gittos, of Auckland, recommend 

her with great confidence, she having worked with them, and they esteem her 

very highly.277 

 

Emare’s work with the WCTU had indeed begun nearly two decades earlier in the mid-1890s. 

She was President of the Ohinemutu branch in 1896-1897 and remained involved with the 

WCTU Māori mission into the 1920s, returning to the role of organiser sometime in 1921.278 

 Born Emare Wikiriwhi in the 1860s, Emare’s parents were Tirita and Te Wikiriwhi te 

Rorōterangi.279 She was also known in her later years as “Aunty Emily”.280 Emare married 

Retimana Poraumati of Panaera, Auckland on 14 October 1882.281 Retimana died in 1906.282 

Emare was part of some of the same Māori Salvation Army concert parties as Hera and 

toured New Zealand for several years. Captain John Nicholls wrote of her work: ‘“In visiting 

Rotorua, we met with our Salvation comrade, Sister Mrs Poroumati. She is as devoted as ever, 

and has been the principal means in bringing about the glorious work of reformation amongst 
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the Maoris there. She is respected and beloved by them all for her work’s sake.”’283 An 

advertisement for a 1901 performance of the Salvation Army Maori Songsters, including 

Emare, described the concert as including ‘Maori Hakas and Native Costumes’ and enticed 

audiences to ‘Come and see the Maiden Poi Dance’ for an ‘entirely original, absorbingly 

interesting, and charming Programme of Music and Songs’.284 An 1899 review of the same 

was glowing, and highlighted Emare’s speech on prohibition, though this included some 

mocking of her pronunciation of ‘prohibition: ‘Mrs Poraumati followed in the same strain and 

in very good English pleaded pathetically for her people. She caused much amusement by 

saying “Prosabition” was a good thing and went on to back up her statement. The traffic, she 

said, put drink into the boy and the boy into the gutter, but “Prosabition” put the drink into the 

gutter!’285 Hera and Emare regularly addressed the audiences to promote temperance and 

prohibition.  

 Emare’s first notice as Maori Organiser was in April 1912, where she relayed that the 

Union at Colac Bay, near Bluff, which had been organised in 1910 by Hera Stirling, was in ‘... 

a very low state...’ – this was possibly because the Ngāi Tahu and Ngāti Mamoe population 

there had largely removed to the Titi (Mutton Bird) Islands.286 She then made her way north 

up the South Island, stopping at the Pākehā Timaru branch in late April 1912 but due to a lack 

of notice a meeting was unable to be held, though it was hoped that she would be able to return 

later in the year.287 Emare’s travels through the South Island were reported on in the White 

Ribbon in March 1913.288 Beginning in Dunedin, Emare travelled to Invercargill (where she 

visited Colac Bay), before meeting Hera Stirling at Riverton. ‘Waikawaiti, Timaru, Temuka, 

Lyttelton, Christchurch, Rapaki, Kaiapai [sic], and the Maori pa a few miles out [Tuahiwi] 

were visited.’289 In 1913 it was suggested by Emare that a young Māori woman be trained up 

to take over the organiser role, but although this was adopted it is unclear if it went ahead.290 

Unfortunately Emare’s health became poor, and by May 1912 she was forced to give up 

organising for some time.291 It was at this point that Ripeka returned to the work, but as 

discussed above she too was forced to abandon it and it was some time before a new organiser 

could be found. 

Emare died at Ohinemutu in 1940 at over 70 years old.292 Her obituary described her 

as ‘… one of the best-known members of the Maori community. Her husband, who died some 

20 years ago, was interpreter for the Native Land Court and the Supreme Court, Auckland. A 

staunch church worker for over half a century, she regularly visited the Rotorua Hospital until 

within a few days of her death.’293 
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Nora Frances Walker, the Last Superintendent  

Nora Frances Walker took over from Hannah Graham Hughes in 1913. Nora had been involved 

in the WCTU for many years as the Secretary of her local Gisborne branch; she had been 

involved in the suffrage campaign 20 years earlier.294 

She was born Nora Galwey (or Galway) at Derry, Ireland in 1859 and had immigrated 

to New Zealand with her family as an adult.295 Her parents were William Galwey, of Derry, 

Northern Ireland, and his wife Eleanor Minnitt. William was the son of the Reverend Charles 

Galwey, Archdeacon of Derry. William became a railway engineer, studying at Foyle College, 

Dungannon Royal School, and the Trinity College Dublin School of Engineering. He spent 

time working on railways in India and Japan, but spent most of his working career in Northern 

Ireland.296 William was in ill-health when they made the journey to New Zealand, and though 

they had come in the hope that the climate would improve his health he died not long after the 

family’s arrival.  

Nora lived first in Wellington with her family, before moving to Gisborne upon her 

marriage to Henry John Walker in 1885.297 They had five children that reached adulthood, two 

daughters and three sons.298 One of their sons was Robert Kingsley Walker, who was killed in 

action at Polderhoek Chateau, Belgium in 1917 aged 21 years.299 Just like every other 

prominent member of the WCTU, Nora was actively involved in multiple different groups, 

organisations, and committees throughout her life. This included her roles as secretary for the 

Gisborne Central School Committee; membership of the Society for the Prevention of Cruelty 

to Animals; Presidency of the Gisborne branch of the National Council of Women; and work 

with the Study and Discussion Society.300  

Nora was for a time the Superintendent for Bible in Schools.301 However, she appears 

to have given this up upon becoming Superintendent and Treasurer for the Maori Work 

Department in 1914.302 She was not without experience in the work; in the September 1910 

issue of the White Ribbon Nora was listed as the Superintendent of Maori Work for the 

Gisborne District.303 Likely because of this, she also attended the Pakipaki Māori WCTU 

convention the following year.304 Nora actually met Florence Woodhead before becoming 

superintendent, in September 1913 when Florence visited Gisborne and attended a meeting to 

speak on her work.305 Florence seems to have assisted Nora with some of her district organising 

for a few days.306 Once in the role, Nora visited Wellington (presumably to see her siblings 

who still lived there) and spoke at the Wellington Central’s June meeting.307 She talked about 

the outreach work being done amongst Māori, particularly Florence’s work.308 She also 

supplied collecting cards to branches who wished to fundraise for the Maori Work 
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Department.309 By October 1914, 18 different branches had sent donations through to the 

fund.310 Nora and Florence continued to work well together, and agreed to ‘… write a special 

report of work done amongst the Maoris, and send it to the Australasian Convention for their 

missionary evening.’311 

Unfortunately, with Florence’s retirement from her role with the WCTU the 

Department began to fall by the wayside. In 1918 the situation had not improved, as an 

organiser still could not be found for the department. While the organiser was crucial to 

forming new branches and maintaining the interest of established ones, Nora was doing her 

best to at least retain the engagement of the old branches through writing: ‘I have had an 

immense amount of correspondence… as it is so important not to let interest die and to keep in 

touch, through correspondence and literature with those Unions that are anxious to work.’312 

One of the key features of the WCTU was that sense of sisterhood that it fostered, that by being 

a part of a union there was support from both your fellow branches and from the leadership. 

However, the reverse of this was that when there was little contact from other branches or the 

NZWCTU, it caused branches to feel alienated and contributed to their dissolution. As a result 

of her efforts, Nora sent out 1,645 of their Māori leaflets (some with English translations), 40 

Cradle Roll cards, 70 pledge cards, Rules and writing blocks, and wrote over 120 letters.313 

Despite these efforts, it was not until the 1920s that a new organiser would be found. The great 

strides that had been made in the early 1910s would not be entirely lost by the end of the decade, 

but it would not be the same.  

Nora passed away in May 1930, when visiting Wellington for her brother’s funeral.314 

She was still working as the Superintendent of the Maori Work Department at the time of her 

death, the longest serving of any Superintendent considered in this thesis. The White Ribbon’s 

obituary said that she ‘… gave freely of time and strength to every good cause.’315 
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Niurangi Ngāpua  

While Sophia Te Paea Hinerangi was credited with being the first Māori woman to take the 

white ribbon, it was Niurangi Ngāpua who was the first official Māori WCTU member. 

According to Florence Woodhead, Niurangi had been enrolled by Lady Anna Stout.316 

Niurangi was born Niurangi Pūriri in around 1838.317 She was the daughter of Ngāti Whātua 

paramount chief Pūriri, while her mother was Riripeti of Aitanga-a-Mahaki.318 She was of the 

Ngāi-Tawake hapū of Ngāpuhi, and lived in Kaikohe.319 She was known by various names, 

including Pane, but was most commonly referred to as Niurangi Ngāpua, and her descendant 

Clare Savali has stated to the Waitangi Tribunal that this was her preferred name.320 Niurangi 

married Hōne Ngāpua (who also went by Ra Tuhirangi) at the Kaikohe Anglican church in 

1869.321 Hōne was the son of Tuhirangi Ngāpua, brother of Hōne Heke, and Miriama 

Waiopare, the aunt of Māori King Te Wherowhero.322 Hōne and Niurangi had several children, 

including Hōne Heke Ngāpua, who became an M.P. for Northern Maori and was named for his 

infamous granduncle on his father’s side, Hōne Heke Pōkai.323 The pairing of Hōne and 

Niurangi gave each of their children a particularly illustrious heritage, which Hōne Heke used 

to particular effect in his political career. Niurangi was a great influence on her son, and her 

Figure 10. Nora Frances Walker’s grave in Bolton Street Cemetery, Wellington (photograph by the 

author, August 2021). 
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feminist sensibilities affected his position on female political involvement, as Tiopira 

McDowell writes: ‘The possibility of female candidates was not altogether out of the question; 

women took part in the Kotahitanga parliaments of the 1890s, and Ngapua was an ardent 

supporter of female political engagement as rangatira and land owners, a trait his biographer 

attributes to the influence of his mother Niurangi Pūriri who was an outspoken leader in her 

own right on the issues of temperance and women’s suffrage in the 1880s and 1890s.’324 

It was as part of his political career that Hōne became a part of the Young Maori Party, 

and it was perhaps these links between Hōne and Niurangi that may have influenced the 

relationship that formed between the Young Maori Party and the WCTU in the early twentieth 

century. Hōne and other members of the Party did not always get along, because of Hōne’s 

different views and his religious beliefs.325 Unfortunately, Niurangi would outlive her son by 

some years, as he died in 1909 of tuberculosis at around 40 years old.326 As he died in office, 

the Northern Maori seat needed to be filled, and there is some controversy over her role in the 

succession. The popular story can be summarised in the speech given by M.P. Shane Jones in 

Parliament in 2017: ‘… Nā, ka tanumia te tūpāpaku ka tū mai te māmā o Hone Heke Ngapua, 

he wahine taipairu nō Ngāpuhi, tana ingoa ko Niurangi Pūriri. Nāna i kī mā wai te pouaru e 

manaaki, kāhore he wahine wā Hone Heke Ngapua, kotahi anake tana wahine ko te tūru Māori, 

ko te tūru o Te Taitokerau. (… After the burial, the mother of Hone Heke Ngapua stood up, 

her name was Niurangi Pūriri and she was a woman of high rank in Ngāpuhi. She asked who 

will now look after the widow, as Hone Heke Ngapua had no wife, the only wife he had was 

the Māori seat, the Northern seat.)327 This rendition of events puts the onus of Hōne’s 

succession onto Niurangi, who supposedly suggested that somebody from the south would be 

a suitable candidate. This has been dismissed by historians such as Paul Moon for various 

reasons, chief of which is that it makes very little sense that somebody as significant and as 

connected to the North as Niurangi would so easily give up the political power held by Nga 

Puhi through holding the Northern Maori seat.328  

 Niurangi was hugely influential in terms of spreading temperance in the Far North, 

which contributed to her early adoption of the WCTU, joining as early as 1886. Moon suggests 

that Hōne’s personal opposition to drinking, smoking, and gambling was influenced by his 

mother’s values, which were of course well in line with that of the WCTU.329 Moon writes: 

‘Adultery, gambling and alcohol abuse had been stressed by his mother as the root of ruin for 

so many Maori, and she was adamant that her children would not be dragged down by these 

vices.’330 
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By 1908, at the time of the northern Native Land Commission sitting at Kaikohe, 

Niurangi was President of the local branch of the WCTU which included Māori from across 

the four northern counties. The Evening Post wrote of Niurangi’s branch’s work: ‘Its object is 

to encourage temperance amongst the Maoris, and it intends to aid the young Maori party in 

seeking a Local Option Act for the Maoris alone. This new Local Option Act they desire not 

to interfere with any public house, but if a majority of the Maoris in any electoral district vote 

for no license then no publican or merchant can sell liquor to the Maoris, nor can anyone supply 

it to them. If anyone does so he will be liable to punishment.’331 

 Niurangi was also vocal about the enlistment of young Māori men during World War 

I: 

The keenness of many of the young men of the four northern Maori tribes to 

enlist for the front has rather alarmed some of their elders... When Dr. Pomare 

visited Waitangi last year Nuinu Rangi Ngapuha [sic], the venerable mother of 

Hone Heke, entreated him to consider carefully the wisdom of sending sons of 

the tribes to war. She pointed out that the race was but feeble in numbers, and 

that if its young manhood were all scorched in the flame of battle the race 

would become a remnant. At the same time Nuinu emphasised the Maoris’ 

whole-hearted loyalty to the King and joyful willingness to fight in the 

battles.332 

 

According to Puawai Cairns, this was one of the first recorded instances of Māori cautioning 

that their population could not withstand mass recruitment for the war effort.333 However, it 

was certainly not the last and Cairns writes that ‘... there is no doubt that there would probably 

have been very similar sentiments resounding on marae atea around the country, unrecorded 

but reflecting a reluctance to commit Māori sons to war, even as some of those Māori sons may 

have been eager to enlist.’334 

 Niurangi was blind for much of the final years of her life, although this did not prevent 

her from being active in her community; she died aged 94 in 1932.335 She was buried next to 

her son at the Aperahama Anglican Church, Kaikohe (Hōne had been buried there thanks to 

James Carroll’s machinations).336 Prior to her death she was certainly an influential member of 

the WCTU and an early advocate for Māori temperance, remaining so throughout her life 

despite her great age and increasing blindness.337 The White Ribbon wrote of her work: 

‘Ngapha [sic] is a fine woman, giving her whole time and strength to the Temperance cause 

amongst her own people, and, though getting on in years, does much to shame younger 

workers. She has obtained 290 pledges, travelling many miles to secure these in bad 

weather.’338 
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Between Two Worlds: Organiser Florence ‘Te Maari’ Woodhead  

Upon Ripeka Mete’s retirement from the role, a Pākehā woman would take over the job of 

Maori Organiser. This was Florence Woodhead, who took on the position in 1914 and was 

arguably the most successful (in terms of sheer numbers like new branches and members) 

Maori Work Department organiser of all throughout 1894 and 1918.  

Florence was born in 1891 as Florence Marie Woodhead, to Ambler Woodhead and his 

wife Katherine Davy, known as Kate. Her parents were married in 1889, and Florence had 

several siblings including two sisters and three brothers. Ambler was originally from Leeds, 

England, and immigrated to New Zealand with his family in 1876 at around nine years old.339 

Katherine and her sister Carrie were the first Pākehā twins to be born in Taranaki, and were 

the grandchildren of Captain Lleyson Hobcun Davy who came to New Zealand in the early 

1840s on the Amelia Thompson.340 The family travelled for Ambler’s work as a 

schoolteacher.341 Ambler was from Hawera, and had trained as a teacher in the 1880s before 

teaching at Waiongona, Frankley Road, and Norfolk Road schools before moving to the Taupō 

district to teach at Māori schools.342 He also taught at Rotorua and the Kaipara, before retiring 

to Auckland.343 The family were part of Ambler’s school teaching, particularly Florence, but 

her dislike of the work lead her to seek other opportunities, which ultimately brought her to the 

WCTU. She learned Te Reo Māori from the women of the Māori community in which the 

family lived, as her father had banned his children from learning the language and did not allow 

it to be used in his classroom, which was typical of Pākehā teachers in Māori schools as part 

of their ‘civilising’ mission.344 After her work with the WCTU, Florence settled down, and 

married Horace Henry Harsant in 1919, living with him at Hahei.345 

Despite Florence’s proficiency at Te Reo Māori, when she first took up the job of Maori 

Organiser her first stop was to visit Niurangi Ngāpua at Kaikohe so that Florence could be 

taught the specific etiquette that she would need to carry out her mission work successfully.  

She would sit there taking the part of the audience, and I that of the principal 

guest, as over and over again we rehearsed this most important part of my 

meetings – the initial contact with my audience. Equally important was 

being absolutely correct in my own etiquette was knowing what to expect 

from my hearers, and Niurangi made it perfectly clear that on no account 

must I announce the reason for my visit until I had been greeted in the 

correct manner. The ceremonial greetings and my reply over, the people 

could then be told of my work.346 

 

Florence’s first union was formed after meeting with Niurangi at Kaikohe in early July 1913. 

Unlike many of her predecessors Florence was quite prolific in recording her experiences, and 
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these were published in both the White Ribbon and in her own memoirs. Because there is more 

extant material, it is Florence’s records that provide the most detail as to what the work of the 

Māori organiser was truly like. She wrote in her diary that ‘... I held my first meeting. Upheld 

by the indispensable Mita and my blind hostess I made my debut as Maori Organiser, and in 

spite of much nervousness, I managed to interest my audience and form a Union.’347 In her first 

report of her work for the White Ribbon, Florence also wrote of the same: ‘Owing to the 

epidemic having already started there, I was unable to hold a very large meeting. I stayed there 

two or three days, drawing up a plan of those parts of the districts yet unvisited.’348  

Florence moved from Kaikohe to Otiria, then on further eastward to Karetu and on up 

via Opua and Russell to Te Rawhiti, ‘... where I was able to form a much-needed Union 

amongst the people there.’349 From Te Rawhiti Florence had to travel nearly 30 miles back 

westward to reach Waikare. Although aided by a young Māori boy, Te Wiringa, the journey 

was still a difficult one ‘... through bush and sloshing through mud all the way; plunging at 

times through the tidal creeks. Dangerous at times – at one crossing, the horses plunged in 

amongst some sunken manuka branches, and nearly fell. By the time we reached the final 

crossing the tide was high, and there was nothing for it but to swim the horses across.’350 

Waikare itself presented a challenge as the vengeful local postmaster had held onto Florence’s 

telegram warning of her approach to spite the Reverend Pou Wilson, with whom the postmaster 

had an ongoing dispute. The saga of the Waikare postmaster continued on at least one other 

occasion throughout Florence’s adventures in the Bay of Islands:  

The postmaster is also a farmer – a prickly customer – and refuses to recognise 

the track to the village as right-of-way, but claims it’s his own land.... Nobody 

was going to cross his land, he told me.... I told him he was quite the silliest 

sort of man I had ever met and while he was thinking up some more swear-

words I made a rush past him, scrambled through the fence, and hared around 

the hill, his swearing following me. As I neared the schoolhouse, the Maoris 

gave three cheers. Apparently I’m the first person to break past the farmer in 

three months.351  

 

Florence’s strength of character and determination shine through here, not only with her 

fortitude in crossing over to Waikare but also with her no-nonsense approach to the petty 

postmaster. Much like the other Maori Organisers, it is clear that Florence’s personality was as 

much of a factor in her success at the mission work as her skillset.  

 Florence visited Kawakawa, meeting a local policeman by the name of Constable 

Wallace, before moving on Towai. Towai saw Florence standing up to a man once again, this 

time the hotel keeper. He recognised Florence’s pin as a temperance worker and attempted to 
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intimidate her into either leaving the hotel (at night, in the rain) or promising not to hold any 

meetings as he did not want his trade disrupted by her work.352 ‘“Well, I’ll hire you no horse, 

and I’m d----- if I’ll give you a room! You’ve come here to preach to the Maoris, and if they 

listen to you, what will happen to my trade? You people would ruin me. Promise me you won’t 

hold a meeting, and then I’ll give you a room.’’’353 Florence refused to do either, and invoked 

the name of Constable Wallace, forcing the hotel keeper to back down. Her White Ribbon 

report of the incident included a much gentler rendition of the hotel keeper’s words: ‘After 

dinner, the proprietor, on finding I intended on holding a meeting amongst the Maoris on the 

Sunday, told me that though he approved of all work done for the uplifting of the Maoris ... if 

I lectured to them on the Sunday, I would not be permitted further accommodation at his hotel, 

on account of the Maori epidemic.’354 Florence noted sceptically that this was more likely to 

be an excuse out of fear that he would lose business if she succeeded in holding her meeting. 

It seems clear that Florence was well-aware of the presence of her audience in the White Ribbon 

reports, while her private diary would not be public until many decades after the incidents were 

recorded. From Towai Florence travelled on to Whakapara, where her predecessor Frances 

Barton had once settled. Florence was able to re-form the Union there to her pleasure, before 

moving on to Whananaki and Ngunguru, then back to Whangārei. This was the end of 

Florence’s first mission for the WCTU.  

Florence was vaccinated against the smallpox epidemic alongside many Māori when 

she visited Kawakawa, although this vaccine did not take hold and she was re-vaccinated later 

in Whangārei. Day notes that the efficacy of the vaccine used for Māori was less than it had 

been previously, and many had to be revaccinated across the country.355 At Pūtiki, where a 

WCTU Union had been formed a few years prior, not one vaccination had taken hold 

successfully. Although Florence took precautions, she was still at risk of contracting the 

disease, particularly as she made contact with several highly infected settlements at Whananaki 

and Ngunguru. Whether Florence considered that she might be putting other Māori at risk 

through her travels was not something that she discussed in her diary or memoir. Perhaps she 

believed that as she was careful and was vaccinated prior to visiting the more remote 

communities that the risk was minimal in comparison to the need to spread temperance to the 

Māori people.  

While on rest from her negative reaction to the second vaccine, Florence made contact 

with Hannah Graham Hughes and Ripeka Mete (then Ripeka Hare).356 Here there is a 

discrepancy between Florence’s memoir and her reports to the White Ribbon. They Called Me 

Te Maari picks up her journey in the Hokianga late in 1913. However, she wrote two reports 
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in between, of time spent in the Whanganui and Gisborne districts throughout October and 

November. She visited places including Raetihi, Pipiriki, Jerusalem, Parikino, and Pūtiki. She 

then moved on to the Gisborne district and was due to head to Tokomaru then Opotiki. She 

noted mixed successes around Whanganui, with the priests at Jerusalem preventing the people 

from signing pledges, as their church did not believe in prohibition.357 By contrast, there was 

great success at Parikino, where no Maori Organiser had been before and a Union was 

organised.358 Illness once again interrupted Florence’s work, and she was forced to return to 

her home in the Kaipara, although she was able from there to visit all of the Otamatea district 

unions.359  

In December 1913 Florence’s narrative re-joins that of the White Ribbon reports, with 

her trip to the Hokianga. At Waipanae, Niurangi’s teachings proved invaluable:  

The head woman did not greet me in the customary manner, and 

remembering my schooling from the blind Niurangi I gently remarked that 

I couldn’t state the reason for my visit until I’d been greeted and knew I was 

welcome. At this, the other women rose and greeted me in the proper 

manner. The unfriendly one resigned on the spot!... Had I not demanded the 

correct Maori etiquette today, I would be considered a tutua, a person of no 

consequence, and my words would carry no weight. As it was, we went on 

to hold a very successful meeting.360 

 

At Waimamaku, a conflict again arises between the White Ribbon report and Florence’s diary. 

In They Called Me Te Maari she notes that there is a strange feud between the local minister 

and the women of the Union. The women have taken over duties such as Sunday School, as he 

refuses to do them, but he complains that they have no right to do so.361 In the White Ribbon 

the only mention of Waimamaku Union is to congratulate them for their formation, which was 

done unusually through the efforts of the nearby Ahikiwi Union, with the help of a minister.362 

Whether this was the same minister seems unlikely, given the unhelpfulness described in the 

diary entry.  

Ahikiwi was a branch formed by Ripeka Mete in around 1911, and the distance between 

the two locations was about 30 miles.363 This suggests that Māori branches were beginning to 

engage in the same outreach that was being encouraged by the WCTU in Pākehā unions. 

Clearly there was some passion for the cause, for Māori women at Ahikiwi to not only commit 

to joining their own WCTU branch but to also take up the mantle of spreading the word. 

Ahikiwi was certainly a longstanding union, existing at least between 1911 and 1917. The 

leaders noted in various White Ribbon articles to be involved in the Ahikiwi and Waimamaku 

unions at this time included Miriama Rapata, Mere Hira Moetara, Ngamako Iraia, Keita 
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Tepana, Mrs Metana, and Mrs Tepana. Details on these women are scarce, with the exception 

of Mere Hira Moetara, whose own whakapapa and that of her husband (Hapakuku Moetara) 

were quite illustrious. Hapakuku’s father was Rangatira Moetara, who was the leader of Ngāti 

Korokoro and signed the Treaty of Waitangi.364 Mere Hira was the daughter of Te Hira Te 

Kawau and the granddaughter of Āpihai Te Kawau, both of whom were significant chiefs of 

Ngāti Whātua at Ōrākei; Te Hira was painted by Gottfried Lindauer in the 1870s.365 Gottfried 

was originally from Bohemia (Czech Republic) and came to New Zealand in 1874. He became 

a very well-known and highly regarded portrait painter who was commissioned by Māori and 

Pākehā alike; he was particularly well known for his portraits of rangatira Māori.366 The 

involvement of such a significant member of the Waimamaku community again shows that 

Māori WCTU branches were being supported and run by those with sway over their people, 

who were in positions of authority and responsibility. Clearly, that sense of purpose included 

a desire to protect their people from the negative impacts of alcohol.  

After her Hokianga trip, Florence moved on to Te Reinga. This journey took place over 

the end of 1913 and the beginning of 1914. It was on this trip that Florence made friends with 

Kaa Smith, the sister of Ripeka Hare.367 Kaa was probably the nickname for Kataraina Mete, 

who later married Patrick Conrad and was also known as Kataraiana Kanara; Kataraina’s name 

was included on the same memorial as Ripeka’s at Pakeretu Cemetery, and they were both the 

daughter of Tiu Rihari Mete. Florence stayed with Kaa’s family at Kohukohu, and Kaa 

accompanied her throughout the upper North Island. Florence wrote that Kaa was ‘... a 

wonderful help during the meetings, and is invaluable in guiding one from place to place, as of 

course this district is well known as the Roadless North.’368 Kaa was in her mid-thirties at the 

time of their journey, whereas Florence was in her early twenties, contributing to the sisterly 

relationship that the two formed. The two visited and formed unions at Mangamuka, 

Otangaroa, Kaeo, and Te Pupuke over Christmas and New Year before proceeding further 

north. On this journey they successfully visited Wainui, Touwai, Waimahana, Taemaro, 

Kenana, Pamopuria, Huria, Rema, Marikena, Te Awanui, Waireka, Te Kao, and Lake Ohia.369 

She was unable to form a union at every location that she visited but considered the mission to 

have been very successful overall. Rightly so, as by the end of her journey the Māori 

membership numbered around 800, with 74 Maori Unions operating in March 1914.370 

Following her travels up north, Florence returned to Auckland to visit Hannah Graham 

Hughes before setting out once again, this time to Gisborne and the East Coast. 371 At Gisborne 

Florence attended the national WCTU Convention and gave a report on the work that she had 

accomplished. Speaking of the Māori response to her visits, Florence said: 
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I have found many greatly disheartened by having waited so long for a 

second visit from my predecessor. They had almost come to the conclusion 

that as they had not been visited for two years the work had fallen through. 

It is most necessary for the Maori Unions each to be visited at least once a 

year.... We need have no fear that our time and labour is being thrown away 

in this work amongst our dark sisters, for I am always received with the 

warmest of welcomes, and their great desire is to have the Unions firmly 

established amongst themselves. A great many are subscribing to the “White 

Ribbon,” and almost every Union has badges....372  

 

In the same report, Florence described the nature of the meetings that she held:  

It was not at all an unusual thing, when striking a large “heii,” having to 

sleep under the trees wrapped in a rug. The Maori meetings are very long, 

on account of every person having his or her opinion before a [mafter] can 

be passed. Meetings starting at 7 p.m. generally end in the small hours of 

the morning. It is not that the people have to be coaxed into favour with the 

work, but it is that every soul expresses an opinion, and each one asks 

questions and endeavours to understand every little point in the work. They 

show such earnestness in wishing to be clear about everything connected 

with the work, the management, and the gain. 

 

Florence’s final convention as organiser was the 1915 convention held in Christchurch. On her 

return via Wellington, she fell ill, and her recovery was so difficult and prolonged that she was 

forced to resign as organiser. Her letter of resignation was referred to in the White Ribbon, ‘… 

in which she stated that though she loved the work and was most grieved to give it up, she did 

not feel it fair to the Union to continue as Organiser on account of her health and expressed her 

thanks and gratitude for the kindness and consideration that had been extended to her during 

her work with the Union. In all Miss Woodhead’s work with me since March, 1914, I have 

found her most conscientious, accurate, and business-like, and she has carried out her duties 

faithfully and well, and in a spirit of earnestness and self-sacrifice.’373 Florence died in 1994, 

aged 102.  
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Figure 12. Florence’s grave amongst other Harsant family graves at Mercury Bay Cemetery, Coromandel. Florence is buried in the 

middle, beneath the sunbathing cat. (Photograph by the author, September 2021). 

Figure 11. Closer view of Florence’s gravestone. (Photograph by the author, September 2021). 
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Finances of the Maori Work Department  

Organising and maintaining the Māori unions was not an inexpensive affair. Patricia Grimshaw 

notes that the running of the WCTU itself was no mean feat, considering many of the married 

members did not control their own finances and their husbands were not necessarily financially 

supportive of their efforts.374 The Maori Work Department was no exception to this. Printed 

material was one of the key ways that the WCTU, both Māori and Pākehā, interested people in 

joining. In 1901 it was noted that Hēni could translate a small paper, to target Māori women, 

but that there was not enough money for its printing and distribution.375 This example shows 

how there were two key aspects to the finances of the Maori Work Department: spending and 

fundraising.  

The Maori Work Department spent money on a range of different things from the mid-

1890s to 1918, but there were several consistencies. The highest costs generally were 

accumulated through printing, postage, and travelling expenses (and later, wages). The growth 

of the unions is also reflected in the increase in receipts and expenditure incurred by the 

department. For example, in 1896 the total was £19 4s 6d, but by 1917 it had grown to £308 

4s 3d. In 1896 the expenses included: printing tracts and illuminated texts; Bible and 

Testaments in Māori; prayer, hymn, and story books; badges; medals; tea and sugar for 

meetings; and dresses for Māori girls (three were specifically to help the girls attend school).376 

The Maori Work Department finances are best compared to those of the NZWCTU governing 

group, as they were structured similarly and the Maori Work Department functioned as the 

governing group for the Māori branches. For example, the 1896 spending of the NZWCTU 

was £24 5s 6d; expenses included costs like printing convention minutes, the White Ribbon, 

pledge cards, stationery, postage, and literature.377 Its balance was £38 12s 8d for the same 

year, around double that of the Maori Work Department, a reflection of the greater numbers 

governed by the Pākehā section of the WCTU. 

As the organising work for the department increased, so did the travelling expenses. 

For example, the 1899-1900 expenditure included £5 10s (visiting Rotorua with Hēni); £2 15s 

(extra coaches); £4 (November 14 onwards); £1 (visit to Waikato), a total of £13 5s.378 This 

left only £4 19s 1d of the total yearly expenditure (£18 4s 1d) that was not for travelling. Overall 

spending for the WCTU had also increased, with total expenditure by the NZWCTU reaching 

£59 7s 9d for the year 1900-1901, almost three times that of 1896, and their travelling expenses 

totalled £17 12s between three people.379  By 1912 the department had moved from a volunteer 

reimbursement model to employing someone as organiser, so their wages took up a significant 

portion of the department’s funding.380 Consistently over the years the department was funded 
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by a combination of different donations and subscriptions. As the work grew, so did the income 

as more people paid capitation fees and various branches ran more fundraisers.  

The issue of funds continued throughout the late 1890s, and it was not long before the 

New Zealand WCTU Treasurer, Fanny Troy, became involved in the Department’s finances. 

Fanny became a fundraiser for the Maori Work Department, taking up some of the work that 

had previously been the sole responsibility of the superintendent.381 Fanny wrote in the White 

Ribbon in 1901 asking that unions respond to her missives asking if they would be contributing 

to the Māori fund, and that those who were not already running their own Māori mission 

consider sending money for the central fund.382 At the 1898 convention, a fund was started 

specifically for Annie to visit the Rotorua unions.383 Funds were raised in a variety of different 

methods, but the hosting of social events such as concerts were common even amongst small 

unions. Public meetings were also held, where Māori (typically clergy members who supported 

temperance) would speak to encourage donations from audience members.384 Otherwise unions 

would simply send money donated by members to the fund.385 Despite the need for 

membership fees to fund the union, it had been suggested that Māori women’s fees be halved, 

to encourage joining the WCTU; yet this was opposed by Māori women who apparently did 

not wish to be considered lesser members than Pākehā.386 

Fanny was born Fanny Morgan in 1837, the daughter of Henry Morgan and Julia Peach 

Buckler. Fanny was likely born in Bath, Somerset, England, and this is where her brothers were 

baptized.387 At the time of his marriage to Fanny’s mother Julia, Henry was a grocer.388 Julia 

died not long after Fanny’s birth in January 1838, aged only 34. Fanny’s involvement in 

temperance might be explained by her brother Henry’s profession as a brewer.389 

 Fanny immigrated to New Zealand in October 1862 on the Indian Empire, with her 

registered profession as governess.390 In January 1863 she married Michael Joseph Patrick 

Troy, originally from Dublin, at St Paul’s Church in Auckland.391 The couple had one child, 

Theodore Morgan Troy, who died as an infant aged eight months in December 1863.392 Given 

the timing of their son’s birth, it seems likely that Fanny and Michael married because Fanny 

became pregnant. They remained married until Michael’s death in March 1910.393  

 Although the couple appear to have originally settled in Auckland, they soon moved to 

Napier where Fanny would become a prominent member of the community through her work 

on temperance. When she died, the Waipawa Mail wrote of her: ‘A very old resident in the 

person of Mrs Troy passed away at the hospital to-day at the advanced age of 73. The deceased 

lady was a very active worker in the temperance cause.’394 Michael worked as a gardener, while 

Fanny was listed as a housewife on the electoral rolls.395 This allowed Fanny to become a very 



 135 

active member of the Napier community; she helped to give cooking lessons to young women 

for several years, and she was president of the United Methodist Free Church’s ladies’ 

committee, through which she encouraged children to sign the temperance pledge. 396397  

 Much like other members of the WCTU, Fanny enjoyed singing and often sang at 

entertainments for the organisations that she was a part of. This included the Napier Good 

Templars, a temperance organisation, which Fanny and Michael were members of.398 It was 

this early interest in temperance that led Fanny to join with the branch of the WCTU that Mary 

Leavitt formed at Napier in June 1885. Fanny took the Secretary position at that first meeting. 

Fanny represented the Napier WCTU branch at the first annual convention, held in Wellington 

in 1886.399 In 1886 Mrs Paterson resigned the presidency of the Napier WCTU branch, and 

Fanny was elected to the position.400 By 1887, she had become the Recording Secretary for the 

NZWCTU, and representative delegate for Wellington and Napier unions at the national 

convention that same year.401 In 1889 Fanny retired from officership, as she was leaving for 

Wellington, however this does not appear to have come to fruition, as she continued to appear 

at meetings in Napier.402 By 1892 Fanny was the Treasurer for the NZWCTU, and in 1893 

Napier hosted the NZWCTU’s annual convention.403 In 1895 Fanny was again the President 

of the Napier branch, and after some years as Vice-President and Treasurer, she was President 

again in 1900.404 

 Despite Fanny’s dedication to the Treasurer role and her work with the WCTU and the 

Maori Work Department’s finances, there does not seem to have been a particular connection 

between her and the fact that the work was done for Māori women. This is not to say that she 

did not care, and it seems unlikely that she would have worked so hard to fundraise for the 

Department if it was a cause she did not believe in. However, many of the other women who 

worked for the Department over the years had specific connections to Māori that motivated 

their contribution to the work. Māori women are also noticeably absent from the financial side 

of the Maori Work Department. Most Māori women who were directly involved in the 

Department did so in an organisational capacity, rather than administrative. It seems that the 

WCTU recognised the need for Māori women to be involved in the Department to attract more 

Māori women to the cause but did not encourage them to move into administrative roles. It is 

unclear why that is, but it may have been that Māori women with the skills and enthusiasm for 

the Department’s work were rare and were best deployed as organisers. This left the 

administrative and financial roles to Pākehā women who cared for the work but did not have 

the skills to actively recruit. 
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Florence’s Te Reo Māori Advice Articles  

From around 1914, medical advice articles began appearing in the White Ribbon written in Te 

Reo Māori. The first of these was published October 19th, 1914, entitled ‘Nga Mete o te 

Whanau a Te Tangata Kai Waipiro’ (‘The Ills that Beset the Family of the Drinker’).405 Given 

Māori readers of the White Ribbon were likely to already be members of the WCTU, this 

particular article seems to have been provided more as a tool for convincing others to join the 

temperance movement. The article is persuasive, using the widespread ill-effects of one 

person’s drinking that are experienced by their wider circle of friends and family.  

 

Ko te tino kino o te waipiro he kore no tona mate e kai ki te tangata e 

rekareka ana ki a ia. He maha nga tangata kai i tenei kai ewhakaae ana ki 

tona kino, he patua noatia no ratou e te tangata, he moe noa i ro paruparu, i 

ro tataramoa, he mamame ranei i te takanga i runga hoiho. Mehemea koia 

nei anake nga mate o te kei nei ka nui te pai, ewhiua ana hoki ko tona tinana 

ano ko to te tangata e kore ana e iro. Otira e mohio ana tatou ehara enei i 

nga mate o te waipior, a ko nga tangata a mea ana koia nei anake ona mate, 

he tangata aroha kore, ngakau maro.... Hoki atu ki te kainga, pewhea te 

ahua? He tokomaha nga mea whai whare ahatua, engari na te nui moni tonu 

i taea ai te tiaki te whare. Tena ia ko te nuinga kaore tahi he painga o nga 

whare. Ko nga tamariki e haere tahanga ana, kaore e tino ora ana i te kai, 

kaore e tino ora ana i te kai, kaore noa ano hoki te whakaereere i te whai 

kaha. Ko tenei ahua ia te mea tino kino rawa. Ko tenei te mea tino 

whakaaroha rawa ko te riri a te wahine me nga tamariki ki te matekai, ki te 

makariri. Ko te tino kino tenei o te waipiro, ewhakahuatia i runga ake ra 

kaore e mamae ko te tangata anake e unu ana i a ia. Ka momona ko te 

rangatira o te hotera i nga moni a te papa, ka porangi ko ia i te waipiro, ka 

haere tahanga, matekai hoki, ko nga tamariki me to ratou koha. Kaore i mutu 

i tenei anake. Ko etahi e hoki mai ana i nga haora katoa o te po, rokohanga 

mai kua mataotao nga kai i waiho mana, ka riri ki te wahine, a patua iho: ka 

aue te wahine ka aue hoki nga tamarike, na te aha na te waipiro. Kia pura te 

haurangi he tangata pai noa iho, he tangata kaingakau tonu ki ona tamariki, 

engari kei roto tonu atu i te ngakau, kei runga hoki i nga ngutu tona aroha, 

kaore hoki e taea uana te whakatinana i te mea kua riro nga moni te koote 

atu e te tangata o te hotera. Eae hoa man, e nga tane, mehemea he aroha no 

koutou ki a koutou wahine, ki a koutou tamariki, aua atu o koutou 

mamaetanga i o koutou hoa haurangi, whakakorea atu te kai e pehi nei i a 

ratou. Ka mutu ano te huarahi e whihi ai ratou ki te wahi ma ratou o o koutou 

werawera. Ko ratou ke nga mea tika hei kai i nga hua o o koutou werawera, 

kaore e tika te Pakeha o roto i te hotera e whangaia na e koutou. Ka mutu 

ano ko tenei te tino take hei whakatika i te whakakore atu i tenei kai.  

 

(The terrible thing about alcohol is that its ill-effects do not stop with the 

person that is addicted to it. Many people who partake of this substance 

acknowledge that it is harmful, they get beaten up by other people, and end 

up sleeping in the mud and the bramble bushes, or being injured from falling 

off a horse. If this were the limit of the harm that this substance does, it 
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would be alright, afflicting the body of the person who is yet to learn their 

lesson. But we all know these are not the true ill-effects of alcohol, and the 

people who say that these are all of its ill-effects, are people who lack 

compassion and are hard-hearted…. When they get home, what are they 

like? Many have beautiful homes, but because of all the money [spent on 

alcohol they are not] able to look after their houses. But as for most of them, 

there is nothing attractive about their homes. The children go naked, they 

are malnourished, while the mother is also without strength. Indeed it is this 

aspect that is the worst. This is the most pitiable thing, the anger of the wife 

and children who are starving and cold. This is the worst effect of alcohol, 

as stated above the person who drinks does not just harm himself. The owner 

of the hotel grows fat from the father’s money, who is made crazy by 

alcohol, while the children and their mother go naked and starving. But it 

doesn’t just end here. Some come home at all hours of the night, and 

discover that the food that has been left for them is cold, they scold the wife 

and strike her down. The wife cries, the children cry, because of what, 

because of alcohol. When the drunkenness has gone, he is a perfectly good 

person, one who cherishes his children, but even though his love is there 

inside his heart and on his lips, he is not able to express this because all the 

money has been taken by the hotel owner. Friends, men, if you have love 

for your wives, and your children, forget about your injuries at the hands of 

your drunk friends, do away with the substance that oppresses them. Put a 

stop to their means of acquiring their portion of your hard work. Are they 

the right ones to benefit from the fruits of your labour, it is fair that the 

Pākehā at the hotel should be nourished by you all? At the end of the day, 

this is the main reason to approve of the abolition of this substance.)406 

 

The crux of the article is indeed what both Māori and Pākehā women had identified in their 

fight for temperance: that alcohol abuse hurt the women and children of alcoholics just as much 

if not more than the alcoholics themselves. However, it is the final point that is most pertinent 

for Māori; why let the Pākehā hotel owner reap the benefit of Māori alcoholism? It was not 

Māori who introduced alcohol, and it certainly was not Māori who benefitted from its sale in 

their communities. It shows how despite the things that Māori and Pākehā women had in 

common in their suffering, there was always an extra layer for Māori women that came at the 

hands of colonisation. Though they could help each other, Pākehā women did not stand to lose 

land, power, or mana the same way that their Māori equivalents did, and they had comparably 

less political agency to do anything about it within their own communities. Hence, the power 

of Ngā Komiti Wāhine and other marae-based organisations when it came to banning alcohol 

from marae premises across the country.  

 Beyond the article’s arguments, it is interesting to note that the piece appears to have 

been published anonymously. Florence Woodhead was active with the WCTU as Māori 

Organiser at this time and was certainly more than capable of producing such a text. Indeed, in 

1917 it was reported in the White Ribbon that Florence had written several such articles that 
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could be sent to Māori women: ‘Being unable to procure health pamphlets from the 

Government, Miss Woodhead prepared five, entitled “The Evils of Alcoholic Liquors,” 

“Advice to Mothers,” “Care of the Babies,” “Small Sicknesses and Their Remedies,” and 

“Food for Sick People.” These are in Maori, and we are thoroughly distributing them.’407 

Several of these were published in the White Ribbon, though the titles varied slightly, including 

‘Te Hua o te Waipiro’ (‘What Comes From Alcohol’) in November 1916.408 However, Māori 

MP Dr Māui Pōmare also wrote several articles in Te Reo Māori at the request of the WCTU 

for publication and dissemination amongst Māori women, generally pertaining to health issues 

for mothers and babies. It is therefore also possible that this was authored by Pōmare, and little 

way of ascertaining the real author. However, it is clear that the piece was produced by those 

with good knowledge of Te Reo Māori and an understanding of Māori women’s greatest 

concerns when it came to alcohol.  

 A second piece about alcohol was published in Te Reo Māori in the White Ribbon in 

November 1916. Unlike most of the others, this referred to the ongoing war:  

E nga hoa aroha. Tena ra koutou katoa, e nga wahine Maori o Niu Tirini, 

enoho ana i roto ite Roopu-Wahine Turaki Waipiro. I rote i tenei wa, ko nga 

wahine whakapono  kei te inoi tonu, kei te whakaaro tonu kinga tai-tamariki 

kua riro atu kite whawhai. Kei te tumanako hoki kia hoki ora mai ratou. Kati 

kua kitea e Ruhia kote huarahi e kaha ai e era ai nga hoia, kote huarahi Kore 

Kai Waipiro. Kua mohio ratou ki tenei-ara-ka uru nga paihana ote waipiro 

kiroto inga uaua ote tangata, a kite whara ia iroto ite whawhai, ka roar awa 

tona wa e mate ana. E kore e horo te ora o tona wahi tukai-akiko. Konga 

tangata e tapahia ana enga rata mo etahi mate ko nga mea kore kai waipiro 

nga mea horo kite ora. Ko te take, ko nga toto e ora ana. No reira ko te 

tikanga mo tatou, wahine, kotiro hoki, he tohutohu kinga tamariki-tane kia 

kaua e pa kite waipiro, kia hoki ora mai ai ratou ki o ratou kainga.  

 

(To my dear friends. Greetings to you all, the Māori women of New Zealand 

who sit within the W.C.T.U. In these times, women of faith continue to pray 

for and think of the youth who have gone off to the war. The hope is that 

they will return in good health. Well, Russia has seen that the path to 

strength and good health for soldiers is the path of abstinence. They know 

this, that poisons from alcohol enter into the sinews of the person and should 

he be wounded in battle, he will be afflicted for longer, his wounded area 

will not mend quickly. Among the people who are operated on by the 

doctors for various problems, it is those who do not drink alcohol who 

recover the fastest. The reason, is that the blood is healthy. Therefore, what 

we need to do, women and girls too, is tell our sons to not touch alcohol, so 

that they will return safe and well to their homes.)409 

 

Despite the article’s assurances that soldiers who did not drink had a greater chance of 

surviving the war, those who did return were certainly not on the side of temperance. Ironically, 
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they would ensure that prohibition did not pass during a 1919 poll; special votes were given to 

the approximately 40,000 returning soldiers that were counted separately from the initial vote, 

and around 80% of these votes were against prohibition, pushing the prohibition vote back to 

49%, below the 50% that it needed to pass.410 This would be hugely disappointing for the 

WCTU and other temperance advocates, though they would persist with their efforts right 

through the 1920s. 

 The rest of the article is devoted to advice for young girls. Florence herself was 25 in 

1916 and would not marry her future husband Horace Henry Harsant until 1919. This did not 

prevent her from dispensing the following advice:  

E hoa ma, e oku teina – Tena koutou. Kei te mohiotia iroto inga 

whakatupuranga, ko koutou ko, nga taitamahine, he nui te whai mana ki 

runga inga tai-tamariki. Ko te take-Tue-tahi – E taea e koutou te kore e pai 

kinga tangata kai waipiro e meinga ana hei tane ma koutou.  

 Tuarua – Mehemea kite moe koutou inga tangata kai waipiro ko a 

koutou tamariki whakatupu e kore e whai kaha, e kore e tupu maia, engari 

ka tupu ngoikore, a tera pea e tai mai he pouritanga kia ratou irunga ite 

peihana ote waipiro i ahu ma i roto inga toto onga matua.  

 Tuatoru – Whakarongo mai ki tenei e aku hoa. Mehemea kow kite 

moe ite tangata kai waipiro tera pea kei ona haurangi tanga ka huri mai kit 

e patu ia koutou ko o tamariki, a ka pakarukaru hoki inga taonga i tau 

kainga.…. 

 Ko tetahi mea pai mo te tamariki wahine, me ako ia kite teaki i tona 

whare, kia pai; kite taka kai ma tana tane, kite tuitui i ona kakahu kite 

whakaora hoki inga pakarutanga o ana kakahu. Na kote mea nui rawa kia 

noho hoki ia ki roto inga mahi ote whakapono. Ko enei nga ahuatanga e 

paingia ana enga tamarikitane whakaaro tika. Ka hiahia ia kia tika hoki nga 

whakaaro menga matauranga o tona hoa wahine.  

 I irihoa e koutou, e hine ma, nga tangata ahu-whenua, hei hoa tuturu 

mo koutou. Kote ataahua ote tangata he mea noaiho, kote ngakau tika te mea 

e mauroa. Ko nga tamariki tane e awhina ana i o ratou whaea, tuahine hoki 

nga tane e kaha. Kite awhina kite manaaki inga wahine menga tamariki. Kite 

kore tetahi o koutou e mohio ki tou ngakau, inoia atu ki te Atua Mana koe e 

arahi, e whakaatu kite huarahi tika, Mana koe e tohutohu, a ka marama ai to 

ngakau. Kite kore tatou e inoi kia. Ia monga take katoa me pehea tatou e 

mohio ai ki Ana hiahia kia tatou?  

 Enga whaea o a tatou tamariki wahine tukua mai nga tai-tamariki kai 

huihui mai ki tou whare; ki reira kitekite ai i o kotiro. Kia kite pu o kanohi 

ite pai, ite he ranei o nga hoa tai tamariki o au kotiro. Kite kore e tukua mai 

ki tou whare kitekite ai ka haere ke ratou ki etahi ata wahi tutaki ai, a e kore 

koe e matau kite ahua onga whakaaro, menga tikanga o aua tamariki. Kaua 

e tino uaua rawa to tuku io kotiro kite ngahau. Me hoki o whakaaro kite wa 

ite tamariki tonu ana koe, a ka mohio koe ae he pai ke te tuku ia ratou me 

tetahi o korua hei arahi, ite pupuri kite kainga ratou noho ai. Note mea kite 

kore e hoatu enga matua, he wa ngahau mote tamariki, tera pea, irunga ite 

nui rawa o to ratou hiahia, ka oma ke ratou kia aua ngahau, a tera pea ka 

tupono ki tetahi ingoa kino me ratou. No reira e whae ma, kia ngawari. Ko 
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tatou, ko nga kaumatua e mohio ana kinga tini paheketanga o tenei ao, no 

reira e ahei ana tatou kite tohutohu kia ratou, kei pa mai he kino kia ratou. 

Kite awhinatia tatou ehe Atua ka taea e tatou nga mea nui.  

 

(Friends, my younger siblings–Greetings. It is known across the generations 

that you, young women, have a lot of influence over young men. The first 

reason, is that you are able to disapprove of men who drink who want to 

become your husbands. 

Secondly–If you marry men who drink, the children you will raise 

will be without strength, they will not grow sturdy, but they will grow up 

frail and may even be beset by depression as a result of the poison from the 

alcohol that has got into them from the blood of the parents. 

Thirdly–Listen to this, my friends. If you marry a man who drinks 

he might in his drunkenness start to hit you and your children and wreck the 

possessions inside your home….  

A good thing for a girl, is to teach her to look after her house well; 

to prepare food for her husband, to sew his clothes, and to mend holes in his 

clothes. And the most important thing is that she stay true to the ways of the 

faith. These are the attributes that are approved of by boys who think right. 

He wants the thoughts and knowledge of his wife to be correct. 

All you girls, befriend industrious men as true partners for you all. 

Physical attractiveness is just a passing thing, while a true heart is the thing 

that lasts. The boys who help their mothers and sisters are the men who are 

good at helping and looking after women and children. If one of you does 

not know what you should do, pray to God, he will guide you and show you 

the right path. He will instruct you until you know the right thing to do. If 

we do not pray to Him about everything, how will we know what He wants 

for us? 

To the mothers of our girls, allow the young people to join you for 

meals in your house; then you can observe your girls and see with your own 

eyes the suitability or otherwise of the young friends of your daughters. If 

you don’t let them come to your house where you can observe them, they 

will go off and meet at other places and you won’t know how those young 

people think or what they get up to. Don’t be too harsh when it comes to 

allowing your daughters to attend entertainments. Think back to when you 

were still young, and then you will realise that it is better to allow them to 

go, with one of their parents as a chaperon, rather than keeping them at 

home. Because if parents don’t allow children some fun time, perhaps, 

because of how badly they want it, they will run off to those entertainments 

and get a bad name for themselves. Therefore mothers, be liberal. We, the 

adults who know about the many pitfalls of this world, are therefore able to 

instruct them, lest some evil should befall them. With the assistance of God, 

we can achieve great things.)411 

 

Although not yet a mother, Florence was an elder sister and had some nursing training. Her 

warning and advice about the kinds of men to avoid and to marry makes sense given the havoc 

she had seen alcoholic husbands wreak on women’s lives. This piece shows how entwined 

different social concerns were with temperance. Christianity, of course, makes an appearance 
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in the article, but it is taken as a given that the reader has faith and merely needs to remember 

to uphold it. There is domestic advice, about keeping a nice home and looking after one’s 

carefully selected husband, because this was all part of being respectable and upholding 

societal standards for women. The final paragraph, with its advice for mothers, could almost 

be something that might be shared today; to let teenagers experience some freedoms with 

supervision, rather than be so strict they must seek them out themselves and wind up in trouble. 

It is interesting that this piece was published only in Te Reo Māori, as it seems to be advice 

that could be applied regardless of ethnicity. Most of the other pieces have reference to things 

that perhaps Māori women would not be aware of, such as the dangers of Pākehā medicines. 

However, Māori women had of course been raising children and teenagers for hundreds of 

years, and Pākehā girls were just as susceptible as Māori to choosing a bad husband. Like some 

of the other articles it reflects a certain arrogance on the part of Pākehā, for raising their own 

advice above others. Perhaps that is an unfair evaluation, as the White Ribbon was full of 

similar articles written by Pākehā women for Pākehā women. However, whatever the intentions 

were of Pākehā authors writing advice for Māori women, their words would always be 

coloured by their position as colonisers.  

 Several other lengthy articles of a similar nature were published in 1916 and 1917, also 

anonymously authored, though most likely these are the pieces that Florence wrote referred to 

above but under slightly different titles. These articles were less concerned with temperance 

and more with medical advice. This was a mixture of genuinely helpful to condescending and 

pro-assimilation. Māori health officials at this time, particularly Dr Pōmare, were concerned 

that traditional Māori cultural practices were unhygienic and causing the spread of disease and 

were in favour of Māori assimilating as much as possible into the Pākehā way of living.412  

Māori health outcomes had been greatly affected by colonisation. Although the Māori census 

data of the nineteenth century was very unreliable, there is no doubt that the Māori population 

faced a significant decline from as early as 1805.413 Mason Durie writes that while there were 

infectious diseases present in New Zealand prior to European arrival they were relatively 

contained and the epidemics brought by Pākehā were generally unheard of in Māori society.414 

Besides disease, colonisation also brought with it other Māori health impacts, such as a change 

in diet (from nutritious ‘fern roots, kūmara, fish and birds, berries’ to ‘flour, sugar, tea, salted 

pork, and potatoes’, as well as tobacco and alcohol) and whenua, the loss of which was also 

historically linked to population decline.415 Although things began to improve around the turn 

of the century, it is no wonder that Māori health across the country would be so reduced by the 

1910s, when the White Ribbon published their medical advice.  
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The first such article was published in early 1917, entitled ‘He Kupu Kinga Wahine 

Hapu’ (‘A Message to Pregnant Women’).416 The article primarily sought to convince pregnant 

Māori women not to drink alcohol while pregnant or breastfeeding, but also encouraged 

cleanliness through regular bathing of mother and child.  

E nga hoa aroha, hei a tatou te mana. Kite ki ake tatou, nga whaea onga 

tamariki, e kore tatou e kai i enei waipiro, e kore ano e uru ki roto inga toto 

onga tamariki te hiahia k inga wai kaha. Tuarua-ka momona te miraka onga 

u ka whai tote ora nga tinana onga tamariki. Kaua koutou enga wahine hapu, 

e inu ite taute; he rite taua mea kite paihana. Ka uru kingatoto ote 

kohungahunga a ka kore e tupu nui te tamaiti, a ka kore hoki e tupu kaha.  

 Me kaukau koe, kia rua kaukau ite wiki ite wa e hapu ana koe. Kaua 

hoki e noho tonu ki roto ite whare; me whai haereere koe I roto inga ra katoa. 

Kaua hoki e kai inga ka I tino kaha, penei me te kotero metet kanga-wai. He 

kine enei mote kahungahunga.  

 Ka e whanau koe, kaua e wehi kite horoi ite pepe whanau hou. Me 

horoi kite wai-mahana, me te hopi pai. Me kuhu tonu te pepe ki roto ite wai 

a ka horoi ai kia tino ma nga paru o tona tinana I mua ite whaka kakahutanga. 

Ma tenei ka ora ai te hiako o te pepe. Kite kore e pai te horoi ate 

whanautanga mai ka uru nga paru ki roto ite hiako, a ka waiho he mate mo 

taua pepe a tona nuinga ake. Koia nei te take e kite nei tatou inga tamariki e 

paangia ana e nga mate kino ote hiake, penei me te hakihaki.  

 Tuarua iho: ko te pito o te tamaiti me horoi kite wai inga ra katoa a 

ka mea ai kitetahi kareko tawhito, ngawari hoki. Kamutu tena me takai te 

hope ote pepe kite kareko, kia kore ai te pito e tino puta mai. Konga kakahu 

pai mote pepe he wuuru. Kaua e kakahutia kite paranareti. Kote take ko 

tenei mea he horo kite wera, mehemea ka tata kite ahi. He pai te paranene, 

mete wuuru.  

 E whae ma, kite kore tatou e kaha kite tiaki pai ia tatou tamariki, e 

kore e tupu ake he iwi kaha mo muri ia tatou nei.  

 I tuhia eneri pukapuka irunga ite whakaaro ote kai-tuhi kia hoatu e 

ia etahi whakaaturanga pai hei awhina inga wahine katoa. Kote hiahia tenei 

kia whakamatauria e koutou nga tohutohu o roto i enei pukapuka kia ata 

mohio ai koutou kite tika, kite he ranei. Ko eneikupu katoa he mea tango 

ake iroto inga pukapuka matau o nga rata pakeha. 

 

(My dear friends, we have the power. If we decide, the mothers of the 

children, that we will not drink alcohol, then the desire for spirituous liquor 

will never enter into our children’s blood. Secondly, if the breast milk is rich 

in nutrition, then the bodies of the children will gain nourishment. Don’t 

you pregnant women drink stout; it is just like poison. Once it gets into the 

blood of the infant, the child will not grow tall and will not grow strong. 

You should bathe, two baths a week while you are pregnant. Don’t 

just stay inside the house; you should take a walk every day. Also do not eat 

strong foods, such as fermented potatoes and fermented corn. These are bad 

for infants. 

When you give birth, don’t be afraid to wash the newborn baby. 

Wash it in warm water and good soap. Put the baby right into the water and 

wash it so that the dirtiness is thoroughly washed off its body before 
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dressing it. This will keep the skin of the baby in good condition. If the 

dirtiness of childbirth is not properly washed off, then the dirtiness gets into 

the skin, and will present as an ailment for that baby when it gets bigger. 

That is why we see children who are afflicted with bad skin conditions, such 

as scabies. 

Secondly: the navel of the child should be washed everyday, try to 

use an old, soft piece of calico. When that is finished, wrap the baby’s hips 

in calico, so that the belly button doesn’t protrude. Woollen clothing is best 

for the baby. Don’t dress it in flannelette. The reason is that this melts away 

when it is hot, if it is close to a fire. Flannel and wool are good. 

Mothers, if we are not strong in taking care of our children, then we 

will not raise a strong people for the future. 

These notes have been written as a result of the wish of the writer to 

give some good guidance to help all women. It is my wish that you will all 

try to implement the guidance that is found here so that you will become 

familiar with the right and wrong ways of doing things. All of these words 

have been taken from the learned books of the Pākehā doctors.)417 

 

Florence would not give birth to a child herself until 1919, some years after this was published. 

However, as she says in the article, she compiled this information not from personal experience 

but from Pākehā doctors. The rest of the article focuses on cleanliness, which is typical of the 

health concerns held at this time, particularly in relation to race. To the WCTU ‘cleanliness’ 

was a moral construct. Like many Europeans, the Pākehā WCTU believed that they were 

cleaner than – and therefore superior to – other races, and therefore Pākehā had a duty to teach 

Māori cleanliness. For instance, Bessie Harrison Lee Cowie wrote in the White Ribbon in 1911: 

‘We all concurred in the spirited sentiments of one clean, bright Maori that girls should early 

be taught thrift, industry, and cleanliness.’418 Note the use of ‘clean’ and ‘bright’ as positive 

adjectives to describe the Māori speaker who Cowie is citing as repeating this rhetoric, 

positioning the speaker as a positive example.  

 Similarly, the article ‘Monga Pepe (Concerning Babies)’ discusses the “correct” ways 

to care for a baby.  

Me whakaritea ete whaea nga haora e whangai ai i tana pepe: kia mau tonu 

ki aua haora, ia ra, ia ra. Mehemea ka tae kite haora hei whangai a e moe ai, 

e oho ai te pepe, a ma tenei tikanga ka ora tonu ai taua tamaiti. Kaua rawa e 

hoatu he Paura niho (Soothing Powders) kite pepe. He rongoa tino kaha atu 

kei roto i tenei mea, he ahua rite kinga rongoa he whakamoe ite tangata ina 

tapahia aia. No reira kite kai tonu te pepe i enei paura ka uru taua rongoa 

kinga toto, a ka huri mai kite patu ano ite tinana ote pepe…. Kite hoatu tonu 

he hawhe tipune huka mangu (Brown Sugar) tirikara ranei, ko roto ite 

miraka, ite kai anga pepe, ka ora tonu te puku. E kore rawa e puru te koraha. 

He tino rongoa pai te tirikara. I e pai hoki tew ai ote arani mote puku ote 

tamaiti. Konga haora tika mote whangai pepe: 6 ite ata, 9 ite ata, 12 ite 

awatea, 3 ite ahiahi, 6 ite ahiahi, 10 ite po. Kaua e whangai i waenganui po. 

Me whakaako kia moe tonu, a ao noa te ra. Ka tae te tamaiti kite ono marama 
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me hoatu he wheua maoa (me tango te miiti ite tuatahi) hei ngaungau me te 

pepe. Ma reira ka ahua horo ake te puta mai onga niho. Kite paangia te 

tamaiti ete maremare kaua rawa e whangai ngia kite Airihi Moohi (Irish 

Moss). Me tango konga rongoa kaha rawa ate pakeha. 

 

(The mother should plan the times that the baby is fed: stick to those times 

every day. If it is feeding time and the baby is asleep, wake the baby, through 

this practice will that child thrive. Don’t ever give the baby soothing 

powders for their teeth. There is a very strong drug inside this substance, 

similar to the drugs used to put a person to sleep when they are having 

surgery. Therefore, if the baby is given this powder that drug enters their 

blood and does damage to the baby’s body…. If you give it half a teaspoon 

of brown sugar or treacle in milk or the baby’s food, the stomach will feel 

better and the baby will not get blocked up. Treacle is a very good medicine. 

Orange juice is also good for the baby’s stomach. The correct times to feed 

babies are: 6am, 9am, 12noon, 3pm, 6pm, 10pm. Do not feed in the middle 

of the night. Train it to keep sleeping, until the sun is up. When the child is 

six months, give it a cooked bone (after taking off the meat) for the baby to 

chew on. This will somewhat hasten the appearance of teeth. If the child 

develops a cough, don’t give it Irish Moss. Take away the strong medicines 

of the Pākehā.)419 

 

Clearly, there was concern that Pākehā medicines, with their potency and somewhat lethal 

ingredients, were being made available to Māori without clear instruction as to their dangers. 

Besides this, however, the instructions seem to be almost condescending. Given Māori had 

been successfully raising children for centuries, advising them on the ‘correct’ times to feed a 

baby seems patronising. This advice was not just to help keep Māori children healthy, but also 

to ensure that Māori babies were being cared for in a Pākehā-approved manner. All of these 

ideas around ‘correct’ ways of being healthy stemmed from colonial ideas that the Pākehā way 

was the best – and in some cases, only – way of childrearing.  

 Two articles would appear in 1916 and 1917 with more medical advice. The first, ‘Mahi 

Kai Mate Turoro (Preparing Food for Sick People)’ was published in December 1916 and 

described a series of different foods that could be given to sick people. This included egg 

pudding, egg for drinking, rice pudding, mutton soup, beef tea, barley jelly, oatmeal jelly, 

barley water, ginger biscuits, and oatmeal biscuits.420 Most of these recipes were very simple, 

as were the foods. For example, here are the recipes as listed for egg pudding, egg for drinking, 

rice pudding, and mutton soup:  

Purini Heeki – Kotahi heeki, me korori kia tino hukahuka a ka mea kite 

kapu, ka whakaki ai te kapu kite miraka. Me tunu kite ahi (oven) ahua wera. 

A tae noa ki tona maoa-tanga. Kite kite atu koe kua ahua pakeke, kua maoa 

i kona.  
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 Heeki hei Inu – Ka korori te heeki kia hukahuka, ka hoatu he tipune 

huka mete miraka, ki roto, a ka inu ai ete turoro. Tino pai atu tenei hei 

whakaora inga tinana ngoikore.  

 Raihi Purini – Kia kotahi kapu raihi, kia toru kapu miraka, me tetahi 

wahi pata nohinohi. He pai hoki te heeki mo roto. Kia kotahi haora mete 

hawhe, e atu tunu ana. Me penei hoki te Heeke Purini, engari kia ahua nui 

atu te miraka i tenei.  

 Matene Hupa – Te wheua hipi me tango nga momona. Meatia te 

wheua kite hopane kia ngaro ite wai. Me hoatu he aniana, he tote hoki. Ka 

waiho ai kite taha ote ahi. Kaua hei kaha te koropupu. Kia toru haora e ata 

koropupu ana. Kite kore he aniana o roto i tenei kai, he pai atu monga pepe, 

te wai anake, me mea ki runga ite rohi. 

 

(Egg Pudding–Take one egg, beat until very frothy then put it into a cup and 

fill the cup with milk. Bake it in an oven that is quite hot until it is cooked. 

If you can see that it is quite firm, that means it’s ready. 

Egg for Drinking–beat the egg until it is frothy, then add in a 

teaspoon of sugar and milk, then it can be drunk by the patient. This is very 

good for restoring weak bodies. 

Rice Pudding–Take one cup of rice, three cups of milk and a small 

amount of butter. Egg is also good to add in. Bake it slowly for one and a 

half hours. It is similar to Egg Pudding, but use more milk in this one. 

Mutton Soup–Take a sheep bone and remove the fat. Put the bone 

into a saucepan so that it is covered in water. Add in onion and salt. Leave 

it beside the fire. Don’t let it boil too much. Allow it to simmer for three 

hours. If there is no onion in this, it is better for babies, just the liquid, put 

it on some bread.)421 

 

This time there is no assurance that these are suggested on the advice of Pākehā doctors, but 

the simple recipes seem typical of food for invalids. Like the previous article, there is a warning 

for Māori mothers: ‘Ko etai Paare, ko ratou ingoa koia enei i mau ake nei – Patent Barley, me 

te Neaves Food, ki roto inga tini. He kai kino rawa manga pepe. No reira enga whaea onga 

tamariki kaua a koutou pepe e whangaia kinga Paare tini ko nga Paare tika e hanga rite ana kite 

raihi te ahua. Ko nga Paare kino ko nga Paare Paura nei. Kite kai te pepe i enei Paare Paura ka 

mate ite korahapuru. (Some barleys, that have the name “Patent Barley” on them, or “Neaves 

Food”, that come in tins, these foods are very bad for babies. So, mothers of children, don’t 

feed your babies with tinned barley, the right kind of barley should look similar to rice. The 

bad barleys are these powdered barleys. If a baby eats these powdered barleys they will suffer 

from constipation.)’422 It’s hard to know if this is more paternalism, or if there was concern 

that because of language and cultural barriers Māori mothers really would not know these 

things about Pākehā foods. It seems ironic that there is an insistence that Māori adopt Pākehā 

culture right down to the food eaten whilst sick, when avoiding certain Pākehā foods would 

actually be better for Māori health.  
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 The next article, ‘Monga Mati Ririki (Concerning Germs)’ was published a few months 

later, in May 1917. This article provided advice on everything from preventing typhoid fever 

to dressing cuts and burns.  

Kei nga wahine hoki, te kaha kite aria atu inga mate e pa mai ana kite 

tangata. E hoa ma kia mahara kito tatou ture ahu-whenua. Ara kia ma te 

marae, kia ma nga mea katoa ote kainga.  

Ko tetahi uptake ote Taipo Piwa, he paru. Tena pea kote wai keite 

paru; na reira kaua e tuku kia inu nga karerehe ite wai e meatia ana mote 

whare. Kaua hoki nga neru me nga kuri e tukua kia mitimiti inga riihi kai 

ate tangata. Kei enei mokai te uptake o etahi mate kino e pa ana kia tatou. 

Ko nga wai paru ote whare, me tanu, me riringi ranei ki tetahi wahi tawhiti 

atu ite toiapa ote whare. Konga turanga miraka me horoi kite wai koropupu 

ite ata ite po. Ka kore e ma nga turanga, ka tere te kino ote miraka. Mehemea 

he mate-rere kei te kainga maori me kohua te miraka imua ite kainga. Kote 

take ko nga ngarara ote mate e rere ana i roto ite hau, a ka takote ki runga 

ite miraka. Matuakohua raano ote miraka ka mate ai nga ngarara.  

Mare Mare – Ko tetahi mea pai mote tangata e paangia ana ete 

maremare (rewharewha) me hoatu he kotahi pune nui matete kite peihane 

wai, kaha tew era ka mea ai inga waewae ki roto ka hipoki ai kite paraikete, 

kia kore ai te hau-matao etae kinga waewae. Kia tekau mete i roto ite wai, 

ka tango ai nga waewae, ka kuhu ki roto ite moenga. Kaua e tuku kia 

makariri tia nga waewae a muri i tenei mahi. Kite pa he mare kite uma ote 

pepe, ote tangata hoki, me pani kite hinu Oriwa, me tetahi tapena taina kia 

nohinohi. Mo whakamahana ite tuatahi ka pani ai kite uma. Ka mutu, me 

whakakakahu te uma kite paranene.  

He pai hoki te kai naiana, ina paangia te tangata ite maremare. Kite 

paangia nga pepe nonohi ete mare-ngengere, a ko taua mare, he kino atu ite 

mare-whakao, me mea kia toru maturuturu hinu Oriwa ki runga ite tipune 

huka, ka hoatu ai tetahi wahi kita pepe.  

He Motu – Kite motu te waewae te ringa ranei ote tamaiti, ko tetahi 

mea pai, he tipune houra me mea ki roto ite wai mahara, ka horoi ai tew ahi 

i motu ai.  

He Wera – Kite wera te ringa, te tinana ranei, me riringi kite 

katoroera (Castor Oil) ka here ai tew ahi mate kite kareko tawhito. Ha pai 

hoki te runa, mo runga ite hinu. Kaua e hoatu he hareko hou kite motu, kite 

wera ranei. Kote take he mea kino kei roto inga kakahu hou a ka huri kite 

paihana ite wahi mate. He pai hoki tew ahi ma ote heeki me mea ki runga 

ite wera. 

 

(Women have the ability to keep away diseases that strike people. My 

friends, be mindful of our agriculture law. That is, keep the marae clean and 

keep everything at home clean. 

One cause of Typhoid Fever is mud, probably the water that is in the 

mud. Therefore, do not let animals drink the water used in the house. Also 

don’t let cats and dogs lick people’s used food dishes. These pets are 

responsible for some of the illnesses that afflict us. Dirty water from the 

house should be buried, or tipped out at a place that it well beyond the fence 

of the house. Milk containers should be washed in boiling water in the 

morning and at night. If the containers are not clean, then the milk will go 
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off quickly. If there is a contagious disease in a Māori village boil milk 

before consuming it. The reason is that the bugs of the disease are carried 

by the air and settle on the milk.  By boiling the milk, the bugs are killed. 

Influenza–A good thing for the person afflicted by influenza is to 

give them a tablespoon of mustard in a basin of very hot water, put the feet 

in, and cover them with a blanket so that cold air doesn’t reach the feet. 

After ten minutes in the water, take the feet out and put them into bed. Don’t 

let the feet get cold afterwards. If phlegm afflicts the baby’s chest, or an 

adult’s, rub it with Olive Oil and a little turpentine. Warm it first before 

rubbing it on the chest. When this is done, dress the chest with flannel 

clothing.  

It is also good to eat onions if someone is afflicted by influenza. If a 

small baby is struck by whooping cough[?], this kind of phlegm is worse 

than normal congestion, put three drops of Olive Oil onto a teaspoon of 

sugar and give some of it to the baby. 

A Cut–If the leg or the arm of the child is cut, a good thing to use is 

a teaspoon of soda put into warm water and then use this to wash the area 

of the cut. 

A Burn–If the arm is burnt, or the body, pour Castor Oil on to it and 

then bind the affected area with old calico. Runa [a plant?] is also good, to 

go over the oil. Don’t put new calico on a cut or burn. The reason is that 

there is a bad substance in new clothes and this will actually poison the 

affected area. Egg white is also a good thing to put onto a burn.)423 

 

Given the lack of medical resources for Māori living remotely the home-remedy nature of the 

advice given was perhaps helpful. Māori would of course have their own methods of dealing 

with health concerns like cuts and burns, but Pākehā illnesses like typhoid fever could present 

more challenges. As has been discussed, Florence was well aware of the health challenges that 

Māori faced, particularly in the remote villages of the Far North.  

Throughout the nineteenth century European ideas about purity had developed to a 

point where morality was equated with cleanliness.424 This applied not only to the body but 

also to the home and the lifestyle, as Kathleen Brown writes of mid-nineteenth century 

America: ‘The clean body was understood to be the product of a domestic life that featured 

moral instruction…. Concern for public health motivated many urban reformers to target the 

“vicious” habits – drunkenness, laziness, and unrestrained sexual appetite, among others – that 

were still believed to cause disease among the urban poor….[T]he “modern” body also required 

bathing and a clean and tidy abode to be qualified to participate in middle-class society….’425 

In British colonies such as India, sanitary reform was taking off at the beginning of the 

twentieth century, particularly with concerns around the contamination of British subjects.426 

Similarly, in New Zealand, concerns about Māori health were linked to ideas of superior 

European cleanliness, ideas which had been brought over through colonisation. Reid, Cormack, 

and Paine express this idea when considering colonisation and scientific racism: 
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It is unsurprising that coloniality is acutely aligned with a ‘global 

racial/ethnic hierarchy’ as the aims and processes of colonialism and 

imperialism were symbiotic with scientific racism. In the period in 

European history ironically named ‘the Enlightenment’, commentators 

created various hypotheses about a hierarchy of peoples based loosely on 

skin colour or other physical characteristics, aligning ‘white’ or ‘European’ 

with relatively superior intellect, culture, civilisation, religion, ethics, 

morals, scientific endeavour and humanity…. Colonisation and ongoing 

coloniality was made possible by a racist ideology of supposed white 

supremacy and Indigenous inferiority, and this ideology has been inscribed 

into colonial institutions, policies, practices as well as into the values, norms 

and beliefs of people. It shaped who was thought to be deserving and 

underserving, and this ideology of racism continues to be reproduced 

today.427 

 

While articles like Florence’s were created with good intentions – to promote good health 

amongst Māori seems like a good outcome – they were rooted in ideas that Māori were not 

capable of keeping themselves clean and healthy because they were inferior to Pākehā. 

Florence would not be likely to express this overtly herself, and certainly she had the backing 

of Māori health experts like Dr Pomare, but it shows how pervasive colonial thinking was even 

for somebody who cared deeply about Māori. Māori were suffering at this time from poor 

health, including epidemics. Members of the WCTU like Ripeka Mete had lost their lives trying 

to nurse Māori back to health during the influenza pandemic, and Florence Woodhead 

witnessed the impacts of the smallpox epidemic in 1913. The smallpox epidemic was indeed 

severe, with over 2,000 cases and over 50 reported to have died of the disease (in previous 

outbreaks the death toll had been fewer than ten).428 Of these figures, nearly all were Māori, 

though lack of reporting means that these figures are likely to be significantly higher.429 The 

Department of Public Health did trace the outbreak to Richard Shumway, a Mormon 

missionary, who had contracted smallpox onboard the SS Zealandia, showing how non-Māori 

brought the disease to New Zealand only to infect huge numbers of Māori.430 Alison Day writes 

that ‘... Shumway proceeded north to attend a hui where he was struck down with an attack of 

what he supposed was measles. As he was ill for only a week he did not seek medical aid.’431 

Māori had attended the hui from Northland, the Waikato, and the Coromandel, and thus 

unknowingly spread the disease far from its origin point upon their return home.432  

Perceptions of racial difference also affected how the outbreak was dealt with by health 

authorities. The outbreak was initially attributed to chickenpox because it was not believed that 

smallpox could present mildly in Māori patients, because of their supposedly unclean way of 

living. However, it was in fact just a lesser-known, milder strain of smallpox known as ‘variola 

minor’.433 It was not until July 1913, when Florence began her travels in the North, that the 
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Health Department began to consider that the outbreak might be more serious, having allowed 

it to essentially spread unchecked for three months. Even then, the Health Department’s 

response to the disease was to provide vaccinations primarily to Pākehā living in towns, rather 

than the most at-risk Māori living in remote settlements.434 Additionally, attribution of the 

disease to Māori meant that race-based travel restrictions were imposed, further preventing 

Māori from travelling to centres where they might be vaccinated.435 The ‘Māori lifestyle’ of 

communal living was heavily criticised by Pākehā as being the reason behind the epidemic’s 

spread. However, Day argues that ‘... it is likely that the lack of vaccination amongst Maori 

during the epidemic and their low levels of resistance were more important factors pertaining 

to its spread.’436 It is clear that perceptions of Māori were thoroughly tainted by racism, and 

that this had a significant impact on the handling of the epidemic by authorities as well as 

regular people. Much of Māori suffering from smallpox and outbreaks like it could have been 

prevented without Pākehā prejudice. Also, without colonisation these diseases would not have 

so ravaged Māori; not only were Europeans the introducers of these illnesses, but the crippling 

loss of Māori land forced increasingly poverty-stricken Māori into closer quarters and smaller 

communities. 

 Despite all of this, it seems likely that these pamphlets would have been gratefully 

received by some Māori. As discussed elsewhere in this thesis, some northern Māori were 

desperate for Pākehā support for medical care in their community, which was so remote that 

children and babies were dying before a doctor or nurse could see to them. Anything that would 

help them to keep their children alive and well would be of benefit to Māori, and for some 

these articles would have helped. Ideological concerns around colonisation, religion, and race 

aside, temperance and the surrounding movements would have helped to produce better health 

for Māori. Māori were already seeking that help, were setting up temperance movements in 

their own communities, and many could believe that Pākehā support could be just what they 

needed.  
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Conclusion 

The biographies discussed in this chapter firstly show that temperance was the issue that 

defined the WCTU and was the common ground that brought each of these different women 

together. For the women who were involved in this work, there were often personal reasons 

that led to their passion for temperance. Some had had negative experiences with alcohol and 

people close to them, while others were guided by a strong moral sense. Additionally, what the 

biographies have shown is that there were significant similarities between both Māori and 

Pākehā women who were attracted to the WCTU’s cause. Generally, they had a strong sense 

of purpose, which was necessary in the face of the physical and mental hurdles that they faced. 

Rejection of the cause, discussed at the beginning of the chapter, was not uncommon and was 

greatly disappointing, especially given the hundreds of miles travelled to reach some audiences. 

The nature of the travel itself took its toll, often requiring uncomfortable travel by horseback 

for days on end (and, as both Ripeka and Florence found, could result in injury). All of this to 

say, a sense of determination and belief in the cause were necessary requirements to the 

position of organiser. Even Superintendents in the later years, who did not necessarily travel 

for the work, would have faced vitriolic opposition to the temperance cause throughout their 

lives. Most of these women were involved in the WCTU for a significant portion of their lives, 

some even up until their deaths, indicating the depth of their belief in the work. It is possible 

that some may have changed their minds about temperance and the WCTU – it certainly would 

not be reported on if that were the case – but it seems unlikely given the efforts gone to by the 

women considered here.  

Some traits that the women of the Maori Work Department had were key to their ability 

to do the work required. For instance, the organisers were practiced speakers (or certainly 

would have been by the time they completed a tour of recruitment), organising new branches 

through persuasive speeches. For those who spoke both Te Reo Māori and English, there was 

the added skill of translation which proved invaluable. These abilities were absolutely 

necessary to the success of the work and were clearly possessed by many of the women 

discussed here, Māori and Pākehā alike. Additionally, several of the Māori women (Pani Te 

Tau, Emare Poraumati, and Hera Stirling) were noted for their singing voices, an added layer 

of entertainment that drew audiences to hear about their cause. The Māori women also often 

had strong connections to te ao Pākehā, particularly through their own mixed heritage, and the 

most successful Pākehā organisers and leaders similarly had connections to te ao Māori in their 

upbringing (discussed further in Chapter Four: Sisterhood). However, the increasing presence 
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of highly capable Māori women leaders within the department indicates that the WCTU was 

adapting in response to their success amongst Māori. Their knowledge of Māori tikanga, 

language, and people gave them an edge that most of the Pākehā leaders (with the key exception 

of Florence Woodhead), despite their best efforts, could not match. This is also reflected in the 

increasing use over time of Te Reo Māori in the White Ribbon and the greater inclusion of 

Māori branches on a national level (discussed further in Chapter Four: Sisterhood). 

This chapter has shown how over nearly three decades the Department attracted a 

variety of passionate, enthusiastic, and motivated women whose primary goal was to spread 

temperance to Māori. Without any one of these individuals – or indeed if their lives had been 

any different – the shaping of the Maori Work Department would be different.   
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Chapter Three: Christianity 

Christianity was both a cause to be furthered by the Maori Work Department and a common 

ground between the Māori and Pākehā that were involved in the work. Almost all the 

individuals considered in this thesis, Māori and Pākehā, had experiences of Christianity 

through their families, upbringings, and personal beliefs. This permeated their work, 

particularly through the language that was used when talking about the cause. However, not all 

their experiences with Christianity were with European denominations. 

 

Christianity in the Maori Work Department  

Christianity permeated WCTU culture, and the Maori Work Department was no exception. 

References to God were frequent in Department speeches and writing. For example, Hēni Te 

Kiri Karamū said ‘... we pray to God that in His infinite mercy He may strengthen us in this 

cause, as without Him we can do nothing.’1 Ripeka Mete wrote in one of her reports ‘... hoi nei 

kia ora I raro I nga manaaki a tatou matua nui mana anake nei e hi nga ai nga mea rere ke aha 

koa he aha te mea kahinga ki te noho tatou i runga i te ngakau nui kia ia a me te mahi hoki i 

tew ahi kia tatou. (And so, go well under the care of our great father, only through him can 

these extraordinary things be overcome, no matter what it is, it can be overcome if we come 

together with devotion to him, as well as playing our parts.)’2 At the 1898 convention, Ellen 

Hewett concluded her report with a wish that others would ‘… join hand in hand with them in 

the struggle to be good and do good for the sake of Him who is the cause of all good.’3 These 

are just a few examples but each show how prevalent God and Christianity was in the language 

used by members of the WCTU. 

 Also frequent was the use of prayer as part of standard WCTU meetings. For example, 

Hēni Te Kiri Karamū noted that she ‘... opened our meeting with a prayer...’4 at a meeting she 

led in 1900. A few years later, a meeting at Pūtiki was opened with ‘... two hymns and prayer 

in both Maori and English....’5 Similarly, at a meeting led by Mary Sadler Powell and Hera 

Stirling, ‘... after a hymn (sung in Maori and English), a prayer, and an anthem, by the choir, 

the speech-making began.... The pronouncing of the benediction brought to a close a most 

successful meeting.’6 Lastly, at a meeting of Oturei and Aoroa branches in 1912, the meeting 

was opened with prayers: ‘1. Tuatahi ka whakawhetaitia e Reupena Waitai. (1. Firstly, Reupena 

Waitai led prayers.).’7 Although the sources of these examples vary by people and period, the 

use of prayer remains consistent, showing that it was important but also ubiquitous within the 

WCTU and Maori Work Department. 
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The importance of Christianity was also prevalent in the reports of Māori branches, 

such as this one from Oturei, opening the meeting with prayers led by the President (Mrs W. 

Werihi), followed by administration matters such as membership fees. Then it was time for 

korero; the new president was admonished for forgetting to remind members of the meeting, 

for which she took full responsibility. The discussion then turned to faith, with a conversation 

around prayers arising: 

9. Ka tu a Kaa H. Himene. Taku kupu iau katu ake nei ite mea kahore rawa 

ahau ewhai korero. Keite rapurapunga whakaaro ite tahi korero ekore ekitea. 

Me whakaaro ite tahi korero ekore ekitea. Me whakaako pea tatou kite inoi kite 

Ariki terapea tatou ewhai kupu, nakonei hoi an otaku kupu me inoi katoa tatou 

kito tatou Ariki. Kaua tatou emangere. He titiro nāku kore rawa titou ewhai 

kupu.  

 10. Katu a Mihi W. Werihi. E whakapai ana ahau kio korero e, Kae, 

kaua tatou emangere kite inoi kiro tatou Matua nui ite rangi.  

 11. Katu a Ira R. Waitai. Kaati toku take itu ake ai ahau he nui note 

whakapai otoku ngakau morunga ite ahuatanga onga kupu kua whakapuakina 

etatou. E titiro ana ahau kei te pai te rangi oatatou korero. Mutu atu te korero 

ka whakahuatia te ingoa oto tatou Ariki. Kati taku kupu kia tatou Kua whaka 

waha nei tatou itenei pikaunga kei whakahawea otatou ngakau. Konga kupu 

kua whakahuatia etatou ewhakahua ana kito tatou Matua. Koia n ate 

taimahatanga otatatou wahanga. Titiro hoki tatou, epenei ana tetahi ture ate 

Atua, ekore hoki a Ihowa emea e hara kore te tangata ewhakahua noaana itona 

ingoa. Nokonei kia, u, kia kaha tatou kite pikau itenei wahanga. Kaua tatou 

epikau, a, kangenge tatou ka ruke4a noatia ake, etatou. Kaati koahau nei, kua 

kaumatua maua kotoku rangatira kite wehi ite Ariki, kaati kahore ahou ikaha 

kite inga kupu ote Ariki.  

 

(9. Kaa H. Himene stood and spoke. My message as I stand here, because I am 

not used to speaking, I am looking for the right way to express what I want to 

say but without success. We should perhaps be teaching ourselves to pray to 

the Lord and then we will know what to say, this is all I have to say, we should 

all pray with all our might to our Lord, let us not be lazy. From what I can see, 

none of us has got anything to say. 

10. Mrs W. Werihi (President) stood. I approve of your speech Kaa, let 

us not be lazy in praying to our Father in Heaven. 

11. Ira R. Waitai stood and spoke. Well, the reason I am standing is 

because my heart is so approving of the nature of the words that we have shared 

with one another. In my view we are on the right track with what we have been 

talking about, at the conclusion of the last speech, the name of our Lord was 

mentioned. Well, my word to us all is, we have all carried this burden, don’t 

let our hearts be undermined. The words that we have said, have been said to 

our Father. That is the weight of our burden. If you will all consider it, one of 

God’s laws is just like this, Jehovah will never say, that the person who says 

his name is without sin. Therefore, stay firm, be strong, in shouldering our 

burden. Don’t let us take it up only to then get tired and just throw it down 

again. Well, as for me, my husband and I have grown to adulthood always in 



 162 

fear of the Lord, even though I am not particularly familiar with the 

scriptures.)8 

 

This discussion shows clearly that there was anxiety amongst Christian Māori to do things 

correctly. Mrs Werihi’s comment that they must not be ‘lazy’ when praying shows this 

determination to be strong in their faith and to follow the rules. It also perhaps speaks to a sense 

that Māori needed to pre-empt Pākehā concerns that Māori were not sufficiently Christian and 

were being held to higher standard than many Pākehā themselves were. Many of the Māori 

groups that WCTU organisers encountered were quite devout, again perhaps as a response to 

Pākehā prejudice. The strength of Māori faith was sometimes useful for organisers wishing to 

convert them to temperance, but as discussed in ‘Audience Responses to the Māori Outreach 

Programme’, it could also be a hindrance. Ira’s speech reiterated this need to be firm and careful 

in their faith, so that they can be better Christians but also to help them with their work. It’s 

unclear what work precisely Ira was referring to, but it seems most likely that this was about 

temperance given the purpose of the group. This shows how tightly entwined temperance and 

Christianity really were, regardless of denomination. Not only did Christian principles 

generally support the ethos behind temperance, but it was also the vehicle through which most 

moral arguments were conveyed at this time. Faith was common ground for those who 

supported temperance, and it was deeply connected with the language that was used when the 

work was discussed.  

 

Personal Experiences of Christianity  

Christianity was not only a key part of the way that the WCTU was run, but it was also a deeply 

personal aspect of the lives of the individual women who dedicated themselves to its Māori 

temperance work. Almost all of them were significantly religious, although some would 

experience changes such as moving to different denominations throughout their lives. These 

personal experiences with faith would greatly influence their involvement in the WCTU and 

the Maori Work Department. 

Ellen Hewett was a deeply devout woman, describing in her memoir several 

experiences where she felt a strong connection to God.9 For Ellen, her outreach work amongst 

Māori was like a calling from God; she firmly believed that temperance was part of being a 

good Christian and she invoked the Lord when arguing for temperance amongst Māori. Ellen’s 

passion for her faith caused her work amongst Māori to take on a mission-like aspect, so 

important was it to her that Māori be Christian as well as temperate. 
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For Sarah Jane Brittan, her first experiences with Christianity came from her father, 

Thomas Samuel Grace, who was an early Anglican missionary at Taupō.10 However she was 

also very involved in the church as an adult. Sarah and her husband were involved in the Church 

Missionary Association, aiding in the fundraising.11 Through this, Sarah was the Secretary and 

Treasurer of the Gleaners’ Union, which was an Anglican missionary society, which generally 

supported sending missionaries to other countries.12 Sarah organised several fundraisers at her 

home, with the proceeds going between projects like the Maungatapu Church Completion Fund 

and the Church Missionary Association.13 One such project was for the restoration of churches 

that had been destroyed during the land wars in Taupō, including the rebuilding of a memorial 

church on the site of the Graces’ (Sarah’s parents) old mission station.14 Sarah attended the 

unveiling of the church in 1908:  

Glorious weather prevailed for the opening ceremony, about 500 natives being 

present, coming from all over the North Island. Thursday and Friday were spent 

in welcoming the visiting tribes, and on Saturday the consecration ceremony 

was performed by Archdeacon Grace, son of the missionary.... The Rev. F. 

Bennett, of Rotorua, to whom the origin of the church is due, also preached in 

the native tongue, making a deep impression on the natives.... Archdeacon 

Grace, Messrs W. H. Grace, C. W. Grace, and Mrs Brittan, daughter of the 

reverend missionary, were present, the natives giving them a special welcome 

after their long absence, recalling to memory the trials they had in the early 

days...15 

 

Mission life was not uncommon for the older women who were involved in the early 

stages of the Maori Work Department. Some were missionaries themselves, and others were 

brought up attending mission schools. Annie Schnackenberg, for example, was both brought 

up in the church and would dedicate much of her life to mission work. Her family were 

Methodists, and they held the first such services in the Mt Albert district in their own 

farmhouse.16 As a young adult she also taught at the Wesleyan mission at Kawhia.17 Sophia 

Hinerangi spent much of her childhood with the Anglican Mission in New Zealand, as she was 

baptised by William Williams and raised by Charlotte Kemp at the Kerikeri mission house. 

However, she also may have attended the Wesleyan Māori school in Auckland.18  

Hēni Te Kiri Karamū’s education and young adulthood was also largely spent amongst 

Christian missionaries. However, she did ‘dabble’ in the Pai Mārire religion. She wrote of the 

experience: ‘I also at one time studied the Paimarire religion, I was acquainted with it so far 

that my nearest & dearest friends joined it, and I lived among them which surprised them the 

more that they were not successful in making me a medium as it were or a subject, but I did 

study the prayers and songs if they may be called, or incantations.’19 It seems that this period 
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was not influential enough to convert Hēni from Pākehā ‘approved’ Christian faith. 

Additionally, missionaries had provided Hēni with the skills necessary to become a highly 

skilled translator. This was referenced in one of her obituaries, which made note of several of 

Hēni’s talents: ‘Mrs Foley in addition to Maori and English spoke French fluently and was for 

several years a teacher and governess. She was an expert shot and had many interesting 

reminiscences of the early days of the colony. She was married twice and lived to see four 

generations of her descendants.’20 

The Hughes family were staunch Baptists, and Agnes Anderson Hughes attended the 

Auckland Baptist Conference in 1907, speaking on the subject of Māori and alcohol. The White 

Ribbon wrote: ‘Miss Hughes said that Maori men, as well as women, should be protected 

against the liquor traffic. She said that the Maori women resident in the Bay of Islands were 

organising a Temperance Society, being moved thereto by their husbands spending so much of 

their already limited income in liquor.’21 Agnes married the Congregational minister of 

Southampton, Reverend R. J. Drew, at her father’s hometown of Evesham.22 Like the Hughes, 

Edith Hannah Henderson and her family were also Baptists. Edith’s husband John was the 

senior elder of the Hamilton Baptist Church.23  

 Many of the women involved in the WCTU Māori outreach work were Christian 

missionaries, both Māori and Pākehā. Hera Stirling was one of the most prominent of these, 

known for her time touring with the Salvation Army. The Salvation Army had established itself 

in New Zealand in 1883, a comparative late-comer, and had only begun Māori mission work 

in 1888.24 Unlike other Christian denominations, such as the Anglicans or Wesleyans, the 

Salvation Army had not come to New Zealand with a Māori mission in mind, focusing instead 

on their Pākehā believers.25 Ernest Holdaway was a significant leader for the Salvation Army’s 

Māori mission, learning Te Reo Māori and serving in the role 1888-1894, and again in 1896-

1899.26 Hera joined the Salvation Army in 1895 and became an officer in 1896.27 Much of her 

time with the Salvation Army was spent touring as part of concert groups. She became well-

known for her excellent singing voice and would continue to make use of it throughout her 

lifetime and involvement in various groups, including the WCTU. Hera did leave the Salvation 

Army sometime in the early 1900s, perhaps as a result of the disillusionment Cyrill Bradwell 

and Harold Hill note was felt by many members of the Salvation Army’s Māori mission due to 

the high turnover of leadership and policy.28 This could also have been as a result of the 

Eurocentrism and the cultural assimilation model that became employed by the Army, although 

Bradwell and Hill do note that most of the leading Māori involved in the Army identified 

moreso with Pākehā culture, which may have included Hera with her mixed Māori and Pākehā 
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parentage.29 The timeline of when Hera came to be involved with the Anglican church and 

when she left the Salvation Army is somewhat unclear. According to the White Ribbon in 1906, 

Hera came to be at the Pūtiki Pa in around 1904, working as an Anglican missionary under the 

Reverend A. O. Williams.30 She had gone on sick leave from service for the Salvation Army 

in 1903.31 Despite resigning as officer in 1904, between early 1904 and mid-1905, Hera was 

frequently involved in Salvation Army entertainments in Whanganui.32 The first of these was 

the Army’s Harvest Festival, which was: 

... to be furnished by a large party of Maoris under the leadership of Ensign 

Miss Stirling from Pūtiki. Ensign Stirling is a host in herself. Those who heard 

her on her previous visits to Wanganui will be glad to hear her singing once 

again. She is possessed of a strong and beautiful voice, which has captivated 

audiences in the largest halls in Australia, as well [as] in New Zealand. The 

singing of the Pūtiki choir is favourably commented on by all those who have 

had the privilege of hearing them. The Maori children also render a couple of 

items. A big crowd will without doubt reward the efforts of the Maoris.33  

 

Hera’s efforts did not only extend towards the Salvation Army, as she was also the leader of 

the Pūtiki choir during her time in Whanganui. Hera and the choir performed at several events 

in 1904-1905, fundraising for the Primitive Methodist Church, the Pūtiki Māori Church, and 

the Pūtiki Native School among others.34 This sometimes fell under the work of Reverend A. 

O. Williams, suggesting that Hera was becoming involved in his work at Pūtiki even as she 

continued to assist with Salvation Army events. At some point around 1904 Hera had become 

an Anglican deaconess.35 She worked for the Māori Anglican Church in a similar manner to 

her work for the WCTU.  

Like her colleague Hera Stirling, Emare Poraumati was an active member of the 

Salvation Army, joining in around 1894. Again, like Hera, Emare left the Salvation Army, 

joining the Presbyterian church in early 1907.36 By 1909 she was employed at Tokaanu, and 

the Reverend B. Hutson described the work undertaken by the Presbyterian missionaries as ‘… 

toiling incessantly to meet the spiritual needs of both Europeans and Maoris in their respective 

districts.’37 She left the Presbyterian mission in around 1909, and joined the Methodists in 

1910.38 It seems that she may also have joined the Rātana movement at some point as she was 

speaking about Rātana in the early 1920s.39 Interestingly enough, she was able to promote the 

Rātana cause through her work as Maori Organiser for the WCTU; she spoke in late 1921 at 

the Auckland District WCTU and ‘… spoke in high terms of Ratana and his wonderful work 

and of the power of prevailing prayer.’40 She ‘… cited many cases which came under her 

observation of long-afflicted people who were stated to have been healed through the influence 

of Ratana.’41 
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 Niurangi Ngāpua was a Methodist, and this likely influenced her involvement in 

temperance. It was through the Methodist Church that Niurangi became aware of and involved 

in the suffrage movement, making her not only one of the WCTU’s first members but one of 

very few Māori women involved in enfranchisement. Niurangi was described as ‘... imbued 

with generous measures of resilience, determination, forceful opinions and a general strength 

of character.’42 Moon notes that these qualities might not have ever been exposed outside of 

her home had she not joined the Methodist Church in response to her husband’s supposed 

adultery.43 

 These examples show how many of the women involved in the Maori Work 

Department – Māori and Pākehā – were involved in a wide variety of denominations. Despite 

these differences, what they had in common was their belief in Christianity, which often 

stretched beyond weekly church attendance to mission work and church organisation. 

 

The Whakapara Mission 

While Christianity was an integral part of the WCTU and its Māori mission work, temperance 

was generally the greater focus. An exception to this was during Frances Barton’s time as 

Superintendent. Sister Frances Barton was an Australian missionary who came to New Zealand 

in around 1906. Little is recorded of her life in Australia, but it was known when she came to 

New Zealand that she had done work with the ‘Mission to the Streets and Lanes of Melbourne’, 

which was a religious group that sought to help those in poverty, particularly young mothers.44 

It was likely this work that prompted her journey to New Zealand. Frances came from a very 

religious family based in Victoria and used to join her mother on ‘... errands of mercy to the 

homes of the sick and the needy.’45 Her mother in turn was the daughter of Reverend R. Leeds 

Cowerd and her family on both sides was involved in temperance and religious work. She had 

been raised as a Quaker in England before immigrating with her family to Australia. It seems 

that Frances and her family were not committed to one denomination, as they moved around 

across Australia and ended up joining with different churches as a result. However, these were 

all protestant churches, which fits with the temperance beliefs that Frances was raised with.  

An update on Frances’ mission work appeared in the September 1908 issue of the White 

Ribbon: 

“Indeed,” she says, “they fairly besiege the little mission cottage asking me to 

pay a visit and arrange some meetings. At first I opened a Sunday school in our 

little sitting room, with a board on two boxes for a seat, then with the help of 

four Europeans I got the promise of a hall for one afternoon a week for gospel 

temperance meetings and on Sunday afternoon for the school and children’s 
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church, as my room was far too small. Upwards of 100 children attend the day 

school. There is a church but it is owned by the Mormons. There is great scope 

for work, too, amongst the girls at the North Cape, where there is not even a 

State school... If I could be sure of my rent for a larger house I would at once 

send for one or two girls who need Christian training and help.46 

 

As was typical of the WCTU’s Māori mission work, the focus was on spreading Christianity 

as much as it was about temperance. Frances described how she taught Sunday school, using a 

chart of four coloured panels to explain sin, substitution, salvation, and heaven, which she 

judged to be a successful method.47 She also emphasised the importance of providing Christian 

literature, lots of which was donated to the mission for distribution as well as a lending library. 

She described the following encounter in her plea for more donations: ‘A young Maori girl, 

upon returning a book... remarked: “Mother made me read it to her twice, and she said if the 

Pakeha has books like that to read, no wonder she can pray!” We might well reverse it and say 

if the Maori has no Bible to read no wonder she cannot pray!... Who can estimate the value of 

pure literature (especially in homes where the young people have few books), or the influence 

of good reading in the formation of character!’48  

 

Encounter with a Māori Prophetess 

On one of her many travels as Organiser for the WCTU, Ripeka Mete stopped at Parewanui to 

take part in a large hui which had been organised by Māori prophetess Ātareta Kāwana Rōpiha 

Mere Rikiriki, known as Mere Rikiriki.49  

 Mere created Te Hāhi o te Wairua Tapu (the Church of the Holy Spirit) in the early 

1900s, and although her style was that of a tohunga, the church followed Christian principles. 

In 1912 she prophesised that there would be a new prophet, which turned out to be Tahupōtiki 

Wiremu Rātana who would found the Rātana church movement. She was also influential over 

the Māramatanga movement. She was from Parewanui, near Bulls, and so it was there that she 

organised the Māori Christian hui of Christmas 1911. Despite being the founder of her own 

church, the purpose of the gathering was to bring together Māori of all different denominations 

to share in their faith. Ripeka dedicated much of her report to describing the gathering (note 

that the following translation may not be as accurate as others in this thesis, due to considerable 

transcription/printing errors in the original text):  

He tini nga iwi o nga pito katoa o te motu nei. I tae mai ki tenei hui nui. Nga 

take heratahi he pupuri i te kotahitanga. Hemea paihere kit e Rangimarie he 

mahi kit e Atua. He mahi tika hoki kit e tangata ara he tono  inga iwi kia hui 

mai ki roto i tēnei whakaaro i nui ano te wheka mihi a tene iwi k inga mahi o 
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te ropu o te motu hui mai ki tenei me te mahi o nga Minita ko te hui pai tenei i 

tutahi ahau no nga Minita anake te mana i runga rawa nga tangata karakia, Rev. 

G. O. Wiremu, Rev. T. Katene, Rev. Temiora, Rev. R. Karaka, no te Ingarangi 

enei no Te Weteriana, Rev. G. Kirkwood, Rev. Hammon, Rev. H. Harris, etahi 

ano no te Katorika, me te ringatu, me te momona he Kotahi te haora hei kuru 

kiatanga he tin inga Minita hei kauwhoru o ia hahi o ia hai he e rima ahua hahi 

e ngari kotahi ano te taima hei kawhau ta nga mo nga hahi e rima he mea huihui 

te mahi a nga kai kawhau he whaka atu no te iwi o te marae kia kotahi te ahua 

kaua e hae hae engari kia pai he roa atu nga tahe i takoto te kaupap o nga mahi 

e 700 tangata i hoi nei 10 ratou ingoa he mea whaka miharo he mea ahua reka 

hoki, o ti ra moku e penei ahe he nuhua nga hui nunui kua tutoki ahau kaore e 

ri te ki tenei te pai o nga tehe i oti a ai te whanui o nga takiwa i haere ai nga 

mahi a te kotahitanga e ono ra e hui na ana ka oti nga mahi e rua wiki in oho ai 

ahau i konei a ka tae kit e wa hei haere nga moku it e ti ngarongaro nga tangata 

ki nga mahi o tnei wa a me nga mahi Ngahau hoki o t era o te ariki me te tau 

hou. Hoi nei he tin inga mema o nga ropu huhua o Aotearuanei it ae mai ki 

tenei hui ara nga Tumuaki o ia wahi o ia wahi hoi nei n ate mokai i te haere. 

 

(Droves of people from all parts of the country attended this large gathering. 

The reason for people coming together is to maintain a common purpose, 

bound to peace and dedication to God, as well as to such work that is 

appropriate for people to undertake, that is why the people were invited to 

gather together with this intention. The people were effusive in their praise for 

the work of the national organisation, as well as the work of the Ministers. Of 

the gatherings that I have attended one thing that stood out about this gathering 

was that the Ministers were given the sole responsibility for leading the 

prayers, those who stood to lead prayers were Rev. G.O. Wiremu, Rev. T. 

Katene, Rev. Temiora, Rev. R. Karaka, from the Anglican Church, and Rev. 

G. Kirkwood, Rev. Hammon, Rev. H. Harris, from the Methodists, as well as 

others from the Catholic, Ringatū, and Mormon faiths. An hour was dedicated 

to prayers, many Ministers from various faiths gave sermons, I think there were 

five different faiths represented there, but there was just the one time set aside 

for each of the five faiths to give sermons. The preachers all worked together, 

it was a demonstration by the people of the marae of cooperation, and to not 

show ill-will to others but to show goodwill. There was a long list of items to 

be discussed when the agenda was tabled, the names of 700 people were 

collected, it was amazing and very enjoyable. Well, let me put it this way, 

although I have attended many gatherings, none was quite like this one in terms 

of the goodwill and the joining of hearts because of all the amazing work that 

has been achieved, the breadth of the reach that the organisation has had into 

all the various places. After six days of meeting the business was concluded. I 

stayed here for two weeks and when the time arrived for me to depart, other 

people had gradually dispersed to go about the activities of this time of the year 

and the festive activities associated with the Lord’s day and the new year. Well, 

a large number of members of all the groups from across New Zealand attended 

this gathering, including the Presidents of each district. That is all, from your 

servant on the road.)50 
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This hui would have been a perfect opportunity for Ripeka to discuss the WCTU with people 

she might otherwise never have been able to reach. The gathering numbered somewhere around 

1,000 people in total, many coming from far afield. The collection of different faiths, 

particularly those that were quite different in their beliefs, made for a very wide audience and 

it seems that the spirit of the hui was to set aside those differences in order to unite in faith. It 

should be noted that alcohol was banned from the gathering, suggesting that supporters of the 

temperance movement were at least in charge of the hui, if not also a majority within the 

crowd.51 Again, Ripeka’s future husband Hone was in attendance, preaching as part of the 

Methodist contingent, and perhaps this might have been part of why she chose to attend. 

 

Conclusion 

If temperance was the common cause, Christianity was the common language between the 

women of the WCTU. Yet there was great diversity amongst the Māori and Pākehā women 

involved in the Maori Work Department even within their Christian beliefs. Different 

upbringings, husbands, or life changes meant that there was a wide variety of denominational 

membership amongst these women. Christianity is perhaps the most difficult theme to isolate 

because it was so interwoven with the work being done, and so continues to appear within 

many of the temperance and sisterhood examples. However, this chapter has conveyed the key 

idea that Christianity was consistently an important aspect of the WCTU Māori work, both on 

an institutional level and particularly for the personal beliefs of the women of the WCTU.  
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Chapter Four: Sisterhood 

Māori and Pākehā women were brought together through the Maori Work Department. This 

was on a personal level, through friendships and working relationships between individual 

Māori and Pākehā women, as well as on an institutional level. Most women who were involved 

in the Department had had formative experiences that led them to the Department, particularly 

those who were bilingual and could speak both English and Te Reo Māori. Some specific 

incidents such as the formation of mixed Māori and Pākehā branches or attendance at 

conventions also illustrate the connections that were formed.  

 

Formative Experiences 

Experiences with Māori and Pākehā in childhood and early adulthood were often formative for 

the women who would become so involved in the Māori outreach work of the WCTU. The 

first of these, Ellen Hewett, had perhaps the most difficult of these when her husband Jem was 

killed in February 1865, a result of escalating tensions in the area between Māori who 

supported the Crown and those who did not.1 Government troops were active in the Whanganui 

area around the mid-1860s, in an attempt to eradicate Māori resistance, particularly followers 

of the Pai Mārire religious movement. Jem had been a captain in the local militia, due in 

combination to his status amongst the Whanganui Pākehā and his father’s legacy as an officer 

at Waterloo.2 Jem’s death led Ellen and her four children into significant poverty, and she did 

not remarry.  

Prior to Jem’s death there were altercations between the Hewetts and some local Māori. 

Ellen described one such occasion in her memoir Looking Back, where upon ‘… opening the 

door he saw about ten Maoris, all grim and silent; but my husband laughed, and holding out 

his hand to shake hands, exclaimed with great gusto, ‘Have you heard the latest news from the 

front?’… [H]e took them into the kitchen, where they squatted down, ready to listen while Jem 

talked to them in Maori… They sat listening until quite late. Then I got them something to eat 

and drink, and they bade us goodbye, quite affectionately. But we felt sure they had come with 

the intention of taking our lives.’3  Due to the nature of memoir, Ellen’s book shows only her 

side of the story, showing her fear and sense of “good” and “bad” Māori. As a European and a 

colonist, Ellen’s mere existence in Whanganui had political ramifications for Māori and Pākehā 

that would never have occurred to her yet informed every instance of her time there. Jem’s 

death was deeply tragic for Ellen and her family, but it also solidified Ellen’s understanding 

that Māori who did not side with the Crown or who followed the Pai Mārire religious 
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movement were inherently dangerous. The publication of her memoir in the early twentieth 

century (and in subsequent reprintings) served to further these views amongst her readership.  

Ellen’s personal beliefs coloured her relationship with Māori quite significantly, both 

as a young woman in Whanganui and later in life working for the WCTU. Ellen’s final report 

as superintendent from 1898 is a good example of her attitude towards Māori and the work that 

she had been undertaking. She wrote:  

There can be no doubt as to the benefit the Maoris have derived from the 

Premier’s Bill which prohibited the sale of alcohol to Maori women…. I must 

testify, as I have always had occasion to do, to their kind and courteous 

behaviour to me whilst at work amongst them. They are to be congratulated 

upon having such colleges as the one under the Misses Williams, where every 

good influence is brought to bear upon them… I hope as time goes on they will 

increasingly have cause to feel that there are many of us who really wish to 

join hand in hand with them in the struggle to be good and do good for the sake 

of Him who is the cause of all good.4 

 

The banning of the sale of alcohol to Māori women was quite discriminatory by today’s 

standards, both racist and sexist in one bill. Yet Ellen’s perspective – and that of the WCTU in 

general – was that it was protective and would encourage Māori women to join their fight. 

Ellen’s work with the WCTU was very much of her time. Although more progressive than 

some of her peers, largely due to her early experiences interacting with Māori and her relative 

understanding of Te Reo Māori, she was very much an active coloniser. While it may not have 

been her choice to immigrate to New Zealand, her position as a European, particularly as a 

settler farmer whilst her husband was still alive, set her up to have power over the Māori that 

she interacted with. This is reflected in accounts of her work, which come primarily from pieces 

that she wrote and that were published in the White Ribbon (although Ellen did write a memoir, 

she did not discuss her work amongst Māori in detail nor her time with the WCTU). Like other 

women of her position, Ellen liked Māori women and thought that they were generally good 

people. She worked well for several years alongside women like Hēni Te Kiri Karamū, and 

although her life had been filled with negative experiences of Māori, there were also positive 

ones. However, as a Pākehā woman of her time she also believed that Māori needed good 

influences in a way that did not apply to Pākehā because she viewed Māori as childlike. 

Sarah Jane Brittan’s experiences with Māori were not dissimilar to Ellen’s, as she grew 

up in the same period of unrest. However, Sarah’s association with Māori came to be through 

her father, the Anglican missionary Reverend Thomas Samuel Grace. Unlike other 

missionaries, Thomas sought to encourage Māori economic skill, rather than racial assimilation 

or the sale of land; he wrote (anonymously) a pamphlet, translated by John Telford, called ‘Ko 
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Etahi Patai ki te Hunga Maori mo te Hoko Wenua’ designed to make Māori re-think land sales.5 

Thomas’ closeness with Māori made him unpopular with settlers and the Anglican Church, 

because of the association with the Kingitanga movement.6 Thomas in particular backed the 

idea of a Māori Bishop.7 He continued to work amongst Māori through the unrest of the 1860s 

and 1870s, narrowly escaping death on several occasions, including when the Reverend Carl 

Sylvius Völkner was killed by Pai Mārire followers in 1865 (Thomas was also captured but 

managed to escape after Carl’s death).8 Thomas had a strong interest in Māori affairs, 

particularly their self-sufficiency and economic well-being. His dedication to Māori and to the 

church was almost certainly passed on to his daughter, though he died when she was only 20 

years old. 

Annie Schnackenberg learned Te Reo Māori as part of her work at the mission at 

Kawhia, and this would prove to be an important skill. Annie was a European settler during a 

particularly fraught time in New Zealand’s history, and like Ellen and Sarah she experienced 

moments of fear because of her position as a coloniser. Her granddaughter, Gladys C. A. Sexton 

wrote of her grandmother’s experiences, recalling that Annie was ‘… often the only white 

woman within miles and never knew when she might have to fly for her life.’9 However, Annie 

also maintained good relations with her Māori neighbours, likely through her proficiency with 

Te Reo Māori and her experience working in a Māori mission school. As tensions escalated 

between Māori and Pākehā settlers at the edge of the King Country, Annie and Cort reluctantly 

moved with the mission to Raglan.10  

After the Waikato wars ended, Cort took his wife and children to meet with King 

Tawhiao when he visited Raglan, who was reportedly so pleased by this that he returned the 

visit.11 This made the Schnackenberg home the first Pākehā house that Tawhiao visited after 

the Waikato wars.12 It was Annie’s proficiency in Te Reo Māori that particularly impressed 

Tawhiao; Cort wrote of the incident that ‘[t]hey were somewhat surprised, I think, and 

delighted because they could converse with Mrs Schnackenberg in Maori as well as with 

me…’13 Thus a key difference between Annie and Ellen’s approaches to the outreach work 

was Annie’s fluency and proficiency with Te Reo Māori. It was uncommon at this time for a 

Pākehā woman to have been able to learn Te Reo Māori, and to be able to speak it confidently 

amongst audiences was a valuable skill, one that was generally respected by Māori. According 

to her granddaughter, one of Annie’s daughters once accompanied her on a speaking tour in 

Rotorua. ‘She recalled that when her mother began to address a large gathering of Maoris there 

was immediately a lot of excitement. The pakeha woman was speaking to them in Maori! One 

of the leading Maoris rushed up to the platform and seizing Mrs Schnackenberg’s hand 
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proceeded to rub noses with her. Then she carried on with her address and persuaded many 

Maoris to sign the pledge.’14 Annie also noted the importance of speaking Te Reo when visiting 

unions in Rotorua: ‘We had a friendly chat with a good number of women. Some of the men 

came to hear the visitor speak in their own tongue; it is an advantage when one is going about 

among the people.’15 

For some of the Māori women who worked for the WCTU their experience of Pākehā 

society was through their own whakapapa. Intermarriage between Māori and Pākehā ‘… has 

been a feature of life from first contact through the colonial period and beyond…’ according 

to Angela Wanhalla, and the Māori women involved in the WCTU were often the children of 

mixed parentage.16 Wanhalla writes: ‘Marriages were entered into for a variety of reasons over 

the period 1840 to 1900. Love was certainly of importance, as was creating an alliance, while 

some men used it as an opportunity to access property…. [T]he colonial period was 

characterised by the widespread uptake of monogamous marriage amongst interracial couples, 

but… this was not necessarily matched by social acceptance of them.’17 Particularly through 

the unrest of the 1860s, interracial relationships were stigmatised, but they were also viewed 

by the government as a means to greater assimilation.18  

Sophia Hinerangi, as previously noted, was the daughter of a Scottish blacksmith, 

Alexander Grey. This, in combination with her upbringing spent amongst the Anglican and 

Wesleyan missions, meant that as a young adult she was bilingual, which led her to work as a 

guide. Sophia was uniquely positioned amongst the members of the WCTU, acting in her work 

as a symbol of Māori life created for the benefit of European tourism.  

For a period in the 1890s Sophia was employed by the government to guide people 

through the geysers at Whakarewarewa, but in 1898 this was ceased because a new path had 

been put in.19 However, it was suggested that as she was by this time in her 60s and not as 

mobile as she needed to be to earn enough money as a guide for paying tourists, she could be 

granted employment as a caretaker for the Whakarewarewa reserve.20 It was also suggested 

that Sophia had lost work as a government guide because she had allowed tourists to throw 

soap into geysers, to trigger thermal activity when they were dormant; ‘Mr Herries, however, 

explained that Sophia’s offence in this respect was not a very heinous one, for he had seen 

Ministers of the Crown committing it themselves. The Minister for Lands jocularly replied that 

it could not have been Ministers of the present Government, because they were not in the habit 

of using soap.’21 

Throughout her career as a guide, Sophia encountered many prominent figures, 

including the Duke and Duchess of Cornwall and York on their 1901 tour of New Zealand; 
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they would go on to become King George V and Queen Mary, grandparents of the current 

Queen Elizabeth II.22 She spoke to the royal couple of the Tarawera eruption: ‘The appearance 

of the guide Sophia revived memories of the dreadful eruption which destroyed the Pink and 

White Terraces, and the story of that eventful night was narrated to the Duchess by the guide 

herself, who graphically pictured the horrors which she went through.’23 Upon the death of his 

father and King George’s ascension to the throne in 1910, Sophia was recorded as having 

written a letter of sympathy to her new monarch, via the Governor of New Zealand: ‘... My 

Lord, will you kindly convey my sincerest sympathy to his most Excellent Majesty King 

George the Fifth on his great loss upon the death of our dearly loved King, whom all the Maoris 

loved as a father. At the same time I wish to express, on behalf of myself, my loyalty and love 

for both his present Majesty and his Queen. I am, your Lord, yours respectfully, Guide 

Sophia.”’24  

Sophia was indeed loyal to the Crown, as was pointed out by her sister in a petition 

written to the House of Representatives by herself and Sophia. The pair were following up on 

a land claim that had been begun by their late sister Takiora: ‘4. That their immediate ancestors 

and themselves have always been loyal subjects. Their late younger sister Takiora acted as 

guide to the troops during the West Coast Campaign and Sophia being guide at the Hot Lakes 

at Rotorua.’25 Sophia’s obvious loyalty to the Crown, her bilingual ability, and her frequent 

association with Pākehā is in keeping with other Māori women who were leaders within the 

WCTU. 

Much like Sophia, Hēni Te Kiri Karamū was of mixed parentage and spent much of her 

childhood at a mission in the Far North. When Hēni was a young child, she was sent to the 

English mission station at Paihia, and she witnessed the burning of Kororareka in 1845. 

Following this she attended various schools in Auckland, including the first Wesley College 

and the Three Kings mission station school, becoming an assistant teacher there at only 14 

years old. 26 It was through this education that Hēni would learn to speak multiple languages. 

Hēni’s multilingual abilities meant that she was licensed as a Māori interpreter, first 

class. She ‘... was a well-known figure in Courts in the Rotorua district and at Auckland and 

Thames. She was also in business as a Native agent, and for a period had an office in the 

building at present occupied by Messrs. Urquhart and Roe.’27 She also used her abilities to 

advocate for her mother, writing petitions to the Native Minister on her behalf which her 

mother then signed.28 This lifetime of interpreting ability was well utilised when Hēni came to 

work for the WCTU, much like her Māori peers, as she frequently had to interpret for Pākehā 
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leadership who addressed Māori audiences or who attended events where there was a Māori 

speaker who did not speak in English. 

Unlike many of her peers in the WCTU, Hēni and members of her family sided with 

the King movement when war broke out in the 1860s, though she did then fight against Pai 

Mārire supporters. The Auckland Star wrote of her prowess: ‘Heni certainly showed that she 

could use a rifle in her warpath career from 1863 to the end of 1865, when she fought first as 

a Kingite supporter, and then turned to the Government side and followed Major William Mair 

in his campaign against the Hauhaus of Matata and Te Teko.’29 It was during these wars of the 

1860s that Hēni first became a part of New Zealand military history, through her involvement 

in the battle of Gate Pā, Pukehinahina, in April 1864. As a woman warrior, Hēni was directly 

involved in the skirmish, but it was the story of her post-battle provision of water to injured 

Crown soldier, Colonel H. J. P. Booth, at risk to her own life that gave Hēni her place in history 

as a heroine. This story is particularly controversial, even during Hēni’s lifetime; when her 

husband died it was noted that Hēni was ‘... a Maori woman, who claimed credit for giving 

water to Colonel Booth when he was wounded and dying at the Gate Pa fight, a story which 

chiefs here indignantly repudiate.’30 However, Hēni herself responded to such allegations with 

her own description of the events, published as a letter to the editor in the Bay of Plenty Times 

in 1898: 

Since your object is (as you say) to sift out the truth of the matter, I claim a 

space in your columns for my defence... I was always aware that no small 

indignation would be shown by the Ngaite Rangi, when acquainted with my 

claim, the incidents of which I declare they knew nothing about.... It is quite 

true R. Puhurake ordered all women to leave the pa and go to some place of 

safety before the fight began. But one woman remained, fought with the men, 

and saw it through.... Now I ask you why should Wiheti’s story be true and 

mine false?... The Colonel did not kill anyone in our pa, he had not time before 

he fell as he dropped near the entrance. Puhirake may have fired at him from 

their parapet as he was always running to and fro on it, shouting orders and 

giving encouraging speeches, but we in our pa, being nearest, fired at them as 

soon as they entered, jumped out of our riflepits and fought with the butt ends 

of our guns, having no time to reload and our own party alone repulsed the 

soldiers and rushed out after them till we were obliged to retreat again to our 

riflepits. All this time Ngaiterangis in their riflepits had quite enough to do to 

defend themselves and keep the soldiers out of their pa as best they could, 

without coming into ours and holding such an interview with the Colonel as 

you state, with a feasting of bread and water, and surrendering one to another 

whilst the bullets were thick and bloodshed still going on. Now is it likely that 

such would take place at such a time?... I also deny the statement made by your 

informant, that Puhirake gave orders before the fight, “Not to injure the 

wounded.” The orders were given to all of us, and I did not hear this, in fact I 

do not believe he did.... No; neither Puhirake nor Te [pu] gave Colonel Booth 
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water, but I gave him water at the risk of my own life; neither did they know 

anything about it, or could they see by reason of the darkness, caused by the 

smoke and drizzly rain, which prevailed on the scene all day.31 

 

This was not the only time that Hēni would have to defend her story, stating in 1900 that:  

... I feel deeply grieved at a paragraph emanating from Tauranga which 

appeared in the Auckland press a few weeks ago. The paragraph directly 

reflected on my character, branding me as one desirous to seek fame by false 

representations. I have full and ample proofs to prove that I gave water to the 

British wounded at the battle of Gate Pa. I hereby challenge Wi Heti and the 

other propagators... of this cruel calumay to meet me publicly... to prove, if 

they are able, the truth of their assertion.32 

 

After Hēni’s death, her daughter, then Sophie Bertha Woodward, told the Auckland Star more 

about the incident, explaining that as a mother to five children at the time, Hēni came to 

Tauranga to find and bring back her brother who had become involved in the war.33  

While it was Ellen who instigated the Māori outreach work that was done in Rotorua, 

it could not have happened without Hēni. Her work as a translator as well as her personal 

connections as a prominent member of Te Arawa (largely through her exploits during the wars 

of the 1860s) made her absolutely crucial in terms of the WCTU’s access to Māori audiences 

at this time. Hēni provided that much needed link between the Pākehā WCTU and their desired 

Māori audiences, as well as caring for the cause herself. Although not named as such, Hēni 

acted as a Māori organiser for the WCTU. For example, early in 1897, Hēni went with Ellen 

to Maketu, Te Puke, and Te Ngae, ‘... visiting the Natives in their whares, obtaining new 

pledges, and encouraging the blue ribboners already there. They also visited the Native School 

at Te Puke, and speak highly of the work done there.... Distribution of medals and Testaments 

was made at Te Ngae, and a hearty vote of thanks was given to Mrs Hewett and Mrs Foley for 

their visit.’34 Hēni and Ellen acting in concert as Māori temperance advocates clearly 

demonstrates that as much as the WCTU was a Pākehā organisation, Māori women were just 

as key to the work. 

Prior to becoming Superintendent to the Maori Work Department, Agnes Anderson 

Hughes did some work amongst the Rotorua district unions in her role as Organising Agent for 

the New Zealand WCTU, in 1903. In part due to Annie Schnackenberg’s illness and withdrawal 

from the work, there had been a lapse in the Rotorua unions because of the lack of support 

from leading WCTU members. Agnes wrote:  

I soon found the President and Secretary of our Maori Union, but found also 

that the Union had not held meetings for quite twelve months. A few days 

visiting among the Maoris at Ohinemutu roused a little interest in our work.... 

Miss Griffin kindly lent us the Mission room for our meeting, which was held 
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on the afternoon of September 7th.... As I rose to speak, Mrs Foley, our 

interpreter, stood by my side, and after each sentence repeated it in Maori; it 

certainly was speaking under difficulties. How I wished that I had the gift of 

tongues that I might speak to these dear people in their own language! 

However, they seemed much interested in what they could understand...35  

 

Given their continued involvement in the WCTU and Rotorua unions, it seems likely that the 

President and Secretary Agnes referred to were Emare Poraumati and Hēni Te Kiri Karamū, 

although Sophia Hinerangi and Atarete Ratema were also prominent at this time. This quote 

again highlights the importance of being able to speak Te Reo Māori for those organisers who 

were visiting Māori communities. While interpreters were available, the connections could not 

be formed so effectively as by those who could speak the language. Agnes was asked if she 

would be visiting the group regularly, but as she would not be able to promised instead to 

encourage Pākehā members of the Rotorua union to visit the Māori branches when they had 

their meetings.36 This shows that the WCTU was aware even at this early stage of how key 

regular contact with Pākehā members of the WCTU would be for the Māori branches. Māori 

were interested in temperance of their own accord, but there is a sense that they did not wish 

to be part of the WCTU if they were not going to be given the same or greater level of support 

as the Pākehā unions. Hēni had touched on this in her 1900 letter to the annual convention. 

This plays into the sisterly dynamic that was formed between the Māori and Pākehā sides of 

the organisation, with the Pākehā women taking the role of the elder sister and Māori the 

younger. Both Māori and Pākehā women referred to the two groups as being ‘sisters’ or 

‘siblings’, so this was not necessarily a term of degradation for Māori.37 However, it does 

position Māori behind Pākehā, reflecting the belief that Māori had a lot to learn from their 

‘white sisters’. When it came to temperance and Pākehā politics, there were benefits for Māori 

women to follow the lead of Pākehā, but any true equality between the two was far away despite 

the progress that would be made. 

 Like other prominent Māori members of the WCTU, Hera Stirling was also a Māori 

woman of mixed descent. Unlike others discussed previously, each of Hera’s parents were the 

children of both a Māori and Pākehā parent. Her father, John, was a fisherman at Riverton, 

where Hera was born.38 John was the son of Te Huikau Peti Haukiro and Captain William 

Stirling, for whom Stirling Point is named.39 Elizabeth, Hera’s mother, was the daughter of 

Kutamamae and George Davis, an early Scottish migrant. This heritage meant that Hera was 

bilingual, and comfortable within both Māori and Pākehā circles.  
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Unlike most of the Pākehā women of the WCTU who immigrated to New Zealand with 

their families, Frances Barton was called to New Zealand from Australia for her health and ‘... 

hearing of the need of missionary and educative work among the native girls, Frances resolved 

to devote herself to this work.’40 She went to the Hawke’s Bay and then Pipiriki (on the 

Whanganui River) to ‘... study the language and customs of the native race.’41 She then taught 

at a native school in Whangape, before she settled in Whakapara. 

Pani Te Tau was a prominent figure in both Māori and Pākehā circles throughout her 

lifetime. Besides the authority granted to her through her marriage, Pani was a leader in her 

own right of Ngāi Tahu hapū Kāti Huirapa and Ngāi Te Ruahikihiki and was a significant 

member of the Puketeraki community.42 When Governor General Charles Fergusson and his 

wife Alice visited Waikouaiti, Pani was among the first to greet the pair. 

The most feeling welcome of all was that of Mrs Pani Te Tau, who greeted 

their Excellencies in Native fashion and in the musical and touching idiom of 

her race expressed the pleasure of her people at seeing the representative of the 

King. She reminded her hearers of the sacrifices her people had made, of their 

unceasing fealty to the Crown, and of the peaceful relations that existed 

between Maori and pakeha. Always, she said, would her people, though now 

few in number, be ready to serve the Empire to which they belonged. She then 

called on her daughter to present Lady Alice Fergusson with a beautifully 

worked Native mat, which the young girl draped about the shoulders of the 

gratified recipient.43 

 

The response of the Governor General was quite typical, thanking Pani for her welcome before 

stating that he ‘… was proud to have met the Maori people, in whom pride of race was as 

strong as in the white race. “And, after all, you know,” said his Excellency, “pride of race is 

greatness of race.”’44 This statement once again subtly places Māori as inferior to Pākehā whilst 

appearing to be an overture of friendship, and just like the Governor General this attitude was 

rife amongst the Pākehā of the WCTU.  

Florence Woodhead had arguably the most unique background of her WCTU peers. 

Although born in Taranaki, most of Florence’s remembered childhood was spent amongst a 

Māori community at Waitahanui. Against her father’s wishes, she learned Te Reo Māori from 

the village women, as well as tikanga as she participated in marae life along with the rest of 

her family.45 As a teenager in the early 1900s, she moved to Rotorua to work at the Mission 

House there, where she became friends with Sophia Hinerangi. Florence then returned to 

Waitahanui to help nurse her mother before she was moved to the famous Rotorua Sanitorium 

(now the museum). After a brief stint in a Hunterville drapery store, Florence then joined her 

family at her father’s new school at Tanoa, near Otamatea in the Kaipara Harbour region. She 
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was ‘not very fond of school teaching’ for her father, and so happily applied for the position of 

Māori organiser for the WCTU. She wrote in her memoir of the role: ‘The work would involve 

setting up and fostering local groups of the W.C.T.U. in the Maori communities, and at the 

same time giving what help I could in such matters as hygiene and child care. I would be very 

much on my own as I moved about from district to district, often in roadless areas, and highly 

dependent on the warmth and hospitality of the Maori people. It was a wonderful prospect and 

I accepted it happily.’46 

 

Personal Relationships Formed Through the WCTU 

All of the efforts of the Maori Work Department relied upon personal connections, 

relationships, and friendships but it also facilitated the formation of new ones. For example, 

when Sophia Hinerangi was President of the Whakarewarewa branch of the WCTU, she met 

with then-Department Superintendent, Annie Schnackenberg, who visited the Rotorua district 

unions in 1898. Annie wrote of the encounter for the White Ribbon, quoting Sophia as having 

said that ‘“I don’t know which is the greater work, Sabbath observance or Temperance. Before 

Mrs Hewitt came here and told us about your society, we had no Sabbath and everybody drank. 

Now the Sabbath is a holy day with us, and, with one or two exceptions, all our women are 

abstainers.”’47 Annie mentioned that she spent some time with Sophia, who had also formed at 

least an acquaintance with Ellen Hewett.48 These relationships between Māori and Pākehā 

women who worked for the WCTU’s Māori outreach cause were clearly key to the 

Department’s ongoing efforts but also would never have formed had all three women not had 

the same cause in common.  

 An article by Mary Sadler Powell asking for donations to the department was published 

in the White Ribbon, referring to Hera Stirling. Mary wrote:  

To those who attended the Wanganui Convention, this lady needs no 

introduction, and we have recently had her portrait in our own paper. Miss 

Stirling is respected and beloved by both races to which she belongs, and this 

is an exceptional opportunity for impressing upon the natives our principles. I 

recently met Miss Stirling and had a little talk with her. She is at present 

travelling up and down the Wanganui river, and was anxious to secure 

literature and pledge cards to take with her.... Now, if everyone will just put 

forth a little effort... we shall soon be able to supply Miss Stirling with all she 

needs...49 

 

There were many reasons why Hera might have become so popular amongst both Māori and 

Pākehā. Like many of her peers previously discussed in this thesis she belonged to both te ao 

Māori and Pākehā circles. She was an attractive woman with feminine talent in the form of her 
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singing, as well as being an effective orator. She clearly made and maintained friendships 

across the country which allowed her to build a network that led to great success as an 

organiser, including with significant Pākehā such as Agnes Anderson Hughes and Mary Sadler 

Powell.  

 

Mixed Branches 

Though not very common, mixed branches (of Māori and Pākehā membership) did appear 

through this period. While most of the branches of the WCTU at this time could be divided 

into Māori and Pākehā specific branches, they were not completely exclusive one way or the 

other. This was much in the same way as men were able to join the WCTU in various 

circumstances. The general separation of Māori and Pākehā branches was in large part because 

of geography. A lot of the Māori branches were formed by sending organisers to isolated Māori 

settlements, where there may not have been any Pākehā to join, or they were at least 

outnumbered by Māori. Māori branches were sometimes formed in localities where a Pākehā 

branch already existed, such as at Pūtiki, and in these cases it seems to have been because the 

Māori leadership was strong enough to carry the union themselves. There were likely other 

logistical considerations, such as the need for translators, should Māori and Pākehā branches 

combine.  

 Nonetheless, there were some key examples of mixed branches. During a 1910 visit to 

the South Island, Hera Stirling organised the southernmost Māori-inclusive branch of the 

WCTU at Colac Bay. Mary Sadler Powell, in town for the convention, visited the new branch 

with Hera.  

Speeches of welcome in the Maori tongue were delivered and suitably replied 

to by the visitors. After the tea had been partaken of willing hands arranged the 

forms for a meeting.... After a hymn (sung in Maori and English), a prayer, and 

an anthem, by the choir, the speech-making began. Miss Powell gave an 

account of the rise and work of the Union in N.Z. and other places, setting forth 

the terms of membership and inviting the audience to join the local branch. 

Miss Hera Stirling then spoke in the Maori tongue, after which the iniatory 

service was read, and the white ribbon badge of membership pinned upon 

seven Pakeha women, four Maori and three half-caste young men, who joined 

as honorary members. Four youngster maidens and lads signed the pledge, and 

Miss Stirling rendered a vocal selection in the native tongue, and in response 

to an enthusiastic encore, sang “Home Sweet Home,” in Maori, with a closing 

refrain in English. The pronouncing of the benediction brought to a close a 

most successful meeting.50 

  

The formation of a union with such a mixed membership was somewhat uncommon, but makes 

sense given the isolation of Colac Bay at the very bottom of the South Island and the fact that 
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the Māori members were obviously well connected with Pākehā society given they could all 

read English well. This of course negated the issue of having to translate between Māori and 

Pākehā where the membership was mixed.  

 The Tauranga branch, formed by Sarah Jane Brittan in the 1890s, was an unusual 

example of a mixed Māori and Pākehā branch, because there are almost no mentions by name 

of the Māori women who joined it. While Mrs Robson, the translator, is referred to (though not 

in the White Ribbon), there is little other evidence of a Māori woman taking on a position of 

leadership as was done in other areas or branches.51 Even where no branch was formed, Māori 

women were still noted as community leaders who interacted with the Pākehā women of the 

WCTU. There was certainly interest in the work from Māori, given the high number of pledges 

and the overwhelmingly Māori membership in the branch.52 The interest from Māori was 

reported right up until 1898, only a year before the branch would be disbanded.53 In other cases, 

branches would fail when dedicated members moved away, but Sarah did not leave Tauranga 

until 1908. It therefore seems that there was either no significant Māori women’s leadership 

involved in the branch (which is unlikely, given the strong sense of social ranking that was still 

a part of Māori society) or that they were not treated as such by the Pākehā of the Tauranga 

branch. Sarah’s father had had a great respect for Māori, but his involvement in the wars of the 

1860s had exposed Sarah to significant danger and violence at a young age. There is also no 

way of telling whether she was particularly close to her father, given she was one of many 

children, and was a young adult when he died. It is therefore quite possible that the Māori 

members of the Tauranga branch were not treated with the respect that they would expect 

within their own communities.  

Whatever the answer, it remains that there was no clear Māori leadership as reported to 

Pākehā members of the WCTU, and the branch did not survive longer than around three years, 

despite a promising start.54 Without all the facts there is no way to determine what it was that 

caused the branch to fail, but this key difference between other branches suggests that for a 

Māori and Pākehā group to flourish, there needed to be strong relationships formed between 

the leaders of both groups. It was the friendships between the two parties that ensured the 

relationships between Māori and Pākehā flourished within the WCTU.  

While a WCTU branch was never formally founded at Rapaki, a strong relationship 

was formed between the Māori women of the community and the Pākehā members of the local 

Lyttelton branch. This was originated by Anna Webb, born Anna Whitby, and known to the 

WCTU as Mrs. J. R. Webb; she married her husband John Richard Webb in 1870.55 Anna was 

born in Norfolk, England, and emigrated to New Zealand with her family in the early 1860s, 
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while John’s family were from Kent, and settled in New Zealand when John was a teenager, in 

the late 1850s.56 Anna was one of the first women in the WCTU to work amongst Māori 

women, taking up the position of local Maori Work Superintendent for Lyttelton as early as 

February 1891.57 Although there are not many surviving records of her early work, she has 

been credited with encouraging Māori women at Rapaki to sign the 1892 suffrage petition.58 

The signatories included: Elizabeth Manihera, Mary Ann Wesley, Mary Levi, and Sarah 

Watson.59 They are amongst some of the very few Māori women who have been identified as 

signing any of the suffrage petitions. It suggests an element of respect and trust between the 

Māori women and at least Anna of the WCTU, that not only were they asked to sign but 

accepted the request.  

It seems that the relationship between the Māori women of Rapaki and the WCTU at 

Lyttelton was a positive one, with the White Ribbon reporting that they ‘… have reason to 

believe that the work done is acceptable to the Maories, as they are continually asking when 

we are going to hold the next meeting.’60 In mid-1897 a meeting was organised between the 

members of the Lyttelton Union and the Rapaki pa: ‘About twenty of our members and friends 

walked to Raupaki [sic] last month and had an evening meeting with the Maories. The church 

was well filled, and some of the Maories told us how they enjoyed those meetings and wished 

we could go oftener. Mrs Webb read a piece about our Queen, and Mrs Whitby spoke on the 

bad effects of alcohol. Several of our friends sang songs which were highly appreciated. The 

meeting was brought to a close by singing “Some Glad Day”.’61 A similar meeting was reported 

in 1899: ‘A Temperance meeting held at Raupaki [sic] was most encouraging. We found the 

Church lighted and everything in readiness. Our organist had arranged for the rendering of 

several Fisk Jubilee songs, and the Maoris had also prepared a good programme. At the close 

two little girls (European and Maori) joined hands and sang a verse of the National Anthem. 

The Maoris are always glad to see us, and the school-master aids us in our work.’62 In addition 

to regular meetings, a Christmas celebration was held annually between at least 1906 and 

1917.63 

While a full WCTU branch does not appear to have been established at Rapaki – despite 

the obvious interest of Māori in the work – a Band of Hope was formed sometime between 

1907 and 1909.64 Liquor was banned at Rapaki through the efforts of the Maori Council, 

established in Canterbury around 1902.65 There was obviously support for the temperance 

movement regardless of the WCTU’s involvement. However, the ongoing relationship 

between the two groups is certainly reminiscent of a mixed Māori and Pākehā branch. The 

regular meetings and lectures, annual entertainments, and the establishment of the Band of 
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Hope were all typical of WCTU branches. The Māori women at Rapaki may not have wished 

to join or form an official branch for any number of reasons, but the relationship between the 

two groups continued in the same fashion as a regular branch. These different examples of 

mixed Māori and Pākehā WCTU groups show that while on the whole there was a distinction 

between the two within the WCTU, this was not rigid.  

 

Māori Leaders Visit the Auckland Union 1897  

In 1897 Ellen Hewett visited the large Auckland branch, where she and some ‘native friends 

from Rotorua’ spoke to the Pākehā union there.66 The Auckland branch described the meeting 

in their monthly report to the White Ribbon in June 1897: 

In introducing the natives, Mrs Hewitt [sic] said she had been told it would be 

useless to work for temperance amongst the natives, as they were like children, 

and would soon forget her teaching; but she had found them most earnest and 

persevering. Rotorua was considered one of the worst places for drink, but 

during the two and a-half years they had been working over 300 pledges had 

been taken, and several Sunday-schools and Bible classes started…. In 

consequence of Mrs Hewett having to bear so much of the expense in this work, 

Mrs Davis proposed that a donation from the W.C.T.U. fund should be given, 

and a special collection taken that afternoon towards it.67 

 

The suggestion that Māori were ‘like children’ was a common racist stereotype at the time, and 

it was used to effect here to show that this was not so, to emphasise that the work being done 

in Rotorua was worthwhile. Nonetheless, it shows the insidious nature of racist beliefs at this 

time, and the way that Māori inferiority was ingrained in Pākehā society and Christian 

missions. Ellen clearly had good intentions with this speech, but still needed to invoke a 

stereotype to get her point across and did so regardless of what she personally believed to be 

true. 

Also mentioned in the report was the need for more funds. Fundraising was essential 

because so far most of the money spent had come from Ellen’s own pocket, which was not a 

sustainable model. At this stage, the Māori outreach work was very much a one-woman 

department which meant that there were almost no funds from the WCTU itself. Ellen noted 

again in 1898 much of the work that she did was funded out of her own pocket, which made it 

difficult to continue.  

With regard to the W.C.T.U. work among Maoris the great bulk of expenses 

connected with it have fallen upon myself – the socials, tea meetings and other 

meetings, the cost of travelling by rail and coach, the expenses of an interpreter 

– all these have been very heavy, and owing to a loss of money which has still 

further reduced my small income, I am no longer able to bear all these 

expenses. The few contributions I have received have been spent, as the 
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balance-sheet shows, in purchasing Maori Testaments, Prayer and Hymn 

Book, for distribution amongst the Natives: also for badges and pledge cards 

in Maori…. Want of funds is a great discouragement and hindrance, as it is 

impossible to extend the work without money.68 

 

This is something that would only change slowly over time, and the issue of raising funds for 

the survival of the Department was one that would continue to be a burden for each of Ellen’s 

successors. However, as the Department grew and could claim more successes (such as 

increasing Māori membership numbers) so too did the fundraising from across the WCTU, 

which has been discussed in more detail in ‘Finances’. It is important to note Ellen’s use of an 

interpreter – most commonly Hēni te Kiri Karamū – which suggests that although she spent 

time with Māori and her husband spoke Te Reo Māori, she was not fluent enough to 

competently address Māori audiences in the way that was required of her for this work.  

The Māori women who accompanied Ellen to Auckland in June 1897 were Atareta 

Ratema, Sophie Kerri, and Emare Poraumati; each had been in executive positions at various 

Rotorua district branches including Ohinemutu and Te Ngae. After each woman had spoken, 

the Reverend Ratema also addressed the meeting, and the article notes that he was interpreted 

by Annie Schnackenberg.69 This suggests that the three Māori women spoke English to the 

audience in their brief addresses, indicating that they had spent time with Pākehā prior to their 

involvement in the WCTU. It seems that the purpose of including the Māori women was in 

large part so that the Pākehā audience would be interested in the meeting. In a later article, it 

was noted by the editor of the White Ribbon that ‘… the European White Ribboners are greatly 

interested in their Maori sisters…’.70 Similarly, at a public meeting in 1898, Māori attendees 

were described as being ‘… one of the chief attractions, not only because of the novelty, but 

from the deep interest taken in the grand work done by Mrs Hewett and her colleagues in 

connection with the native race.’71 Given the Māori women who attended did have their own 

agency, they likely welcomed the opportunity to speak for themselves on the cause. However, 

this does not change the way that their presence was perceived as a point of interest because of 

their race. 

Relationships between Māori and the Crown, both past and present, were factors in the 

success of the Māori work. At that same 1897 meeting, Ellen spoke on the work being done in 

the Rotorua district by herself and the Māori women who were helping her. It is important to 

note that a key factor in Ellen’s success as a Pākehā woman in this part of the country was that 

many of the Māori living there had fought for the Crown in the wars of the 1860s. Ellen was 
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aware of this, and it was likely a significant reason behind why she had chosen to focus on this 

area for this work. She said in her address:  

The Moaris [sic] in the Hot Lakes district, said the speaker [Ellen], had always 

been loyal to the Queen. One of the chiefs there had received a silver pin from 

Her Majesty as a token of her appreciation of his loyalty; also at 

Whakarewarewa an English flag had been presented to the natives by the Duke 

of Edinburgh, as the Queen’s representative, for their loyalty. But while they 

were loyal to their Queen they were also loyal to their God, and deeply in 

earnest in fighting the evils that the pakeha had brought amongst them.72 

 

Outright warfare between Māori and the Crown had only ended around two decades prior, in 

living memory for most adults at this time. The impact of the wars and the subsequent years of 

land loss and poverty for Māori, even those who had fought for the Crown and been intensely 

loyal, were not soon forgotten. Therefore, it was quite purposeful for the WCTU in its early 

years of Māori outreach to target iwi who had fought alongside the Crown or who had been 

largely outside of the wars, as opposition to Pākehā was likely still too strong in other parts of 

the country.  

 

The Māori Membership Seeks an Equal Place: The 1898 Convention  

Also in 1897, the Māori members of the WCTU were slighted; they were not invited to attend 

the annual convention. While it was not unusual for there to be separate Māori and Pākehā 

branches of the WCTU, it certainly was rude (or at least a terrible oversight) for them to have 

been left out of the convention, where all members of the WCTU ought to have been able to 

come together. Hēni, on behalf of other Māori branch leaders, advocated for Māori inclusion 

at convention, expressing the upset that was felt by the Māori contingent who wished to be 

treated as equal members to their Pākehā sisters:  

Dear Madam, - I have the honour to acknowledge (on behalf of the 200 Maori 

women of Rotorua who have joined your Blue Ribbon Union, or better known 

as the New Zealand Women’s Christian Temperance Union) having seen your 

kindly greetings to them and good wishes for the younger women, and, in reply, 

am instructed to say – Yes, we pray to God that in His infinite mercy He may 

strengthen us in this cause, as without Him we can do nothing. Furthermore, I 

am desired to say that as Mrs Ballantyne, of Christchurch, Treasurer of the 

Union, has received and accepted our sixpences as capitation fees, according 

to the rules laid down by your Union, we would be glad to know why we were 

left out of your last Convention, or why we were not required to appoint 

delegates to the Convention. An early answer will suffice us.- I am, etc., J. 

Foley, Licensed Interpreter, Sec. to Rotorua W.C.T.U. For the Union.73 
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Then-President Annie Schnackenberg responded in the same issue, apologising for the error 

(although she did blame a lack of postal address for Ellen Hewett as the reason behind the lack 

of invitation) and inviting the Māori members to send delegates to the next convention.74  

The 1898 convention was held in Napier at the end of February. This time, Māori 

delegates would be in attendance, finally taking this significant step towards being treated as 

equal members of the WCTU. Annie Schnackenberg was there as dominion President and Ellen 

Hewett attended as Superintendent of the Maori Work Department. The Māori women 

delegates included Hēni representing Awahou and Te Puke branches, Mrs Mitchell 

representing Mourea, Mere Peka representing Te Ngae, and Atareta Ratema representing 

Ohinemutu.75 Annie spoke at the opening of the convention and noted that the number of 

members had been significantly supplemented by the Māori contingent, which included several 

hundred women. The opening ceremonies were ended with a speech from Hēni, followed by 

refreshments. The White Ribbon included a brief summary of the Māori addresses given during 

a public meeting held one evening during the convention, presumably containing similar 

content to Hēni’s first speech (which was not reported on in greater detail): 

The speaker paid a tribute to the great assistance that had been rendered to the 

Union’s cause by Mrs Foley, who acted as interpreter. Many incidents were 

quoted to show that the Maoris, men and women, once having taken the pledge 

remained steadfast. Mrs Foley, who was the next speaker, gave a thrilling 

account of her experiences in the Maori war, when she joined the rebel forces 

to prevent being separated from her brother. At the Gate Pah she faced the 

bullets and fetched water for the succour of Colonel Booth, lying wounded in 

the pah. This led up to a little action song by the Maoris in costume – “Haere 

Mai.” Mere Peka followed with a few remarks, interpreted by Mrs Foley, in 

which she expressed her gratitute for the good work done among the Maoris, 

and stated that the natives at Te Ngae were about to build a church.76 

 

Hēni once again spoke of her experiences at war, highlighting her actions to save the life of 

Colonel Booth perhaps to assure the Pākehā audience that she was on their side. She also acted 

as interpreter for her Māori peers, suggesting that they spoke little English. Hēni may have 

continued to act as interpreter throughout the conference for the Māori women who could not 

otherwise understand the proceedings. The other parts of the speeches, particularly the telling 

of good works being done by Māori and their commitment to the temperance pledge, seem 

designed to assure their audience that the efforts spent on Māori were not being wasted. This 

shows that the Māori women who were involved in the WCTU wanted that support, that they 

believed in the cause, and they wanted Pākehā assistance through the WCTU.  

At the convention several issues concerning Māori were considered, including the 

resolution that the Māori membership fee be 3d per member.77 On the morning of the second 
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day, the Māori work report was read, and the noon prayer was ‘... observed by the singing of a 

hymn by the Maori delegates, and prayer.’78 The report was given by Ellen:  

Last year the number of pledges taken was 271. This year there are over 600, 

including those obtained by Mrs Davis.... With regard to the Maoris keeping 

their pledges, I have many undeniable proofs of their stability.... There was also 

a chief who was an habitual drunkard, and who, after he had signed the pledge, 

refused drink over and over. Although he was offered two gallons of beer for 

his temperance badge he stood firm. There can be no doubt as to the benefit the 

Maoris have derived from the Premier’s Bill which prohibited the sale of 

alcohol to Maori women.... I must testify, as I have always had occasion to do, 

to their kind and courteous behaviour to me whilst at work amongst them.... I 

hope as time goes on they will increasingly have cause to feel that there are 

many of us who really wish to join hand in hand with them in the struggle to 

be good and do good for the sake of Him who is the cause of all good.79 

 

The afternoon session on the third day was also opened with a hymn sung by the Māori 

delegates, which was followed by the passing of a resolution to send a letter ‘...on the subject 

of the natives being allowed to fish in Lake Rotorua without license.’80 This included Ellen 

signing the letter on behalf of Māori, which seems a rather bold suggestion although it must 

have been approved of by the Māori delegates who were present. At the same session it was 

also resolved that one of the Parliamentary Department members find out about the regulations 

for cartwheel tire widths, which was an issue for poorer Māori, and to speak to Hēni about this 

upon finding out.81  

The 1898 convention was the peak of this period for Māori inclusion in the WCTU. 

This is not to say that the work stopped, as Pākehā still visited the Rotorua unions initially, but 

within a few years Māori interest wavered. By 1900 Hēni was no longer attending conventions, 

and by 1902 the Rotorua unions had collapsed.82 Hēni’s daughter, Margaretta May, fell ill 

which forced Hēni to take more time away from the WCTU work to care for her. In 1902 it 

was reported by Hēni that the Rotorua unions had lapsed:  

Mrs Foley, the Secretary for Maori Missions, went to Rotorua during the visit 

of the Duke and Duchess of Cornwall and York, returning to her home near the 

Thames. Since then she has spent most of her time in the Rotorua distict, but 

owing to the serious illness of her daughter, has not been able to hold as many 

meetings for Maori women as she wished to do. She reports many deaths 

among them and regrets to add, “less interest in the work,” so that it has not 

been possible for her to re-organise the lapsed Unions.83 

 

The Rotorua unions would be reformed eventually, but it was very difficult to keep unions 

going (Māori or Pākehā) without consistent support from branch leadership and from the 

NZWCTU itself. Despite their inconsistencies, these earliest Rotorua unions and their leaders 

represented the first real interaction between Māori and Pākehā women where Māori were 
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treated with some sort of equality to their Pākehā peers. Ellen’s initial work amongst Māori 

positioned them as inferiors, who needed to be taught about Christianity and temperance. As 

soon as Māori were encouraged to form their own unions their position was changed. The 

Māori women, like Sophia and Hēni, who led branches were highly respected by Māori and 

Pākehā alike. 

 The Maori Work Department had grown considerably by the end of the nineteenth 

century. It had begun with a Pākehā woman speaking to Māori and encouraging them to 

commit to temperance by signing pledge cards. By 1898 there were established Māori unions 

with strong Māori leadership. The change in status from converts to membership is best 

reflected in not only the attendance of Māori delegates at the 1898 convention, but also in the 

1897 outrage at their lack of invitation. Māori women wanted to be a part of the WCTU, and 

they did not want to be treated as lesser members. The Pākehā leadership seemed to get the 

message, and rapidly the modus operandi of the Department moved to focus much more 

heavily on the formation of new Māori unions. This would take off, thanks to the increasing 

involvement of powerful, talented, and important Māori women. They would be supported by 

a range of Pākehā women who were passionate about the inclusion of Māori in the WCTU. 

 

Appropriation of Māori Culture in Temperance Advocacy  

By 1909 Agnes was in the UK; she was noted back home as having visited the London office 

of the New Zealand Government.84 Agnes continued to lecture on temperance, which was 

reported on in the New Zealand papers: 

Miss Anderson Hughes, of New Zealand, was in Dublin last week speaking at 

various temperance meetings. She was the principal speaker at the annual 

meeting of the Dublin Women’s Temperance Association, and told the 

audience about the great progress that had been made in the Dominion along 

temperance lines. Under the auspices of the Hibernian Band of Hope Union, 

Miss Hughes delivered a special lecture illustrated by lantern views and 

tableaux. Ten young ladies attired in the Maori costume assisted in the 

proceedings.85 

 

Agnes’ lectures given overseas frequently featured the use of Māori dress, worn by both Agnes 

herself and by children.86 Following on from her Dublin events, she gave several addresses at 

Eastbourne, culminating in the limelight speech. The Eastbourne Gazette wrote of Agnes:  

By special request the Eastbourne and District United Temperance Council 

have arranged for a return visit by Miss Anderson Hughes. This popular and 

eloquent speaker will commence a pledge-signing campaign on Sunday next. 

In the afternoon at 3 Miss Hughes will address the P.S.A. in the Wesleyan 

Church, Pevensey-road; and at 8 o’clock she will speak at the open-air meeting 
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on the slipway at the Wish Tower. On the evenings of Monday to Thursday 

next week at seven meetings will be held on the Royal-parade near the 

bandstand. On Friday, the 26th, the concluding meeting will be held in the 

Central Wesleyan Hall, Langney-road, at 8 o’clock, when Miss Hughes 

(assisted by several young ladies in national costume) will give her popular 

limelight Maori lecture. The charge for admission to this meeting will be 

sixpence (children half-price), and the proceeds will be devoted to the expenses 

of the campaign.87 

 

The limelight talk was reviewed in the New Zealand Evening Post’s London news segment: 

Miss Anderson Hughes, the well-known temperance advocate, delivered her 

popular limelight lecture on “Maoris and Maoriland” at Eastbourne recently. 

Miss Hughes was dressed in Maori costume, and in the course of her remarks 

said:- “Drink is the curse of the Maori people. It is the greatest cause of the 

decrease of the population. There are 47,000 Maoris in New Zealand now, a 

total which is less than that of ten or twelve years ago; but we hope to be able 

to regain the number lost. During the last few years the people in one or two 

districts have increased. There have been laws passed to stop the curse of drink. 

We have a strict Sunday Closing Act (Applause.) You are not allowed to sell 

liquor to anyone on Sunday, even if they have travelled from the Antipodes. 

They must drink tea or coffee. It is a crime to sell liquor to a Maori woman at 

all.”88 

 

At this stage, Agnes had previously held the superintendency of the NZWCTU’s Maori Work 

Department, so she was not uninformed on Māori culture and the Māori relationship with 

alcohol and temperance. Of course, her statement that alcohol was the single greatest cause of 

Māori decline is untrue and completely overlooks the much more pointed impacts of 

colonisation, such as land loss and cultural destruction. The use of Māori dress as a prop by a 

Pākehā woman is also highly questionable. It does raise the question of where did Agnes source 

these ‘costumes’? Were they genuine artefacts gifted to Agnes in the course of her work 

amongst Māori earlier in the decade? Perhaps they were made by Agnes herself, based on what 

she had seen Māori wear? Either way, Agnes was making use of Māori culture to distinguish 

herself from other temperance speakers whilst abroad. It should be noted that her use of Māori 

culture as a costume was offensive, particularly given her ignorance about the impact of 

colonialism on Māori. She may have been trying to help, but she was also actively exoticizing 

Māori while benefitting from their subjugation. 

 

A Key Branch is Formed at Pūtiki  

Although only Superintendent for a short time, Agnes was involved in the formation of several 

Māori branches, including Pūtiki alongside Hera Stirling in 1905. Pūtiki was a Māori 

settlement and pā just outside of Wanganui. The branch that was formed there was remarkable 
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for its longevity, as well as for the different significant women that it brought together at its 

formation. It was well known that the Pūtiki union enjoyed a continued relationship with the 

European Whanganui union even years after their establishment – ‘A social afternoon in 

connection with the Women’s Christian Temperance Union was held yesterday afternoon in 

the St. Paul’s classroom. An enjoyable afternoon was spent. The members of the Pūtiki Maori 

Union were present. Miss Stirling and several others took part in the meeting.’89 

 The formation of the Pūtiki branch marked the first real change from the stagnation that 

had begun around 1900 for the Maori Work Department. Pūtiki was a Māori community that 

lived in relatively close proximity to the Pākehā settlement of Whanganui, and so there was a 

significant relationship between the people of both places. Much had changed since the 1860s 

when Ellen had lived near Whanganui, and the relationship between Māori and Pākehā had 

become much less fraught. Importantly, the formation of this branch occurred upon the 

invitation of two Māori women leaders based at Pūtiki: Wikitoria Keepa and Hera Stirling. 

According to the Wanganui Chronicle they had ‘... been interesting themselves in the work of 

the W.C.T.U.’90  

Members of the European Whanganui union visited Pūtiki in the evening and were 

greeted by Takarangi and Hori Kerei Paipai, referred to as Mr Hori Grey, who led the 

meeting.91 Hori was a significant leader at Pūtiki, and had taken Governor Grey’s name 

(transliterated into Te Reo Māori) as his baptismal name having served as Grey’s aide-de-

camp. His daughter was Charlotte Forsyth, who would long be associated with the WCTU at 

Pūtiki. Gilbert Carson – politician, and editor of the Wanganui Chronicle – also addressed the 

crowd (Carson’s younger sister was the feminist Margaret Bullock who organised the suffrage 

movement in Whanganui, forming the Wanganui Women’s Franchise League in 1893 and 

acting as political correspondent for the Chronicle).92 

Mr. Carson said he was very pleased to respond to the invitation to be present. 

His interest in the Maori race was awakened long years ago, for he was cradled 

among the Maori people before any of the natives present were born. Mr. 

Carson then referred to the interest which had been manifested during recent 

years by the women of the colony in the efforts made to combat the terrible 

drink evil. So interested had they become that now from the North Cape to the 

Bluff they were banded together to wipe out the curse which was blighting the 

land. He likened the traffic to a deep, rapidly-flowing river, with treacherous 

currents and quicksands, and said that from the source to the mouth its banks 

were covered with dead and dying. The time had come when this fatal river 

should be fenced off... In conclusion, Mr. Carson referred to Rewi’s words at 

the Battle of Orakau. When the grim old warrior was ... asked to allow his 

women-folk to leave the pa... the old warrior refused, and sent the message to 

the beseigers: “Our women will fight too.” Mr. Carson said he was thankful 
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that the women of the colony were determined, so far as the war against liquor 

was concerned, to emulate the example of the Maori women at Orakau.93 

 

After Carson’s passionate speech, Agnes spoke, explaining the intention to set up a WCTU 

union at Pūtiki, describing the effects of drink, and explaining no-licence districts, though this 

was reported in far less detail. Wikitoria then addressed the meeting, saying that she was glad 

to have the support of Mr Carson since all their old leaders had passed away. The meeting 

ended with a supper hosted by Charlotte Forsyth, daughter of Hori Kerei Paipai. 

Agnes had only just been appointed superintendent of Maori work, having been 

working alongside Miss Powell quite successfully as Organising Agent. She wrote:  

... I spent some time with Miss Stirling on Wednesday, March 22nd, and, 

according to arrangement, spent all morning on Thursday among the Maoris 

at the Pūtiki pah. On Thursday evening fourteen other friends went over 

from town with me. The Maoris assembled in the old Maori meeting house, 

and seated themselves on mats on the floor, an audience of about 50. The 

visitors were provided with seats. The chair was taken by Mr. Hori Grey. 

After opening with two hymns and prayer in both Maori and English, 

addresses were given by Mr G. Carson and myself, with the assistence of a 

very good interpreter. The pledge cards were then brought forward, 32 

Maoris signing, white bows being pinned on the women and blue on the 

men... After our meeting closed the town visitors were kindly entertained at 

a coffee supper in the house of Mr Takarangi, of the pah.94 

 

At this first meeting of the branch, a President, Secretary, Assistant Secretary, and Treasurer 

were all elected: Wikitoria Keepa (referred to as Mrs R. Davis), Hera Stirling, Matthew Patopu, 

and Mark Peneaha respectively. The inclusion of men in the executive of the branch was not 

particularly unusual for Māori branches, despite being the Women’s Christian Temperance 

Union, as generally the audiences of Māori that the WCTU met with included both men and 

women.  

In her report on Māori work accomplished in the last year, Agnes wrote: ‘I have had 

several interesting letters from the Pūtiki friends during the year. A number of very handsome 

pledge-cards were also procured and sent to them.’95 She also noted that the union formed with 

36 members. Of the appointments Agnes wrote about both Wikitoria and Hera: ‘We are most 

fortunate in securing the assistance of Mrs R. Davis as President of the Union. This lady is 

known to be a strong Temperance advocate; she is the greatest chieftainess of the Wanganui 

River, being a daughter of the late Major Kemp and has great influence among her people. 

Miss Stirling will also be of great value to our work; she became well known throughout the 

colony through the Salvation Army, being one of the Maori singers.’96 Agnes’ admiration of 

the two women is clear, and it does not seem unlikely that Wikitoria and Hera could be the 
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Pūtiki friends that Agnes later referred to. The fond relationships formed between these women 

were key links between Māori and Pākehā within the WCTU.  

 

Working Together: Mary Sadler Powell, Pani Te Tau, and Hera Stirling’s 1909 

Tour 

Mary Sadler Powell was a mainstay of the WCTU, joining the Invercargill union at its 

formation in 1885 after attending a lecture given by Mary Leavitt.97 Mary was National 

Organiser for around 15 years, requiring significant travel, and she was also the national 

Corresponding Secretary.98 As part of her duties as Organiser Mary accompanied Hera Stirling 

and Pani Te Tau on a tour of Māori communities in 1909, the reports of which were written 

and published by Mary in the White Ribbon. This is one of the few records of Pani’s work for 

the WCTU, as Pani did not submit reports of her work as other organisers did.  

Pani and Mary first travelled to Takapau, where they met with Hera. Pani interpreted 

for Mary, and at their first meeting they were greeted enthusiastically and shared afternoon 

tea.99 Following evening prayers Mary spoke on the origin and purpose of the WCTU, and 

members of a small branch formed earlier by Hera were initiated. Supper was eaten, but the 

crowd would not break up until there had been singing, firstly from Pani, then Hera, then a 

Māori boy, and even Mary herself; they did not retire to their accommodation until after 10pm 

but were still up for 7:30am service and by 9:30am on the train. Their next destination was 

Waipawa, though they did not meet with Māori until the following day, with Hera going ahead 

to precipitate their arrival. Thirty Māori arrived (including babies and children) but the adults 

were unconvinced: ‘We gave the usual address but failed of any definite result – the natives 

expressing a decided opinion against forming a Union or even signing the pledge, in which 

decision, to my surprise, the native minister [James Carroll] supported them. This pah has not 

been worked up very much – they will fall in line by-and-bye.’100 Mary’s confident expression 

that the Waipawa people would eventually submit perhaps reflects experience, but also 

demonstrates the difference in attitude between herself and the Māori organisers. James 

Carroll’s acceptance of their refusal – and Mary’s surprise at it – shows that even Māori who 

worked with Pākehā would ultimately support their own people. Whether Pani and Hera shared 

Mary or James’ perspective is unknown, but it is clear that they believed in the work that they 

were doing. 
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Figure 13. Mary Sadler Powell on the front cover of the White Ribbon in July 1946, a few months after her death. WR, 

1 July 1946, p.1. 
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Despite the disappointment at Waipawa the tour continued to its next destination, Te 

Aute, where a branch was formed. This was quickly followed by Pakipaki, where a union had 

been formed by Hera around a year earlier.101 They then moved onto Omahu, where pledges 

were successfully signed, before travelling to Moteo, then Hukarere. Both Te Aute and 

Hukarere were the locations of Māori boarding schools, for boys and girls respectively, and 

Hukarere in particular had a connection with the WCTU.102 This connection was likely 

promoted by the WCTU because it was believed that if young Māori girls could be taught to 

lead ‘civilised’ Christian lives, they would return to their communities and influence others 

around them.103 Mary fell ill here, and Pani and Hera continued without Mary so that she could 

rest. They headed for Petane, then Tangoio, at which point they were strongly requested to visit 

Kohupatiki for the first time, where the people asked time to think it over before a return visit. 

Mary wrote: ‘This kainga (Kohupatiki), has not been hitherto touched by either Gospel or 

temperance workers, and no pledges were taken, the residents asking time to consider the 

matter, and anxious for another visit.’104 It is interesting that the visit was even requested, given 

the lack of Christianity in this particular community, which usually formed the common ground 

between audience and organiser. Pani and Hera returned to Napier where they too collapsed of 

exhaustion and illness. The result of their tour was ‘... 16 good meetings, 76 pledges, and three 

Bands of Hope set going...’105 

Mary’s description of the tour shows how important it was for the WCTU outreach to 

have Māori women involved. While Pākehā like Ellen Hewett had managed some of this work, 

the real success came when Māori women worked to form unions themselves. Mary was unable 

to speak Te Reo Māori herself, so Pani had to translate for her, demonstrating Pani’s skill at 

both English and Māori. Pani and Hera needed to maintain significant connections across the 

country in order to sustain touring work such as this, because of the reliance upon a warm 

welcome. They needed to not only organise an audience to hear them speak but they also 

needed accommodations and transport, most of which was provided by supporters of the cause. 

Several of the areas that were visited had pre-existing unions, already organised by Pani or 

Hera, a connection which needed regular maintenance to sustain the branches. Additionally, 

the strain of such sustained and whirlwind travel was clearly felt by the women, with their 

eventual illness and need for rest. Mary died in March 1946 at 90 years old.106 

 

 

The Importance of Māori Superintendents and Organisers  
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The dramatic increase in Māori branches and interest in the WCTU from 1900 to 1910 can 

clearly be put down to the work of the likes of Hera Stirling and Pani Te Tau. Their dedication 

to the cause is perhaps best explained by a letter published in the White Ribbon by Hera in 

1907: 

Dear Sisters,  

 I feel I must write a few lines to ask your prayers, interest, and 

sympathy for our work among my people, especially here in Hawkes Bay. To 

me it seems the centre of drunkenness. I feel very sad about our women, to see 

them drunk; every effort is being put forth to help them. We have held public 

meetings to create public opinion, and have had cards printed and put into all 

the hotels enforcing the law. Above all, we have quite a number of women who 

have signed the pledge. In Moteo and Te Pakipaki we hope soon to form a 

strong union, praying much for help from our Father to forward this grand 

work. We have quite a band of men and women who are very keen for local 

option. I do not see why our people cannot have a voice in this question; a voice 

against the thing that is ruining our young men, our girls, and our women.  

 In my work as a missionary it is a great stumbling-block to our young 

Christians, and oh, the sad part about it all! The race that we look to for help, 

and for an example, are the very people that are leading our people astray. They 

break the law, and supply our people with liquor, and yet we have to stand by 

and see all this done; our women, girls, and young men trampled on, and yet 

not have a vote against it. Other natives from other places can come into our 

country, and vote either for… it or against it, and we who belong to the country 

have no say. Is it right? All we ask for is justice. 

Yours for my people 

HERA STIRLING.107 

 

Hera’s plea to the Pākehā White Ribbon readers reiterates an idea often repeated by Pākehā 

leaders of the WCTU when discussing Māori and temperance. The idea that because Pākehā 

were responsible for the introduction and continued supply of alcohol to Māori, with no regard 

for their welfare, they should also be responsible for fixing the problem. Whether Hera truly 

believed this, or whether she was simply appealing to her Pākehā peers as effectively as she 

knew how, is difficult to determine. An important note in Hera’s appeal is the reference to the 

lack of liquor voting rights that Māori faced at this time. Despite the right to vote being granted 

to all women in 1893, over a decade earlier, liquor laws were exempt from universal suffrage.  

By 1909 things had changed for the WCTU’s Maori Work Department. While it had 

started life as the project of one dedicated woman in the 1890s, nearly 20 years on it had a lot 

more substance – and a lot more funding. The number of Māori unions reported on had 

increased from five, tripling by 1910 to 16.108 The President, Fanny Cole, spoke positively of 

the Māori work in her address to the 1909 Wellington National Convention: 

... it is with thankful hearts we see the eagerness of our Maori sisters to band 

themselves together in the cause of Temperance. They are being awakened to 
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the fact that strong drink has much to do with the deterioration of their race, 

and to the Maori Congress held in Wellington much of their interest in 

temperance is due. We owe much to Miss Stirling, who is working so untiringly 

for the benefit of her own race. She has assisted us in every possible way in our 

efforts to organised Maori Unions. We are thankful that we can to some extent 

counteract the result of the introduction of liquor to the Maoris, and it should 

be ours to encourage wherever possible this movement for the betterment of 

the native race in this country.109 

 

Fanny’s speech typifies the motivations of the Pākehā temperance workers in terms of Māori 

outreach. There was an element of guilt, seeing the ‘White race’ as the “downfall” of the Māori 

because of the introduction of alcohol. While it can be argued that this was indeed true, it also 

contributed to the perception that Māori could not keep themselves away from liquor, removing 

Māori agency, as well as covering over other significant impacts of European colonisation 

(such as land loss and cultural destruction). The recruitment of more Māori women to the 

organising side of the WCTU legitimised this movement from the perspective of the Pākehā 

leadership, and it was an effective move. Māori women were simply more likely to listen to 

one of their own, hence the success of Hera Stirling and her successors, including Pani Te Tau.   

 

The WCTU From the Perspective of Māori Branches  

Accompanying one of Ripeka Mete’s reports was a piece from the Parihimanihi branch, a 

community based near Gisborne. The report describes a meeting held to welcome Ripeka.110  

Ka mutu ona tikanga ara ta te tangata whenua ki te manuhiri, ka takoto te kai. 

Muri iho ka whakahaerea he karakia ka mutu ko nga mihimihi. Ka tu ka 

karanga te Tumuaki, ara, tenei peka i a Ripeka. I tu ano hoki a Te Matenga 

Taihuka raua ko Tamarangi Kingi. I tu atu ano hoki nga manuhiri me Ripeka 

ki te whakahoki i nga kupu mihi. Tino pai, pai rawa atu. I te mutunga o enei 

ahua, ka whakahaerea nga mahi a te peka. Ka mutu ka kokiritia e Ripeka nga 

take i tiro tiro ai ia i nga peka, ara, he whakaohooho, he whakau, he whakakaha, 

he whakatu peka hoki o te Ropu ki nga wahi kahore ano i tu noa. Tetahi ano 

hoki he whaka marama ki nga peka mo te mana hou o “te Turaki Waipiro o te 

Maori” kua tukua mai nei e te Kawanatanga. Nui atu nga whakaaro i 

whakapuakina mo runga i enei take. Te kupu a tenei peka ki a Ripeka hei mau 

atu mana ki te peka. Nui, ka u, ka kaha, ka mahi, ka awhina ratou i nga tikanga 

katoa e whakahaerea ana e etenei Ropu hei pai nga mo te tangata, mo te kainga, 

mo te Atua. Mana katoa nga peka o tenei Ropu e tiaki e whakakaha.  

 

(After the formalities between the home people and the visitors had been 

concluded, food was laid out. Afterwards prayers were conducted, followed by 

mihimihi [introductions]. Then the President stood and extended this branch’s 

welcome to Ripeka. Te Matenga Taihuka and Tamarangi Kingi also stood. 

Then the visitors including Ripeka stood to respond to the greetings. All went 

off exceedingly well. When these protocols concluded, the business of the 
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branch was conducted. When this was concluded Ripeka put forward the 

matters that are the reason for her travelling around observing the work of the 

branches, giving encouragement, urging people to stay firm, and establishing 

Union branches at places where there currently is none. Another thing is to 

explain to the branches about the new power relating to “the prohibition of 

alcohol by Māori” that has been granted by the Government. Many thoughts 

were expressed on these matters. The message this branch had for Ripeka to 

take back to the main branch was to stay firm, be strong, do the work, they 

have our full support for all of the work they do to run this organisation to 

benefit people, homes and God. May God look after and strengthen all the 

branches of this organisation.)111 

 

This meeting format is still typical of Māori tikanga today, with a welcome and speeches 

followed by the sharing of food before any business is conducted. This clarifies that when 

visiting existing unions Ripeka’s job was to provide support and encouraging words to bolster 

those involved. Also of note is the supportive message given to Ripeka to take to the ‘main 

branch’, presumably the national WCTU organisation. Clearly, Māori who were already a part 

of an established WCTU branch would be supportive of the WCTU in general. However, it is 

still interesting to see those positive feelings deliberately expressed by a branch. It shows once 

again that the Māori women who chose to join the WCTU were generally in favour of the 

organisation and wanted to see it succeed. The sense of oppression that Māori felt under 

colonisation did not overall extend to ill-will towards the WCTU, and certainly not for those 

who were actively involved in the unions; and in the 1910s these only grew in numbers.  

 

The 1911 Māori WCTU Convention at Pakipaki  

One of the most significant events in the history of Māori involvement in the WCTU was the 

Pakipaki Māori convention of the same year. Modelled on the annual WCTU Dominion 

Conventions held in different locations each year, the 1911 Pakipaki Convention was the first 

to bring together the women of all the different Māori WCTU branches across the country. It 

was organised by prominent Māori WCTU leaders, such as Hera Stirling and Ripeka Mete, and 

the Pakipaki branch leaders, such as Tangiora Pukepuke (known by her married name Tangiora 

Mohi). The convention was attended by 65 delegates across seven unions, as well as Pākehā 

leaders such as Jean McNeish, Lily May Atkinson, Hannah Graham Hughes, Nora Frances 

Walker, Harriette Elizabeth Oldham, and Bessie Harrison Lee Cowie. The President, Fanny 

Cole, had intended to attend the convention but was unable to do so. The convention was 

opened at Pakipaki Hall on the Monday evening, led by Archdeacon David Ruddock.  The 

welcoming speeches were given by Chief Mohi (Mohi Te Ātahīkoia and Pukepuke’s husband), 
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Pukepuke Tangiora, Mrs Tamehana, Mrs Wharekape, Mr Puhara, Mrs Manaro, and Mrs 

Kopua.  Bessie Harrison Lee-Cowie, Harriette Elizabeth Oldham, and Lily May Atkinson 

responded to the welcome speeches, following marae protocol where guests are welcomed by 

mana whenua and then respond.  The Hawke’s Bay Tribune described the convention: 

The gathering was large and enthusiastic. The speakers pointed out the great 

evil and curse of alcohol, and begged the Maoris, for the sake of their children 

and future welfare, to use their new and grand privileges at the coming election. 

Between thirty and forty came forward and signed the pledge, among them 

being some of the leading rangitiras of Paki Paki, also a number of Pakehas. 

Mrs Munro is to be congratulated on the success of the convention so far, also 

for the able manner in which she interpreted the various Pakeha speeches. Last 

night the Public Hall was filled to overflowing, the Maoris giving a very 

enjoyable and successful concert.112  

 

One of the key issues discussed at the convention was whether to turn the Māori unions 

into their own separate group, like the overall New Zealand WCTU. However, after much 

debate it was decided that it would be better to create a ‘District Union’ governance structure 

over the Māori branches, of which Hera Stirling would be President and a Mrs Halbert Vice-

President. In part this may have been due to Mohi Te Ātahīkoia, who was afraid that ‘... if the 

Baby runs away without its Mother it may get into the fire, or boiling water, or into the ditch.’113 

This was a common fear amongst Māori members of the WCTU, who were often concerned 

with operating ‘correctly’. However, this discussion also shows that the Pākehā side of the 

WCTU, whose suggestion it had been, viewed the Māori groups as being well-established 

enough to be run by Māori and to stand separately from the rest of the WCTU. While this  
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Figure 14. The front page of the May 1911 edition of the White Ribbon, featuring the delegates of the Māori convention. The 

photograph is taken in front of Mihiroa Marae; the wharekai is named after WCTU branch President Pukepuke Tangiora. WR, 17 

May 1911, p.1. 
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would on one level exclude Māori from the overall WCTU by creating that separation, 

it does demonstrate that there was faith amongst the Pākehā leadership that the Māori unions 

could stand on their own. That Māori opposed the move, while keeping one of their own (Hera 

Stirling) as President of the compromise District Union, suggests that there was a desire 

amongst Māori to remain part of the WCTU alongside the Pākehā women. The entire Māori 

convention was created on the basis that the Māori members had separate issues that needed 

discussion apart from that of the national union, but the inclusion of key Pākehā leadership at 

both conventions shows that this did not mean that Māori desired to form their own group. This 

is possibly because of the prominence of established Māori groups like Ngā Komiti Wāhine, 

to which many Māori members of the WCTU also belonged. 

On the fourth day, several resolutions were made concerning Māori, including support 

for the Young Maori Party suggestion that young women be kept away from shearing, and that 

tohungaism should be discouraged.114 A portion of the convention involved listening to and 

discussing speeches and papers given by the European leadership of the WCTU, like Lily May 

Atkinson and Fanny Cole. This may have been an attempt to follow the format of the general 

New Zealand WCTU annual conventions, at which these women usually presented. The report 

of convention given by Lily May Atkinson was quite brief and did not go into detail regarding 

speeches given by the Māori speakers. Other reports, such as that given by Bessie Harrison 

Lee-Cowie contained much more detail and included a lot more of the Māori involvement in 

the convention. 

Bessie Harrison Lee Cowie was an Australian-born World’s WCTU missionary who 

spent many years in New Zealand, settling in Invercargill and Dunedin with her second 

husband.115 Bessie’s account of the convention was much more colourful than Lily’s: 

One of the most unconventional of W.C.T.U. Conventions is now being held 

in Paki Paki, New Zealand. Men are as numerous and as intensely interested as 

the women. Three noble chiefs have already spoken, and I wish I could give 

you the poetical illustrations, and natural eloquence of these stately men.... 

There is a naturalness about dress, behaviour, speech, and song, that charms 

the poor pakeha, who is bound and fettered and tied by law and custom.... If 

anyone gets tired she simply gets up and walks off, without anyone dreaming 

she shows the slightest disrespect. While she is interested she stays, and evinces 

the most lively delight in everything, but no one expects her to remain to be 

bored, so off she goes, coming back when she chooses.116 

 

Bessie also described Hera Stirling as ‘the presiding genius of the Convention’: ‘This exquisite 

woman is one of the most beautifully poised and splendidly balanced specimens of our sex I 

have ever met. Lovely in face, tall and well-proportioned, with a voice of glorious sweetness, 
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she is a combination of Christian grace and organising genius rarely met with anywhere.’117 

While Bessie’s writing is certainly very flowery, there is also an element of her treating Māori 

women as the ‘exotic’, othering them from Europeans. This also comes through in Bessie’s 

description of Paoro, a male delegate of the Poaea union, who said that: ‘“We first decided to 

call all our children together to forbid them smoking cigarettes. Secondly, we decided to be 

more careful in our dress, and to keep our houses tidy. Thirdly, that parents should improve 

their own characters.”’118 This is likely to be at the very least a simplified translation, if not 

Bessie’s own paraphrasing, reducing what was said to an almost childlike phrasing; Bessie also 

wrote that there was a ‘... naive simplicity of the report, as read by this big, strong, good-faced 

man...’119 The points highlighted by this man’s report (and by Bessie’s selection of it for 

inclusion in the publication) show that while temperance was a common goal between the 

Māori and Pākehā members of the WCTU, there was also a desire on the part of Pākehā for 

social hygiene to be ‘improved’ amongst Māori to better meet European standards.  

 After Bessie’s report came a Te Reo Māori report of the events of the convention, which 

contained a lot more detail on the speeches given and the Māori who attended the convention. 

This suggests that some of the lack of detail in other reports was because the Pākehā who wrote 

them were relying upon translators to understand the proceedings, and so missed aspects of the 

convention. For example, attendees not mentioned in the English reports included: Wharekape 

and Kumeroa Kopu from Wairoa, Matehaere Arapata from Gisborne, Hinerangi Haeata from 

the Wairarapa, Te Mihi Hiha from Tangoio, Maremare Timu and Te Kirimamae Ratima from 

Te Hauke, Pohe Hemi, and Kireka Rapaea.120 The report included summaries of several 

speeches given by Māori and Pākehā, such as this one given by Mere Hooro, referred to in the 

English reports as Miss Mary Hall: ‘Ka puningia e Mere Hooro o Hukarere te Ripoata, o te 

kura, o Hukarere. He tohutohu ki nga Matua, kia kaha te ako i a ratau tamariki, ki nga tikanga 

pai, kauaka e moumou moni, kauaka e tukuna kia Mangere, kaua e tino tukutukua ki nga 

Ahuareka, me ako kia ahuwhenua me te wehi ki te Atua. A i roto i taua kura e 56 nga mea i 

haina ki te Uniana. (Mere Hooro [Mary Hall] of Hukarere read out the report of Hukarere 

school. She advised parents to be steadfast in teaching their children the proper ways of doing 

things, to not let them waste money, to not allow them to be lazy, to not allow them to seek 

their own pleasure whenever they wanted, to teach them to be industrious and God-fearing. 

Also that within that school there are 56 people who have pledged to the Union).’121 

Some of the speeches of the convention were also reported on in local papers: 

Mrs. Cowie’s address dealt chiefly with the advantages gained by the recent 

amendment to the Licensing Bill, particularly that part of it which grants the 
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people the right of Dominion option. Mrs. Atkinson dealt chiefly with the 

W.C.T.U. work. ... Mrs. Mohi gave accounts of four deaths that had occurred 

at Paki-paki through drink, also how the Maoris’ lands had been mortgaged 

largely for the purpose of finding money with which to buy drink. Mrs. 

Hulbert’s address explained how the Maoris in their childlike manner had been 

drawn into the bad habits of the pakeha.122 

 

The convention was closed with singing performed by ‘... a large company of singers, some of 

them being delegates from as far as the Waikato.’123 The Reverend Piri Munro, Hera Stirling’s 

husband, gave the final address, and was reported as ‘... pointing out that the Maoris of to-day 

are very much what the pakeha had made them. Where good influences reigned the Maori 

developed along Christian lines, but where bad reigned the opposite was the result. He 

expressed the hope and belief that the good influences would continue to grow till they 

outweighed the bad, and leave the Maoris a sober and honourable race.’124 Piri’s speech shows 

how while some Māori certainly blamed Pākehā influence for issues that they were facing, they 

did not share the same condescension that Pākehā showed to Māori. Mihi Halbert (sometimes 

referred to as Mrs Hulbert) was of course a Māori woman, so it seems likely that the reference 

to ‘childlike’ Māori came from a Pākehā editor rather than her own words. Ripeka also opposed 

‘tohungaism’, and it was her speech on the matter that led the convention to resolve to 

discourage it.125 Young Maori Party leaders, including James Carroll, Maui Pomare, and Peter 

Buck, supported the Tohunga Suppression Act 1907 and generally viewed tohunga and 

traditional Māori healing methods as more harmful than helpful.126 The Te Reo Māori report 

summarised Mihi’s speech: ‘I kokiritia mai ano te take mo nga tohunga Maori, kia 

whakakorengia rawatia atu, i runga i te mata o te whenua, kei waiho tonu enei mahi, ka tupu 

ake ano a tatau tamariki i roto i te pohehetanga. (The case against Māori tohunga was put once 

more, that they should be completely removed from the face of the earth, lest this practice be 

allowed to continue and our children allowed to grow up under a state of confusion.)’127 This 

particular point shows that the Māori who were interested in the WCTU were not inherently 

opposed to assimilation into Pākehā culture, and in some ways agreed with Pākehā views when 

it came to certain aspects of traditional Māori culture. Anti-tohungaism amongst Māori was 

likely linked to the strength of European Christianity amongst certain Māori communities.  

 The Te Reo Māori report of convention closed with a paragraph summarising the 

conclusion of the convention: 

I te po o te Taite ka haere ki te taone hooro i Heretaunga i reira te huihuinga o 

nga Ropu Pakeha, ki nga Ropu Maori. Kanui nga mihi a nga Pakeha ki nga 

Maori a nga Maori hoki ki nga pakeha. He nui nga mahi waiata i mahingia e 



 204 

nga Maori, hei whakamihi, ma te iwi pakeha. I runga i te tunga o tenei Hui 

Ropu ki te Paki Paki nui atu te whakamihi o nga Ropu katoa, kia Tangiora 

Mohi me Hera Munro, me nga tangata tautoko i nga mahi o te Marae, mo to ra 

au kaha ki te manaa aki, i nga Iwi i hui mai.  

 

(On Thursday night the gathering moved to the Hastings Town Hall, where the 

Pākehā groups and the Māori groups met together. The Pākehā were very 

appreciative of the Māori, and the Māori were very appreciative of the Pākehā. 

The Māori sang many songs in acknowledgement of the Pākehā people. 

Concerning the holding of this Conference at Pakipaki, all the sections were 

very appreciative for the contributions of Tangiora Mohi and Hera Munro, and 

all the people who have contributed to the work on the marae, for the depth of 

the hospitality shown to all the people who have gathered.)128 

 

These remarks suggest that the general feeling of the convention by the end was that the Māori 

and Pākehā groups of the WCTU worked well together. There is certainly evidence that some 

of the Pākehā who attended this convention did engage with period-typical racist ideas about 

racial hierarchies, but perhaps they chose not to express these in the presence of Māori. The 

Māori who ran, spoke at, and attended the convention clearly felt that it was a success. The 

purpose of the convention had been for the Māori groups of the WCTU to convene in a way 

that was modelled on the annual national WCTU conference but that was more inclusive of the 

Māori branches, with a significantly higher attendance rate of Māori delegates and Māori 

focused discussions. Ultimately, the convention would likely not have happened at all a decade 

prior, because the treatment of Māori within the WCTU had developed so much since the 

1890s. The convention was only made possible through the work of organisers like Hera 

Stirling, and her inclusion in the Maori Work Department’s team of officers provided the basis 

for that development.  

 This chapter has demonstrated that the period of 1905-1911 was a time of considerable 

growth for the Maori Work Department, both in terms of numbers and in terms of significant 

Māori engagement. The introduction of so many of the Department’s key players such as Hera, 

Ripeka, and Emare was concentrated during this time which reflects the changes being made 

to the Department. The key difference between this middle period and its predecessor is that 

Māori women were acting as organisers. They were working directly for the Department, not 

just as Presidents of Māori branches or as translators for the Pākehā Superintendents. Although 

the Superintendency remained largely in the hands of Pākehā, the more important role in terms 

of engaging Māori with temperance was that of the organiser. The respect that Pākehā leaders 

held for their Māori organisers on a personal level translated to growing equality of 

membership between the Māori and Pākehā sides of the organisation. This included the 
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beginning of Te Reo Māori articles in the White Ribbon, to acknowledge the growing 

contingent of Māori readers, and culminated in the 1911 Pakipaki Māori convention of the 

WCTU. 

 

Medical Outreach 

Nora Frances Walker and Florence Woodhead also (along with Lily Atkinson) agreed to try to 

arrange for a nurse to be sent to the Far North, to provide much-needed medical aid.129 The trio 

met with Dr Valintine, the Government Health Superintendent and Inspector, who promised to 

try and help them.130 Three years earlier the Ahikiwi WCTU branch had written a letter that 

was published in Te Reo Māori in the White Ribbon asking for some medical care to be sent 

because babies were dying:  

Tenakoe. Mate atua, matua koe e tiakimana ano hoki e Whakakaha, nga mahi 

Karaitiana. E puta ai nga hua, o te Maara a te Atua. He whakaatu kia koe i te 

Ripoata a te nei o Roopu. Ara kia Whakaarohia mai e koe te tikanga o to matou 

hia hi ai rakoto tia atu nei, i te matenga o a Matou, Tamariki, a te nei Roopu –  

1. I mate te Peepi A. Mrs H. Panapa ite 30 Onga ra o, Mei, 1912.  

2. I mate te Peepi A. Mrs A. Rodrick i te 15th June, 1912.  

Ko te mate, ote tahi o enei Peep i pa te mate i te 2 karakaote po, i mate i te 4 

karaka. No reira kahore he taima, hei whakaaronga i roto ote rua Haora. No 

konei to Roopu ka inoi kia koe. Kia whakaarohia mai, e koe He Naahi, mo roto 

i te nei waahi. A. Einoi ana ano hoki matou kia whakaatu ria mai e koe, te 

Ahua, Ote, tono inga rata, i roto i te tikanga o te Roopu Karaitiana. He nui to 

matou hia hia, kia Noho he Naahi, mo tenei takiwa he nui atu a matou tamariki 

e mate ana e tenei tu ahua mate i te kore e whai taima. Konga mea enei i mate 

i enei marama. Na o Hoa i roto i te Mahi Karaitiana. 

 

(Greetings. May God the Father keep you, may he also give strength to 

Christian undertakings so that the fruits may appear from God’s garden. I am 

presenting a report from our group so that you will give consideration to what 

we would like to see happen as outlined here, following the deaths of our 

children, from within our Group– 

1. The baby of Mrs H. Panapa died on the 30th of May 1912. 

2. The baby of Mrs A. Rodrick died on the 15th of June 1912. 

Concerning the death of one of these babies, the malady struck at two o’clock 

in the morning and it died at 4 o’clock. Therefore there was no time to decide 

on a course of action within the two hours. Therefore our group is requesting 

of you to consider whether we could have a nurse for this area. We are also 

asking that you share with us how we could go about requesting doctors within 

the rules of the Christian Group. We would dearly like for there to be a nurse 

resident in this area, there have been many other of our children who have also 

died this way, without there being any time to act. These are just the ones who 

have died in recent months. From your friends within the Christian Work.)131 
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The high level of infant mortality is tragic enough, and that it would still be years after this 

request for clear action to be taken on the matter by the WCTU only adds to the pain that must 

have been felt by these remote communities. The fact that this plea was seemingly ignored by 

the WCTU for several years perhaps might be because of its publication in Te Reo Māori; it is 

possible that no explanation was sent in English to the editor, and so it was merely tacked on at 

the end of the previous report, with no Pākehā members of the WCTU receiving the message. 

The fact that the letter was sent at all suggests that Māori women who joined the WCTU did 

see the organisation as being one that could help them, that had access to resources that they 

did not, and that could at least be asked to appeal to Pākehā authorities on their behalf. 

 

Difficulties Without an Organiser  

Despite her other commitments in her own community, Nora Frances Walker worked hard for 

many years as the Superintendent and Treasurer of the Maori Work Department. Florence 

Woodhead had been a great organiser for the department, but when she left the role, the work 

floundered. This was largely because a suitable replacement could not easily be found, as they 

needed ‘good speaking knowledge of Maori’.132 Nora wrote of the struggle in her 1916 annual 

report:  

This year has been a difficult and trying one in all departments of Temperance 

work, but in this department in addition to the many calls upon our time and 

purses for assistance for patriotic purposes, we have also had to contend with 

the disorganisation of the work caused by our Organiser’s unfortunate ill-

health, which finally compelled her to resign last June. Shortly after last 

Convention Miss Woodhead again had to undergo hospital treatment, and a 

rest of three months was again granted to her, but as she did not regain her 

strength as she had hoped to, she felt it her duty to send in a letter of 

resignation…133 

 

The extra difficulties that she refers to are World War I, which New Zealand soldiers had been 

a part of since late 1914, and Māori contingents since early 1915. Nora continues to discuss 

the impact of the war later in the report, particularly the relationship between Māori and 

Pakehā:  

Though the discouragement and difficulties of this work this year have been 

great, we must remember that we have all – Maori and European alike – had 

to enter into the valley of the shadow together, and we believe that the bonds 

which have been formed there with our Maori sisters, who are suffering and 

grieving at the loss of their dear ones, and also rejoicing at their deeds of 

heroism, have been so firmly welded together that out of the suffering will 
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come with our purification a truer sympathy and understanding of each 

other’s needs. Our thanks are due to the Maori people, both men and women, 

who are so nobly upholding the honour of Britain in this terrible struggle.134 

 

The following year Nora wrote a similarly despondent report of the Māori work done: 

A very difficult year, every effort to secure an Organiser having failed. 

Unions have been kept in touch with by means of correspondence and 

distribution of literature. Thanks of the Union are due to Miss Woodhead and 

Miss Keiha for visiting Unions in their own districts, also Rev. F. Paikea and 

Rev. F. Chatterton, and Mr Tamati, of Te Rau Native College, for the advice 

and help; also to Mrs Hewett, of Wanganui, and others for help given…. In 

June I issued a circular letter to the Native Unions explaining to them the 

reason of the long delay in a visit from an Organiser…. Several of the Maori 

Unions have had sickness and death amongst them, and many have lost 

relatives at the Front, and to these the Union extends its deepest sympathy. 

We hope a suitable Organiser may soon be found for this department.135  

 

The impact of the war and the lack of an Organiser for two years now was taking a 

significant toll on the department’s efforts. Unlike the early Superintendents who would visit 

communities themselves, Nora was not in a position to travel amongst Māori, especially as the 

organising aspect of the work had evolved since the days of Ellen and Annie. The Department 

had developed a reliance upon Māori women (and Pākehā with experience living amongst 

Māori) who were willing to take on the most demanding aspect of the outreach work, without 

which the work could not continue at the same level. While it was important that Māori women 

be included in the Departmental level of the outreach programme and they were needed as 

Organisers because of their bilingual skills and relationships with other Māori, they did tend to 

be given the more difficult role while Pākehā remained as administrators, an unequal 

arrangement. The report does highlight that women who had previously worked in the 

department would often return (though not always officially) to assist, particularly Ellen 

Hewett and Florence Woodhead who had only reluctantly given up the work. Although in later 

years workers in the department had been increasingly paid for their time, it is clear that it was 

passion for the work that was the primary motivation for their involvement.  

 

Niurangi Ngāpua and Lady Stout  

In 1908 Lady Anna Stout came to Kaikohe, where she was asked by Niurangi to take on the 

Presidency of the Kaikohe Union.136 She was accompanying her husband to the Kaikohe sitting 

of the Native Land Commission.137 Anna wrote of the visit:  

At Kaikohe a deputation of Maori women, representing the Maori branch of 

the W.C.T.U., headed by Ngapua, Hone Heke’s mother, waited upon me, and 
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requested me to become president of their Union, an office which I willingly 

accepted. The chieftainess Ngapha explained how the Maori women were 

realising the great evils that came upon their race, and especially upon the 

young people from indulgence in spirituous liquors, and told me that they were 

doing all in their power to combat the evil. They intended to draw up a petition 

to the Government to forbid the sale of intoxicating liquors, not only to Maori 

women, but to all Maoris and half-castes of both sexes. It seems that Ngapha, 

who is suffering from bad health, and is almost blind, is working beyond her 

strength in the cause of temperance amongst her people. The Union presented 

me with a very fine mat, as a memento of my visit and my acceptance of the 

presidency of their Union.138 

 

Offering Anna the presidency of the Kaikohe Union was mostly a gesture, since she was based 

in Wellington and then moved with her family to England in 1909, making it rather difficult to 

take on the responsibilities of the role.139 However, it was a clear sign of Niurangi’s interest in 

the Pākehā leadership of the WCTU, and her desire to build the relationship between Māori 

and Pākehā temperance advocates. It was also clever, given Anna’s position in New Zealand 

society and her political standing, both of her own accord and through her husband.   

 

‘Te Maari’: Between Two Worlds  

Florence Harsant, called Te Maari by Māori, had a unique experience straddling Māori and 

Pākehā culture, particularly through her work for the WCTU. She ended her December 1913 

report with a greeting in Te Reo Māori, aimed at her Māori supporters: ‘He whakamihi tenei 

ki nga mema onga roopu Karaitiana e mihi mai ana kia hau. Tena koutou e hoa ma, tena ra 

koutou e mahi mai nei inga tikanga pai ota tatou whakapono. Kei nga ra o Hanuere ka tae atu 

ahau ki nga Roopu ote Wairoa. Kia ora ano koutou. FLORENCE MAARI WOODHEAD.’ The 

use of ‘Maari’ in place of Marie was a symbol of Florence’s place straddling two worlds. 

Though most of her report was for her Pākehā readers, the final greeting in Māori allowed her 

to speak directly to those who were involved in the Māori unions. Because so few Pākehā were 

likely to be able to understand what was being written in Māori, this gave Florence scope to 

tailor her messages to her different audiences. It also confirms that subscription to the White 

Ribbon was something that was taken up by Māori members of the WCTU, encouraged by 

Maori Organizers like Florence. Increasing awareness of the Māori membership meant that Te 

Reo Māori articles had been published in the White Ribbon since 1911, and this grew over 

time, particularly with Florence’s involvement as she often wrote in both English and Māori 

for the magazine. Just as the 1911 Māori convention had been, this was an important step 

towards pushing the Māori unions onto a more equal footing with their Pākehā sisters.  
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Not only was Florence’s hard work in the face of the dangers and difficulties of travel 

testament to her strength of character, so too was her attitude. For example, Florence noted that 

the assistance of Māori unions was what enabled her work to continue despite the limited funds 

available for the Maori Work Department: ‘I cannot speak too highly of the way the Maori 

Unions help one through the country. Had I to hire horses for this trip, I fear it would cripple 

the Maori funds straight away.’140 In her report for the Gisborne convention in 1914, she said 

that: ‘They are manifesting their great interest in the work by doing all that is possible in 

helping the Organiser in unvisited parts of their district. Many a time I have had a horse free 

for some weeks, with all the necessary outfit, and an escort as well. They help in practical 

ways; instead of giving monetary contributions, they provide horses, buggies, and the best 

accommodation they can give.’141 Consistently gracious and grateful for all of the support 

offered to her by Māori – particularly the offers of accommodation, transport, and safe escort 

that she received – she rarely had a bad word to say about anyone, though she was not afraid 

to stand up for herself either.  

 

 

Conclusion 

Like temperance and Christianity, personal experiences of interactions between Māori and 

Pākehā affected the relationships formed between the Māori and Pākehā women of the WCTU. 

The individual friendships between the women who led the WCTU also contributed to the 

relationship between the Māori and Pākehā factions within the overall WCTU. This 

relationship was referred to by both Māori and Pākehā members as a sisterhood, with Māori as 

younger sibling to the Pākehā group’s older sibling. While the Pākehā membership did not 

always treat their Māori counterparts as equals, particularly in the early days of the Maori Work 

Department, Māori women continued to be a part of the WCTU and fought to be treated better. 

United through what they had in common, Māori and Pākehā continued as sisters in the work. 
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Conclusion 

‘Kia whaka kotahi tatou mete waimarie, kia noho ai tatou iroto ite Ariki, 

mete uru ano kiroto itenei karangatanga he Teina he Tuakana. 

 

(Let us all be united as one in a spirit of peace, so that we dwell within the 

Lord and enter into this organisation as younger and elder siblings.)’1 

 

This thesis uncovers the Māori and Pākehā women of the WCTU, whose contributions to 

history have largely been forgotten. This thesis uses a biographical investigation to find and 

understand what these women believed about their cause and why. The key themes of 

temperance, Christianity, and sisterhood emerge through analysis of each of the women’s 

experiences and voices. The women and their lives are central to the thesis, and although the 

focus is on their involvement with the WCTU, this thesis aims to present them as wholly as 

possible. They are not presented as heroines to be celebrated without criticism, but analysed 

with consideration for the impacts of gender, race, and class as they experienced it. Unlike 

other histories of such organisations, the thoughts, feelings, and motivations of these women 

have been brought forward as much as possible, drawing from their own words wherever 

available. The translated Te Reo Māori White Ribbon articles have provided much of this for 

the Māori women of this thesis, allowing their voices to be shared and considered in a way that 

has not been done before.  The biographical framework allows the individual stories to speak 

collectively about this period, and it demonstrates that there is a significant history between 

Māori and Pākehā women through the WCTU in the late nineteenth and early twentieth 

century.   

The key research question and sub questions identified in ‘Methodology’ have been 

answered by this thesis. The biographical studies of each of the women have shown as much 

as possible about who these women were, what they believed, and what they thought of each 

other. In combination, their stories have also shown the place that Māori women held within 

the WCTU and how this changed over time due to the efforts of the individual women involved 

in the Maori Work Department. This thesis has shown that significant Māori women used the 

WCTU as a vessel for their political activity and were enthusiastically involved in bringing the 

cause to their communities. It has also shown, through its biographical framework, how the 

experiences and perspectives of the women who made up the Maori Work Department 

informed the evolution of the organisation through their individual contributions. The social 

milieu in which they were operating was an important moment in New Zealand’s history, a 
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backdrop that might not have produced the same results had any of the elements been any 

different; most important of these were the individual women included in this thesis. Without 

them there would be no story to tell. 

 While some of the women of this thesis have been the subject of scholarship, most of 

the Māori women in particular have not. One of the most important aspects of this thesis is that 

it has sought to bring them together, to tell some of their story, and to show that their 

contributions to the WCTU should not be ignored. These were interesting women of strong 

character, who had passion and were committed to their cause. The approach of including both 

the Māori and Pākehā women who led and were involved in the Maori Work Department, 

rather than focusing on one or the other, positions the thesis between two worlds just as many 

of its subjects were in their lives. The WCTU was one of the places that Māori and Pākehā 

women of this period came together. While they did not always agree, relationships between 

the two groups were still fostered and they warrant scholarly attention. The WCTU was an 

important organisation for New Zealand women and its temperance work amongst Māori was 

a significant (though overshadowed) aspect of its history.  

 To begin, the historiography into which this thesis fits was examined. This considered 

feminist and women’s history, Māori and Māori women’s history, and the history of New 

Zealand’s first wave feminist movement. Chapter One provided the context for the ideas and 

themes that are discussed in this thesis. This was divided into four sections, each relating to a 

key aspect of the primary research discussed in subsequent chapters. This included Māori 

politics, alcohol, religion, and women’s groups in New Zealand. This chapter showed the 

milieu in which the WCTU was operating and demonstrated that there were significant social 

and political issues being engaged with by Māori and Pākehā women. Chapter Two: 

Temperance, discussed the temperance work that was done through the Maori Work 

Department, with an emphasis on the individual women who led the work and how they came 

to be involved in the WCTU. This chapter showed that temperance was the unifying cause 

across the Maori Work Department, a key issue that affected the lives of many of the women 

who led the Department. The Department’s approach to temperance amongst Māori also 

changed over time as different women leaders brought their individual approaches. Chapter 

Three: Christianity, showed the pervasive presence of Christianity throughout the Department 

and its outreach, as well as the personal experiences of Christianity which connected many of 

the women involved in the Department. This chapter showed that while temperance was the 

cause that united these women, Christianity was there right alongside it in the way that they 

delivered their message. Finally, Chapter Ten: Sisterhood, considered the relationships 
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between the women of the WCTU, Māori and Pākehā, and their experiences of each other and 

how these contributed to their work. In combination, these three thematic chapters showed how 

individual Māori and Pākehā women, and their lives, thoughts, and experiences, all contributed 

to the evolution of the Maori Work Department.  

Ultimately, this thesis is a story about an ignored aspect of New Zealand’s history, as 

women’s histories so often have been. It is about returning to the stage women who fought so 

hard for a cause that they never really won in the end. Political women, who sought to make 

change in all the ways that they had available to them; through speaking tours, performances, 

letter-writing, fundraising, and most importantly through their relationships with other women. 

By the twentieth century, the WCTU was no longer a Pākehā women’s organisation; it was for 

Māori women too, thanks to the efforts of individuals, and the significance of this should not 

be underestimated.2 In the end, they each believed that they were sisters together fighting the 

same good fight.  

 

 

 
1 WR, 18 July 1912, p.6. 
2 Lappas, p.248. 
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Appendices 

Appendix One: WCTU Māori Branch Membership Numbers (1896-1918) 

 

This table shows the number of members enrolled in each Māori branch of the WCTU across New Zealand between 1896 and 1918. The branch 

names are usually also the location of the branch. Where a number was not recorded, but the branch was reported to still exist, ‘NA’ has been used 

in place of a number. The total number of branches in existence for each year is included at the end of the table. The numbers have been taken 

from annual reports published in the White Ribbon, generally from the ‘Convention Issue’ which listed the branch officers and numbers for each 

year.  

 
Year: 1896 1897 1898 1899 1900 1901 1902 1903 1904 1905 1906 1907 1908 1909 1910 1911 1912 1913 1914 1915 1916 1917 1918 

Union 

Name 
Membership 

Ahikiwi 
                

NA NA NA NA NA NA 
 

Arahura 
             

19 24 NA NA 
      

Arapaoa 
                  

22 
 

22 22 19 

Arapaoa 
                   

22 
   

Aratapu 
                

NA NA NA NA NA NA 
 

Awahou 
  

9 9 7 
                  

Colac Bay 
              

15 26 NA NA 
     

Haranui 
                

NA NA NA NA 
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Herekino 
                  

16 16 16 16 
 

Hokianga 
                

35 
      

Horoera 
                   

8 
   

Kaeo 
                  

21 21 
   

Kaikohe 
                  

25 25 25 
  

Kaipara 

Branches 

                
95 

      

Karetu 
                  

9 9 
   

Kenana 
                  

6 6 
   

Kowhai 
                

10 
      

Maketu 
  

9 8 
 

7 7 
                

Manutuke 
                  

12 12 
   

Manaia 
                   

NA 
   

Mangahanea 
                   

6 
   

Mangamuka 
                

25 25 20 20 
   

Mangatu 
              

17 
        



 237 

Mano Eka 
       

6 
               

Manukau 
                  

16 16 
   

Maraenui 
                   

5 
   

Marikena 
                  

6 6 
   

Masterton 

(Native) 

              
38 NA NA NA 

     

Matata 
       

24 
               

Matauri Bay 
                  

14 14 14 
  

Maunga-

hawini 

                   
9 

   

Merika 
                

9 
      

Moteo 
              

20 NA NA NA NA NA 
   

Motukaraka 
                

50 50 26 26 
   

Muriwai 
              

20 30 NA 
 

37 
    

Naumai 
                

56 56 NA NA NA NA 
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Ngaito-

hianga 

                  
5 5 

   

Ngatikawa 
                  

8 8 
   

Ohinemutu 52 NA 26 26 
                   

Omahu 
              

12 NA NA NA NA NA 
   

Omaio 
                   

8 
   

Omanaia 
                

19 19 
 

15 
   

Omarumutu 
                   

9 
   

Onewhero 
                   

NA 
  

10 

Oruawharo 
                   

10 
   

Otamatea 
                

45 45 26 26 26 26 20 

Otana 
                

29 29 
     

Otangaroa 
                  

9 9 
   

Otaua 
                  

26 20 
   

Otaua 

(Lower) 

                  
7 7 

   

Otiria 
                  

28 28 28 28 
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Otoroa 
                   

NA 
   

Oturei 
                      

8 

Paahi 
                

30 30 NA NA NA NA 
 

Paatu 1 

(Rangitikei) 

                   
5 

   

Paatu 2 

(Kaitaia) 

                   
6 6 

  

Pakanae 
                

NA NA 
 

5 
   

Pakipaki 
             

20 20 NA NA NA 
 

NA 
   

Pare-

himienihi 

              
13 8 

       

Parenga-

Raumati 

                   
5 5 5 

 

Parikino 
                   

15 
   

Peria 
                   

12 
   

Pipiriki 
                

NA NA 
 

6 
   

Poriroa Pa 
                

NA NA 
 

NA 
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Pororangi 
                   

8 
   

Pouto 
                   

14 14 14 6 

Pukepoto 
                   

22 22 
  

Putiki 
         

36 
  

23 33 NA 8 NA NA 
 

14 14 
  

Raetihi 
                

NA 
  

8 
   

Raetihi 
                 

NA 
     

Reweti 

Point 

                   
NA 

   

Ripia 
                

22 22 
 

NA NA 
  

Roma 
                   

13 
   

Rotorua 27 NA 
    

11 NA 
      

NA 
        

Russell 
                   

NA 
   

Takapau 
              

7 NA NA NA 
 

NA 
   

Tanarau 
                   

12 
   

Tangiteroria 
                

NA NA 
 

6 
   

Tangoio 
             

12 15 12 NA NA 
 

NA 
   

Taupo 
                

NA NA 
 

7 
   

Tauranga 
 

33* 18 12 12 
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Tauwai 
                   

12 
   

Te Arai 
              

41 19 NA NA 
 

NA NA NA 
 

Te Araroa 
                   

8 
   

Te Ariuru 
                   

11 
   

Te Aute 
              

15 NA NA NA 
     

Te Awanui 
                   

11 
   

Te Hapua 
                   

20 
   

Te Hauke 
               

NA NA NA 
     

Te Houke 
                   

NA 
   

Te Kao 
                   

18 
   

Te Anau 
                   

14 
   

Te Ngae 27 
 

36 36 29 
  

NA 
               

Te Ngaere 
                   

5 
   

Te Patunga 
                   

20 
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Te Puke 
  

26 26 8 
                  

Te Puke, 

Waitangi 

    
14 

                  

Te Pupuke 

(No.1) 

                   
8 28 28 

 

Te Rawhiti 
                   

14 
   

Te Rere 
                   

7 
   

Teanui 
                   

8 
   

Thames 
       

11 
               

Torere 
                   

19 
   

Tri Te Kura 
                   

10 
   

Tuahiwi - 

Kaiapoi 

             
21 

         

Tupuroa 
                   

10 10 10 
 

Tutua 
                   

5 
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Utakura 
                

50 50 
 

11 
   

Waiharera 
                   

12 
   

Waihou 
                

14 14 
 

NA 
   

Waikare 
                   

26 
   

Waikare-

moana 

                   
NA 

   

Waima 
                

50 50 
 

10 
   

Waima 

(Lower) 

                   
16 

   

Waimahana 
                   

NA 
   

Waimamuk

u 

                
NA NA 

 
10 

   

Wainui 
              

14 7 
   

7 
   

Waireka 
                   

11 
   

Waitotara 
                

NA NA 
 

NA 
   

Werowero 
                   

10 
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Whakapara 
                

11 11 
 

9 
   

Whakarapa 
                

34 34 
 

NA 
   

Whaka-

rewarewa 

30 NA 7 7 7 
              

12 
   

Whatu-

whiwhi 

                   
16 

   

TOTAL 

(Number of 

Branches) 

4 4 7 7 6 1 2 5 0 1 0 0 1 4 15 14 39 34 25 94 17 11 4 
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Appendix Two: Te Reo Māori Article Translations from the White Ribbon 

 

Translator’s Note 

 

These translations into English of articles that appeared in the White Ribbon newspaper in te 

reo Māori in the 1910s represent my best understanding of the intent and content of the original 

articles, given that research into the people, places and events mentioned in the articles was not 

part of my brief. I also note that the language used at that time varies from modern standard 

Māori, with spelling and word separation not as standardised then as they are today. The 

original articles as printed in the White Ribbon contain more errors than you’d see with 

newspaper text from that time in English, as they may not have been edited before being printed 

and further errors would have been introduced due to the typesetter’s or printer’s lack of 

knowledge of te reo Māori. With these things in mind, creating these translations required a 

degree of interpretation to ‘smooth out’ the various errors and idiosyncrasies that are found in 

the original text. 

 

Ross Calman 

 

 

Translations Copyright Ross Calman 2022 

 

 

 

 



17 May 1911: ‘Te Huihuinga Tuatahi o te Uniana o nga Wahine’ p.3.

The First Meeting of the Women’s Christian 
Temperance Union

Held at Pakipaki Hall, 11 April 1911, 2.30pm

The First Meeting of the Māori Division of the Women’s 
Christian Temperance Union was held at Pakipaki Hall, 
Hera Munro recited Hymn number 80.

After the hymn Hera Munro stood and welcomed the 
groups in attendance at the conference of the 
Temperance Union, along with the President of the 
Pakipaki section, Tangiora Mohi.

Mrs Atkinson, Mrs Lee Cowie and Mrs Oldham stood to 
reply to the welcome on behalf of the Pākehā 
contingent.

Wharekape and Kumeroa Kopu of Wairoa, Matehaere 
Arapata of Tūranga [Gisborne], Hinerangi Haeata of the 
Wairarapa, Te Mihi Hiha of Tangoio, Maremare Timu of 
Te Hauke, and Merita Nirai of Moteo all stood. These 
were the women who stood in response to the 
messages of welcome.

At that gathering Hera Munro was elected as the 
President for all the Māori sections and Matehaere 
Arapata was elected Vice-President. Ripeka Rauhanga 
Mete was made the kaimahi [employee/officer] of the 
group for both the Māori and Pākeha divisions.

Hera Munro provided translations, from English to Māori 
and Māori to English. 

Hera Munro stood to present the agenda items that 
would be covered at the meeting.

Mrs Atkinson stood to lecture the Māori on the evils of 
liquor, how it afflicts the body and impoverishes the 
homes and the children.

The President, Mrs Atkinson, also acknowledged 
Paramene Oneone, the elder who instigated the 
gathering here, at Pakipaki. The President also urged 
Paramene’s offspring to support the work of the Union. 
She also urged women, men and children to come and 
sign and there were fifty who did sign. The meeting 
adjourned.

In the evening at 8 pm a concert was given by the 
Division at the Town Hall, it was an excellent evening’s 
entertainment, the Division raised twelve pounds from 
the concert. Hera Munro was roundly congratulated for 
her efforts in organising this entertainment.  

[The following day] the meeting was opened, followed 
by a hymn and a prayer.—Mrs Oldham, President of the 
Pākehā section of Napier. —She read out Mrs Cole’s 



letter, the National President, who expressed her regret 
at not being able to 



attend this gathering, as well as telegrams from Pani Te 
Tau of Wairarapa, Mrs Forsythe of Whanganui and one 
from the No-License League of Napier. 

The National President Mrs Atkinson stood and read out 
the reports from each branch. The reports were 
discussed and there was widespread appreciation of 
the reports from all of the different sections.

The Napier President stood to share the news that they 
are constructing a building there, that building will be 
available for all the sections within the Union as a 
hostel, so that the Māori women of the Division would 
not have to sleep in doorways, the money required to 
complete that building is 400 pounds. The amount of 
money already with the President is 300 pounds. 
Tangiora Mohi of Pakipaki collected 6 pounds from 
across her section, Wharekape of Wairoa contributed 
£l, Matehaere Arapata of Tūranga £l, Mihi Hiha £l, for 
Tangoio, and Te Kirimamae Ratima £l on behalf of the 
Te Hauke section.

Mere Hooro [Hall] of Hukarere read out the report of  
Hukarere school. She advised parents to be steadfast in 
teaching their children the proper ways of doing things, 
to not let them waste money, to not allow them to be 
lazy, to not allow them to seek their own pleasure 
whenever they wanted, to teach them to be industrious 
and God-fearing. Also that within that school there are 
56 people who have signed up for [pledged to?] the 
Union.

Mrs Lee Cowie. Stated that you all, women and men, 
had acquired the right to vote to prohibit Liquor, urged 
you all to be steadfast in prohibiting this substance so 
that your children will grow up in a positive environment, 
and urged our women to prepare the men for a 
committee called the No-License League, so that our 
children will have the most important things bestowed 
upon them that will enable their wellbeing.

Rahera (Lascelles) of Hawke’s Bay stood to propose 
that a motion be implemented by everyone gathered at 
the convention. She proposed that we all unite as one 
as a committee of the No-License League, as after all a 
Branch had been established for the women, another 
Branch should be established for the men, so that we 
would be strengthened in our fight against this scourge.

She proposed that the men should meet tonight to 
establish a committee, this committee of men was 
established, 12 members signed, this is the first such 
Group to be established amongst Māori men (No-
License). 

Hera Munro. Motioned that we should not allow our 
daughters to shear sheep, at the Stations.

Supported by Pohe Hemi and Kireka Rapaea. 

Mrs Atkinson. Showed how to raise, dress



and feed infants. The feeding technique is in the book 
called Te Ora mo te Iwi Māori [Wellbeing for the Māori 
People]. 

Mrs Lee Cowie. Proposed that betting on horses should 
be prohibited amongst the Māori people, a proposal that 
was agreed to by the Pakipaki section, along with some 
other sections. 

The case against Māori tohunga was put once more, 
that they should be completely removed from the face 
of the earth, lest this practice be allowed to continue 
and our children allowed to grow up under a state of 
confusion. 

Concerning the proposal from the President of the 
Masterton Wairarapa section, Pani Te Tau, that the 
annual meeting of the Division be held there in 1912. 
Agreed to.

Matehaere Arapata, Wharekape and Kumeroa 
proposed that the next gathering be held at Tūranga, 
but ultimately the sections decided on Wairarapa, on a 
date to be selected by the Wairarapa section and then 
communicated to all the sections. 

The sections proposed that the newspaper called the 
White Ribbon should be translated into Māori. 

The Napier President, Mrs Oldham, agreed. That paper 
has one issue per month, twelve per annum, the cost 
for that paper for one year is 2s 6d. 

On Thursday night the gathering moved to the Hastings 
Town Hall, where the Pākehā groups and the Māori 
groups met together. The Pākehā were very 
appreciative of the Māori, and the Māori were very 
appreciative of the Pākehā. The Māori sang many 
songs in acknowledgement of the Pākehā people. 
Concerning the holding of this Conference at Pakipaki, 
all the sections were very appreciative for the 
contributions of Tangiora Mohi and Hera Munro, and all 
the people who have contributed to the work on the 
marae, for the depth of the hospitality shown to all the 
people who have gathered.

Money was collected at the marae for the house for the 
Minister of Pakipaki, Piri Wharekauri Munro, the money 
came to £22 6s.

Liquor Prohibition Group.

A Māori Women’s Group has been established at Te 
Hauke with a focus on prohibition. The membership of 
this Group is not large, although it is growing. The 
women are all very appreciative of the work of the 
Temperance Union. Maremare Timu has been chosen 
as the President of this Group, Riripete Taite is the 
treasurer and Miss McWilliam, the secretary. 

The women of this group have arranged at one of their 
meetings to give some items for a bazaar that is to be 
held at Pakipaki at the end of this 



year, to support the work of the Temperance Union. 
They have purchased fabric with one pound of their own 
money and at the Group’s meeting on the third of this 
month they divided these things amongst the women to 
take home with them to make the items.

The women were very appreciative of Maremare Timu 
for her presenting of three skirts [or petticoats] to the 
Group. How attractive they were. That woman made 
them herself. The members were also appreciative of 
Puti Peiti. She gave two skirts/petticoats to the Group. 

Some of the members also contributed 15 shillings to 
buy some other materials to use to make other things 
for the bazaar. 

At the gathering of the Group this month two women 
came to speak to the women of the Group. The 
members were very appreciative of what these two 
women had to say. These women’s names were Mihi 
Halbert and Ripeka Mete.

15 July 1911: ‘Māori Reports’ p.5.



MAORI REPORTS.

The Report of Pikeka Tirauhanga Mete [Ripeka Te 
Rauhunga Mete]. 

I went to Wairoa to advance the cause of the Union. I 
stayed at the house of Teone Downs and his wife, Mrs 
T. On the 11th a Union meeting was called [by] Rev. 
Wepiha. Numerous people attended this meeting, there 
were close to two hundred people there, this tribe are 
very conscientious in following the guidance of their 
minister. This Union is very fervent in upholding the 
Faith and the minister is forthright in denouncing wrong 
actions, as well as providing guidance on proper 
conduct to his people. Out of all the regions I have 
visited this one stands out as one where one 
encounters a people who are fervent in their prayers 
and assiduous in their study of the scriptures. These 
traits have been developed as a result of the strength of 
the Rev. Wepiha’s guidance and because of the 
people’s willingness to take up that guidance. They 
were of the opinion that their Union should remain 
within the Mother Union because the Bishop had stated 
that they should come under the Church, something 
they agree with, calling their Union the Mother. They 
also took on the words of guidance that I imparted to 
them. This group gave £2 for the Napier Pākehā 
Union’s hostel, £2 to provide for the Tūhoe children, that 
is the children in Pene Hakiwai’s district, this group 
gave the money to him for these things outlined above. 
They gave £l0 for their church. This tribe should be 
roundly congratulated for their support of the work of 
enlightenment. On the 13th I went to Whakaki Tapairu 
14 miles distant from Wairoa, Rev. Wepiha and Mrs 
Wepiha accompanied me, once again this meeting was 
well attended, another Union was established at this 
place, the office holders are: President, Mere Terito;



Vice-President, Mere Horomona; Treasurer, Harata 
Raureti; Secretary, Tekeepa Tainguru; Assistant 
Secretary, Maraea Horomona. A men’s group was also 
established called  Y.M.C.A., these are the office 
holders:

President, Raureti Parareka; Vice-President, Hone 
Waaka; Treasurer, Paku Peakmeu[?]; Secretary, Rewi 
Manuro; Assistant, Morehu Manuro. Tekeepa Tainguru 
requested that their group be the same as Wairoa’s, to 
which Rev. Wepiha and I agreed. They were very 
pleased with this outcome for this Union as they know 
that the W.C.T.U. is somewhat different therefore they 
wished for their Union to be like Wairoa’s, this was 
concluded to their satisfaction and I would like to extend 
my appreciation of this tribe for their progressing of 
these issues. On the 15th I went to Mohaka 
accompanied by Rev. Wepiha and his wife, a distance 
of 23 miles from Wairoa. The gathering at this place 
was very large, a Union was also established at 
Mohaka comprising 43 members, the office holders of 
this group are the following: 

President, Ereti Teurupu; Secretary, Arihi Tekahika; 
Treasurer, Mere Teaho. There are twenty-five members 
of this Union. Rev. Wepiha and Rev. Hemi Haata and 
Wharekape have been promoting the Union widely and 
I’d like to reiterate my appreciation of the Ministers of 
these parishes for their fortitude in carrying out good 
works. This tribe is exemplary, they are assiduous in 
upholding the Faith. On the 18th I went to Pakowhai to 
establish a branch there accompanied by Rev. Wepiha, 
Wharekape and Mrs Wepiha. There were many people 
at this place and the outcome was that they agreed to 
establish a branch here, but because a large number of 
people were absent it was left to the Rev. Wepiha to call 
a further meeting here should there be support for the 
advice that was imparted to them. On the 20th I called a 
Union meeting for me to speak at in the town of Wairoa. 
I went with Wharekape Kopu. Mrs Raeburn, the 
minister’s wife, again stood to welcome me, I spoke 
about the work of the Union and instructed them about 
how matters stood, thirteen signed the pledge. 
President, Mrs Raeburn; Secretary, Miss Shore; 
Treasurer, Miss Black.

It is wonderful that there is now a W.C.T.U. branch [or 
branches] for this place, for Wairoa, to go along with its 
Pākehā branch. I should acknowledge deeply Mr and 
Mrs Downs, and Rev. Wepiha and his wife for taking me 
to various places to establish branches, which I have 
had to explain come under the Union of the Church of 
England, rather than the Union of the whole world 
[perhaps by this she means the W.C.T.U.?] The 
thoughts of the office holders were confused in thinking



that they were a Union under the W.C.T.U., but when 
they were enlightened they understood, so that is good. 
These groups want to come under the Anglican Church 
because the Bishop requested that they come under the 
Mother Union, although some would rather come under 
the W.C.T.U. In any case, I am not in favour of undoing 
the arrangements that have been put in place by the 
Bishop, which is to group them all under this Mother 
Union, as it is best to support good works wherever they 
are happening, therefore it is better to bring all sides 
together so that everyone works together to promote 
solely good works, all that matters is that these tribes 
have formed groups to promote good works. I am also 
very grateful to Rev. Wepiha and his wife for helping me 
to get to where I needed to carry out my business. I 
travelled seventy-six miles on Rev. Wepiha’s horses. 

Bless you. 
From your servant within the work 
TERAUHUNGA REBECCA SMITH

The Mother Union gave me £2. One [pound] to pay for 
Union business and one [pound] for my trouble. I realise 
that this is a substantial amount, thank you to Wairoa 
Union for your consideration towards the Pākehā Union 
and to the servant of the Union. May God keep you and 
bless all your good works, and mine too, your servant in 
our work. To all the groups of the various causes, stay 
strong, be aware that the time is fast approaching when 
we meet with the very Foundation of the matter that we 
are trying to overcome. However, the way ahead is 
clear and we have the strength to dig up the roots of 
this monstrous tree that stands in our midst, therefore 
with one voice we must urge that this tree be dug out so 
that it falls and is no longer growing in our midst. And 
so, the time draws very near. To all the groups within 
the Union and the members of every faith we must all 
be united in thought on prohibiting alcohol when it 
comes to the day that the polling stations are opened. 
And so, go well under the care of our great father, only 
through him can these extraordinary things be 
overcome, no matter what it is, it can be overcome if we 
come together with devotion to him, as well as playing 
our parts.

That is all

From your servant within this work

TERAUHUNGA RIPEKA SMITH

Address for this month— 
Putiki, Whanganui.



PARIHIMANIHI
President, Raima Taihuka; Vice-President, Katirina 
Haapu; Secretary, Kenehia Taupoki; Treasurer, Harete 
Taihuka. 

On Tuesday May 23, in the afternoon, a meeting was 
held by this branch of the WCTU. The reason for the hui 
was to welcome Ripeka Mete, the Secretary who is 
observing activities relating to Maori. Ripeka and the 
visiting group were welcomed with the flag of the 
Takitimu region. 

She was accompanied here by Matehaere Arapata, 
Heni Materoa, Rawiri Karaha and his wife, and Keina 
Poata and Tame Katene of Te Rau Kareti [College]. 
This gathering was a great success due to the presence 
of the above-named people in support of Ripeka. 

After the formalities between the home people and the 
visitors had been concluded, food was laid out. 
Afterwards prayers were conducted, followed by 
mihimihi [introductions]. Then the President stood and 
extended this branch’s welcome to Ripeka. Te Matenga 
Taihuka and Tamarangi Kingi also stood. Then the 
visitors including Ripeka stood to respond to the 
greetings. All went off exceedingly well.

When these protocols concluded, the business of the 
branch was conducted. When this was concluded 
Ripeka put forward the matters that are the reason for 
her travelling around observing the work of the 
branches, giving encouragement, urging people to stay 
firm, and establishing Union branches at places where 
there currently is none. Another thing is to explain to the 
branches about the new power relating to “the 
prohibition of alcohol by Māori” that has been granted 
by the Government. Many thoughts were expressed on 
these matters. The message this branch had for Ripeka 
to take back to the main branch was to stay firm, be 
strong, do the work, they have our full support for all of 
the work they do to run this organisation to benefit 
people, homes and God. May God look after and 
strengthen all the branches of this organisation.

17 August 1911: ‘Repoata Māori’ p.11.



MAORI REPORTS.

On the 18th July a Union concert was put on by the 
children of Hukarere and Te Aute in Pakipaki Hall. The 
children all had a lot of fun that night, as did the adults, 
who gained a lot of pleasure from the songs that were 
sung by the Hukarere girls and the Te Aute boys. They 
praised the children, I also received thanks, Tangiora 
Mohi and Pohe Henui acknowledged me. I returned 
their acknowledgements and gave my gratitude to them 
because although we have been together for a long 
time now, I will never forget the generous hospitality 
shown to me by Pohe and his spouse since April, when 
I began staying with them through until the excellent 
day described above [18 July]. We were so fortunate to 
all get on so well together, I will never forget it, a big 
thank you to all the people of Pakipaki and the unions 
who I visited. On the 19th I came to Whanganui. When I 
arrived in Palmerston North Miss Powell met me and I 
spent three hours there. While I was there we went to 
the Pākehā Union meeting they had organised to invite 
me to inform them about everything that is going on and 
how the tribes are disposed at all the districts that I 
have visited. So, after I had enlightened them they were 
very pleased, many of them got up afterwards to give 
their appreciation. At 5 p.m. I took the train to 
Whanganui and arrived at 9 p.m. Mrs Smith, Mrs 
Forsyth, Miss Hare, Miss MacDonald, Nurse Mataira 
and Miss Potope MacDonald came to meet me, I stayed 
at the home of Mrs 



Forsyth. On the 23rd we met at the church, there were a 
lot of people at the meeting, Takarangi invited me to 
come to Koriniti, to which William [or Williams] agreed. 
William/Williams and I presented the plan, all the people 
wholeheartedly supported the work, as well as all the 
young people of Putiki. On the 25th another meeting 
was held at the school house, 50 people came, 
including the Pākehā members of Whanganui, 
William/Williams opened the meeting with a hymn and a 
prayer, and he spoke about the benefits of not having 
public houses, he was staunch in his message to the 
people, he said that if they are steadfast in following 
upright ways, as well as being strong in praying to God 
with faith then all things will fall into their proper place. I 
spoke of the places that I had visited. Mrs Upton also 
spoke. Hori Takarangi spoke again, inviting me and 
saying that he would look after me and assist me to 
undertake the work. He is also a member of the 
Council, along with Hoani Tauri and Moana Tauri, these 
were the members who insisted that we would all travel 
to Koriniti together to take the cause to the people who 
have not yet taken up these beneficial practices. I spoke 
about the work and all the various aspects of the Union. 
And so, fourteen signed, three people took [a 
subscription to] the White Ribbon, and new members 
were elected including a President, the following were 
elected:

President, Mangu Tahana; Vice-President, Mrs Forsyth; 
Secretary, Oriwa Williams; Assistant Secretary, Annie 
MacDonald; Treasurer, Miss Airini Hea, school teacher, 
Putiki. 

A group was also established for the boys of Putiki, that 
is, the Y.M.C.A. The President is Maaka Pineaha; 
Secretary, Wiri Emia; Treasurer, Maaka Pineaha. The 
Pākehā President of the Whanganui organisation stood 
to ask the Māori to support them in putting on the 
bazaar, the purpose of which is to collect money to pay 
for the expenses of the Organiser, for both Māori and 
Pākehā activities. William/Williams supported this 
saying that the cart[?] is completely full of “piu” found by 
the Putiki members. After these matters I stood again to 
advise on what the new members who had been 
elected to their positions needed to do, they were all 
receptive to the advice. 

On the 26th the Pākehā branch of Whanganui 
organised a meeting and asked me to speak to them 
about the current situation of the Māori tribes, as I had 
visited some of our regions I went. So, I spoke to them 
about all the things I had seen and heard, and said that 
they [Māori] were very aware of these causes being 
taken up by others, having heard about other places 
that have established groups within the Union. Mrs 
Smith, the Pākehā President of Whanganui was very 
appreciative, she spoke of the request [proposal?] that 
has arrived from the Auckland region, 



the request from Auckland has been agreed to by the 
Napier President and by the Wellington one too. The 
Pākehā provided a lot of food for me and my 
companions: Mrs Forsyth, Miss Tahana, Miss 
MacDonald, Miss Hare and Miss Potope MacDonald. 
The Pākehā women performed a song, Mangu Tahana 
and I also sang a song, it was an excellent meeting. I 
was also invited to Ngaire, to a meeting of the Pākehā 
group there, within the Taranaki region, an invitation 
from Raetihi also arrived, what a great number of 
invitations all at the same time. Upon examination the 
request of the Auckland region was agreed to.

Koriniti, July 30, 1911. 
On Saturday morning our steamer came from the town 
of Whanganui here to Koriniti, a Māori pā on this river. 
The people who came to take Ripeka Terauhanga 
Smith were Takarangi Mete Kingi and his youngest 
child, Mangu Tahana. They had invited me to visit. 
When our steamer got to the landing Ngāti Pāmoana 
and Ngā Poutama welcomed us. As they gave their 
welcome the eyes and the tongues of the men and 
women were protruding [in pūkana]. When we got to the 
marae, we lamented, after the lamenting we sat on the 
chairs. Wi Kahi, Hekera Ponga, Whatitiri, Kairahi and 
some others of the chiefs from the river stood to 
welcome us. When the greetings to us concluded, 
Takarangi Mete Kingi stood to return the greetings to 
them, after him the Rev. Henare Keremeneta stood, 
and after him was our very special guest, Ripeka 
Terauhanga Smith, who also stood to return the 
greetings that she had received. When the speeches 
ended, we went into the communal house where a table 
of food had been laid for us, as well as for the group 
who had gone onto the marae before us. There was no 
shortage of food, there was kererū and tūī, and all sorts 
of other food, only excepting wild boar. The only food 
that was missing was lamprey eels, because the water 
was low there were no lampreys. When the meal was 
over, the prayer bell rang and the local people were 
called for prayers. Before the prayers one of them stood 
to explain. Listen everyone, we have representatives of 
four religions among us here in the house: Ringatū, 
Anglicans, Mormons and Catholic. He explained that all 
the religions should lead prayers. The Ringatū led the 
first prayer, followed by the Anglican, after which 
prayers ended. Ripeka Terauhanga Smith recited the 
final prayer. When the prayers ended, mihimihi 
[introductions/speech-making] recommenced. At this 
juncture J. A. Jury, Whatahoro, stood to acknowledge 
us



along with some of those who gave us speeches of 
welcome on the marae. The next day the people were 
stirred up, the reason for this was an argument about 
marriages. There were four in the marriage party [or 
four marriage parties], the man of one couple was 
Catholic and this man insisted that they should marry at 
his church, but the woman and her parents did not 
consent, and finally it was decided in favour of the 
woman. On Sunday morning we had prayers in the 
church, when they finished we went back to the 
communal house for breakfast. After lunch everyone 
was invited out onto the marae to listen to an address 
by Ripeka Terauhanga Smith. All the people gathered 
on the marae, then she stood and spoke about 
prohibiting liquor. Then there was a prayer, after the 
prayer Hekera Ponga spoke, the man who had led the 
prayer, a chief from Wairoa, a layman associated with 
Rev. Wepiha. All the people stood to support his cause, 
there was great happiness amongst them, for some of 
them they realised for the first time that this problem 
could be overcome. We were very pleased that our 
cause received such support. Before properly finishing 
off, we moved to finish the baptism of Tiakipipi Potaka’s 
four children. We named the following people as 
“matuatua” [possibly godparents?]: J. A. Jury, 
Whatahoro Wineti, Tita, Pokiha; the women were Miss 
R. T. Smith, Miss M. Tahana, Ada Pokiha, Rangihikitia, 
Mrs Hekera Ponga. When this was done, the signing of 
the pledge commenced, a great number of people 
signed. After the signing a Union of women and men 
was established for Koriniti. The Rev. Henare 
Keremeneta was the support person for the parishes 
along the river. He was amazed to find that that there 
was a church at that pā. We all know well, that where 
we find a church, the people there dwell in peace. On 
Sunday night we got up and farewelled them as we 
were to leave the next day. On Monday morning we 
returned to town, that is to Putiki. Well, Ripeka 
Terauhanga Smith had agreed to the invitation of the 
people of Pipiriki. This is the place where the steamers 
heading towards Taumarunui terminate. It is one of the 
largest pā along the river. The Pākehā Union has 
agreed that she should go there. I do not know whether 
or not I will go to that meeting, if I do not go then the 
Secretary of the Koriniti women will take her to Pipiriki, 
that is Ada Pokiha. Here ends this account of following 
her around on Union business, I pray that she is 
protected by God at all the places she visits. May God’s 
blessing be with the new unions that have been 
established in the Whanganui region as well as at



other places within our country of New Zealand. I will 
finish here, may God bless you, may he strengthen all 
of us to uphold good works to benefit our descendants 
among the generations to come. 

That is all, 
M. Tahana, President. / Putiki 
A. McDonnell, Secretary. / Union

These are the names of the committee members of the 
new union of Koroniti. These are the names of the 
women’s committee: President, Ngarongo Pokiha; 
Secretary, Ada Pokiha; Treasurer, Ngareta Tuka. These 
are the committee members of the Y.M.C.A.:— 
President, T. W. Potaka; Secretary, Matiu Potaka; 
Treasurer, Parete Wereta. May God’s blessing be upon 
these of his servants who have entered into work that 
will benefit us and contribute to the wellbeing of the 
Māori people. May God protect them at all times.

17 November 1911: ‘Ripoata Māori’ p.4.



MAORI REPORTS.

PUTIKI. 
Whanganui, October, 12, 1911.
This evening a meeting of the W.C.T.U was held in the 
school house. Rev. Katene opened the meeting with a 
hymn and a prayer. When this was finished the 
President Miss Tahana stood to speak about her trip 
with Miss Pokiha, Secretary of the Koriniti Union. Rev. 
Katene got up again to instruct the boys and girls to 
support this good work. Some of the members of the 
Union and some of the elders also stood. They were 
very pleased to see the vigour with which the young 
people were conducting this good work. There was a 
very strong turnout from the members, 30 attended, 
although some were absent. One new member signed 
the pledge. After the discussions finished, there was 
entertainment, music and games. After this was finished 
there was a song and a prayer and then everyone went 
home to sleep. Here ends the report, may God keep us 
all and give us strength so that our Union grows to be 
very large. 
This is all, 
A. McDonell, 
Sec. Putiki Union, 
Whanganui.



KORINITI. 
Pākaraka, 
September 10, 1911. 
On the 27th Pateriki died, he was an elder within the 
faith, and so the heart grieves for him, for his passing 
on this day. On the 30th we went to his tangihanga 
[funeral], Miss Tahana and Rev. Katene arriving in the 
afternoon. In the afternoon the bell was rung and the 
Rev. Katene led the prayers, when the prayers were 
over, Tamoukiterangi stood to call the hapū [sub-tribes] 
on to the tangihanga. After her another stood to call to 
the tribes and then many others chiefs stood to call all 
the people on to the marae. It all went off well, with 
waiata, haka and other things. When the local people 
had finished, Rev. Katene stood to respond to their 
greetings. That night was dedicated to acknowledging 
and lamenting for Pateriki because he was a respected 
elder within his tribe. The next day (a Sunday) at three 
o’clock our elder was conveyed into the bosom of the 
earth, it was Rev. Katene who presided over the 
committal into the ground. In the evening the people 
gathered again in the meeting house, after prayers 
there was speech-making, when this was over Miss 
Tahana and I spoke of the reason for our visit to 
Pākaraka, establishing a branch of the Y.W.C.T.U. I 
was the first to speak, to explain how things operate. 
They all gave their support, they thought that it was a 
good thing, but they would leave it for us fortunate 
people to sign the pledge, because this was a very new 
idea for them. Well, all the unions that have been 
formed across both islands, let us all be strong in our 
prayers for those of us who remaining living in 
darkness. Without a doubt the two of us will return to 
pay another visit to this tribe. On this return visit by us 
perhaps a union will be established for that place. Here 
concludes the report, may God give us strength to put in 
place this great boon to benefit us, the Māori people.
This is all, from
Miss Ada Pokiha, 
Sec. Koriniti Union, 
Wanganui River.

18 December 1911: ‘Ripoata Māori’ p.6.



MAORI REPORTS.

AHIKIWI GATHERING.
The meeting at Ahikiwi was held following a notice that 
was sent to Netana Panapa. On the 29th 45 people 
gathered, along with all their children who all [word 
missing] at the back. At the meeting the issues that are 
being progressed by the national organisation were 
presented. After this presentation support was shown 
by Auteroro[?], Tepana, Puhipi, as well as by Keita 
Tepana and Ngapeka Netana. After the meeting a local 
group was formed: Chairperson, Keita Tepana; 
Treasurer, Keita Tepana; Secretary, Ngapeka Netana. 
While I was staying at Ngapeka Netana’s house, Pera 
Netana requested that another meeting be held at Taita, 
to which I agreed, before heading to. 

KAIHU,
There were a lot of women at this meeting. After the 
explanation of the work, all the members of the various 
groups showed their approval and support for the work. 
However because some elders and committee 
members were absent the meeting was adjourned until 
the elders could attend and express their views to me.

In the morning I went to Tangiteroria. 

TANGITERORIA.
A meeting was held at the house of the Tito family. After 
the ceremonial call of welcome I explained the 
organisation’s work to them, after which Waata Aporo 
and Hui Tuhiwai and some of the other female elders 
gave their support and formed a committee: President: 
Te Ruihana Tito; Vice-President, Noho Tito; Treasurer, 
Kere Tito and Waipona Tuhiwai. Mo Aporo and Hii 
Tuhiwai were appointed as assistants to the committee. 
In the morning I went to.

WHATITIRI.
Aporo and Hii Tuhiwai accompanied me. Upon arriving I 
went to Netana’s house and sent out messages, 
however no one came. Hore Wetupa the Chairman of 
the Council went out to fetch some people but with no 
success. Well, we held a meeting with only three 
people, others were busy building roads. After travelling 
such a great distance it was disheartening to encounter 
unsympathetic ears and hearts. Oh well, the three 
people who were there were very supportive. In the 
afternoon I returned to Inapuna [perhaps is meant to be 
Mapuna?]. 

[Translator’s note: refer also Māori Organizer’s Report, 
p. 6 & p. 8 of same issue, items 28-30]



18 January 1912, Item A: ‘Māori Organizer’s Report’ p.5.

MAORI ORGANIZER'S REPORT.

On the sixth of December a meeting was held at Reweti at 
Mrs Hauraki Paul’s house. Although only a few people came 
they were very supportive of the organisation’s work.

AUCKLAND.
I spent the 7th writing reports and sending money collected 
from the groups of the Kaipara district. Money collected from 
all the groups for the “runa kapa”[may mean “rua kapa” = i.e., 
twopence] came to three pounds and one penny; money 
collected in membership fees[?] £2/7/6; money collected for 
the ribbon badges, £1/10/-; for the White Ribbon newspaper, 
17/6. These groups were very supportive of the work. 
[Translator’s note: The wording for each item in this piece is 
quite jumbled, it’s hard to be sure exactly what the various 
amounts are for.]

HUNTLY.
I came to Huntly to attend the gathering that was held for the 
death of Te Wherowhero Teima[?], King Māhuta, there were 
2000 people at this gathering and Christian service. This great 
gathering ran very smoothly, Waikato listened very attentively 
to the sermons delivered by ministers from two faiths, Rev. 
Piripi Rakene, Methodist, and Rev. Hone Hare, Rev. Karira 
Karaka, Anglican, and Rev. Mutu Kapa, the people all prayed 
together, the ministers were not separated by faith, they 
delivered their prayers and sermons together. At 10 o’clock Te 
Wherowhero was interred. There were crowds of Pākehā and 
Maori at his burial. 

TAUMARUNUI.
I attended another short meeting here, there was unanimous 
support for the work at the national level. On the 12th of 
December I carried on to. 

NEW PLYMOUTH.
Where I stayed with Mrs Douglas and I arranged a trip to 
Parihaka and other places. On the 14th I continued on to 
Pungarehu. 

PUNGAREHU.
I stayed at the home of Mrs Kupe Nager, she and the other 
women in her family are from Ngāi Tahu, as well as her son, 
they are members of the South Island organisation, from 
Greymouth. We had an excellent meeting which was very well 
attended, with some people travelling some distance to be 
there. On the 15th I went to.

RAHOTU.
The meeting here was excellent, Te Heu and his wife were 
very supportive of all of our good works. On the 17th I went to 
Puniho to attend a gathering there, there is no group here, the 
people here think it is better to join together with the people at 
Parihaka. 

PARIHAKA,
18th I went to a meeting here, there were crowds of people 



here, and the people 

were very nice. I would have liked to have stayed longer 
amongst these people, however because of requests from 
some other places I am carrying on on the 19th, on election 
day. 20th I returned to. 

NEW PLYMOUTH and HAWERA
Upon my arrival in Hawera I stayed at the home of Mrs Brown, 
W.C.T.U. Secretary. Because it was the holidays there was no 
meeting at this time, we will leave it for another time to hold a 
meeting

TRAYERS ROAD.
At Mrs Minicks’ [or Minick’s] home. These people are very 
nice, we shared prayers and faith together. 23rd, Saturday, I 
went to

[Translator’s note: The following piece is hard to follow in 
places, due in part to transcription/printing errors. I have done 

my best to translate it but it may not be 100% accurate.]

PAREWANUI.
Droves of people from all parts of the country attended this 
large gathering. The reason for people coming together is to 
maintain a common purpose, bound to peace and dedication 
to God, as well as to such work that is appropriate for people 
to undertake, that is why the people were invited to gather 
together with this intention. The people were effusive in their 
praise for the work of the national organisation, as well as the 
work of the Ministers. Of the gatherings that I have attended 
one thing that stood out about this gathering was that the 
Ministers were given the sole responsibility for leading the 
prayers, those who stood to lead prayers were Rev. G.O. 
Wiremu, Rev. T. Katene, Rev. Temiora, Rev. R. Karaka, from 
the Anglican Church, and Rev. G. Kirkwood, Rev. Hammon, 
Rev. H. Harris, from the Methodists, as well as others from the 
Catholic, Ringatū, and Mormon faiths. An hour was dedicated 
to prayers, many Ministers from various faiths gave sermons, I 
think there were five different faiths represented there, but 
there was just the one time set aside for each of the five faiths 
to give sermons. The preachers all worked together, it was a 
demonstration by the people of the marae of cooperation, and 
to not show ill-will to others but to show goodwill. There was a 
long list of items to be discussed when the agenda was tabled, 
the names of 700 people were collected, it was amazing and 
very enjoyable. Well, let me put it this way, although I have 
attended many gatherings, none was quite like this one in 
terms of the goodwill and the joining of hearts because of all 
the amazing work that has been achieved, the breadth of the 
reach that the organisation has had into all the various places. 
After six days of meeting the business was concluded. I 
stayed here for two weeks and when the time arrived for me to 
depart, other people had gradually dispersed to go about the 
activities of this time of the year and the festive activities 
associated with the Lord’s day and the new year.

Well, a large number of members of all the groups from across 
New Zealand attended this gathering, including the Presidents 
of each district. That is all, from your servant on the road. 



TE RAUHUNGA RIPEKA METE. 

Address for month—
c/o Mrs Hughes. 
Mt. Eden, Auckland.

18 January 1912, Item B: ‘Te Houhanga, Tikiwa te Takiwira’ p.6.



Te Houhanga, Dargaville district.

December 3rd, 1911.

We, the women’s group of Oturei and Aoroa arrived at the 
marae of Te Houhanga in the Dargaville district under the 
authority of our Lord. When we met we all managed to fit into 
the meeting house. 

1. Firstly, Reupena Waitai led prayers. When the prayers 
finished Ripeka Mete [Rebecca Smith] stood and enlightened 
everyone present on the nature of her work, that is, she 
lectured about how wellness for the body and the spirit can be 
achieved through the prohibition of alcohol, as well as 
explaining how women’s groups operate and how they collect 
the fees for the group, which is 2/6- for each woman per year. 
Two shillings are left in the group’s own bank account. Five 
pence for the national bank account. One penny for the 
English bank account. She also explained how that money 
was used, the projects it would be spent on. 

Wiremu Tehau stood and spoke. I am from Te Houhanga. I 
approve of everything you have presented to us, including 
your explanation of how money is collected and how the 
women’s group’s money is spent. Wiremu Tehau’s speech 
concluded.

Te Pouritanga Tehau stood and spoke. I am from Te 
Houhanga. I approve of your speech, girl, Ripeka, because I 
used to be a woman who drank spirits, but I didn’t see any 
good come from my drinking of rum/liquor. In fact, my 
experience of what happened from drinking liquor was that it 
emboldened you to disclose the hidden desires of your heart, 
and it caused you to behave like a fool, and no good comes 
from foolish behaviour. Therefore I approve of prohibiting the 
drinking of liquor among Māori people. Hōri Kakuere [George 
?] came here, to this house, to convey the same message that 
you have just delivered. He preached that people should not 
partake of alcohol or cigarettes. Well, I also took on board his 
message. In fact I am the President of the local Women’s 
Committee. Well since he came I have consistently upheld the 
rules, our rules, those of the Women’s Group of the local area. 
Well, you have come to establish women’s groups, good on 
you girl. Be well within the Lord. Te Pouritanga Tehau’s 
speech concluded.

Wiremu Tehau stood and spoke again. Well, girl, Ripeka, as I 
have said I support the nature of the explanation you have 
given us, I am now thinking about the money collected from a 
member of the Women’s Group. I am thinking about this 
because of how well and how clearly you laid out



all the matters you have touched on for us.

Ripeka Mete stood to respond to the speeches of Wiremu and 
Te Pouritanga Tehau, heartily approving of their speeches.

Makerita P. Parae stood and spoke. I am from Te Houhanga. I 
approve of everything you have said, girl, Ripeka. I am 
standing to make known to you, that I belong to the Women’s 
Group of Whāngārei. I wanted to let you know this because of 
how wonderful your talk was, of how instructive it was for us. 
Makerita’s speech concluded.

Ripeka stood and spoke. Well then, thank you so much. My 
message to you now is, Do you agree to signing your names 
for the Women’s Group? I should explain here how things 
operate in terms of establishing Women’s Group’s meetings 
and how the Women’s Group’s funds are spent. Then Te 
Pouritanga stood and said “Thank you girl”. I approve of what 
you have just said, as I look around at the people here I think 
that they are probably scared of standing to say, that if they 
were to sign to abolish alcohol then Māori would no longer be 
allowed in hotels. This is what I have heard. 

Then Ripeka stood and spoke. I disagree with those things 
you have heard. What I have to say to that is that it is 
nonsense. It is only the drunkards who are saying that, don’t 
you be afraid of voting to abolish liquor. Don’t listen to that 
kind of talk.

Wiremu Tehau stood and spoke. Well, girl, Ripeka, I am 
standing to explain to you, it is indeed the case that the kind of 
talk that Te Pouritanga describes has been heard. If Māori 
vote to abolish alcohol, they won’t be allowed to set foot in 
hotels, even though there is no other accommodation 
available except for hotels, but they won’t be allowed inside 
those places to sleep or eat. This is where their fear is coming 
from. So I am saying now, what should they do about it?

Then Ema P. Mohi stood and spoke. I am from Aoroa, from 
the Women’s Group of Oturei and Aoroa. I am standing to say 
that I agree with Wiremu Tehau, it is up to you all to decide 
about how the collecting of money will work. As for us of my 
group, we were very eager to gather the money, but I am not 
trying to force you to do this, it is something that you all must 
decide.

Then Rapana stood and spoke. I am from Te Houhanga. I 
approve of everything that Ripeka has said. What I think about 
all the matters that Ripeka has put before us, is that we are all 
very good at talking, but in fact



Ripeka has already covered all the matters that we should be 
concerned with.

Then Ripeka stood and spoke. “If you wish to ask me anything 
about any of these matters please don’t be afraid to ask a 
question.”

Then Te Pouritanga Tehau stood and spoke. I am in full 
agreement with all of the things that you have explained to us. 
Leave it to me to find a time to arrange a quorum for a group 
for us, because there are very few women at this marae.

Ripeka stood. “Thank you.” I agree with your proposal, aunty. 
You should send me what you decide upon later. Well, stay 
true to the Father, he will guide us to wellbeing.

Te Pouritanga stood. I agree with your words of guidance, we 
must always be mindful of the great Father. We must think not 
just about abolishing alcohol, but also be mindful of the Lord.

Then Ripeka said, “Everyone be well within the Lord.” The 
speeches concluded. Ripeka offered prayers.  
Amen.

By Mrs W. Werihi,
President

By the Secretary of the CHRISTIAN Women’s Group,
Oturei, Aoroa P.O.

18 January 1912, Item C: ‘Roopu Karaitiana Oture’ p.6.

Oture[i] Christian Group
Aratapu district.

December 11th, 1911.

Our women’s group met at Oruariki in the Aoroa district. Our 
first agenda item.

1. Our President, Mrs W. Werihi, led prayers. The 
arrangements for the people who are attending the classes 
were announced, starting with the first line [or section] and 
concluding with the second line [or section]. Then the 
President prayed.

2. Te Rarua P. Ihaka stood and said that our President and 
our Secretary had our first item for discussion.

3. Mrs W. Werihi (President) stood and said that it was in fact 
our Secretary who had the item for discussion.

4. Ema P. Mohi (Secretary) stood and read out the regulation 
of the Christian Women’s Group. The reading of the regulation 
finished. 

5. Te Rarua P. Ihaka stood and said that the collecting of 



money was an item for discussion for us at this time.

6. The Secretary drew up the list of names. Membership fees 

of 1 pound 10 shillings were collected. It is this money that 
was collected that is now in our bank account.

7. Te Rarua, P. Ihaka stood. I am feeling very sad [or angry?] 
as I stand here. From looking around I can see that not all our 
members have attended our gathering. I have this to say 
about it, it is perhaps because our President neglected to send 
reminders to the members, therefore the group is incomplete. 
Well, President, I am saying that you need to be organised 
and remember to circulate the dates that the Group is 
meeting. In order for the Group’s business to be properly 
conducted it is not good that some of our members should be 
absent.

8. Mrs W. Werihi (President) stood. I accept your words of 
instruction to me, that I should be organised in my running of 
the Group’s business. It is correct that the fault lies with me 
alone. It will be good for me if we can all teach one another. If 
you find me to be acting in an ignorant manner, instruct me. 
Everyone here knows that I do not know how to conduct our 
business properly. Perhaps after we have been on this journey 
for some time, I will attain some degree of knowledge, 
therefore I say “thank you” to the one who brought this matter 
up.

9. Kaa H. Himene stood and spoke. My message as I stand 
here, because I am not used to speaking, I am looking for the 
right way to express what I want to say but without success. 
We should perhaps be teaching ourselves to pray to the Lord 
and then we will know what to say, this is all I have to say, we 
should all pray with all our might to our Lord, let us not be lazy. 
From what I can see, none of us has got anything to say.

10. Mrs W. Werihi (President) stood. I approve of your speech 
Kaa, let us not be lazy in praying to our Father in Heaven.

11. Ira R. Waitai stood and spoke. Well, the reason I am 
standing is because my heart is so approving of the nature of 
the words that we have shared with one another. In my view 
we are on the right track with what we have been talking 
about, at the conclusion of the last speech, the name of our 
Lord was mentioned. Well, my word to us all is, we have all 
carried this burden, don’t let our hearts be undermined. The 
words that we have said, have been said to our Father. That is 
the weight of our burden. If you will all consider it, one of 
God’s laws is just like this, Jehovah will never say, that the 
person who says his name is without sin. Therefore, stay firm, 
be strong, in shouldering our burden. Don’t let us take it up 
only to then get tired and just throw it down again. Well, as for 
me, my husband and I have grown to adulthood always in fear 
of the Lord, even though I am not particularly familiar with the 
scriptures. 



11[sic]. Te Rarua, P. Ihaka stood. I would like to see some 
time allocated for our Secretary to stand and speak. Perhaps 
what she would say is, well, I am going to share now the 
nature of my words of advice to you, our President. In order 
that there not be annoyance among our Group and within our 
discussions, it is ourselves who should have the last word to 
ensure there is peace. Enough of that. My wish as I stand 
here speaking is that our men should show us consideration 
by assisting us, they should be like Piri Waata and Hariata 
Karena, their aid money has been received, 2/6- from Piri 
Waata and 2/6- from Hariata Karena, added to the money 
collected by the Women’s Group of 1 pound 10 shillings, so 
that in total 1 pound 15 shillings has been deposited in our 
bank account. It is sitting in the bank now.

13. Mrs W. Werihi (President) stood. I approve of the 
speeches that have gone before mine. As for the idea of our 
men showing consideration towards us and assisting us, well, 
as far I am aware concerning our men, because they have 
heard all the words of our advisor Ripeka Mete, they can 
make up their own minds.

14. Ema P. Mohi (Secretary) stood. The reason I have stood 
up is to approve of all the speeches that have been made. For 
me the most important message from our discussions is to 
stay firm in our beliefs. Be strong to take up the message that 
has been given to us, it was Ira R. Waitai who said, don’t let 
us be neglectful of our burden, the concluding words were 
also very appropriate, may the Great Father give us the 
strength to do his will. It is through him that our words will be 
chosen. Enough, I wish everyone well within the Lord.

15. Kaa H. Himene stood and spoke. I approve of the 
suggestion that our men provide assistance. As for my 
husband, he is not yet familiar with the operation of our group, 
although it’s the case that he is not yet familiar with its 
operation, he would provide assistance. Well, it’s apparent 
that the most important message amongst us is to stay firm to 
our purpose, and to not take it up at this time, only to lose 
patience with it in the days ahead.

16. Te Rarua, P. Ihaka stood. As I stand here, I am thinking 
about all the talk that has been heard. It has been good. It has 
turned towards the Father to act as a guide for us all. I am the 
only one to have touched on matters outside of this. Well, 
although it was you all that spoke the words, they came from 
all of us [including me]. Although it was you all that spoke the 
Lord’s name, it came from all of us [including me]. We all know 
that I am blind when it comes to writing and reading letters, if I 
were to see a letter I would probably find there 



some words and meanings beyond my understanding. 
Because of this I disapprove of my parents not sending me to 
acquire some education.

17. Mrs W. Werihi (President) stood. I approve of all the 
matters that have been raised. My word to you all is, what I 
would like to see is that on Sundays it is arranged within our 
households that although we may not make it to Church, our 
preacher, Reupena Waiti, will instruct our children, as well as 
us adults, in the catechism, then we will become somewhat 
familiar with it, as will our children.

The meeting ended here, Reupena Waitai recited Hymn 52 of 
the Methodist Hymns, Hymn 116 of the Anglican Church 
Hymns. 

Here ends the report of this Women’s Group for Oture[i] and 
Aoroa.

From Mrs Werihi, President.
From Ema P. Mohi, Secretary. 
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Māori Report
Oturei and Aoroa

March 2, 1912.

Our Group meeting was held today at Oruariki in the Aoroa 
district. Our first agenda item was the offering of thanks to 
God by the President, when this concluded the meeting was 
opened. Ema P. Mohi motioned that she be allowed to 
withdraw from the role of Secretary, although she would like to 
be allowed to continue as a member, and to take her place 
within the group. The reason is because she is fearful of the 
way her husband is. Because it was the proper course of 
action, the Group supported her decision, that she should 
withdraw from that position. The position of Secretary would 
devolve to the Assistant Secretary, Atareta Werihi, who has 
now become our Secretary. The second item was Erana Tako 
withdrawing from the Group, the reason being that she does 
not like to meet on Sundays, it is not the right day for arguing 
or for collecting money. However, the Group overthrew her 
reasons and that item was dismissed. Kaa Himene stood to 
ask that the Group assist our elder Piri Waata, because he 
has long been afflicted by illness, it’s been about two years 
now, or perhaps even longer, that he has been bedridden. 
There was unanimous support, the group should assist, even 
if only in a small way. It was decided that the Group would 
contribute 10/-. Ema P. Mohi put forward a motion, that there 
be fewer meetings of the group. Her proposal was for the 
group to meet quarterly, but that proposal has not yet been 
agreed upon.

On the 28th of January, a letter arrived from the President of 
the Naumai Group addressed to the President of the Oturei 
Group. It was to inform us of a misfortune that befell one of 
their members, Hone Tohu, his house was visited by fire and 
all of his possessions were consumed by flames. Assistance 
money from our group, added to that from our husbands and 
money from outside the group came to 5 pounds 5 shillings.

Our group also met on the 21st of February, in order to pool 
the group’s money. Assistance money from husbands came to 
1 pound 10/-, joining fee from two new members, 5/-, a total of 
1 pound 15/- of the local group’s funds, 3 pounds is now sitting 
in the group’s bank account.

From the President, Mrs Werihi
Secretary, Atareta Werihi

18 April 1912: ‘Māori Report of Convention’ p.28.



MAORI REPORT OF CONVENTION.
To the Editor of the White Ribbon
Please publish the words written below.
An explanation of some of the business concluded at the large 
gathering held in the South Island on the 30th of March just 
been.

1. That young men be empowered to reject the summons to 
become a soldier if they or their parents judge that they have a 
good reason to do so.
2. That patients not be given whisky, brandy, wine and other 
similar substances by doctors.
3. That the Beneficial Lessons be given to all government 
schools to teach to children.
4. That children aged 14 years and under not be allowed to 
roam at night time without a guardian.
5. That smoking carriages be added to the front of trains, or 
right at the back.

That is all.

Next year’s gathering will be held in Nelson.
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Māori Reports

April 6th, 1912.

On this very day the Women’s Group of Ahikiwi met. 

T. Taurere offered thanks to God, when this concluded the 
President Keita Taurere stood and laid out a number of 
issues.

I would like to see us collecting 2/6/- for this year, I would also 
like to hear what our husbands have to say about our group’s 
work, if they have anything to say about it. I approve of and 
would like to extend my thanks to our husbands for all 
attending our meeting this evening. That is all I have to say.

When she finished, Ngapeka N. Panapa stood. I support 
everything that the President said. 

When she finished, Ngapine H. Panapa stood. I am standing 
to give my full support to what the President said, as well as to 
the Secretary who stood immediately before me. 

T. Taurere stood. I would like to thank the Women’s Group for 
their vote of thanks for us, the husbands, and I am very happy 
to be attending this gathering. Because I saw just how small 
your group was, my heart went out to you all. Secondly, my 
wish is that all of you



who live here should join this Group, the ones who are 
currently outside of it. This is just what I would like to see 
happen, I am not telling people what they should do, it is up to 
you to decide what you will do as a result of our discussions, 
whether you will commit your pledge to the paper, or not.

N. Panapa stood. She spoke of how determined the women 
were to pursue the abolition of alcohol. As well as their 
dedication to uphold the faith.

When she finished H. Panapa stood. After acknowledging 
others she said, she agreed to join, as long as the group 
agreed.

When she finished T. Taurere stood. I support the words of my 
friends who have stood before me. My word to you all is, 
whether there is some money we can contribute to you, some 
help we can provide to you. Now, remember everyone, stay 
dedicated to teaching your children the correct ways. 
Therefore, my friends, I acknowledge us all who are here and 
in particular the Group.   

When he finished Keita Taurere stood. I approve of all the 
things that our husbands have said in a spirit of peace, truth 
and righteousness. Therefore, I am thinking that they should 
gather together the 2/6 tonight, as well as us of the Group, we 
should gather the 2/6 for this year. My heart has become 
aware, while we have been talking at length, I have become 
mindful that a lot of work has been put in by us all, by the 
people, whatever the work may have been and its results. 
Therefore although we are few in numbers, we must work in a 
spirit of truth and righteousness, and with a firm purpose. If we 
go astray, so be it, even though we are the target of 
pronouncements by outsiders, so be it I say. Therefore be 
strong, although we are few in numbers, we should strengthen 
ourselves using the flower of the kawariki, while always being 
mindful of our Father in Heaven, may he assist us all.

This is all I have to say, may you all be well. When the 
discussions finished, the collection from the men was 
presented first of all, secondly, that of the members of the 
group.

The money came to 1 pound 16/6, all of which is now in our 
bank account. When these things were concluded, our 
discussions were brought to a close. The Secretary said the 
first prayer, after her 



another was offered by one of the members. The President 
said the final prayer.
This is all, from the President,
KEITA TAURERE.

NGAPEKA N. PANAPA
Secretary W.C.T.U.

April 17th, 1912.
We are the Group, small in numbers, of the women of Kaihu, 
this is a place where there are many men and women outside 
the group who are not disposed to lend their support to this 
cause, even though its works are widely observed, it is not 
approved of by the hearts of the masses – the ones who are 
fearful – in their hearts of pledging themselves at this time, 
therefore this Group is pleased because the Synod has 
agreed to lend their support to the Christian Groups, because 
this work supports the prayers and the teachings of the 
Gospel. Therefore this Group extends a vote of thanks to Rev. 
W. Te Paa for his resolve to speak to this in their meeting, to 
direct the thoughts of those who are not broad in their views, 
as well as among others of the faith. Therefore to you all, who 
say that faith is the most important thing today, and what leads 
to the faith, don’t ask what is this Group and where do they 
come from, don’t ask in case the mind goes down the wrong 
track, don’t be spiteful, lest faith dies, may God help the 
National Organisation.

This is all,
Written on this day April 17, 1912
From NGAPEKA N. PANAPA, Secretary of the Christian 
Group W.C.T.U.

18 July 1912: ‘Ripoata Maori’ p.6.



Māori Reports

June 1, 1912.

Our Christian Women’s Group met at Oruariki, Aoroa district. 
Northern Wairoa. 

The President offered prayers. After the prayers concluded, 
the President Mrs W. Werihi sat down and pronounced the 
meeting open.

Ema P. Mohi stood. As I am an standing, I should speak to 
you all. On Good Friday I went with my children to Ripia, to the 
home of Rev. Wiki Tepaa to pray. When Rev. W. Tepaa’s 
sermon ended, he turned to instruct his people in the ways of 
the faith, to stay true to the words of God, as well as 
instructing the people, as well as sharing his motion that was 
carried by the Synod at Peria. His motion concerned the 
Christian Women’s Group. I mention this because I was very 
pleased to recollect seeing in the report of the Women’s 
Group of Ahikiwi, Kaihu District, that this elder, that is, Rev. 
Wiki Tepaa, has been very forthright in his support of Christian 
Women’s Groups.

Te Rawa [should be Te Rarua] P. Ihaka  stood and approved 
of the speech of the member who has just sat down. Thanks 
again to our elder, Rev. W. Tepaa. Well, something I heard 
when we went to the Pākehā Women’s Group at Te Aratapu. 
It was the message given by Jean McNeish, a speaker for the 
Pākehā organisation. Her message went like this. Let us all be 
strong in pulling in all the women from outside to join us in this 
organisation that we call a Christian Group. 

Ema P. Mohi stood. I support the message of the speaker for 
the Pākehā organisation, Jean McNeish. Well, my message to 
us all is, I am thinking of how we do things, and our children. I 
don’t approve of how we do things. When we pray, at the 
times we are praying the main thing is to lean against the 
partition of the house so that we can tightly close our eyes. 
The second thing is that some of the rules concerning praying 
are not being observed. If the person leading the prayers or 
the Minister says “let us pray” it can be observed that people 
are not kneeling down to pray. I am speaking about these 
things because these are some of the messages of instruction 
from Rev. W. Tepaa. Therefore my friends, I have been 
reinforcing these messages as a reminder for us all and for 
our children to make sure that you are informed.

The President Mrs W. Werihi stood. I approve of the words of 
instruction that our friend has shared with us. Well I 
wholeheartedly endorse the words of the speaker for the 
Pākehā section of the Christian Group, Jean McNeish, who 
said for us to be strong, the Māori Women’s Groups and the 
Pākehā ones. Let us all be united as one in a spirit of peace, 
so that we dwell within the Lord and enter into this 
organisation as younger and elder siblings. Well may the 
Great Father in Heaven make all these things firm within us. 
Well I had better bring our discussions to a close here. Let us 
sing Hymn 114 for the Methodist Church, Number 171 for the 
Anglican Church. The meeting has now ended, may peace 



reign among all of us.

From the President Mrs Werihi
Secretary Te Iwa Mareta Werihi, W.C.T.U. of N.Z.

To the President of the Christian Groups of the Nation

Greetings

May God the Father keep you, may he also give strength to 
Christian undertakings so that the fruits may appear from 
God’s garden.

I am presenting a report from our group so that you will give 
consideration to what we would like to see happen as outlined 
here, following the deaths of our children, from within our 
Group–

1. The baby of Mrs H. Panapa died on the 30th of May 1912.
2. The baby of Mrs A. Rodrick died on the 15th of June 1912.

Concerning the death of one of these babies, the malady 
struck at two o’clock in the morning and it died at 4 o’clock.

Therefore there was no time to decide on a course of action 
within the two hours.

Therefore our group is requesting of you to consider whether 
we could have a nurse for this area.

We are also asking that you share with us how we could go 
about requesting doctors within the rules of the Christian 
Group. 

We would dearly like for there to be a nurse resident in this 
area, there have been many other of our children who have 
also died this way, without there being any time to act. These 
are just the ones who have died in recent months. 

From your friends within the Christian Work.

Written on this day.
NGAPEKA N. PANAPA.

Ahikiwi, N. Wairoa
Sec. W.C.T.U.
July 1st, 1912
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Māori Reports

The Christian Group of Ahikiwi, Kaihū District, met in the 
Ahikiwi Meeting House. 

The introductory item following the opening of the meeting 
was taken from the report of our trip to the meeting of the 
combined groups that was held at Ripia on the 7th of 
September 1912, and was a sharing of the things that 
happened at that gathering for those people who did not 
attend the gathering.

1. The bringing together of the groups from Wairoa, it is about 
bringing all the groups together as one in order to make sure 
that they are all doing the right things.

2. As a reminder to the groups of each place that are able that 
they should meet all together from time to time, as with the 
gathering at Ripia, as an indication of friendship. 

3. This is a good one to consider. So that the groups gain 
enjoyment from the coming together and the shared 
discussions so that enlightenment comes forth in everyone’s 
hearts.

4. So that everyone at the gathering should be inspired to 
bring forth words of encouragement and support for the good 
works.

Also because of the words of the crazy people on the outside 
who jeer at us, saying that the work of this organisation in 
crazy.

It now rests with us all, with the Christian Group.

HERE ENDS THESE ITEMS

Leading on from which, I would like to acknowledge our 
friends within this organisation, that is, the Wairoa groups,
to all our friends, I send greetings and thanks, within the work 
assigned to us by our Lord. May God preserve and keep us 
all, may he also ensure that our work flourishes, greetings and 
thanks to you all, from the river here, to the mouth of the 
Kaipara Harbour, stay firm and be strong. If we study the 
second section of our bible[?], that is, the scriptures, I retain 
the hope that we will possibly gather at a future date, but let us 
leave it until the call of the bird that heralds the new year is 
heard; we had better leave the hope hanging on the blossom 
of the kawariki plant. In time it will become as a tied flax cord. 
May you all be well. 

From your dear friends within the work.

From the Ahikiwi Group.

Ngapeka N. Panapa Sec. W.C.T.U.
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Māori Reports

September 9, 1912

Dive into Faith, Hope and Love

The gathering of the groups was held in the home of Te Wiki 
Te Paa. Keita T. Taurere, President of the Ahikiwi group, 
called this meeting. The reason for the meeting was to bring 
together all the groups of Northern Wairoa so that they are all 
heading in the same direction, and so that each can learn from 
the example of others within the organisation.

The members of the groups who attended this gathering were: 
Ahikiwi: Keita T. Taurere, President, and her Secretary, 
Mereana Netana; Waipoua: Piipi Kamana, President; Kapehu: 
Kare Tari, President; Naumai: Hana Tohu, a member from 
there; Ripia: the whole group; no one attended from Oruariki 
or Oturei due to a death.

The meeting was opened and Keita T. Taurere, President of 
Ahikiwi stood. My wish is that we open our discussions to all 
present so that we can all hear how people are thinking and 
the views of each person for this cause that we are all, all us 
women, promoting. Through this it will give us a wider view of 
the things that we can undertake right now and in the future, 
when this has been concluded, the group will get down to its 
main business. Secondly I will share with you, my friends, why 
I have invited you here with this message, Bringing us all 
together. Fellowship, so that we are prepared for our journey 
and our work in a spirit of steady love, and the readiness for 
our journey in accordance with the regulations of our 
organisation’s charter[?]. I am also aware



that our elder, Te Wiki Te Paa, is here and we can ask him 
about some of the difficult[?] things pertaining to our work. I 
know that he will probably address us shortly, so, my friends, 
the groups, be strong, do not weaken, we have all pledged to 
abolish liquor, secondly, we signed for the work that is being 
done by our parents. Therefore my friends, even though our 
brothers and our leaders are drunk on liquor, don’t leave it as 
something for us to argue about, or to cause us trouble. Look 
at our stance, it is a humble position, we are a Christian group, 
it is a position that is concerned about bad things. Our 
regulations state, be strong in suppressing the things that 
cause us trouble, do the work, may determination and 
providence give us strength, I have said enough.

Rina Aperahama, Ripia President.
I support those issues raised by the Ahikiwi President.

Mereana H. Te Paa.
All I want to say is that I strongly support the issues that have 
been shared with us.

Hana Tohu, Naumai member.
The method for collecting money, I heartily approve of this. All 
the people from outside of the groups should speak, therefore 
I request of the President to allow a vote. The vote was 
allowed, those in favour of allowing outsiders to participate 
fully in discussions raise your hands. All the hands were 
raised. 

Hemi Te Paa
I thank you all, the groups and the President, for opening up to 
allow us men to participate. Men have a different view, those 
words that can cause trouble and give you all concern, but 
because we are doing it like this, this is an opportunity, I think 
anyway. Here are some direct words from us to soothe and 
give balm to your hearts. For, as I am standing here, I can see 
that there are hardly any men in the house. Why is this? 
Perhaps I am being unfair, I am criticising my fellow men 
about this. But to my way of thinking, it is better to be present 
to listen, so that people learn of the wrongs and the negative 
aspects of this matter that is being undertaken and which has 
now been opened up for discussion by everyone here. I think 
that it is very wrong for people to decide that something is 
wrong purely because of having heard this name, the 
Christian Group Abolishing Liquor.

  



So dear ladies, all the groups, be strong, your stance is an 
important stance, that is bearing wonderful fruit as a result of 
your work should the timing be right and people receptive. 
Dear ladies, I can see that some of you can not see the reach 
of the benefits that have ensued as a result of the activities of 
your organisation. My message to you all is, look into the 
distance, don’t just focus on what is near at hand, think about 
the days to come, and the children growing up. Through your 
work is the path for them to the right way, don’t be sad [or 
angry] about the forcefulness of my words to you all, they are 
words of advice for you, as well as for the people who are 
standing on the outside. Well, as a conclusion to my speech, 
because I support you all, do not keep all your love to 
yourselves alone, but spread it to all people, to the good 
people and the bad people, to those in the right and those in 
the wrong, therefore, put your money towards the hardships 
being faced by everyone, the destitute, invalids, and others in 
need. Although the amount of money for each person may be 
small, you will become known as an organisation that helps 
people among all the people who are criticising your work, 
they will realise that your organisation is in fact blameless. 
That is a big lesson for people. I have a word about the 
bringing together of your groups. It is a very good idea, and 
the best way to operate for those groups that have been 
established with a common purpose. I could talk about many 
other things, if it were proper for me to be the only one to 
speak at this time. Well my time is up, thank you all the 
groups.

Tepana Taurere
I am in favour because it is what I wanted, that we all speak 
initially, later will be just for the groups, it may be that they will 
have seen some ways forward for them from within our 
discussions as we proceed, but I think that is is very beneficial 
for all of our discussions to be sent off to be printed, because 
our words will give great strength to the groups who have a 
reason to listen, the groups on the outside. To the groups, 
because you have all gathered here at this combined meeting, 
I can see that you are very pleased to see just how many of 
you there are to take up the fight against the ills that beset



us. I am very strongly in favour of you and your work because 
this cause is a legacy from our elder the Rev. H. T. Papahia, 
who is now at rest. He brought together the male and female 
young people as a Christian Group. They started in the North 
and then they came here to Ripia, both he and his cherished 
friend dedicated themselves to this work, but because of the 
weeds that have been spoken of the wheat grew sparsely. I 
know that were he alive today, his support for these Christian 
Groups would never falter. As would that of his friend, they 
were both on the same journey, in terms of the things that they 
did to fully support the groups, and it was he who promoted a 
motion that the Synod support the Christian Groups for the 
Abolition of Alcohol. My friends who stand outside, there is a 
group of people at my home who are just like you, who ask 
these kind of questions: What is the purpose and what good 
will come of these Christian Groups? Perhaps you don’t have 
this question, or on the other hand it is very pertinent for you, 
let us all be aware, that this question is very misguided. It is 
just like the question of the one created to its creator: “Why did 
you make me like this?” The people who ask the question 
know the purpose and the outcome of this work, so why do 
they bother asking the question. Enough of me, thank you to 
the groups.

Ruta Tahu, member.
I have been sitting here a long time waiting for the men to 
finish speaking, all the while listening to some good 
discussions. To the President of Ahikiwi, I very much approve 
of your idea of bringing us all together that you were speaking 
about, I have just come to the realisation that this would be a 
very good thing for the groups. I have listened to the correct 
words of various people. For those of you who are like me, 
when this gathering was called I was searching for the reason 
for it. Well, now I can see that this meeting of our groups is 
very beneficial. Thank you everyone.

Ramari Te Paa
In my view, the main thing in all of the discussions is that we 
learn and strengthen ourselves, the groups, I am very pleased 
with this idea of bringing us all together. Well, this old lady 
does not know about how to run things according to the 
regulations of our cause, but I am happy to assist you, those 
of you who know what you are about, all I can say, my family, 
is to be strong in our work, be determined and be humble. The 
present time belongs to you, it is up to you to do the work, to 
overcome its difficulties, let us all be mindful



of the “initiator and the completer of the work”. Thank you 
everyone.

The assistance money received from this group today: Hone 
Tohu 10s, Wharo Waewae 5s, Keita T. Taurere 6s, Piipi 
Kamana 4s, Ema Te Pohe 5s.

I have been empowered by the group to send the above report 
to be published in the paper of the Group, even though it 
doesn’t conform to the usual format of reports of the business 
conducted by the group, it is a useful discussion that will be of 
interest to the friends living in the far corners of the North and 
South sslands. 

To the National Group

Greetings to you all. May God look after you all and 
strengthen you to undertake good works. We make this 
request to the Father with one voice on behalf of us all.

I acknowledge all of you.

MEREANA H. TEPAA,
Secretary of the W.C.T.U., Ripia

18 June 1913: ‘Oruariki’ p.2.

ORUARIKI.
June 7th, 1913. The Christian Women’s Group of Oturei and 
Oruariki met. The President, Mrs Werihi, gave thanks to God, 
when that was concluded the meeting was opened for 
business. Ema P. Mohi stood. My first item, is that I think we 
should read out how much of our money is in our bank 
account and how much has been expended to help with the 
incapacitated among us. This was agreed to. Secondly, we all 
know that it is now many months that our sister in the cause 
has been absent due to her illness. I would like to see us show 
our compassion for her. Agreed to by the whole group. The 
money to show the group’s consideration for Ira Waitai came 
to 10 shillings. Ema P. Mohi brought the meeting to a close. 
Amen. From the Secretary Hinerangi T. Haimona.

18 March 1914: ‘Te Hui Tau’ p.22.



THE ANNUAL MEETING.
I went down to Gisborne to the annual meeting of all the 
Women’s Groups of the nation. Over sixty women came from 
the South Island and the North Island to review the work we 
have completed over the past year. They agreed that 
someone should look into the practice of people who sell wine 
to young Māori women. Secondly, to instruct hotel proprietors 
to completely put an end to their selling of bottles and casks of 
spirits to Māori, and to stop their selling of wine to young Māori 
people under the age of twenty-one.

Our President, Mrs Hughes, resigned, on the grounds of her 
continuing ill health. There were many speeches of 
acknowledgement for our dear friend and expressions of hope 
that she would recover in the coming year. Her replacement is 
Mrs Walker of Fox Street, Gisborne. She is a woman who is 
kindly disposed towards the Māori people. They work 
alongside the Māori Women’s Group of Gisborne, therefore in 
my opinion we have acquired a woman who knows how to 
properly conduct our business within this organisation. If you 
wish to write to her, to ask about anything, write here to 
Gisborne.

At this year’s gathering hope continues to be expressed that 
your councils will request from the government that a vote be 
held for each district on the subject of abolition of alcohol. One 
area of Ngāti Porou voted just last year and they put an end to 
alcohol. They say that they are thriving now, and that all the 
marae are doing well since alcohol was abolished among the 
Māori community. If we all demonstrated this kind of 
determination to vote so that alcohol consumption dropped 
among us, then many benefits would accrue



to us all, that is, to the Māori people.

On the 10th of March the Pākehā women at this gathering 
went to Te Ārai, to Hine-o-te-Rangi, so that they could meet 
with the Māori members and get to know one another. Lady 
Carroll welcomed the visitors. Doctor Wirepa was the 
interpreter for the Pākehā women who made speeches to their 
Māori sisters. The President, Mrs Don, was very 
congratulatory towards her Māori sisters who had taken up the 
White Ribbon, saying it was a genuine commitment from them 
to the people that they had agreed to abolish alcohol. Some 
other members also made speeches, saying be strong, be 
steadfast our Māori sisters in supporting this cause. Some 
representatives of the Women’s Group of India attended the 
gathering, they spoke positively about us, of their regard for 
the Māori and Pākehā members of this country. After the 
meeting the visitors had a cup of tea and then returned to 
town.

During this gathering I told the President about the good works 
that have been done by the Māori Women’s Groups, such as 
teaching Sunday School, caring for the sick, helping when 
there are accidents and deaths, and some other activities that 
benefit the Māori people, like your incredible work in putting a 
stop to people taking alcohol onto the marae of the Women’s 
Groups. I also spoke of your appreciation for our former 
president, Mrs Cole, who has gone to the unseen place to be 
with our Father in Heaven. We sent our greetings from all the 
Groups of this country to the Groups of England, Australia and 
India.

The message of this gathering for you all, our Māori sisters, 
within the Lord, we send very warm greetings to you all. Be 
strong! Although you are not able to

vote alongside us, because this might mean that you would 
not get any Māori members, remember the district council 
elections. We will mobilise the Pākehā section so that the local 
hotels are defeated. We will continue to fight, our Māori 
women friends, so that alcohol will no longer be available 
beyond this year. We will continue to fight against alcohol until 
there is no breaths in our bodies. And thank you all for the 
hospitality you have shown towards your organiser. Thanks 
again within the care of our Father in Heaven.

Well, my relations, here ends the messages of thanks. I am 
going to Ngāti Porou to establish groups in their midst, when 
that is done I will head on to Ōpōtiki. I will spend perhaps two 
months in these places, there are not yet groups in these two 
areas.

MAARI WOODHEAD.
Organiser.

18 June 1914: ‘He Heipu Poto’ p.6.



RIGHT ON THE MARK

News has emerged that the groups under the Bishopric of 
Auckland have been disbanded by the Bishop, the report is 
true judging from the reply by the Bishop. Rev. W. Keretene 
put the question, the Bishop’s reply was that he should not be 
involved in the provision of lessons for the children, it was not 
right that they should snatch at subjects meant for adults [I 
think this is the meaning]. Well when the Bishop arrived at 
Waimamaku in the Hokianga on May 1st 1914, Hori Tuoro and 
N.T. Taurere spoke with the Bishop about the nature of the 
groups and the nature of their lessons on the scriptures. The 
Bishop’s reply was that the work was fine but do not go 
beyond the faith of your ancestors, his people had informed 
him that, on the contrary, they had gone beyond.

As for the faith of our ancestors, it is disappearing among us 
the descendants, they were very strict in their observance of 
the faith. When these lessons were initiated, they appeared to 
be following the correct procedures, but the people who are 
causing the groups to be disbanded are saying that it is an 
ignorant practice.

The benefit of this practice is in fact learning about God the 
Father. Many times has Hogan[?]/Hawkins[?] directed us to be 
diligent in teaching the catechism to the children. However, 
these directions have yet to be fully carried out, although it is 
not the case that the catechism books have disappeared, they 
are still here, inside the Books of Common Prayer. The 
Waimamaku Group has been very diligent in teaching the 
catechism to the children on Sundays.

My dear friends, I acknowledge you all, be strong in upholding 
this organisation. God knows just how wrong this practice is, 
be steadfast in voting for the abolition of alcohol. There is 
relevance in these days to the saying that goes, by the sweat 
of your 
face do your children eat of the taro, there is no easy path to 
take to arrive at wellbeing.  
Thank you all. From the Group of Ahikiwi, via Dargaville, 
Northern Wairoa.



WHAKAREWAREWA.
To the members of the group, I greet you all within the care of 
our Father in Heaven. On my way here from Ōpōtiki I visited 
Whakatāne, as well as Rūātoki and the villages of the 
Urewera. They have established a group for themselves. I 
stayed at the home of the Minister there, Pene Hakiwai, he 
and his wife were very supportive of our work. Afterwards I 
came to Matatā and went about my business there, and then 
on to Te Puke. Groups have not yet been fully established at 
these places, in September I will return to them and finish 
setting up their groups. Then I visited the places in the vicinity 
of Tauranga, where the people were very well disposed to the 
matters I raised with them. Well, I have the same plan for 
these places, to return and complete the work. When I finished 
there I travelled on to Waihī, to take my horses, the one with 
the saddlebags and another one, to their owner. I have 
travelled 436 miles on horseback. On that same day I took the 
coach to Rotorua. The meetings commence on Sunday. When 
I have done this area I will head to the groups along the 
Whanganui River. Well, I will end here. Be well my dear 
friends in the work. 

MARIE WOODHEAD

  
ORUARIKI

When the Christian Group of Oturei, Oruariki and Houhanga 
met, only a few members were there. The President offered 
thanks to God, when she finished the “W.R.” [White Ribbon 
presumably] was read out. Item (1) this group should assist 
their younger sister, Mere Hare, member of the group of 
Magura[Māngungu?], Hokianga. While she was visiting the 
Wairoa her house and all her possessions were lost in a fire.

Assistance money for Mere Hare 10s, the President closed 
the meeting. Amen. May 9th, 1914.

A meeting of this group was held at the home of Ema P. Mohi, 
six members attended, but not the President, she delegated 
her role to E. P. Mohi for the day. The meeting was opened 
and thanks were offered to God. E. P. Mohi (1) An 
acknowledgement of our aunty, a member of this group, Kata 
R. Waitai, who died on the 29th April, 1914. She was one of 
the pillars of this group. Right up until she had no strength left, 
she always attended meetings to instruct us to be strong and 
to stay firm in this great cause that has grown from the faith 
and for us, the whānau, to not weaken in our resolve; (2) 
Assist the marae following the death of Kata R. Waitai 1 
pound 10s, June 1st, 1914. 

Many members of this group met at the meeting place of the 
group on the first of every month, on occasions 



when the President and the Oturei members are not present. 
At the moment that a quorum is reached, the meeting is 
postponed for six days. That is all, greetings to all the younger 
and older siblings within the organisation. I acknowledge you 
all and all of our many dead. May we all be well within the 
Lord.

Because of the accident that befell our Secretary last March, 
these reports are late. 

That is all, from the W.C.T.U. of Oturei, Oruariki and 
Houhanga.

POUTŌ
The Christian Women’s Group of Poutō held their meeting on 
the 31st of May, 1914. Eruera Te Tuhi read out the report of 
the meeting that was held at Poutō on the 11th of April, 1914. 
President: She stood to share with the meeting about following 
meeting protocols, that is, following Christian Practice one 
thing we should do with the meetings is to return them to 
being held on the last day of the month. Romi: I have no 
matters to raise but I agree with the President’s items. 
Whiuwhiu: Spoke in support of the words of the members. 
Pepehi: Spoke along similar lines to the previous two 
speakers, and also touched on preparations for their annual 
collection.   

Matekino: She spoke about the money, that she would look 
after some of the money, so that it would not all be deposited 
in the bank, to be used for some general purposes among the 
people, such as that gathering that was held at Aratapu. I am 
ashamed of the talk about our group not contributing towards 
that cause.

Metiwira-Mihaka: Explained that there was no reason to be 
ashamed about that matter. If indeed there were a good 
reason for us contribute then it would have been possible for 
the group to give a donation.

Whiuwhiu: I agree with the explanations of the members who 
have stood.

President: I agree with the explanations of the members from 
outside and the members of the group who have stood and 
presented their issues, as well as the honorary members. I am 
in agreement.

Romi: I support the matters that have been discussed.

Tinoti: I agree with the first matter. One of my matters for the 
women of the group, those who have children, is to be 
resolved to instruct their children. There was a troubling 
incident that affected the children this past week. Don’t allow 
the children to smoke cigarettes, if the rules of the committee 
are broken then there will be a fine. 

Whiuwhiu: I support the issue about the children.

Matekino: I support Tinoti’s issue about the children. If I were 
to see one of the children smoking a cigarette I would punish 
them harshly.



Metiwera: My issue is that I would like to see the teaching of 
the catechism strengthened. The assistance money of the 
Christian Group of Poutō came to nine shillings, 9s.
When all the items of the Poutō Group were dealt with, the 
meeting was closed. A prayer was led by the minister Eru Te 
Tuki [previous spelt Te Tuhi]. That is all. From the secretary of 
the Poutō Group.

AHIKIWI
The group met to conduct the work of their organisation, the 
things that are good in God’s eyes. When the meeting sat, all 
the members saw their newspapers, issues 225 and 226, 
following this we decided to give these acknowledgements, 
that the following should be written in the paper of the 
Christian Groups:–
(1) Thanks from this group to Maari [Marie] Woodhead for her 
dedication in taking this cause to all points, to all the Māori 
marae, to give a lift to the hearts that are wasting away and 
sleeping, and to awaken the spirit. A meeting was held at 
Tūranga, many members from distant places attended that 
meeting. So, to the organiser, we acknowledge you, may God 
guide you, and be your travelling companion, may he help to 
turn the thoughts of the people who are filled with unease 
about the things that are happening in this world.

We were very pleased about the reports that were printed in 
issue number 226 concerning Te Tai Tokerau, of the groups of 
Otiria, Kawakawa, of H. Keretene’s group. To the Otiria 
Group. Friends, we greet you in the name of our prominent 
ancestor Meta Te Tai [I believe this should be Mita Te Tai], a 
descendant of chiefs and a leader in his own right. He was 
never known to do a bad deed in his life. It’s well known that 
he spent many years as a layman for the Synod, a position 
that was also held by his father, Ihaka Te Tai, which confirms 
the sincerity of the Otiria Group’s greetings for their elder, a 
true upholder of the cherished legacy of his ancestors, of the 
faith. Go sir, to your ancestors, to your elders. Go to your 
resting place, at the right hand of your Father in Heaven, it has 
been prepared ever since the creation of the world, the resting 
place for Christians, that is for the souls of the people who are 
called the children of God. Mita, go to that place, because of 
your good deeds you will receive honourable recompense. 
Farewell.

19 October 1914: ‘Nga Mate o te Whanau a Te Tangata Kai Waipiro’ p.12.



THE ILLS THAT BESET THE FAMILY OF THE DRINKER.

The terrible thing about alcohol is that its ill-effects do not stop 
with the person that is addicted to it. Many people who partake 
of this substance acknowledge that it is harmful, they get 
beaten up by other people, and end up sleeping in the mud 
and the bramble bushes, or being injured from falling off a 
horse. If this were the limit of the harm that this substance 
does, it would be alright, afflicting the body of the person who 
is yet to learn their lesson. But we all know these are not the 
true ill-effects of alcohol, and the people who say that these 
are all of its ill-effects, are people who lack compassion and 
are hard-hearted. A person can be fine when they do not have 
any alcohol inside them, they can be easygoing and full of 
love, but should they come upon a supply of their favoured 
substance, after two or three glasses, they will start to run 
their mouths, just like the bird that is starting to sing, it 
stretches out its neck and flutters its wings; the bird does this 
so that the song will be sweet in its throat, while in the case of 
the drunkard it is to melt the butter of the evil talk in his mouth. 
How many men have been beaten in hotels for the evil talk 
that has come from their mouths? How many men have been 
beaten just because they were drunk? How many good men, 
who are trying to do things that will benefit others, come to 
grief inside hotels? Two people might get along fine, but as 
soon as one visits a hotel, he will talk about the other person 
to his friends there, a big group of them, talking all kinds of 
malicious talk about the other person. If they both happen to 
be there at once, a fight is the end result. That is what alcohol 
does, it does not just cause fights to break out amongst 
drunkards, but it causes words to fly around, back-biting, 
cursing, one person against another, or one person against 
those innocently sitting at home. This kind of thing is aptly 
described by the expression “completely evil are all the 
products of of their heart”. When they get home, what are they 
like? Many have beautiful homes, but because of all the 
money [spent on alcohol they are not] able to look after their 
houses. But as for most of them, there is nothing attractive 
about their homes. The children go naked, they are 
malnourished, while the mother is also without strength. 
Indeed it is this aspect that is the worst. This is the most 
pitiable thing, the anger of the wife and children who are 
starving and cold. This is the worst effect of alcohol, as stated 
above the person who drinks does not just harm himself. The 
owner of the hotel grows fat from the father’s money, who is 
made crazy by alcohol, while the children and their mother go 
naked and starving. But it doesn’t just end here. Some come 
home at all hours of the night, and discover that the food that 
has been left for them is cold, they scold the wife and strike 
her down. The wife cries, the children cry, because of what, 
because of alcohol. When the drunkenness has gone, he is a 
perfectly good person, one who cherishes his children, but 
even though his love is there inside his heart and on his lips, 
he is not able to express this because all the money has been 
taken by the hotel owner. Friends, men, if you have love for 
your wives, and your children, forget about your injuries at the 
hands of your drunk friends, do away with the substance that 
oppresses them. Put a stop to their means of acquiring their 
portion of your hard work. Are they the right ones to benefit 
from the fruits of your labour, it is fair that the Pākehā at the 



hotel should be nourished by you all? At the end of the day, 
this is the main reason to approve of the abolition of this 
substance. 

19 April 1915 A: ‘Kinga Roopu Wahine Maori’ p.17.

TO THE MĀORI WOMEN’S GROUPS.
There is one establisher of groups and organiser for the Māori 
groups of New Zealand, Māri Woodhead. Be on your guard 
lest you receive a visit from a different woman, who is 
travelling around in your midst. Māri Woodhead is the only 
woman to have been appointed by the governing body to 
travel around among you. If we were to appoint a replacement 
for her, we will inform you of the fact. 

19 April 1915 B: ‘Hui Tau, 1915’ p.16.

ANNUAL MEETING, 1915.
March 17th to March 25th, 1915. In the afternoon of the 17th of 
March, at Christchurch, we, the members of the groups of 
both islands, were welcomed by the New Zealand President 
and by the Christchurch group and by the town’s leaders. 
Over one hundred members drawn from all the groups of New 
Zealand attended this gathering. At the conclusion of the 
welcome, the President stood to speak to us. When she 
finished we sang “God Save Our King”. On the morning of the 
18th, the meeting was opened with prayers. After that it was 
arranged that the reporters for the newspapers and a woman 
would look after the entrance to the meeting venue, in case 
visitors to the gathering should arrive. Then the President, Mrs 
Don, stood to speak to us. Her desire was that the work of 
encouraging people to abolish alcohol needed to commence 
immediately and continue until the time of the vote, 1917. If we 
begin this work starting next month, and continue until the time 
of the vote, then we will have enlarged our support base and 
increased the membership of the W.C.T.U. She also wished 
that friends of all the soldiers, Pākehā and Māori, not start 
taking the soldiers to the public bars to drink beer, spirits or 
wine. If we wish our husbands or sons to go and return in 
good health, in this time of war, let us not start plying them 
with intoxicating drinks. According to the doctors, those kinds 
of drinks do nothing to strengthen a person’s body, but rather 
serve to make them weaker. Therefore the Governing Body 
requests of you all to not allow our soldiers to be plied with 
strong drink, as it will result in the soldier’s bodies not being 
able to undertake the long journeys and 



live amongst all kinds of disease associated with wartime. The 
good thing for us to do is to “shout” them warm clothes, food, 
letter-writing paper, and things like that for our soldiers. These 
are the things that they really need. Don’t you, the groups, 
forget to pray, when you meet, for the soldiers who are fighting 
to defend our kingdom. At 12 o’clock we prayed for the 
women’s prohibition groups of all the places in the world. The 
Secretary read out greetings from groups in England, France, 
Sweden, Denmark, Russia, Austria, Germany and some other 
places. They all wrote that, even though all peoples are at 
war, the women of each group, of each people, retain their 
love for all people. Women of all peoples love, think of, pray 
for and weep for their sisters in the work. The Women’s

Group of Germany says that we all, the women of the many 
peoples of the world, are bound by love, and the enduring 
bounds of the white ribbon. Therefore, groups, don’t let us 
forget our fellow women living where the war is taking place. 
They are living amongst darkness. After lunch the activities of 
the organisers over the past year were read out. Very positive. 
More than a thousand new members.



18 May 1915 A: ‘Hui Tau’ p.8.

ANNUAL MEETING.
On the 19th, after prayers, the Rev. J. Dawson of Wellington 
came to share with us the outcome of the votes for 1914. He 
was of the opinion that if women continued their activities right 
up to the vote in 1917 that it was possible to overthrow public 
bars, because of all the debilitating diseases [note: the 
meaning here could be more general than disease, it could be 
about alcohol’s general ill-effects] that have sprung up during 
this world war due to this substance, alcohol. Violence against 
women and children at the start of the war was due to alcohol. 
One great nation, Russia, has abolished alcohol. Their king 
saw at the start of the war how bad this substance was for 
people and so he abolished this substance so that it would not 
be used in his country. This is an amazing achievement. Dr 
Florence Keller lectured that boys and girls must be on their 
guard lest they forget to look after their bodies and fall into 
error. Remember to pray to the Father, he will instruct and 
guide us to remain on the right path. In the morning of the 20th, 
Mrs Peryman, the Editor, read out her report for the White 
Ribbon newspaper.

Over the last year, a lot of people took up subscriptions to this 
newspaper. We elected to retain her as Editor for the coming 
year. Well, there was general sadness to learn from her that 
many groups had forgotten to send her the 2s 6d subscription 
for the White Ribbon for the current year. Don’t forget to send 
to her the 2s 6d when the year that has been paid for ends. 
Also, don’t neglect to send in Māori reports. After lunch we 
went to organise the welcome for a woman to the Garden 
Party at Opawa. The money that was collected for the 
Governing Body came to six pounds. In the evening we had 
an outdoor meeting in town. Mrs Cowie gave a speech to the 
people. A large crowd stopped to listen.

On the 21st those at the meeting expressed their sadness at 
the people of all districts who travel around to pursue leisure 
activities on Sundays. It was the desire of those at the meeting 
that the women of the various groups dedicate themselves to 
finding ways to put a stop to this kind of thing. To continue to 
remind the people to see whether we can 



try and make Sunday a truly holy day, a day for prayer and 
rest. After that, we discussed the efforts of some groups to 
establish eating and sleeping establishments in the cities and 
at shows. The President praised these efforts. The money 
generated by these endeavours would go into the bank 
account of the group which has organised them. The 
Women’s Groups want to see school children taught the 
beneficial lessons of the Bible. They would be taught by the 
teachers or the ministers of each district.

In the afternoon of the 23rd, 102 members went to the 
graveside of Mrs Cole, the President of the Governing Body, 
who died the year before last. There were many tributes and 
laments in honour of this woman who has gone to her final 
resting place. On the 24th, a telegram arrived informing us that 
when Judge Stringer arrived in Masterton to preside over the 
court, the people gave him a white glove. This was to indicate 
to him, that there had been almost no major crime in 
Masterton in the previous year. Masterton was a town where 
there were no hotels. Since the closure of the hotels in this 
town, crime and prisoners in jails had all but disappeared. A 
white glove is the sign of being crime-free. On this day I 
received a letter from the Women’s Group of Parenga-
Raumati, with an invitation to me to go to the raising of the 
headstone of their elder. By the time I received it, the date had 
already passed. I send warm greetings to them and 
lamentations for their dearly departed elder. Due to the failing 
of that district in not having a doctor a petition is being 
undertaken to have a nurse sent 

there. However, should the people there agree to provide 
assistance for a nurse, in the form of a horse or a boat, so that 
she can visit patients, then the Government will approve a 
nurse for them.

On the 25th the meeting concluded. In the afternoon twenty-
one of us went to a Māori village, to Raupaki [should be 
Rāpaki, near Lyttelton], to speak with the people there. Te Kao 
[should be Tikao] took on the role of chairman. After the 
discussions, the young Māori people sang. Most of the people 
there have signed the card pledging against drinking alcohol. 
That is all. May you all be well looked after, I send my love to 
you all, from

Te Māri Woodhead.

18 May 1915 B: ‘News of the Unions, Otamatea’ p.7.



ŌTAMATEA.
The meeting of the Christian Women’s Group of Ōtamatea 
was held at Aotearoa Hall on March 29th, this month. 
President: Greetings to [Rev.] Te Tuhi and the members who 
have gathered for this meeting. I declare the meeting open for 
business. (1) The monthly collection. (2) The President 
explained about the money from the tea meeting that was held 
by the Women’s Group of Ōtamatea as a way they could help 
with the church, in order to decide upon how the money will be 
used she handed over to the Rev. Te Tuhi. Te Tuhi let them 
know that he was amazed and grateful for the women’s group 
for their kind gesture regarding the church. What he wanted to 
say about the church was that it has many things wrong with 
it, the windows, the entrance way and the varnish inside and 
some other things all need repairs, as we have all seen. 
Kutere: Thank you for your words. I am standing to approve of 
joining with Te Tuhi to make the decisions, that is all. 
President: Well, I am standing to approve of the things that my 
fellow members have been speaking of, as well as what you 
have been speaking of, Te Tuhi. I think that well, we members 
have made our decision on how the money will be spent, we 
have agreed, Te Tuhi, that you will come and join us as a 
colleague in order to decide upon what to do with our church. 
Well there is one further matter to decide upon, concerning the 
Pākehā congregation coming and using the Methodist Church 
for their prayers. This matter was not passed by the meeting. 
The President explained to Rev. Te Tuhi about the sum of one 
pound from the women’s group of Poutō that is mentioned in 
the reports, which they were to give in assistance for the 
church when the tea meeting was held by the Women’s Group 
of Ōtamatea. Well, that money has not yet been received by 
this women’s group. It was agreed that that money should be 
requested. 
Rev. Te Tuhi: Well, greetings to the group. There is the matter 
of a Sunday School being established, it would be of great 
benefit for all of our children, if you, the group, are able to find 
a Sunday School teacher from among some of the Christian 
members. Well, I will leave this with the group to decide upon, 
the selection of a good school teacher for the Sunday School 
for the children. One new member was admitted by us into our 
group, Aatawiki Waiano. The meeting was brought to a close, 
thank you, now turn to Hymn 99. Te Tuhi led the prayers, may 
God keep us all.

Taukura T. Neka
A meeting will be held by the women’s group of Ōtamatea on 
the last day of the month to consider a number of 

matters, and for the collecting of sixpences too. Also, on the 
6th of April a meeting will be held at the home of Tapihana 
Paikea Topuni. This women’s group will send their assistance 
money of one pound for this gathering and concerning another 
gathering at Oruawharo on the 23rd of April for the unveiling of 
the headstone for Eruera Te Are and Kauta Wellington, this 
women’s group will send their assistance money of ten 
shillings for that gathering. Well, many other matters were also 
discussed at the meeting. Enough, may our Father in Heaven 
keep us all. Thank you.



18 November 1916: ‘Te Hua o te Waipiro’ p.7.

WHAT COMES FROM ALCOHOL.
To my dear friends.
Greetings to you all, the Māori women of New Zealand who sit 
within the W.C.T.U. In these times, women of faith continue to 
pray for and think of the youth who have gone off to the war. 
The hope is that they will return in good health. Well, Russia 
has seen that the path to strength and good health for soldiers 
is the path of abstinence. They know this, that poisons from 
alcohol enter into the sinews of the person and should he be 
wounded in battle, he will be afflicted for longer, his wounded 
area will not mend quickly. 

Among the people who are operated on by the doctors for 
various problems, it is those who do not drink alcohol who 
recover the fastest. The reason, is that the blood is healthy. 
Therefore, what we need to do, women and girls too, is tell our 
sons to not touch alcohol, so that they will return safe and well 
to their homes.

Concerning girls.
Friends, my younger siblings–Greetings. It is known across 
the generations that you, young women, have a lot of 
influence over young men. The first reason, is that you are 
able to disapprove of men who drink who want to become 
your husbands.

Secondly–If you marry men who drink, the children you will 
raise will be without strength, they will not grow sturdy, but 
they will grow up frail and may even be beset by depression 
as a result of the poison from the alcohol that has got into 
them from the blood of the parents.

Thirdly–Listen to this, my friends. If you marry a man who 
drinks he might in his drunkenness start to hit you and your 
children and wreck the possessions inside your home.

Girls, perhaps you have tried cigarettes as a bit of fun. As a 
result, you develop a desire for that substance and want to 
have it all the time. As a result, your body is afflicted. If you 
keep smoking cigarettes these painful things will afflict you.

Firstly–Your chest will develop problems; secondly, your 
children. Thirdly–if a woman smokes cigarettes 



when she is pregnant or breastfeeding, then the ill health will 
affect the child. 

Some afflictions that strike babies very swiftly derive from the 
cigarette smoking of their mothers, and from the parents of the 
children in general. Therefore girls, be steadfast in stamping 
out that substance from within your midst.

A good thing for a girl, is to teach her to look after her house 
well; to prepare food for her husband, to sew his clothes, and 
to mend holes in his clothes. And the most important thing is 
that she stay true to the ways of the faith. These are the 
attributes that are approved of by boys who think right. He 
wants the thoughts and knowledge of his wife to be correct.

All you girls, befriend industrious men as true partners for you 
all. Physical attractiveness is just a passing thing, while a true 
heart is the thing that lasts. The boys who help their mothers 
and sisters are the men who are good at helping and looking 
after women and children. If one of you does not know what 
you should do, pray to God, he will guide you and show you 
the right path. He will instruct you until you know the right thing 
to do. If we do not pray to Him about everything, how will we 
know what He wants for us?

To the mothers of our girls, allow the young people to join you 
for meals in your house; then you can observe your girls and 
see with your own eyes the suitability or otherwise of the 
young friends of your daughters. If you don’t let them come to 
your house where you can observe them, they will go off and 
meet at other places and you won’t know how those young 
people think or what they get up to. Don’t be too harsh when it 
comes to allowing your daughters to attend entertainments. 
Think back to when you were still young, and then you will 
realise that it is better to allow them to go, with one of their 
parents as a chaperon, rather than keeping them at home. 
Because if parents don’t allow children some fun time, 
perhaps, because of how badly they want it, they will run off to 
those entertainments and get a bad name for themselves. 
Therefore mothers, be liberal. We, the adults who know about 
the many pitfalls of this world, are therefore able to instruct 

them, lest some evil should befall them. With the assistance of 
God, we can achieve great things.

TE MAARI WOODHEAD.
Writer.



18 December 1916: ‘Mahi Kai Mate Turoro’ p.7.

PREPARING FOOD FOR SICK PEOPLE.
Egg Pudding–Take one egg, beat until very frothy then put it 
into a cup and fill the cup with milk. Bake it in an oven that is 
quite hot until it is cooked. If you can see that it is quite firm, 
that means it’s ready.

Egg for Drinking–beat the egg until it is frothy, then add in a 
teaspoon of sugar and milk, then it can be drunk by the 
patient. This is very good for restoring weak bodies.

Rice Pudding–Take one cup of rice, three cups of milk and a 
small amount of butter. Egg is also good to add in. Bake it 
slowly for one and a half hours. It is similar to Egg Pudding, 
but use more milk in this one.

Mutton Soup–Take a sheep bone and remove the fat. Put the 
bone into a saucepan so that it is covered in water. Add in 
onion and salt. Leave it beside the fire. Don’t let it boil too 
much. Allow it to simmer for three hours. If there is no onion in 
this, it is better for babies, just the liquid, put it on some bread.

Beef Tea– Beef Tea is good for sick people. Take one pound 
of beef and remove the fat to begin with; then chop it up into 
small pieces of meat. Leave it to stand in two cups of cold 
water for fifteen minutes. When that is done put it into a 
saucepan over the fire, and leave it for some time until it is 
starting to boil. Allow it to properly boil for ten minutes. Don’t 
forget to add salt according to the wishes of the patient.

Barley Jelly–Add one tablespoon of barley to a cup of water, 
having washed the barley beforehand. Leave it in the water for 
one hour. After that boil it in the pot for three hours. If the level 
of the water drops keep adding more so that it stays at the 
same amount as at the start. After it has finished boiling strain 
it. Cover it with a clean towel and leave it in a cool place.

Oatmeal Jelly–Take one spoonful of oatmeal and one cup of 
hot water. The instructions are the same as for Barley Jelly. 
These foods are good for sick people, or for babies nine 
months and over.

Barley Water–Take one tablespoon of barley and five cups of 
water. Cook this and then strain. If you have some barley jelly, 
take one tablespoon of the jelly and five spoonfuls of boiling 
water. It is quicker to make than jelly, if jelly is used in the 
cooking process.



Barley Water–For very small babies. One tablespoon of barley 
that has been washed first, add it in to four cups of water. 
Properly boil it for twenty minutes, if the level of the water 
drops add more boiling water so that it stays at the same level 
right through the cooking process. When that has been done, 
strain it. Now, use three tablespoons of barley water and one 
tablespoon of milk for one feeding of the baby. Feed it every 
two hours and when the baby is ten weeks’ old, use three 
tablespoons of barley water and one and a half tablespoons of 
milk.

Some barleys, that have the name “Patent Barley” on them, or 
“Neaves Food”, that come in tins, these foods are very bad for 
babies. So, mothers of children, don’t feed your babies with 
tinned barley, the right kind of barley should look similar to 
rice. The bad barleys are these powdered barleys. If a baby 
eats these powdered barleys they will suffer from constipation.

Ginger Biscuits–These are good for babies with teeth to chew 
on, as well as to improve the blood and ease the stomach.

Take one cup of treacle, one cup of sugar (brown sugar is 
best), six tablespoons butter and four tablespoons of warm 
water. Firstly melt these together. When that is done, add a 
spoonful of ginger powder, two teaspoons of soda, one 
teaspoon of salt and keep adding flour, until you can see that 
everything is sticking firmly together, then press it down until it 
is very flat. When that is finished take a lid from a small tin and 
cut the dough so that the size and shape is the same as one 
of those lids. Bake in a very hot oven. These quantities will 
make a large number of biscuits. When the biscuits are 
cooked, leave them to cool and then put them into a tin. Keep 
the lid on the tin so that damp air does not get in and soften 
the biscuits so that they are not so good to eat.

Oatmeal Biscuits–Take three cups of flour, one cup of oatmeal 
and put these into a dish, then rub in half a cup of butter and 
half a cup of sugar, and half a teaspoon of soda. Mix in milk or 
two eggs. Press it down until it is flat and then cut it up. Bake 
in an oven that is not too hot for 30 minutes.

18 January 1917 A: ‘He Kupu Kinga Wahine Hapu’ p.14.



A MESSAGE TO PREGNANT WOMEN.

The knowledgeable doctors of England say that pregnant 
women are misguided who think that if they continue to drink 
wine, stout, or brandy while they are pregnant, that this is 
good for them and their infants. According to the doctors, this 
is one of the reasons why the infant is weak and frail should 
that woman give birth. And if she keeps drinking alcohol, the 
milk from her breasts will lack the nutrition to nourish the child.

This is one of the rules of the faith of Jewish and Muslim 
women. Their people do not allow them to drink alcohol while 
they are pregnant, or breastfeeding their children. Most 
children from parents who drink alcohol die before they reach 
the age of 14. If the children survive, they are nevertheless 
afflicted by numerous ailments, such as consumption.

My dear friends, we have the power. If we decide, the mothers 
of the children, that we will not drink alcohol, then the desire 
for spirituous liquor will never enter into our children’s blood. 
Secondly, if the breast milk is rich in nutrition, then the bodies 
of the children will gain nourishment. Don’t you pregnant 
women drink stout; it is just like poison. Once it gets into the 
blood of the infant, the child will not grow tall and will not grow 
strong.

You should bathe, two baths a week while you are pregnant. 
Don’t just stay inside the house; you should take a walk every 
day. Also do not eat strong foods, such as fermented potatoes 
and fermented corn. These are bad for infants.

When you give birth, don’t be afraid to wash the newborn 
baby. Wash it in warm water and good soap. Put the baby 
right into the water and wash it so that the dirtiness is 
thoroughly washed off its body before dressing it. This will 
keep the skin of the baby in good condition. If the dirtiness of 
childbirth is not properly washed off, then the dirtiness gets 
into the skin, and will present as an ailment for that baby when 
it gets bigger. That is why we see children who are afflicted 
with bad skin conditions, such as scabies.

Secondly: the navel of the child should be washed everyday, 
try to use an old, soft piece of calico. When that is finished, 
wrap



the baby’s hips in calico, so that the belly button doesn’t 
protrude. Woollen clothing is best for the baby. Don’t dress it 
in flannelette. The reason is that this melts away when it is 
hot, if it is close to a fire. Flannel and wool are good.

Mothers, if we are not strong in taking care of our children, 
then we will not raise a strong people for the future.

These notes have been written as a result of the wish of the 
writer to give some good guidance to help all women. It is my 
wish that you will all try to implement the guidance that is 
found here so that you will become familiar with the right and 
wrong ways of doing things. All of these words have been 
taken from the learned books of the Pākehā doctors.

18 January 1917 B: ‘Māori Reports’ p.13.

MĀORI REPORTS.

ARAPAOWA [ARAPAOA, NORTHLAND]

Jan 3. The meeting of the Christian Group was held at the 
home of our President. The meeting was opened by the 
President, Heretina P. Hemana. At the conclusion she made a 
speech to the group. Greetings to everyone, I am very pleased 
with you all gathered here before me, because I am also 
pleased for the encouragement you have shown me this year 
past; a new year has now been presented to us, I would like to 
see us continue the good work and to be guided by God. Be 
strong everyone to stamp out the bad things over the days 
that lie ahead. We should indeed pray to God so that the 
doors of righteousness are opened to us for all the days that 
we are alive, may he instruct us in the proper ways that he 
wishes for us to undertake. May God help us all, be well 
everyone. Hemi Parapara stood. Greetings to our President 
and to all the members of the group. We have now arrived at 
this new year, well, I agree with the advice the President has 
imparted to us, well, may my heart hold on to the good things, 
thanks to you all. Rihi Peti Waiti stood. What the President 
said was good, what I want to say is along similar lines to her 
and to that member who has just finished speaking. My wish, 
President, is that we stay true to the words of God. Well, 
Thank you our elder Paratene Hemana for the assistance you 
have given us. All the members of the group stood and gave 
their approval for the President’s speech, as did our elder and 
our children too. Then the President said, we should pray to 
our Father in Heaven, and we will close our meeting with 
Hymn 15 for the Methodists, 20 for the Anglicans.



ŌTAMATEA
January 4. A meeting was held by the Christian Women’s 
Group of Ōtamatea in the house of Te Anwe[?] Tikitiki on the 
1st of January 1917, at 11am. Well, the President opened the 
meeting with a prayer and then Hymn number 23 was sung, 
and then the meeting was opened for business. (1) First item, 
annual collection and monthly collection, each member 
contributed 3s 6d per member. When that was done the 
President passed that item. (2) Second item, an 
acknowledgement of the new member who has joined 

the group, to Tuhi K. Paikea. We acknowledge you within the 
care of the Father, indeed all of you as we enter this new year. 
(3) Third item, a greeting from this group to their elder groups 
of Te Houhanga via Dargaville for their assistance money that 
they gave to this group, when they came here at the time that 
the gathering was held to unveil the headstone of the late 
President Makereta Mu on the 25th of the month just past in 
the year 1916. The money that was contributed by the Te 
Houhanga Group was 5 pounds. Well, we would also like to 
send warm greetings to our friends of the Oruwharo Group for 
the money that they contributed to this group to assist with the 
holding of that gathering. Their contribution was 1 pound.

Well, voting has been decided for the new Pres., new Sec., 
new seats. Well, the current officeholders were re-elected, a 
total of eight members were elected. The meeting was closed 
with a prayer.

19 February 1917: ‘Monga Pepe’ p.7.



CONCERNING BABIES.

“If the children survive, then the people survive.”
The learned doctors say, that the baby will not die, as long as 
it is blown upon by fresh air [?unsure of next phrase, is 
possibly some text that is not meant to be there]. The ailing 
babies in the hospitals sleep in rooms with windows open 
during the daytime. Babies that sleep outside, in the fresh air, 
are not afflicted by a cough. Put your baby to sleep outside. If 
you don’t have a crib, use a large box as a bed for it, so that it 
does not fall out.

The mother should plan the times that the baby is fed: stick to 
those times every day. If it is feeding time and the baby is 
asleep, wake the baby, through this practice will that child 
thrive. Don’t ever give the baby soothing powders for their 
teeth. There is a very strong drug inside this substance, 
similar to the drugs used to put a person to sleep when they 
are having surgery. Therefore, if the baby is given this powder 
that drug enters their blood and does damage to the baby’s 
body.

Check the baby’s nappies so that it doesn’t wear wet things for 
too long. Keep checking also to see if the baby has soiled its 
nappy. It is alright to give the baby fresh water but boil it first 
so that the water is very clean and then leave it to cool before 
giving it to the baby. If the child keeps drinking water then it 
won’t suffer from constipation.

If you give it half a teaspoon of brown sugar or treacle in milk 
or the baby’s food, the stomach will feel better and the baby 
will not get blocked up. Treacle is a very good medicine. 
Orange juice is also good for the baby’s stomach.

The correct times to feed babies are: 6am, 9am, 12noon, 3pm, 
6pm, 10pm. Do not feed in the middle of the night. Train it to 
keep sleeping, until the sun is up. When the child is six 
months, give it a cooked bone (after taking off the meat) for 
the baby to chew on. This will somewhat hasten the 
appearance of teeth.

If the child develops a cough, don’t give it Irish Moss. Take 
away the strong medicines of the Pākehā.



These type of medicines make people drowsy so that they 
don’t feel the pain. That type of medicine won’t help a cough, 
but will damage the heart and the stomach of the patient. 
Feeding bottles for children. Take three bottles. Ones that 
have been left lying around should be left in a basin of cold 
water. If the bottle is dirty, put it into a basin of warm water 
and put it onto the fire until the water is properly bubbling. 
Don’t worry that the bottle might break. It will break if you put it 
straight into boiling water. Also don’t take the bottle straight 
out of the water. Wait until the water has cooled before taking 
the bottle out. If the bottles used to feed the child are not 
boiled, inside the bottle will go bad and afflict the child’s 
stomach. 

Add a little bit of salt to all the child’s food.

About Convulsions.
Put a towel into very cold water and then place it onto the 
affected area of the child and then put the child right into a 
very hot bath. Then, take out the child and dress it in a warm 
blanket. Don’t dry its body, take it out wet and put it straight 
into the blanket. 

Now, when the child is a little better, give it some Castor Oil. 
Some of the causes of this affliction are: constipation, or the 
teeth are slow in appearing. It is a good idea to take the child 
to the doctor if the convulsions continue. 

18 May 1917: ‘Monga Mati Ririki’ p.7.



CONCERNING GERMS.

Women have the ability to keep away diseases that strike 
people. My friends, be mindful of our agriculture law. That is, 
keep the marae clean and keep everything at home clean.

One cause of Typhoid Fever is mud, probably the water that is 
in the mud. Therefore, do not let animals drink the water used 
in the house. Also don’t let cats and dogs lick people’s used 
food dishes. These pets are responsible for some of the 
illnesses that afflict us. Dirty water from the house should be 
buried, or tipped out at a place that it well beyond the fence of 
the house. Milk containers should be washed in boiling water 
in the morning and at night. If the containers are not clean, 
then the milk will go off quickly. If there is a contagious 
disease in a Māori village boil milk before consuming it. The 
reason is that the bugs of the disease are carried by the air 
and settle on the milk.  By boiling the milk, the bugs are killed.

Influenza–A good thing for the person afflicted by influenza is 
to give them a tablespoon of mustard in a basin of very hot 
water, put the feet in, and cover them with a blanket so that 
cold air doesn’t reach the feet. After ten minutes in the water, 
take the feet out and put them into bed. Don’t let the feet get 
cold afterwards. If phlegm afflicts the baby’s chest, or an 
adult’s, rub it with Olive Oil and a little turpentine. Warm it first 
before rubbing it on the chest. When this is done, dress the 
chest with flannel clothing.

It is also good to eat onions if someone is afflicted by 
influenza. If a small baby is struck by whooping cough[?], this 
kind of phlegm is worse than normal congestion, put three 
drops of Olive Oil onto a teaspoon of sugar and give some of it 
to the baby.

A Cut–If the leg or the arm of the child is cut, a good thing to 
use is a teaspoon of soda put into warm water and then use 
this to wash the area of the cut.

A Burn–If the arm is burnt, or the body, pour Castor Oil on to it 
and then bind the affected area



with old calico. Runa [a plant?] is also good, to go over the oil. 
Don’t put new calico on a cut or burn. The reason is that there 
is a bad substance in new clothes and this will actually poison 
the affected area. Egg white is also a good thing to put onto a 
burn.

Scabies–Make sure the skin is clean. If this affliction strikes 
your children, make sure they stop eating meat and all salty 
food. Feed them with food such as puha, cabbage, 
watercress, fruit, milk and rice puddings, eggs, all these types 
of food. Through not eating meat this affliction will be cured. 
When it gets to September, use treacle and sulphur, mix until 
smoothe, and then give a teaspoon of this food to children, in 
the mornings. This medicine works to make the blood healthy.

A way of killing the bugs that are inside the house after bad 
diseases such as Typhoid Fever, Tuberculosis, Measles and 
other similar diseases. A good method of killing the bugs that 
are inside the house that has been afflicted by disease and 
that are sitting on top of things, is to put some hot coals in a tin 
or on a shovel and then put some sugar or some coffee on 
top. Leave it to smoulder inside the room where the disease 
is. Sulphur is also good.

It is also good to wash everything that is in that room with 
Jeyes Fluid in order to be sure that the bugs are dead. 
Clothes, sheets, pillowcases should all be boiled, boil them for 
a long time.

18 January 1918 A: ‘Powhiti Mote Hui Tau’ p.4.

INVITATION TO THE ANNUAL MEETING.
Come and join us, Māori groups. This is an invitation to you all 
to send a woman from each Māori Group to come and listen to 
the discussions about the upcoming year at the annual 
meeting at Timaru. The cost for travel by steamer; Auckland to 
Christchurch, £6 17s 6d, “return”. And then one pound for the 
train from Christchurch to Timaru, so eight pounds more or 
less return from Auckland to Timaru. Upon arrival there the 
local Group will assist you, through until the end of the 
meeting. Should you select some women to send to this 
meeting to be held this March 13th, let Mrs N. Walker of Fox 
Street, Gisborne, know as soon as possible. 

May you all enjoy the best of health in the coming year.
TE MĀRI WOODHEAD.
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MĀORI REPORT.
PAHI

April 27. The meeting of the Pahi Christian Group was held at 
the President’s home, Heretina P. Hemana. Paratene Hemana 
opened the meeting and then the President stood. She 
acknowledged the women’s group and the group of elders, 
and the group of young people. We have gathered here inside 
this house with hope in our hearts. This is good, you women, 
you group of young people, my heart is glad. To all of you who 
have gathered, if there is a matter for discussion please stand 
up. Teria T. Hemana stood and said she had no matters for 
discussion, my President, except to say that my heart is glad 
about us all meeting every month. Thank you. Then the young 
minister [or the minister for the young people] stood and 
wrapped up the meeting with a prayer. Amen. 


