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Amendments to Ph.D. THESIS - IN THIS WORLD - Elaine E. Bolitho
p.2 Footnote 4 - date for churches at Braintree and Eythorn - 1550.

p.41 Figure 2.4.b has error. 1966 census should read 15,396 not 20,162.
(Latter figure includes 15-19 year olds.) Corrected graph follows.

Census Baptists and Christian Education
1948 to 1988

Thousands

wlt
A A A A AN AN AN AN

19481951 19541956 1959 196219661969197219761979 198219861989

\

’//

—— Census Under 15 XN children in CE
10 yearly census 3 CE totals per 10 year

p.58 Para 2 - last sentence, 0.07% should read 0.7%
p.63 Footnote 222 should begin - See Research Notes

p.67 Para 2 - first two sentences should read: Methodists aged over 70 were
over-represented in 1966. By 1976 this applied to those aged over 50.

p.123 Line 4 delete - the following year.
p.142 Last footnote should be numbered 559
p.193 Graphs should read ARAGR 1.63%

p.207 Baptist Missions were focused on by 19 churches with ecumenical
theology and 8 churches with liberal theology.

p.219 Footnote 778 - quotation should read "the Christian flip side of the New
Age movement."

p.221 Footnote 780 and p.226 Para 2 Line 1 - dates should read 1987.

p.232 Footnote 821 - second sentence should read - Proportionately more
resignees than working pastors held evangelical theology.

p.246 Last sentence should begin "It also leaned more to bringing in....
F _ p.268 Footnote 825 - last line delete "they".

F‘ p.278 Footnote 986 - Second sentence should begin - Plans for a bi-lateral
X union with the Presbyterians were opposed...

p.361 Last sentence should begin - One factor relating...
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ABSTRACT

New Zealand Baptist and Methodist Churches' growth and decline
between 1948 and 1988 was caused by the manner of their involvement in
this world, in their roles of experiencing and telling about God in word and
action. These roles link with the three factors - secularisation, evangelical
theoclogy and practice and the Charismatic movement. The roles and factors
are encompassed within the context of change and discontinuity.

1. The impact of secularisation showed in declining religious profession
and membership, yet also in greater involvement in this world through
experiencing God immanent within it.

2. Commitment to evangelical theology and practice led to short term
Baptist success, but in the long term triggered membership losses.

Methodists without this emphasis showed even greater membership
decline. '

3s The Charismatic movement which was initially divisive holds within it
potential for experiencing God in this world, and for dynamic
continuity to make sense of the changing world scene.

The relationship of the context of change to the three major factors
was that the greater the degree of responding to discontinuity with creative
dynamic continuity, the greater the growth of the churches. Increasing the
degree of static continuity induced decline. The absence of any form of
continuity resulted in even greater decline.

The Baptist Churches successfully increased membership through
relating well to the post-war generation. Through social service and
outreach ministries they became more involved in this world. Evangelism,
through a variety of methods, provided continuity in sharing the God news.

The Charismatic movement as catalyst for church change in times of
societal change brought the potential, through emphases of servant
theology, to channel God experience into relational outreach. This led to its
meshing with the positive effects of secularisation and evangelism.
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Methodist church growth was restricted by suspicion of the Charismatic

movement, loss of evangelical focuses and recruitment programmes. Social
action continued to be the Methodist way of being involved in this world.

Profiles completed by 200 Baptist and 168 Methodist churches
demonstrated the interplay of these factors. These were complemented by
surveys completed by 106 resigned ministers, over 170 interviews, 6 case
studies, 46 church visits and extensive reading.

Analysis of profiles and membership statistics showed that Baptist
churches did not do better because of short term ministries, pastoral terms,
membership and evangelical theology. But without evangelical theology and
practice Methodist membership declined more. For every 12 members
welcomed Baptists would lose 8 and Methodists 15. This indicated that
churches not retaining members and clergy needed a balance of evangelism
and whole-of-life theology with longer term focuses to provide dynamic
continuity in the discontinuity of life.




ABBREVIATIONS

The following abbreviations are used in this thesis.

AAGR

AASS
BHS
BMS

BCNZ
BTC

BWL
BWMU

CCANZ
CGS
COMEC
ITIM
JSSR
MAS
MOC
MPR
MWF
MWMU
NC
NewC
NCC
NCWNZ
NPIM
NZB
NZM
NZMT
PIM
TTC
WCC
WHS
YFC
YWAM

Annual Average Growth Rate (Average % per annum increase -
compound)

All Age Sunday School

Baptist Historical Society

New Zealand Baptist Missionary Society

Bible College of N.Z. (formerly BTI - Bible Training

Institute)

Baptist Theological College (after 1960, known as
Baptist College until that time)

Baptist Women's League

Baptist Women's Missionary Union
Charismatic

Council of Churches of Aotearoa New Zealand
Church Growth School

Council for Mission and Ecumenical Cooperation
Inter-Church Trade and Industry Mission
Journal for the Scientific Study of Religion
Ministerial Attrition Survey

Minutes of the Methodist Conference

Member Population Ratio

Methodist Women's Fellowship

Methodist Women's Missionary Union
Non-Charismatic

New Citizen (periodical)

National Council of Churches

National Council of Women of New Zealand
National Percentage Increase in Membership (simple)
New Zealand Baptist (periodical)

New Zealand Methodist (periodical)

New Zealand Methodist Times (periodical)
Percentage Increase in Membership (simple)
Trinity Theological College

World Council of Churches

Wesley Historical Society

Youth for Christ

Youth With a Mission
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INTRODUCTION

New Zealand Baptist and Methodist Churches' growth and decline
between 1948 and 1988 was caused by the manner of their involvement 'in
this world.'

The focus shifted from affirming the next world and urging separation
from this one to a greater affirmation of life shared with God in this world.

First I set this into its historical, religious and social context in times
characterised by change and discontinuity. (Part I)

I then show that three interlocking areas characterise the Churches'
distinctive ethos and performance:

The Charismatic movement (Part II)
Evangelical theology and practice (Part III)
Secularisation (Part IV)

The churches' role in these areas is defined as 'to experience and tell
about God in word and action in this world,' or - in brief - sharing 'the
God news.'

The Charismatic movement provided new ways of experiencing God in
this world in times of change, providing continuity of God experience in a
context of discontinuity. Factors leading to the movement's second wave
worldwide and in New Zealand included an environment of post-war change,
the influence of Pentecostal churches, interest in revival and evangelism,
spiritual healing and 'deeper spiritual life.! Small local inter-denominational
prayer groups were the matrix stimulating the movement's spread through
historic churches. Their charismatic experiences were more accepted by
Baptists and suspected by Methodists. Methodists avoided the divisiveness
connected with the movement's early phase, but in doing this also avoided
the stimulation the movement brought. Hence they denied growth
opportunities to their Church. Baptists weathered divisiveness and
developed new styles of worship and outreach relevant to the baby-boom
generation, particularly to the upwardly mobile families. Profiles completed
by 368 churches, showing 20% of Methodist and 69% of Baptist churches
including a charismatic orientation, illustrate the difference in the
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movement's effect on the two churches. A charismatic orientation was
frequently linked with evangelical theology, in a reawakening of the
conversionist tradition.

Evangelical theology and practice involves telling 'the God news' in
this world. Baptists consistently focused on this and increased their
membership and census affiliation. Over forty years they steadily gained
members, but did not retain them, as two of every three left, for reasons
other than death. Until the mid 1960's the Methodists had some focus on
evangelical theology and practice. During this period their numbers
continued increasing. Losing this focus parallelled membership plateauing
and then declining. For every four members gained, five were lost. This
decline is considered to also have links with the effects of secularisation.

It is shown that secularisation, or 'this-one-worldliness' has had
potential to induce both growth and decline as Churches become more
involved in this world through social outreach, missions, ecumenism, public
questions and bi-culturalism. Baptists undertook this from a congregational
base, and Methodists from a national, connexional foundation, and these
styles of government were critical influences in the effectiveness of their

Churches.

The facets of growth and decline in these three interlocking areas are
then brought together in Part V. Baptist growth, measured by its annual
average growth rate per cent (AAGR), was most apparent in areas of
population growth and generally, the younger the church the greater its
growth rate. Churches including a charismatic orientation were more likely
to show growth at rates greater than the national average. However, Baptist
churches demonstrated a short-term syndrome with short-term rolling gains
in membership, short-term pastoral charges and short-term ministry careers.
A survey of 106 ministers leaving pastoral charges in the Baptist and
Methodist churches reflects the patterns in the membership of the Churches
concerned. More than half the respondents no longer had strong links with
the church they had worked for.

The Baptist developments stimulated by charismatic renewal led to a
culture affirming way of being in this world, giving continuity and
quickening membership growth while other historic churches were declining.
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Methodists accelerated their decline by attempting to provide continuity
by maintaining and reworking pre-war emphases, and at the same time
deploying energy into areas other than directly telling 'the God news'.
Their liberal leaders followed noble goals of changing this world through
changing structures. They neither achieved this, nor recruited new
members.

Thus Baptist numbers grew and Methodists declined. One found

relevant ways of being Christian in this world and attracted people, the
other turned them off.




PART I

HISTORICAL RELIGIOUS AND SOCIAL CONTEXT
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CHAPTER 1 - BAPTIST AND METHODIST HISTORY TO 1948

Denominational origins and activities up to 1948 provide an historical
setting for events within the period studied.

1.1 Baptist and Methodist Origins

1.1.1 Baptist Origins

There are two general historical origins of Baptist Churches.

The Anabaptists formed one stream of the Reformation, ! founding their
first church in Zurich in 1525. Subsequently thousands of their radical
members were hounded, imprisoned, burnt at the stake, beheaded or
drowned for their beliefs in freedom and believer baptism. ! "[s]o far as
we know, Anabaptism in England was never organised and lacked a real

leader." }

New Zealand Baptists trace their origins to British Baptist Churches,
who, in turn, trace their history ' to non-conformist Christians driven
abroad by English persecution under James I. As the Reformed Evangelical
Church had full liberty in Holland, the Gainsborough group of separatists,
pastored from 1606 by John Smyth, escaped to Amsterdam. There, in 1609,

1 Hillerbrand, H.J., 'Anabaptism and the Reformation: Another Look', in Church History,
Vol. XXIX, pp. 404-423 describes the Radical Reformation.

2 Underwood, A.C., A History of the English Baptists, p.24. Chapter 1 gives further
Rnabaptist details.

3 Underwood, p.27. It can be argued that Anabaptists' radical tendencies can be seen in
subsequent Baptist activities as providing temacity in the face of secularisation.

4 Underwood follows, for instance, Nappen, Tudor Puritanism, Chicago, 1939 (p.315) "the
available facts concerning the origin of the English Separatists have defied the best
efforts of modern scholars to connect them with the Continental sectaries.” North, A.,
A History of the Baptists in Outline noted (p.10) devout users of Wickliffe's
translations "who suffered for the principles the Baptists hold", but was careful tonot
imply that such groups and primitive churches were all or chiefly Baptist. Henry VIII's
1525, 1538 and 1540 proclamations against Anabaptists indicate some British presence but
claims for churches at Braintree and Eythorn in 1522 had not been verified. North
accepted Helwys' church as "the first which clearly emerges into view" when presenting
Baptist history for New Zealand use. (p.12) New Zealand Baptist historians (Beilby
1957, Tonson, 1982) start with New Zealand events.
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they founded the first English Baptist church.® When members returned
to London, Thomas Helwys set up, in 1612, the first Baptist church on
British soil. *

Thus grew the British General Baptist Churches, holding Arminian
theology.' Some General Baptists, influenced by revival, formed on 6 June
1770, the New Connexion of Baptists, which "manifested two strong Methodist

characteristics: strong evangelical zeal and strong corporate feeling." !

Particular Baptists, a group holding Calvinistic theology, seceded from
an independent church during the reign of Charles I (1625-1644). *

Both General and Particular Baptists were persecuted by the state
church for emphasising freedom and liberty to worship God as they chose;
for being non-conformist in worship style with different views of church
and sacraments, ! and for demonstrating a visible difference in church
practice through baptising by immersion.

They based their claim to liberty on each person's direct, personal
access to Christ, and responsibility to God - the doctrine of the 'priesthood
of all believers." For them, freedom was not repudiating authority but
returning to the New Testament recognition of Jesus Christ's sole authority
as head of the Church. They saw this implying freedom of conscience,
belief, and worship, and freedom from interference by hierarchy or state.

Strong evangelistic beliefs led to equally strong emphasis on foreign
mission. In 1792 Willlam Carey was the driving force in founding the

5 Underwood, pp. 37-38.

6 Underwood, p.46.

7 Smyth espoused these views prior to 1612, possibly from the debate in Holland concerning
Jacobus Arminius (1560-1609). Arminianism opposed Calvinist pre-destinarianism,
believed in humanity's creation with free will, and that Christ died for all.
Underwood, pp. 40-1 gives Smyth's Arminian opinionms.

8 Underwood, p.153.

9 Underwood, p.56.

10 Underwood (p.15 ff.) followed E. Troeltsch, The Social Teaching of the Christian
Churches, categorising Baptists as sect not church.
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Baptist Missionary Society !' - the first voluntary association of private
individuals for missionary purposes in modern times.

Baptist distinctives developed from this history. Those with ongoing
relevance in the period studied, include:

(a) autonomy of individual congregational churches
(b) priesthood of all believers

‘(c) evangelical theology and practice

(d) overseas missions

(e) baptism by immersion

(f) acceptance of the Bible as the 'inspired word of God'

calvinism's decline among Particular Baptists and "the growth of open
communion and open membership among both types of [British] Baptists
made it unnatural and illogical for them to remain apart". '’  Union,
discussed from 1857, finally eventuated in 1891. Differences of lessening
significance in Britain received little publicity in the fledgling New Zealand
Baptist Churches,  which were more likely to hold General Baptist tenets.
Only Rangiora and Oxford churches are known to have followed Particular

Baptist doctrines. !

1.1.2 Methodist Origins !

Methodists trace their origins to the preaching of John Wesley (1703-
1791), the music of Charles Wesley (1707-1788), and the churches which grew
up when their converts were not happily accommodated in the Church of

11 This society's full title was "the Particular Baptist Missionary Society for Propagating
the Gospel among the Heathen." (Underwood, p.165.)

12 Underwood, p.211 ff.

13 See Tonson, P., A Handful of Grain, (Vol 1), p.40 for isolated controversies regarding
open and closed communion, prior to 1891.

14 See Simpson, E.P.Y., A History of the Baptists in New Zealand pp. 15-16 and Tonson,
ps37s

15 Methodist origins, history and beliefs are extensively documented, through John Wesley's
own writings, and through subsequent histories. See Ward, W.R. and Heitzenrater, R.P.
(Eds), The Works of John Wesley. FPor a popular version, see Davies, R.E., What
Methodists Believe. Section 1.1.2 touches only on areas relevant to this thesis.




England.

"the

"Methodism was a product of the Evangelical Revival, the revival of
personal religious faith, "experimental" religion...The result was a
peculiar fellowship which was simple, spiritually optimistic, warm and
emotional, but at the same time strongly Biblical and ethical in
emphasis...When the Wesley brothers went abroad preaching the love
of God "for every soul of man" they were in effect teaching men to
value themselves."

Their Arminian theology was expressed in what came to be known as
four alls" -

All men need to be saved

All men may be saved

All men may know that they are saved

All men may be saved to the uttermost

As John Wesley did not intend his followers to become a church, he

described functions in non-ecclesiastical terminology. Terms used for

accuracy in this thesis are:

'Society' - the body of people meeting as a church.

'Itinerant ministry' - ministers available for stationing by the annual
Conference.

'Circuit’ - the group of societies around which an itinerant preacher
would ride to preach and teach, evolving to refer to the group of
churches administered together, the term parish being adopted later.

'Conneﬁion' - the national grouping of circuits as an interdependent
body.

The Wesleyan Methodists (formed 1744), ! constituted the missionary

16

17

18

19

Hames, Qut of the Common Way, pp. 23-24. Hereafter this publication covering 1840-1913
is referenced as Hames 1972. His second volume, Coming of Age covering 1913-1972 is
referenced as Hames 1974.

The term "men" was understood as gender inclusive, with both women and men in classes,
bands, societies, and as local preachers.

By common usage the term church came to be used for society, circuits were renamed
parishes, while the term connexion is retained for the administrative office and as a
collective term, particularly emphasising the national church working as a whole.

This term distinguished the main body of Methodists after the formation of alternative
connexions. Earlier, Wesley referred to his followers as "The United Societies." Hames

1972, p.18,
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society to which the Rev. Samuel Leigh appealed in 1820 for support as a

missionary to New Zealand.

Other branches of Methodism formed after John Wesley's death. !
The Bible Christians (1819) and the Primitive Methodists (1820) grew in
south-west and north-east England as reactions to abandoning open-air
preaching after the Toleration Act. From about 1810 in a wave of evangelical
fervour, leaders walked out of chapels, preached to the poor, particularly
agricultural workers, and won thousands of converts. ! They rated
experience of God more highly than education. The United Methodist Free
Churches followed a major 1857 schism. These denominations brought
shared Wesleyan polity, connexionalism and terminology to New Zealand, i
but only Primitive Methodists and Bible Christians brought the enthusiasm
of a new religious movement. After several generations of connexional life,
Wesleyans featured controlled experience of God and a disciplined, orderly
denomination, !* "with the theology of the Evangelical Revival in the
modified form which it had developed in the nineteenth century as their
orthodoxy." *

For two to three generations after Wesley's death, Wesleyan preachers
accepted the verbal inspiration of the Bible and a substitutionary theory of
atonement. They considered salvation "as an act of rescue rather than a
state of release and health in the soul. Heaven and hell were ever present
realities." However emphasis on the other world was balanced by
concern for life in this world. The 'social gospel' - a Methodist distinctive
- can be found in Wesley's teaching, in establishing an 'Orphan House' at

20 Williams, W.J., Centenary Sketches of N.Z. Methodism, pp.4 ff.

21 For details of Methodist "offshoots and secessions", see Currie, R., Methodism Divided,
pp. 54 ff.

22 Hames 1972, pp.18-19.

23 By 1932 the British groups united with other Methodist branches to become The Methodist
Church.

24 See Lineham, P.J., New Zealanders and the Methodist Evangel, p.7 ff. (hereafter
referenced as Lineham 1983) regarding the effects of controlled experience and
organisation.

25 Lineham, P.J., The Shaping of Popular Evangelical Theology in New Zealand, p.7.
(hereafter referenced as Lineham n.d.)

26 Hames 1972, p.80.
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New Castle on Tyne in 1742, and in his care for the health of his converts.
1

1.2 New Zealand Beginnings

Although Baptists and Methodists were active in the United States of
America, New Zealand's mainly British settlers were more influenced by
British than American churches.

Differences between Baptist and Methodist church organisation were
significant for settlers. When Methodists arrived their connexion was
already stationing missionary staff in New Zealand, and some pastoral care
was available for the newcomers. The Baptist settlers, who had experienced
congregational government of individual and autonomous churches, formed
their independent churches along those lines. ?* It was not until 1881 that
they established a Union network. Methodist settlers had not only an
organisational advantage, but also initially greater migrant numbers. In
1851 1.5% of the New Zealand population declared that they were Baptist,
while 10.5% named Methodist as their religious profession.

1.2.1 Baptists in New Zealand

In 1786, Samuel Pearce, a future founder of the Baptist Missionary
Society

"had offered to the authorities his services as Christ's servant to
labour among the convicts on the voyage [to Botany Bay] with the
cherished hope of later crossing the Tasman and becoming Christ's
ambassador to the Maori tribes. Official red tape denied Samuel
Pearce convict room and rations on His Majesty's ships."

Pearce died at the age of 33 without ever achieving his aim of being
a missionary to the Maoris. So, unlike the earliest New Zealand members of
the Anglican, Catholic, Methodist and Presbyterian Churches, who came to
New Zealand with either missionary or settlement churches (or, in the

27 See section 4.2.3(b).

28 This difference lay in the congregational administration of the 0ld Dissent, compared
with the connexional networking of classes and societies through the itinerancy of
ministers and lay preachers in the New Dissent. See Arnold, R., 'The Patterns of
Denominationalism in Later Victorian New Zealand,' in Religion in New Zealand ed. Nichol
and Veitch, p.85.

29 The Baptist Churches in New Zealand 1851-1940, p.2.
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Anglican case, both), Baptists came "not by any corporate design." ¥ rThey
arrived as early as 1840 satisfying the New Zealand Company's requirements
of "no convicts or riff-raff." ¥ '

These families worshipped with other denominations until sufficient
Baptists gathered to form their own churches. For instance, in Wellington,
Methodist, Presbyterian and Congregational Churches met from 1839, 1840
and 1842 respectively. The first Baptist meetings in New Zealand appear to
have been led by a Wellington group holding open membership principles.
Their Bethel Union was in existence by July 1844, and their forty pastorless
members are documented as having a church capable of seating seventy

people the following year. *

Official church histories record the first Baptist Church in New Zealand
being founded at Nelson in 1851, following the arrival of the Rev. Decimus
Dolamore. Richmond shared the 1851 founding year and the first Baptist
Church was erected there in the same year. ¥ fThere were then 400
census Baptists in the colony. * BAuckland's first church was established
at Wellesley Street (1855) and another began at Thames in 1869. By 1881
churches had been founded at Cambridge, Minniesdale, Ponsonby, Wanganui
and Wellington in the North 1Island, and at Caversham, Dunedin,
Christchurch, Greendale, Invercargill, Kirwee, Lincoln, Lincoln Road, Oxford,
Rangiora, South Malvern, Sydenham and Timaru in the South Island. Eight
'‘out stations' also functioned. Twenty one church buildings had been

L1

erected and by 1882 fifteen ministers were employed. However, many

30 Simpson, E.P.Y. 1950, p.10. Tonsen, p.2 noted that "In July 1842 a special issue of the
Baptist Magazine in England was entitled "The New Zealand Colonization Number".
However, "no such emigration of a Baptist community took place”.

31 Tonson, especially Chapters 1 and 2, sets out the most comprehensive research to date
on early Baptist settlers.

32 See Appendix 5 regarding early Wellington Baptists.
33 Information from Trust Deeds in BHS Archives.

34 General Census Return 1851 listed the following areas with Baptist affiliation: "Town
of Wellington 1%; Wades Town, Karori, Porirua to Manawatu 13; Hutt, Upper and Lower
and Wainuiomata 36: Town of Auckland and rural Districts 62; New Plymouth Town and
Country 14; Town of Nelson 66; Waimea East 102, West, 11, South 32; Town of Lyttelton
9: Town of Christchurch 11; Town of Dunedin 17; Taeri, Tokomiro &c, within Otago
Block 30."

35 Annual Report of the Baptist Union of New Zealand 1882, details from 'Statistics of the
Baptist Churches of New Zealand to October 1882." This list does not include the Baptist
(continued...)
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of the 11,476 census Baptists recorded in 1881 (2.35% of the national
population) lived outside the areas where Baptist churches recorded 1890

members.
1.2.2 Methodists in New Zealand

After his short visit in 1819, Samuel Leigh returned to New Zealand in
1822 as a Wesleyan missionary. Time with the Church Missionary Society,
gaining fluency in the Maori language, preceded a Whangaroa venture. *
This ended in January 1827, a fresh start being made at Mangungu, in the
Hokianga, ten months later. ' Following the baptism of Hika, a young Maori
man, in 1831, Mangungu "became an important religious, educational and
social centre." * Here, from 11 to 14 February, 1840 at least three
thousand Maori gathered and added some seventy signatures to the Treaty

of Waitangi. ¥

Several missions commenced in the North and South Islands. * The
roles of Maori converts and teachers, and of missionary wives were vital. "
For instance, in Wellington, the first missionary visit and first service on
9 June 1839 were initiated by Minarapa Rangihatuake, who had accepted the

faith of the missionaries, was taught at Mangungu, and became a recognised,

35(...continued)
Church meeting at the Bethel, Wellington, which did not join the Baptist Union. (See
Appendix 5.)

36 See Laws, C.H., The Methodist Mission in New Zealand, Toil and Adversity at Whangaroa,

p.3 ff.
37  Williams, pp. 10-28, and Owens, J.M.R., The Wesleyan Missionaries to New Zealand before
MI p'22|

38 Return to Manqungu - R Place of Vision, p.l.
39 Return to Manqunqu, pp. 2 and 6.

40 See the extensive literature in Wesley Historical Society Proceedings, Morley, W.,
History of New Zealand Methodism, Williams, W.J., Centenary Sketches of New Zealand
Methodism and Laurenson, G.I., Te Hahi Weteriana Three Half Centuries of the Methodist
Maori Mission 1822-1972.

41 Davidson, A., Christianity in Rotearos, notes on pp.17-18 a number of Maori
missionaries. See also Pairclough, P.W., The Early History of Missions in Otago
particularly pp. 21-6 re Tamihana Rauparaha. Fry, R., Qut of the Silence, gives details
of missionary wives in chapters 2 and 3.
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paid teacher. ‘! Liberated Maori Christian slaves returned home to Taranaki
as effective evangelists before missionaries arrived.  Christian Maori also
travelled around the Pacific, '* and, through their impact on Pakeha

missionaries, influenced overseas church development. 4

With European settlers' arrival some Wesleyan clergy began dividing
their time between missionary and settler commitments. When the first New
Zealand Company settlers arrived in Wellington, the Rev. James Buller
conducted the first English Sunday service, on board the "Aurora,”" on 25
January 1840. ** The Rev. John Aldred, the first Wellington resident
Methodist clergyman, was "appointed to take charge of both the European

1 7phe Revs Samuel Ironside and James Watkin

and the Maori causes."
later shared a dual Maori and pakeha constituency.  With land problems,
the increasing focus of the clergy upon the pakeha work, the return of
many Maori to Taranaki and lower employment of Maori teachers in the

Wesleyan Mission, its work ended in the 1860's. “

Buller was the first Wesleyan clergyman to conduct an English service

for Auckland Methodist settlers on 19 September 1841, the venue being a

saw-pit in Mechanics Bay. % A society was formed, numbers grew in 1842

42 Roberts, J.H., in He Whakaritenga Karakia Mo Te Rau Rima Tekau Tau O Te Haahi Weteriana,
Ki Poneke, 10 Hune 1989. (Order of Service for the One Hundred and Fiftieth Anniversary
of The Methodist Church of New Zealand at Wellington 10 June 1989), p.19. (Hereafter
referenced as Roberts 1989.)

43 Williams, p.105.

44 Three young Maori people, Shuki (or Huki) and Tungahe and a girl went to Tonga in 1827
with Nathaniel Turner's family. Tungahe helped with hand copying manuscript material in
the Tongan language for the school. Also, in 1841 there were Maori Christians on the
Pijian island of Rotuma. Carter, G.G., A Family Affair, pp. 2-3.

45 Owens, J.M.R., The Unexpected Impact, illustrates this effect on the Rev. John Hobbs,

46 Morley, W., The History of Methodism in New Zealand, p.33l.

47 Morley, p.331.

48 See Journal of the Rev. James Watkin, and account of the work of both men in Chambers,
W.A., Samuel Ironside in New Zealand, 1839-1858, Chapter 8.

49 It resumed again in the 1970's. See Roberts, 1989 pp. 19-22. For a fuller account,
again from the Maori perspective, see Roberts, J.H., 'The Wesleyan Maori Mission at Te

Rro', in Wesley Historical Society (New Zealand) Journal '30.

50 Williams, p.93. Hames 1972, pp. 7-8 notes the first Methodist service in Auckland
conducted at this venue by Mr Florence Gardiner.




11

to 150 Maori and 13 pakeha, *' and the High Street church was built. Its
first resident minister the Rev. George Buttle was succeeded by the Rev.
Walter Lawry. Minister to both European and Maori, he initiated, in 1845, the
'Native Institution' in Grafton Road. Missionaries’ and settlers' children were

educated at Wesley College. *

New Plymouth settlers formed a Bible Christian society in 1841, and, *
under Mr Gilbert's leadership, built a small chapel. When the Rev. Robert
Ward arrived in 1844, at the invitation of a group of Primitive Methodist
Taranaki settlers, the groups combined. ** Ward, the first Primitive
Methodist minister in this country, soon abandoned his intentions to fill a
dual role to Maori and European * - the first of many Methodists to make
this choice. Primitive Methodist stations followed at Wellington (1848),
Auckland (1850), Christchurch (1860) and Invercargill (1872). **  Bible
Christians did not attempt to start other New Zealand causes until 1877.

The United Free Methodists *' met first at Rangiora in 1860. *
Their connexion was established in 1868, with churches at Oxford, Reefton,
Waipawa and Westport. ¥

Methodist causes began soon after the Canterbury and Otago
settlements, and generally, wherever Methodists settled, classes and societies

51 Hames 1972, p.8.
52 Williams, p.97. Land was granted by Governor Fitzroy at Grafton Road and Three Kings,
extended by grants from Governor Grey and the Maori people themselves. Wesley College

at Three Kings from 1876 to 1922 was followed by Wesley College Paerata from 1922 to the
present., For Methodist educational ventures to 1982 see Hames, E.W., From Grafton to

Three Kings to Paerata.

53 See section 1.1.2 for Bible Christian and Primitive Methodist origins.
54 Hames 1972, pp. 15-18 and 58-60.

55 Williams, p.118.

56 Hames 1972, pp. 58-9.

ST See section 1.1.2. abave.

58 See Rangiora Case Study.
59 Hames 1972, pp. 60-61.
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began. " Led by local preachers, they built chapels. Societies constituted

circuits, after the English model, with ministers stationed first by the

British Conference, and then by the Australasian Conference.

1.3 Key Steps in Ongoing Development to 1948

1.3.1 Baptist Developments

The key factors in the history of the Baptist Churches in New Zealand
have been
(a) evangelical theology and evangelistic commitment
(b) forming the Baptist Union
(c) launching the Baptist Missionary Society in 1885
(d) publishing the Baptist magazine
(e) founding a theological college

(f) statistical growth

I will examine each of these in turn.

(a) Evangelical Theology and Evangelistic Commitment

Baptists believe the essence of the gospel to be the doctrine of
salvation by faith in the death of Christ. Sharing this with evangelistic
fervour has been a distinctive throughout Baptist history. From 1882 to 1948
this was done by supporting visiting evangelists, 2 py regular preaching
and persuasive witnessing of members, through distributing tracts and by
Christian education work. "Stress was laid on "separation from the

60 The English religious pattern was that the New Dissent - Methodism - was strongest where
Anglicans were weakest and vice versa. Many New Zealand immigrants came from rural
south and east England, where in Cornwall and Kent Methodism was particularly strong.
Methodists from other areas had battled for their Christian identity in Anglican
strongholds. Both made definite contributions in New Zealand - see Arnold in Nichol and
Veitch, pp. 97 ff.

6l After 1913 the New Zealand Conference stationed its own staff.

62 One the Canterbury Baptist Association's objectives was "the sustenance of Evangelists."
Quoted by Tenson, p.l06. However, "because of unsatisfactory experiences with unknown
missioners Baptists turned increasingly to preachers within the Denomination's own
ranks." Simpson,.J.E., Baptist Church Life: Then and Now - 1928-1989, p.5. (Hereafter
referenced as Simpson, J.E.)
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world"..and the usual targets were the pleasures of life." *

Individual churches encouraged Sunday school and 'Young Christian
Bands' " and from 1899 the Baptist Union provided a national support
committee. New Zealand's first 'Christian Endeavour' group was formed at
Ponsonby Baptist church in July 1891, “ when the first Baptist Bible
classes were in their infancy. The 1904 formation of the New Zealand Baptist
Young Men's Bible Class Union, was followed by the Young Women's Bible
Class Union in 1909. Easter camps commenced in 1905, and 1913 for men
and women respectively, ** with evangelism being a high priority at both. ¥’
Youth evangelism's continuing priority was highlighted by the Rev. P.L.A.
Crampton's 1942 appointment as first Youth Director. *

At least until the end of the Second World War, most evangelicals, in
denying salvation through works, saw them as detracting from evangelism.
'This world/other world' dualism was the norm. With salvation considered
essential for life in the next world, charity involvement was viewed as
drawing energy from the sole, prime task of rescuing souls from hell before
the immanent second coming. Thus, the only social work the Baptist Union
supported before 1932 was the Manurewa Children's Home, founded in 1893.
¥ This changed dramatically after World War II. The seeds of secularisation
were being planted.

"In the early thirties the thrust of evangelical preaching began to
change in response to changing cultural patterns. "Satisfying human
need" began to be the point of main emphasis. Less was heard about
Divine purposes and judgments, and more about the love of God and
His bountiful provision for His creatures...Humanity was moving into

63 Simpson, J.E., p.6.

64 These were active youth groups. See Clifford pp. 88-9.

65 Christian Endeavour spread worldwide from the church of Francis Clark, Portland, Maine,
U.S.A. in 1881, It cultivated church loyalty yet was also interdenominational. Its rapid

growth in New Zealand Baptist churches outstripped and reshaped other youth movements.
By 1896 there were 1545 members. (Clifford p.89.)

66 Clifford, pp. 87-91.

67 This was the era of rising Bible Class Movements. Presbyterians held their first summer
camp in 1900 and organised their Union in 1902. Methodists' first camp was in 1905, with
Unions following in the next two years. (Hames, 1972, p.122.)

68 Year Book 1988-1989, p.157.
69 Edgar, S.L., A Handful of Grain, Volume 4, p.44.
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centre stage.."

(b) Formation of the Baptist Union

The New Zealand churches' freedom from the divisions between
General and Particular Baptists "enabled the development of a Baptist Union
of homogenous churches that could work well together in all areas.” "
Delegates from most of the colony's Baptist churches, meeting at Oxford
Terrace church, Christchurch on 23 September 1881 formally constituted the

" This linking of autonomous churches has always been "the most

Union.
loosely structured of all the Baptist Unions in the world." I conferences
(later termed assemblies), as well as dealing with business, provided
networking opportunities, reports on Union progress, and inspirational
speeches including the pre-eminent annual presidential address. All
presidents were male until 1984, but since 1908 "women equally with men are

eligible as delegates from churches to the meetings of the Union." ™

(c) Baptist Missionary Society

From the 1885 formation of the New Zealand Baptist Missionary Society
(BMS) ¥ outreach energy has been directed into Indian projects. Miss
Rosalie MacGeorge, New Zealand's first Baptist missionary went to India in
1886. '* From 1903 the Baptist Women's Missionary Union provided support
through prayer, written contact, finance and goods. By 1948 the BMS
supported four married couples and nine single women working in Agartala,

Brahmanbaria and Chandpur. "

The first Baptist Maori mission work began in 1883, ending with the

70 Simpson, J.E., p.7.

71 Tonson, p.39.

72 NIB, 10/1881.

73 Marks, G., General Superintendent, Baptist Union, interview, 31/5/1989.

74 Baptist Union Conference Minutes, 15/10/1908. Women's representation steadily increased,
initially because freedom from employment outside the home facilitated their attendance.

18 NZB, 11/1885, p.166 ff.
16 Clifford, p.34.

11 Year Book 1948-1949, p.123.
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withdrawal of the Rev. Rlfred Fairbrother and the death of Mr Hazard, a
teacher, at Te Wairoa in the 1886 Tarawera eruption. '

(d) The Baptist Magazine

The Canterbury Evangelist and The Canterbury Baptist, were published
between August 1876 and 1879 by the Canterbury Baptist Association " who
changed the name, first to The Baptist in January 1879 and then to The
New Zealand Baptist in July 1880. The Baptist Union took over the monthly
New Zealand Baptist " as their official publication from January, 1884, *!

In its updated tabloid form, in 1992 it was New Zealand's longest running
0

denominational paper.

(e) Baptist Theological College

The NZ Baptist, and the Baptist Theological College (BTC) founded in
1926 * unified New Zealand work. Ministers trained there as single men
filled most pulpits. With common evangelical theology, preaching and practice
any one would have been acceptable in any New Zealand Baptist Church in
1948,

Joint responsibility as BTC principal from 1926-1945 and NZ Baptist
editor from 1915-1948 fell to Dr J.J. North. He was the single most
influential New Zealand Baptist in the first half of the twentieth century -a
man of contrasts, loved by his students, viewed as the initiator of social

L1

service, = yet remembered for his opposition to drinking, gambling and the

78 Clifford, pp. 4-5.

79 This association, founded in 1876, linked all Canterbury Baptist churches, who pooled
their preaching and financial resources, as well as producing the magazine which
ultimately became the official national Baptist publication. Simpson, E.P.Y., p.23.

80 Referenced in text as NI Baptist, and in footnotes as NZB.

81 Simpson, E.P.Y., Bibliography.

82 By comparison, the Presbyterian Qutlook began in 1892 being replaced by Crosslink in
1987,

83 See Year Book, 1920-21 p.29 ff; 1923-24 p.18; 1924-5 pp. 18-20 regarding College
founding.

84 "At the annual meeting of the Ruckland Auxiliary, on Jume 3, 1932, Dr. J.J North

challenged the delegates in a moving speech to address the problems of the needy. Some
of his hearers weren't sure that it was their concern. The saving of the lost was their

(continued...)
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Roman Catholic Church. ¥

(f) Statistical Growth

Through having few widely dispersed churches, mainly in the cities,
Baptists had what they termed a 'leakage' problem, with more census
Baptists than could worship regularly in existing churches. Gradually more
churches were founded, with 89 functioning by 1948, when 1996 members,
(19.6%) lived beyond the church area where their membership was held. &
For many years more resources were expended in the Missionary Society's
work than in New Zealand extension or social outreach, ! a situation which
could be described as 'telescopic philanthropy.'

By 1948 the Baptist Union statistics showed 10,146 members, 11,348
children in Sunday schools and 2075 youth in Bible classes. This
represented 85.6% of people giving a Baptist religious affiliation in the
previous census. Membership and census affiliation graphed below show a
relatively constant gradient. *

84(...continued)
primary responsibility and they viewed with misgiving any diversion of energy to other
activity however worthy it might be. But the meeting responded by setting up a Social
Service Association. Its activities began in a limited way...From that tentative
beginning Baptist social work has developed." Simpson, J.E., pp. 19-20.

85 See Batts and MacLeod, J.J. North: The Story of a Great New Zealander.

86 Year Book 1948-9, Statistics Schedule.

87 This is borne out by comparison of church extension budgets and BMS budgets. See also,
Arnold, J.R., Church Extension Policy, Past Present and Puture.

88 The difference relates to census figures including (&) Baptists of all ages, whilst
members are highly likely to be over the age of 15 years; and (b) nominal affiliates.
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The percentage of census Baptists in New Zealand revealed another
relatively stable pattern. Although the general trend was towards a lower
percentage of the population, the variation was less than 1%. The highest
percentage followed formation of the Baptist Union.

A third statistical measure is the Membership Population Ratio (MPR),
expressed by membership as a percentage of the total population.

"A stable M.P.R. is just healthy. It means that net change in
membership is equal to the increase that would take place over a
period if no members were recruited from outside, but no members
were lost, and parents were replaced on death by their children. The
organisation would be literally 'holding its own'. But, whatever the
actual increase of membership, a falling M.P.R. is pathological: neither
the replacement of parents by their children nor the recruitment of
new members is sufficient to offset the losses of membership from
deaths and withdrawals." "

The graphed stable MPR indicates that Baptists were 'holding their
own', with the slight rise from 1921 being indicative of future trends.

Numerically, Baptists became the fifth largest New Zealand church
without the greater initial immigration boost common to other historic
churches. Dean Kelley " claimed that strict churches were strong, the
stricter the stronger, and in the period studied, Baptists were certainly
strict in their commitment to evangelism, and standards of conduct. I would
argue that commitment to evangelical theology and practice, together with
a steady flow of British Baptist immigrants, aided the churches' growth, but
that its very strictness limited its percentage of the population. L

89 Currie, p.90.

90 Kelley, D., Why Conservative Churches are Growing, p.95 and 'Why Conservative Churches
Are Still Growing', in JSSR, 1978, (2); pp. 165-172 . See also R.W. Bibby's responses
in 'Why Conservative Churches Reallyare Growing: Kelley Revisited', Ibid, pp. 129-137;
and with M.B. Brinkerhoff, 'The Circulation of the Saints: R Study of People who join
Conservative Churches', in JSSR, 1973, (12), pp. 273-283; and, 'Circulation of the
Saints Revisited: A Longitudinal Look at Conservative Church Growth', in JSSR, 1983,
22 (3); pp. 253-262. Bibby argues that Kelley's thesis is more relevant to retaining
existing membership than in attracting proselytes.

91 Kelley, 1978 was inclined to define strictness as the seriousness with which a church
took its views, so while in 1948 'Baptists were defined more by what they didn't do than
by what they did,'(Coombs, G.F., interview 17/9/1989), and this related to strict moral
codes, they were also firmly committed to evangelism - strictness in Kelley's
definition.
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1.3.2 Methodist Developments

Change characterised Methodist denominations between 1855 and 1948.

Some of the key areas of change were

(a) administrative, including union, New Zealand independence and the
growth of connexional administration

(b) theology and outreach
(¢) theological and Christian education
{d) Maori and overseas missions

(e) statistical growth

I will examine each of these in turn.

(a) Administrative Changes

A transition from mission church to greater independence occurred
between 1855 and 1874. The chapels, built as Methodist causes sprang up,
made way for churches once pakeha work took priority.

The mutual support of connexional government became evident, but
with shifting the focus from people to buildings, the spontaneous enthusiasm
of the earlier period waned. "Pioneering efforts that would have been
undertaken as a matter of course by local initiative twenty or thirty years
earlier now required central direction and connexional finance." ' The
Connexional Office was established in Christchurch, and appealed for capital
funds to overcome chronic money shortages.

Methodists were informed of connexional news through the Christian
Observer from 1870, succeeded by The Wesleyan in 1871. The New Zealand
Methodist operated from 1884, being renamed The Advocate in 1894. Between
1901 and 1910 Methodists, Congregationalists and Presbyterians shared the
Outlook. * The Methodist Times, launched in 1910, maintained almost the
same format until 1966, when the first of a series of tabloid papers were
published. *

92 Hames 1972, p.l111.

93 NIMT, 23/4/1960, p.1386,
94 Hames 1974, p.100,
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As differences between British Methodist bodies gradually lost
significance in New Zealand, Free Methodists, Bible Christians and Wesleyans
united in 1896. ¥ There were then 11,236 pakeha and 616 Maori members
worshipping at 251 churches and 445 preaching places, served by 118
ministers and probationers, 28 home missionaries and 531 local preachers.
Worship attendance was 70,511, with 22,618 children in Sunday schools.
Only 254 of these children were Maori, although 3,330 Maori were included

in attendance figures. **

In 1913, when Primitive Methodists joined the union, the new body
separated from the Australasian Conference as the Methodist Church of New
7ealand. ! Statistics revealed 23,044 church members and 29,141 Sunday
school scholars meeting at 453 churches and 685 other preaching places.
With so many causes the denomination was stretched to the limit to provide
staff. Sixty two home missionaries, 199 ministers, and 949 lay preachers were
rostered to lead the 92,636 people attending.

"Looking back, it is clear that the Church had grown too fast for its
own good. People were not properly assimilated, and we lost the
"method" of Methodism - which is living according to discipline.""

(b) Changes in Christian and Theological Education

Sunday schools were considered a significant outreach to adherents
and in 1926 61% of census Methodist children attended Methodist Sunday
schools.

The Young Men's Forward Movement, launched at the 1905 Conference,
expanded two years later into the Methodist Bible Class Movement. ¥ Bible

95 Williams, p.232.
96 Hames 1972, pp. 78-79.

97 Williams, pp. 281-284. Macfarlane, S.G., in Pree Methodism in N.Z.- an Outline of
History, p.l9 noted that only one church stayed outside these unions. This became the
"Mount Eden Free Methodist Church in conjunction with the Valley Road Baptist Church.
Gradually it lost most of the Methodist characteristics and became a kind of
undenominational fellowship. By 1943 as the majority of those attending were Baptist
it was decided to affiliate with that body. In most respects, other than the name,
"valley Road" became a purely Baptist cause, until it left the Baptist Union in the
1980's,

98 NIM, 2/11/1972, p.6.

99 The importance placed on this group can be judged by the Rev. Charles Porter's
appointment as Organising Secretary for the Young Men's Forward Movement being
{continued...)
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classes were viewed as class meetings devoted to a special age group. *
Members were encouraged to enter home and Maori mission work, foreign
missions, deaconess training '*' and ordained ministry.

Theological training, initially offered at Wesley College, transferred to
Prince Albert College between 1895 and 1906. In 1912 students moved from
temporary premises into 'Dunholme,' until Trinity Theological College and
hostel opened in 1929. '*

(¢) Theology and Outreach

Church Unions brought a more uniform theological approach, absorbing
the more enthusiastic features of the Bible Christians and Primitive
Methodists, These groups were more likely to show charismatic signs. With
the development of German higher critical methods and the doctrine of
evolution, "the more alert and better educated ministers and laymen were
beginning to adjust to a more liberal outlook." !t}

Liberal and conservative evangelicals coalesced in the Prohibition
movement which persuaded many that "the most urgent goal of Christianity
in New Zealand was to change public behaviour and change society." ¥
In 1893, Conference released the Rev. Isitt from circuit work for "the
furtherance of the temperance movement in the Colony." !** Methodists in

the Women's Christian Temperance Union also promoted this cause. Most

99(...continued)

considered an acceptable alternative to appointing a connexional evangelist. (See
Lineham, 1983, pp. 16-17.) ’

100  Hames 1972, p.121.

101  The deaconess training establishment founded by Durham Street church was officially
recognised in 1908, See Hames 1972, pp. 124-5.

102 Training continued there until establishing a united college with St. John's Anglican
College under a Joint Board in 1973, See MOC, 1971, p.290 and Lewis, J.J., The Trinity
Caollege Story.

103 Hames 1972, pp. 80-81.

104  Lineham n.d., p.9. However he also noted that while "Gospel Temperance Missions must
have been the most characteristic evangelism of the period”, these outreach campaigns
did not help the church as they destroyed traditional evangelism by "replacing the
gospel of divine rescue and human sin by one of social corruption and individual self
help." - Lineham 1983, pp. 12-13,

105 Williams, p.236.
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Methodist moral energy was going into protests against drink, gambling and

W However, "intemperate

temperance enthusiasm cost the connexion the support of some families". L

sunday desecration, in that order of importance.

The beginnings of social service led to establishing the Mt. Albert,
Papanui and Masterton children's homes and orphanages. I The Pitt
Street 'Helping Hand Mission' and the Dunedin Central Mission copied
English models. '’

While the social gospel was being promoted, evangelism was also
encouraged, particularly by the older generation who reflected the
traditional outlook. ! Overseas visiting evangelists reinforced the hope
of special connexional evangelistic initiatives renewing Church life. Hi
Although the Rev. Val Trigge claimed in 1913 to have had 1200 converts
aged twelve years and over, there was no corresponding increase in

1 after his appointment as connexional evangelist

membership figures.
ended in 1921 Methodists were reluctant to meet the expenses of overseas
personnel, yet considered appointing an indigenous connexional evangelist

unacceptable.

Conflicting with their Wesleyan heritage of evangelism as the ministry's
basic work, were the ministers' desires to be more settled. Those who were
settled did not want their status subverted by roving evangelists. ' The
conflict between the priestly, pastoral and prophetic roles of the church
was surfacing. The British pattern recurred in New Zealand as "Itinerant
evangelism began to lose out to the '‘conserving’ activities of teaching and

106  Hames, 1972, p.132.
107  Hames 1972, p.133,

108  Williams, pp. 271-3. These orphanages were phased out in the 1980's in favour of family
homes and support for keeping families together.

109 Hames 1972, p.70.

110 After World War I a conservative reaction appeared. Hames 1972, p.8l.

111  Lineham 1983, p.16.

112  Hames 1974, p.ld.

113  Some local evangelism continued, with altar calls after evening services, but special

services to which the wider community was invited focused on community building rather
than evangelistic challenge.




23

pastoring." M

Evangelism became an 'in house' event concentrating on winning
Methodist youth 'For Christ His Church and His Kingdom.' '* Decision
Sundays and Easter camps were the accepted evangelistic areas. When this
specialisation freed the ministry for more settled pastoral roles, it also
restricted the connexion to working more for biological than true conversion
growth. However, the church was well pleased with the reported number
of Bible class camps, campers and 'decisions for Christ'.

Within the Bible classes, World War II heightened 1930's pacifist
concerns. The 1940 Conference Manifesto on Peace and War declared support
for freedom of conscience, but declared "pulpits and Church organisations
shall not be used as recruiting agencies, nor for propaganda encouraging
young men to refuse war service." !'* The President ruled that this was
part of the Discipline of the Church requiring obedience. When this was
prophetically challenged by the Rev. Ormond Burton, the President dismissed
him. "' At least 87 Methodists, mainly members of the young men's Bible
classes, comprised 12% of conscientious objectors imprisoned during World
War II, '

(d) Maori and Overseas Missions

At the time of Methodist Union, a separate Maori Synod was proposed,
but the Church, in seeking amalgamation of its Maori and pakeha work,
followed the trend of the times towards an assimilation policy. While the
largest proportion of Maori were in the rural areas, by 1948 the urban drift

114  Arnold, in Nichol and Veitch, p.87.

115 The motto of the Christian Youth Movement Methodist until 1969.
116  MOC, 1940, p.85.

117  Hames 1974, p.88.

118  Ayers, K., interview, 22/9/1990., MOC 1943, pp. 65-68 listed Conference resolutions
regarding pastoral care of detainees, and The Methodist Bible Class Link advised
procedures for C.0.'s to follow. Methodist statistics provided 7/7/1992 by B. Worboys

and J, Hamilton from their personal experience and an official list of the 750 C.0.'s.
See also Borgfeldt, T., 'Preaching the Social Gospel': Methodist Pacifism, 1935-1945,
M.A. thesis, University of Canterbury, 1988,
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had begun. *

After 1854, under the Australasian Conference, '!' New Zealand
Methodists continued working in Fiji, Tonga, Samoa, Papua and New Guinea.
12l when the New Zealand Conference formed, overseas missionary efforts
concentrated on the Solomon Islands, where the Rev. C.F. Goldie had
pioneered since 1902. The Bougainville region was included from 1922. The
Methodist Women's Missionary Union, instituted in 1915, was "the backbone
of the church's missionary endeavour", '! with annual special objectives

123

linking connexional fund raising. Missionary information was

disseminated through The Open Door and The Lotu magazines for adults and

children respectively.
(e) Statistics

From arrival of the settlers, until 1901 Methodism was the fastest
growing New Zealand Protestant church. I By 1947 it operated in both
urban and rural areas and in both Maori and Pakeha settings. There were
437 churches and 365 preaching places served by 209 ministers, 49 home
missionaries, 7 deaconesses and 659 local preachers. Membership totalled
25,587, with 20,063 children in 414 Sunday schools and 5224 participants in
565 Bible classes. '* This accounted for only 36.9% of the 137,755 census
Methodists at the 1945 census. The graph below depicts growth in
membership and census affiliation from 1851. The increasing divergence
between membership and census affiliation indicated a growing proportion
of nominal Methodists. This led to the position shown in the second and
third graphs.

119  See Laurenson, G.I., Te Hahi Weteriana, a comprehensive record of the Methodist Maori
Mission from 1822 to 1972, This Maori name for the Wesleyan Church, was adopted by the
Methodist Church of New Zealand as its Maori title.

120  Hames 1972, p.25 ff.
121  Hames 1972, pp. 5-7.
122 Carter, p.l126.

123  These special objectives continued after 1964 when the MWMU and Ladies Guilds
amalgamated as the Methodist Women's Fellowship.

124  Lineham 1983, p.6.

125 Statistics MOC 1948.
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Methodist Members and Census Affiliation
1851-1945
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Figure 1.3.2.a

Although numerically both members and census Methodists mounted
from 1851 to 1945, after the 1901 peak of 10.86% of the census population,
there began a steady percentage decline throughout the twentieth century.

The other measure of progress, the MPR also showed decline after 1921

- commencing when the shift to 'in-house evangelism' restricted the Church
to biological membership growth.
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1.4 Ecumenism

Once New Zealand Methodists and Baptists overcame the doctrinal and
denominational divisions of their British forbears, they were able to consider
working with other denominations.

Baptists had some initial attempts at forming churches with Disciples
of Christ (later known as the Associated Churches of Christ) and Brethren,
as they shared a common focus on immersion baptism. However, they
differed on the purpose of baptism. '"Baptists held that faith alone was
essential to salvation, and regarded baptism as an act of obedience and a
symbol of that faith." !** Since Baptists considered that the Churches of
Christ regarded baptism as one of several conditions essential to salvation,
this caused the breakdown in the 1904 attempt to formally unite their
denominations. However they did agree to fuller fraternisation and to
avoiding overlapping in country work. In a rare union agreement Baptists
and Congregationalists worked together in Thames, from 1869. This church
became Baptist when Congregational membership declined, after thirty six

years. !

In 1902 the Presbyterian Church began trying to establish a church
union basis with Methodists, Congregationalists, and Evangelical Anglicans,
but "seemingly insurmountable theological and organisational differences"
" resulted in these discussions also stalling. The matter was periodically
unsuccessfully raised by Presbyterians, ' wuntil in 1939 Methodists
signalled interest in wunion discussions with the Presbyterian and
Congregational Churches. From that time on Minutes of Conference
documented the progress, or lack of it.

Internationally, ecumenism had been growing from the end of the
nineteenth century as missionaries, students and leaders focused on co-
operation through the International Missionary Council and Student Christian
Movement (SCM). Visits to New Zealand by John R. Mott led to starting SCM
and a National Missionary Council. The first ecumenical conference at

126  Clifford, p.98.
127 Clifford, p.98.

128 Barber, L. '1901-1930 The Expanding Frontier', in Presbyterians in Aotearoa, 1840-1990,
p.75.

129  For instance in 1916, 1918-22, 1930-33.
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Stockholm in 1925 coined the phrase "doctrine divides, service unites," but
two years later at Lausanne it was found that a greater degree of doctrinal
unity existed than anyone had imagined. Old doctrinal obstacles were more

easily overcome than institutional obstacles. !*

Key contributors to New Zealand's ecumenical scene included the Revs
E.P. Blamires, (Methodist) '*' Alan Brash, (Presbyterian) and L.A. North,
(Baptist) "' with Anglican Bishop West-Watson of Christchurch. Pre-1948
inter-church co-operation was almost entirely between Protestants. '’ Dr
J.J. North continued the British Baptist antipathy towards Roman Catholicism,
insisting on church and state separation. His influence on his students and
NZ Baptist readers reinforced entrenched attitudes. ' Methodist attitudes
were less antagonistic but seldom extended to more than individual
friendships with Roman Catholics.

The New Zealand Council of Religious Education was founded in 1924,
and the 'Bible in Schools League' was also active. '** The Council for
Religious Education sent delegates to the 1937 world conferences in Oxford
on 'Life and Work' and in Edinburgh on 'Faith and Order'. The four
delegates, including the Revs Brash and North "patiently helped existing
bodies to see the advantages in setting up a council of churches."
New Zealand was the first British commonwealth country to do this. Baptist
and Methodist Churches were members of the National Council of Churches
(NcC) from inception to conclusion. The 'Campaign for Christian Order' in
1942-3 triggered long term effects through the NCC's Maori section, the
Commission on International Affairs, and, from 1947, Faith and Order

130  Outler, A., Methodism, Ecumenism and Pneumatslogy, video of lecture at St. John's
College, Auckland, 1982.

131  See Blamires, E.P., Youth Movement, for details of inter church co-operation in youth
work 1854-1950. He worked as evangelist and educator for youth and young married
peaple.

132 See L.A. North: The Man and His Memoirs.

133 An esception was the Inter Church Council on Public Affairs, founded 1942.

134 Dr North (uncle of the Rev. L.A. North) also wrote extensively outside the NZB oppasing
Rome. See his five sermons against Romanism published in 1911, and the book whick
appears to have been standard reading for all Baptists, Roman Catholicism, "Roots and
Fruits".

135 Taylor, D.M., 'The Ecumenical Movement in New Zealand - 1928-1968,"' in NZB 2/196%, p.22.

136 Ibid.
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conferences. The first NCC youth conference, and the World Council of
Churches (WCC) first Assembly at Amsterdam both took place in 1948, !*

Baptists were associated with transdenominational Evangelical
organisations including the Bible Training Institute, renamed the Bible
College of New Zealand in 1970, Scripture Union, Youth for Christ, the

Crusader Movement and Evangelical Union. !*

These national and international ecumenical ventures foreshadowed
greater future energy and involvement in Christian co-operation.

137  See Brash, R.A., Amsterdam 1948, a Popular Report on the First Assembly of the World
Council of Churches, Presbyterian Bockroom, Christchurch & Dunedin, 1948.

138  This was part of the world Evangelical scene which expanded after 1948,
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CHAPTER 2 - BAPTIST RELIGIOUS-SOCIAL PERSPECTIVES

In this chapter I reveal the Baptists, from census, Year Book and
profile perspectives.

2.1 Baptists Within the New Zealand Population

The Baptists were unique among New Zealand's historic churches in
expanding, between the years 1948 and 1988, both their national membership
and their percentage of religious affiliation in the census population.

People calling themselves or their children Baptist rose from 27,512 in
the 1945 census to 67,935 in 1986 - increasing from 1..7% to 2.1% of the
population.

The Baptist Churches ranked as New Zealand's fifth largest, after
Anglican, Presbyterian, Roman Catholic and Methodist Churches. The latter
three also increased their census percentage in 1986, reversing their
general decline. The four increases may partially result from the changed
format of the religious professions gquestion, as tick boxes made

acknowledging one of the five major religions easier. '

Worship attendance rose steadily, leading to average 1988 Sunday
morning attendances of 27,000 people. Baptists displayed the highest rate
of attendance (monthly-or-better) of all Christians in the 1985 New Zealand
Values Study. '*

The consistent, slightly rising MPR indicated a healthy church. '

139  "Prior to the 1986 Census, the question was open ended, requiring persons to state their
religion or religious denomination. For the 1986 Census, however, the format of the
question changed considerably, with tick box answers being provided for the five major
religions, plus 'No religion', 'Other religion', and 'Object to answering this
question’, with the 'Other religion' box requiring a written answer.” Census 1986,
Series C, Report 14, p.9. At the 1991 census only Catholics and Baptists increased
numerically.

140  The report of this study is contained in Webster A.C., and Perry, P.E., The Religious
Pactor in New Jealand Society. See p.39. Pentecostals topped the 1989 Survey recorded
in Gold H. and Webster, A.C., New Zealand Values Today, p.65.

141  See Section 1.3.l.
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Baptist Census and Membership Statistics
1945-1986
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In 1948, of 10,146 members '’ belonging to 89 churches, 19% were
non-residential. This reduced to 12% by 1988, ' when 197 churches and
12 other groups covered a broader geographical area to serve 23,601

members.

The fourteen major population centres '*' accommodated 41% of New
Zealand census Baptists in 1945, and in 1948, 43% of Baptist members
belonged to the inner city churches in these centres.

As the 1950's building boom brought increased suburban living,
Baptists built churches and Sunday schools in new housing areas. From
1948 to 1968 suburban churches showed the greatest growth rates.

Baptist Church Locations and Growth
Comparasd with National AAGR 48—-68, 68—-88

Number of Churches
120

InnerCity 68 (InnerCity 88 ( Suburbs 68 ( Suburbs 88 ( TownRural 68 TownRural 88

B Less Growth MW  More Growth

Figure 2.l.c.

By 1988 there were 102 suburban churches and 17 in the inner city.

142  Total membership in the 89 churches add to 10,146 not 10,186 as shown in the statistical
table in Year Book 1948/9.

143  But non-residential members had increased by 969 over the 40 years.

144  Buckland, Wellington, Christchurch, Dunedin, Hamilton, Gisbornme, Napier, Hastings, New
Plymouth, Wanganui, Palmerston North, Nelson, Timaru and Invercargill.
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The remaining 81 were in town and rural areas, !* which showed the
greatest growth rate between 1969 and 1988.

"The growth of the suburbs and the development of a suburban
lifestyle..had been one of the major innovations in New Zealand living
patterns since the war. City centres, in the meantime, were becoming
increasingly places in which to work, not to live."

The 14 inner city churches with 43% of the 1948 members had not
only 1000 less members by 1988, but also only 15% of New Zealand Baptist
membership. This inner city church decline was part of the cost of
successfully broadening Baptist operations. Having people worshipping
closer to home was not the only demographic effect upon the Baptists.

They also shifted between the South and North Islands in much the
same way as the general population.

South Island Baptists

Year % of Population %age of Members No. of Churches
1948 34% 34% 34
1968 29% 27% 44
1988 26% 23% 49
Table 2.1.a ¥

South Island Baptist churches increased numerically, but like the
general population, at a slower rate than the North Island.

North Island Baptist statistics show the greatest growtiu in the largest
population centres. Half of all Baptist churches in 1988 were in the
Auckland, Waikato and Bay of Plenty regions where 46.4% of New Zealanders
and 56.4% of census Baptists dwelt.

Association growth in the following graph shows Bay of Plenty,
Waikato and Auckland with the highest AAGR and Otago Southland the

145 Of the 197 churches in 1988, one {Sunshine) had closed by the time profiles were
completed, one which had been in recess (Wainoni) was again operating, and three
fellowships returned profiles, making 200 congregations.

146  King, M., Rfter the War - New Zealand Since 1945, p.l142.

147  Details from Census, 1945, 1966, 1986 and Year Book 1948, 1968, 1988,
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Figure 2.1.d

The growth and distribution of Baptist support parallelled demographic
movements to the suburbs and north. It also related to the burgeoning
birthrate.

2.2 The Baby-Boom Generation

Babies born between 1946 and 1964, after soldiers returned to civilian
life and marriage, rapidly expanded the population. This boom happened
only in New Zealand, Australia, Canada and the United States - countries not
invaded during World War II and having the world's highest rates of
individual mobility. ' In New Zealand at the same time, "Marriage became
virtually universal and occurred at an earlier age." '* In 1986 'baby
boomers' accounted for almost one third of the population, as 950,000 census

148  Sedon, A., The Church and the Post-War Generation, pp. 2-3.

149  Dunstall, G., ‘The Social Pattern', in The Ozford History of New Zealand, (ed. W.H.
Oliver), p.400.
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New Zealanders were born between 1946 and 1964. ¥

When this group was added to the "sight, sound and computer babies
born since the mid 60's" '*! 65% of the population was aged under 40, and
66% of 1986 census Baptists came into this category. !*! Visits to Baptist
Churches confirm the high proportion of the baby-boom generation in

congregations. '*

Their presence was fostered by youth ministry and charismatic impact
-factors also relating to Baptist motivation to evangelise and grow.

Youth ministry had high priority, particularly during Beverley Holt's
sixteen years as both trail-blazer and Youth Director. !*' Youth pastors
facilitated work in local churches, while creative district and national
programmes gave a broader focus to the local work. Large numbers of
engagement, marriage and birth notices in the NZ Baptist indicate that these
young people stayed within the churches.

Secondly, the free-flowing worship style, particularly in the charismatic
churches, relates well to this age group. Singing repetitive lyrics to
modern tunes with multi-instrumental backing appealed to people who grew
up surrounded by sound, technology and total instant entertainment
experience. Worship was addressed to God rather than to the congregation
about God, while the sermon was addressed to the people. Their body
language expressed openness and receptivity to what was happening.
Through freedom to receive the gifts of the Spirit, instant God experiences

150  Sedon, p.2.
151  Sedon, p.l3.

152 This was higher than Anglican (55%), Methodist (56%) and Presbyterian Churches (57%),
but lower than the numerically smaller groups of Pentecostals, Assemblies of God or
Mormons with 80% of census affiliates under 40.

153 My impressions were echoed in NZB, 8/1989, p.l. After visiting 40 churches, the Baptist
Union President, Dr T. Wilson reported, "A notable impression we have gained from many
of our churches is the large number of young couples involved, bringing with them an
estraordinary number of young children.”

154  Year Book 1989, p.53 notes this appointment ending in January, 1990. It was followed by
a programme of regionalisation with up to seven regional directors and a co-ordinator.
See Annual Report, 1990, pp. 72-3 and 1991, p.60,
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could happen, "turning spectators into participants". i

Nationally, 'baby boomers' were less likely to state a religious profession
- 84% of all people over 40 did so, compared with 69% of those aged under
40.

Lower numbers actually seeking formal membership also reflected the
New Zealand church scene from the 1970's onward. Mobile baby-boom people
'committed to the Lord' were less likely to be committed to a denomination
'or location. Changing churches whenever it suited them matched the
‘consumerism' of New Zealand society, where "mobility..brought an increasing

diversity of activity". '

This shows in Baptist membership and census affiliation figures over
the past 40 years, for while numbers rose, the percentage of members in
relation to census affiliation declined after 1976.

Comparison Census Baptists Over 15 Years
and Members 1945 — 1986

. Bar Thousands Line %

1945 1956 1966 1976 1986

Census Years
B Cencus Baptists Baptist Members —¥— % Members of Census

From Census and Year Book Statistics

Figure 2.2.a

155 Coomes, T., 'Music: The Language of the Baby Boom', in Christian Life, January, 1986,
p.45. -

156  Dunstall, p.424.
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2.3 Age Profiles

Census Baptist and national age profiles for 1986 '*! correlate closely
between ages 20 and 50, with more Baptists represented in the under 20
grouping. Only ages 50 to 65 show lower census affiliation than the
national population level. This rises again after age 65.

Baptist and National Age Profiles
From 1986 Census

Thousands

T
" w

0 1 1 1 1 1 1 1 1 1 i ] | 1 1 1 1

0 5 10 15 20 25 30 35 40 45 50 55 60 65 70 75+

Ages grouped in S yearly clusters
—— National Population =~ —+— Baptist Popn/2.1x100

Baptist Population Scaled

Figure 2.3.a

In 1945 census Baptists were under-represented until age 65, but equal
to the retired population. Similarly in 1966 the Baptist population
followed the general population at a slightly lower level, with the closest
alignment between ages 15 and 20, and over 70. The most under-
represented group - 7425 people aged 30 to 45 years - paralleled the only
under-representation in the 1986 census - 7899 Baptist people in the 50 to
65 age group. This indicated that the high visibility of 'baby boomers' in
the Baptist churches and census figures, could have been achieved at the
cost of relating less well to pre-baby-boom generations.

157 In order to do this the Baptist census population was divided by 2.1, multiplied by 100
and the result compared with the New Zealand population.
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Baptist and National Age Profiles
From 1945 Census

aon Number
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Figure 2.3.b

Baptist and National Age Profiles
From 1966 Census

Number in Thousands
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Figure 2.3.c
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In the 1985 Values Study, Webster commented on the absence of 'the
main parental group 30-44' in his sample of fifty five. But the area where
the Baptists scored least well (from a census perspective) in 1986 was not
the 30-44 but the 50-64 age range, where 11.6% of census Baptists and 13.2%
of all New Zealanders were recorded. '*

However, although the 1966 main parental group continued to be
under-represented, their children who appeared in the 1986 census in
greater numbers (15,396 in 1966, and 16,368 in 1986) yielded a Baptist

proportion greater than the national profile. !*

The 1985 Values Study showed BRaptists having the highest attendance
rate in the survey (75%), and "a distinct tendency for older people to have
a higher rate of attendance than those in their twenties, with roughly half
the attendance rate in the 20-29 years group, compared with that of those

¥ However, judging by comments on profiles and the general

over 50."
visibility of young people in churches visited, the Baptist attendance rate

appeared greater in the younger age group. '*

2.4 Ages and Stages in Christian Education

Christian education has been viewed as evangelism's twin. Leadership
training, youth work, 'All Age' Sunday schools (AASS), and house groups
have all had high profiles.

158  Webster and Perry, pp. 29-30. It appears that the Baptist sample in this survey was
representative of neither census nor attending Baptists. Regarding the inclusion of the
Baptist Churches among denominations with an 'over-representation' of older people, it
appears that they may have been more represented in census returns than visible within
the churches.

159  This was due not solely to their greater number, but also to the sector decrease of
76,504 between 1966 and 1986, caused by emigration exceeding immigration. (Census 1966
showed 872,467 persons aged under 15, and Census 1986 showed 795,963 persons aged 20-
34.)

160 Webster and Perry, p.39.

161  Profiles indicated that an average of 6981 children attended morning worship each week.
By comparison with the 1983-4 Australian scene, when 30% of Baptist attenders were under
age 30, 52% between ages 30 and 60, and 18% over 60, an age profile of N.Z. Baptist
attenders could be expected to show an even higher proportion of people aged under 40.
The average age of Australian Baptist regular attenders was 40. Kaldor, P., Who Goes
Where Who Doesn't Care? p.165 (This data was obtained from people aver age 16.)
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Baptist Christian Education
1948-1989

Thousands
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Figure 2.4.a

Youth work did not show the dramatic numerical decline of other
historic -churches. Restructuring through 'Baptist Youth Ministries' (BYM)
provided and linked nation wide resource people with local churches.
'Roadshows' gathered key regional leaders, demonstrating skills and
challenges to share with their own groups. Large district Easter camps and

summer programmes encouraged growth and outreach.

Being 'where the people were at' was evident, particularly in the
APPLES and APRICOTS programmes where live-in fruit pickers undertook
evangelistic outreach. ' BYM members also played a trail blazing role in
providing mission teams to thirteen countries between 1981 and 1989, for

BMS used their model for urban mission teams. !*

As already noted, the success of youth programmes and Baptist style
charismatic worship correlated with the high census affiliation of young
people. This includes the young parental group since housegroups

162 At Nelson and Alezandra, young people, with the support of the orchard owners, were
given a week's training prior to working alongside other pickers.

163  107th Annual Assembly Reports, 1989, National Youth Director's Report, p.54.
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graphically demonstrated, from 1982, their ability to involve more people
than adult classes in the 'All Age' Sunday schools.

These 'All Age' Sunday schools (AASS) were introduced by a Director
of Christian Education, the Rev. J.J. Burt '** to provide programmes for
everyone, including parents of Sunday School children. The preceding graph
shows marginal adult involvement. !** Traditional Sunday schools and
AASS between them had higher children's enrolments, but as census Baptist
children's numbers declined, Christian education figures decreased,
'particularly between 1971 and 1984. However, AASS may have decelerated
the dec]ine, common to the historic churches, '** as it impacted Baptist

churches later and recovered sooner.

Census Baptists and Christian Education
1948 to 1988

) n
\ 1l

0 } \ A
19481951 19541956 195919621966196919721976197919821986 1989

—— Census Under 15 K\ Children in CE
10 yearly census 3 CE totals per 10 year

Figure 2.4.b

164 The concept was first introduced to New Zealand by W.L. Howse of the American Southern
Baptist Convention - NZB, 9/1958, p.509.
The first AASS were functioning at Papataoetoe, Owairaka and Gisborne by April 1959,
When Burt resigned at Assembly 1966 half the New Zealand Baptist churches had AASS - see
NZB 2/1967, p.4.

165 NZB, 11/1982 p.13 noted regarding AASS: "It did not attract people who were hesitant to
come to church services, and this led to some measure of disappointment.... They..do not
extend the work of the church into the community as had been hoped.”

166 Garing, M.N., Acainst the Tide, p.125 noted that in the Presbyterian Church the decline
in Christian Bducation enrolments started in 1959 around the time Sunday morning rugby
coaching began.
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Comparing census with Christian education statistics from 1948 to 1988,
revealed that until 1974 more children were enrolled than those for whom
parents claimed a Baptist census religious affiliation. This is particularly
marked in 1966, a year showing Baptist census under-representation for
both parental and children's groups. If the children enrolled were not
census Baptists whose were they? And did this early contact bring many
of them into the well represented 20-35 age group in the 1986 census? The
programme could possibly have had a long term effect on the younger
participants.

Most Baptist churches continued to provide Sunday morning Christian
education for children. In 1991 80% of attenders came from church families, '
Over the period studied, the format changed. Sunday school anniversaries
and scripture examinations were discontinued. Locally prepared material
became more likely to be used for teaching. !* The proportion of children
in New Zealand's Sunday schools also changed. While 50% were estimated to
have been enrolled in the early 1950's this steadily reduced to 13.5% by
1985, and 12.5% in 1991. '*

Opinions in 1988 portrayed children's Christian education falling into
two categories, neither fitting the old Sunday school pattern.

(a) That parents should provide Christian education for their children at
home, and involve them in worship activities on Sunday mornings. '

(b) That Christian education should be provided for the children of the
‘unchurched' via children's clubs and 'Bible in Schools'. "

A third option lay in providing Christian day schools, for example, at

! and other

Miramar Baptist church. Middleton Grange in Christchurch, !
‘Accelerated Christian Education' (ACE) schools '" also educated children

of Baptist families. I will show in the next section that Baptist members

167 What's Happening With the Children? p.l1.

168  Christian education statistical returns to the Baptist Union as at 31/8/1988.

169 What's Happening with the Children?, p.lS.

170 Note almost one in four Sunday morning worshippers was a child.

171 Note the graphed rise in 1989 figures when clubs, Brigades etc were included in a new
statistical calculation.

172  This is a Christian school teaching the state curriculum,

173  For assessments of this programme see NZB, 9/197%, pp. T-9.
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included upwardly mobile middle class people able to finance private school
education for their children - something compatible with the ethos of
upwardly mobile people. Other families really sacrificed to give their
children this education. !

By 1986 census age profiles showed more Baptist children than their
2.1% of the population. The Christian education statistical return changed
in 1989, to encompass all children enrolled in Baptist programmes. This rise
of close to 4000 brought the Christian education figure close to the 1986

census figure. '

Keys to growth appeared in 'being where the people were at' and
having programmes received as compatible with the ethos of the targeted
group. Christian schools, youth outreach and housegroups were effective,
but adult All Age Sunday school programmes missed their target in the
1960's.

2.5 The People their Occupations and Location

2.5.1 Occupations

Profiles asked pastors which of the listed occupational groups
predominated in their churches. Although individual group members were
not enumerated, replies gave an internal assessment of church identification
with significant occupational groups. Census religious profession figures

gave an external assessment of people identyifing with the churches. ''*

174  See Kaiapoi Case Study - Armitage, Mr J., interview 5/8/1989.

175  Figures continued to rise after 1989. What's Happening with the Children? Prepared for
the Congress on Children and Families, showed a Baptist 1991 primary school age Sunday
schoaol roll of 7420 - the second largest in New Zealand, and an average attendance of
T6%. More children were attending Baptist Sunday schools than any other denominations -
pp. 11-12. Baptists also had the second largest pre-school roll in the country.

176  Unless stated otherwise, census percentages in this section refer to Baptists aver the
age of 15 years.
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Baptist Predominant Occupations
From Profile Responses

No. of Churches including these groups
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Figure 2.5.1l.a

Home-makers were the largest group nominated, for 22.1% were
employed in home-making - 14% with children and 8.1% without children. i
Females accounted for 54% of all Baptists in the 1976-1986 censuses.

The high proportion of churches with predominant groups of home-
makers was not surprising in view of 41% of census Baptists being aged 15
to 40, the high visibility of young families at worship services countrywide,
and the traditional expectation among older couples of home-making as the
role of Christian wives. Census returns showed 50% of Baptist females were
not in paid employment - slightly higher than the national average of 46.7%

of all females aged over 15. '"

Projects benefitting women in all strata of society have been initiated
by Baptist Churches. These included day care, parenting, craft and exercise
programmes, health and budgeting services, leadership training seminars,
support for women's refuges, and much more. Within the churches women

177  Census 1986, Religious Professions, Series C Report 14, Unpublished Table 15.

178  Census 1386, Religious Professions, Series C, Report 14, Table 6.
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and men began sharing many areas previously considered as exclusively
male roles, for instance administration and the ministry - or as female roles,
such as catering and missionary support. The following pie chart shows
Baptist women's census categories of activities within society.

Baptist Women's Activities
From 1986 Census

Paid Work 31.2%

Home Duties Chn 24.9%

Unemployed 1.3X
Other 2.1%

Not specified 5.6%

Home Dutiee no Chn 14.1X Student Full Time 7.3%

Retired 12.8%

Figure 2.5.1.b
Professional people were a predominant group in 104 churches (52%). "
Figures for "Technical Professional and Related Workers" revealed 9.5% of
all Baptists, and 19.8% of Baptist full time workers being employed in this
sector. Forty per cent of these workers were female. Nationally these
occupations accounted for 7.7% of people in the full time labour force.

These census Baptists made up a quarter more than the national
average, showing a higher representation of occupations within the church
and of the church within the group, where Baptists made up 2.5% of all

In a 1976 study of socio-economic characteristics of Wellington Baptist church members,
54% of the 57 Baptists completing the survey in the Petone, Miramar and Karori areas
listed professional occupations, whereas 18% of the general paopulation in those areas
were employed in the professions. However a Baptist accupation pattern as distinct from
the areas studied did not emerge and the professions were the only occupation
represented in all three areas. Sage, H., Honours dissertation, Socio-Econaomic
Charactaristics of Wellington Baptist Church Members, pp. §, 32 and 33.

—
~4
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professional workers. '*

Management workers were predominant in 43% of churches. A third of
the Baptist workers in the combined professional and management areas
were female.

Eighteen percent of full time workers giving a Baptist census affiliation
worked in clerical and related areas. This accounts for the highest number
of female workers - 70% of the Baptist clerical workers - and 37% of all
female Baptist full time workers. ! Trades workers were a predominant
occupational group in 48% of Baptist churches, and clerical workers
appeared in 43%.

Professional and management groups with higher incomes may also
partly account for the number of women classified in the census as 'not
working.' Their husbands may have been more financially able to support
them at home. Profile returns supported this impression, with only 11
churches listing homemakers not indicating workers in the professioﬁal,
management, clerical and trades areas. Together they contribute the

impression of Baptist churches being full of young upwardly mobile families.

This contrasts with the next largest predominant group - retired
people, who appeared in 39% of churches. Census figures showed that 15%
of all Baptists were over the age of 60, while 10.4% of the total population
were in this group.

Considering that there were numerically more retired than professional
census Baptists, the question arises of why retired people were seen as a
predominant group in fewer churches than those listing professional people.

One answer lay in visibility. The oldest members may not for health
reasons have been seen as frequently at worship, or have been as mobile,
as active in programmes or in leadership. Church locations could provide
another answer. Possibly some in newer areas had few elderly within their
radius. A third answer lay in the churches' theological orientation and

worship style. Interviews and profile responses showed retired people as

180  Census 1486, Religious Professions, Table 8.

181 ensus, 1986.
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less likely to be found in charismatic churches. Some moved from these into

conservative historic churches. '*!

Retired people predominated in 58% of non-charismatic churches, 32%
of charismatic churches and 38% of those with both charismatic and
conservative theological orientations. Or, put another way, retired people
were not predominant in 68% of churches with a charismatic orientation.

From studying with Lyle Schaller in America the Rev. Gerard Marks

commented,

"..if a church is over 25 years old, it is overwhelmingly more likely to
make maintenance of its own life its highest priority.

"It seems to be a fact of life that somewhere between the age of 15
3131d 25 years, most churches become oriented towards their members."

Listing retired people as predominant groups in 60 churches over 20

84

years old and in only 18 under that age, !*' suggests that older churches

may indeed provide greater affirmation for their older members.

Retired people and students were almost equally nominated as
predominant groups. The proportion of students within the census Baptist
group - 7.6% - was higher than the national population proportion - 6.2%.
As students choose their own religion rather than having it defined by
their family, the identification of this sizeable group indicated they were
Baptist by choice.

Agricultural workers made up 5.6% of full time employees in the 1986
census. With only 3.8% of Baptists in this sector, and 1.4% of all full time
agricultural workers listing a Baptist affiliation, their predominant presence
in 32% of churches was unexpected. They were not only in 41 of the 47
churches showing their constituency within town and rural areas, but also

182  This view was expressed by several people including the Rev. R.G.A., Cutforth who cited
people from Whangarei and Marsden Baptist Churches moving to Presbyterian or Union
Churches, and a number of former Baptists worshipping at Greyfriars Presbyterian Church
in Ruckland, Interview 2/10/198%. Also the Bank Street Timaru Methodist Church profile
indicated that they had a high number of 'dissatisfied Baptists' among their
predominantly retired non-charismatic congregation.

183  Marks, G., 'Know what is going on!' in NZB, 9/1989, p.2. This theory was corrohorated
by 63% of churches under 20 years old focusing energy on their church family, compared
with 71% of churches over 20 years old.

184  See Table 11.2.3.
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in 23 suburban and inner city churches. As a third of the churches lacked
farming housing in their vicinity, the predominance of agricultural workers
could be as much due to the gathered congregation phenomenon as to the

presence of Baptist churches in rural areas.

Profiles indicate the presence of trades people, labourers, factory
workers and transport workers in 48%, 23%, 18% and 3% of churches
respectively. This group, listed collectively for census purposes,
incorporated diverse occupations with differing income levels and a wide
range of skilled and unskilled workers. In the 1986 census it accounted for
the largest group of Baptist male workers - 6,216 - and the largest total
group - 7251, the latter representing almost 30% of all working census
Baptists. However this figure included only 1.7% of the full time workforce
in these sectors, well below the national average even with the higher
presence of trades people. Sub groups containing over 100 full time Baptist
workers showed at least 34% in tradesmen's classifications with 7% each in

transport and labouring sections. '*

Drop outs and unemployed people were named as predominant in 12%
of churches. * Some churches were active in Access schemes ' with
programmes targeting people who had dropped out, were unemployed or
living on benefits. ' Schemes aimed to fit people for work and a number
of interviews indicated that unemployed people coming to the churches'
attention were helped to quickly find work or they equally quickly
disappeared from sight, preferring a benefit life style which did not match
the church work ethic. Unemployed people accounted for only 1.9% of

census Baptists in 1986.

185 It was imposcible to distinguish which of the 'Related Workers' in other categories were
alsa lahourers.

186 These comments relate to the 1986-89 situation. It is acknowledged that subsequent
increaces in unemployment have affected a wider spectrum of society.

187 See for instance NZB, 3/198%, p.l regarding programmes at Whangarei Central Baptist
church.

188  See Year Book 1988-9, pp. 47-51b for a comprehensive list of activities and community
facing ministries.
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N.Z. Census Baptist Occupations
Full Time Paid Workers aged over 13

Profess/Technical 19.8% Production  25.4%

Labourers 2.27%

\&\ H‘i Transport 2.2%
: #3\ Admin/Manageri  5.8%

3
b

: " Service 7.6%
Sales 10.3% Agriculture 7.9%

Clerical 18.8%

1986 Census of Population and Dwellings

Figure 2.5.1l.e

Summary of Occupational Distribution

The two most frequently identified predominant groups - home-makers
and professions - together with students, were represented more highly
among census Baptists than in the general population.

Groups with representation coinciding with the general population were
the retired, managerial and clerical areas, while those showing less than the
national average were agricultural workers, the unemployed and drop outs,
and the production, transport and labour area as a whole. Census
aggregation of workers in the latter area made this the most difficult and
least conclusive area to assess. The predominance of skilled workers was
not conclusive enough to account for 48% of churches identifying trades
people as a predominant group.

While almost a third of churches identified agricultural workers as
predominant there were markedly less in the Baptist than in the national
population.
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Infrequent identification of dropout/unemployed and transport groups
on profiles was repeated in the low representation among census Baptists.

2.5.2 Housing and Socio-Economic Relationships

Multiple responses were recorded as churches had several types of
housing in their areas. Seventy one percent of churches listed middle class
housing, and 56% had working class housing. Almost 30% noted state
housing, while both upper-middle class and farming appeared on 24% of
;proﬁles. Only 5% - ten churches - indicated upper class housing in their

area.

Combining (a) upper and upper-middle class and (b) state and working
class housing, the percentages became:

Upper and/or upper-middle class (49) - 25%

Middle class (140) - 71%

Farming (47) - 24%

Working class and/or state housing (130) - 65%
Occupational groups for comparison with housing comprised:

Upper - professional, management and home makers
Middle - clerical, trades and students
Farming - agriculture

Working - factory, transport, labourers, unemployed/dropouts
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Baptist Housing and Occupational
Relationships

No. of Churches
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Compiled from Profile Responses

Figure 2.5.2.a

Like their Southern Baptist counterparts, New Zealand Baptists
attracted more upper, middle and farming groups in and beyond their
vicinity, reaching fewer working-class people. '’ This pattern showed
dramatically among congregations including occupational groups not
correlating with housing in their vicinity.

Upper class occupations were predominant in 137 churches without
upper class housing.

Middle class occupations were included in 44 churches without middle
class housing.

Agricultural workers appeared in 23 churches without farming housing.

BUT working class groups were predominant in only 16 churches other
than those with working class housing.

189  Tillapaugh, P.R., Unleashing the Church, p.16 commented that 90% of Southern Baptist
Churches were ministering to the middle class one third of city populations. He was not
saying that these ministries are wrong -"just that they are not enough.” (p.19.)
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Composition of Baptist Churches
Local and Imported Members

No. of Churches
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B ocal Occup. Group XN imported Members

Compiled from Profile Responses

Figure 2.5.2.b

In the next graph the shaded area of 'no correlation' shows the
number of churches not including predominant occupational groups to
correspond with housing in the church vicinity, while the dotted area above
shows 'imports' from outside the church environs. New Zealand Baptist
churches were least successful in drawing significant groups of working
class people from their immediate vicinity into the life of their churches,
even though the 1986 census showed so many Baptist affiliations.
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Baptist Housing Occupational Correlation
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Figure 2.5.2.c

Aligning the 'imported' component with churches who gathered their
membership beyond their environs, revealed that while more gathered
congregations were 'importing’, local churches also did this.

Data in this section signalled members' occupations as a more important
determinant of their presence in a particular church than the type of
housing in its vicinity.

The overall pattern in the census and in profile returns was of middle

and upper class people identifying with the Baptist churches in greater
numbers than the lower socio-economic groups.

2.6 Areas of Church Interaction with Society

2.6.1 Political Stance

In 1948 New Zealand Baptists were noted as being on the conservative
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side of British Baptist perspectives. " Paul Reynolds in his 1970 study
of Auckland Non-conformist churches, using Sweet's classification, ** found
Baptists to be conservative, or right wing in doctrinal stance, and to have

left wing government style in their individual autonomous churches. '*!

He found political conservatism to be the norm for two thirds of his Baptist

193

sample. Consistency between religious and political beliefs featured

only for Baptists and it led to conservatism in both areas. !**

By the time Webster and Perry placed Baptists in the right wing

198

éategory, higher representation in the professional and management

sectors would have tended to accentuate the grouping.

Baptists also had some involvement in conservative right wing groups
such as the Coalition of Concerned Citizens, the Christian Heritage Party,
the Society for the Promotion of Community Standards and anti-abortion

groups. M

2.6.2 Social Service !

Dramatic changes occurred after 1948, as "Social action add[ed] much
needed integrity to the evangelistic proclamation that "Jesus is Lord"." !**

Coming from the Old Dissent, and having experienced difficulties with

190  Simpson, E.P.Y.

191  Sweet, W.W., 'The Protestant Churches' in 'Organised Religion in the United States', The
Annals of the American Academy of Political and Social Science, Vol. 256, March 1948.
(Cited by Reynalds.)

192 Reynolds, P.L., Religion and Politics in Auckland, pp. 13-14.

193  Reynolds, p.50.
194  Reynolds, p.51.

195  This classification was partly on the strength of Baptist reactionary attitude to social
change, see p.77.

196  See Laugeson, R.,'Fear Unfounded', and ‘Rise and [temporary?) fall of the Kiwi New
kight', in The Evening Post, 25/4/198%, pp. $-10.
197  See also section 14.2.

198  Syder, M., 'New Zealand Evangelicals into the 1990's', in Today's Christian, No. 9,
Oct .Nov. 1589, p.36.
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the established Church in England, " Baptists developed very strong
views on freedom and Church-state separation. Extending these beliefs to
exclude accepting state funding for education or other purposes,
contributed to there being only one Baptist Union project from 1893 to 1948.

After World War II local church initiatives increased, including the
establishment of youth hostels following the Wellington Central Baptist
church example. ' Retirement homes followed the 1952 gifting by Mrs H.
Hughes of her home "Aranui" to the Auckland Baptist Auxiliary for care of
"elderly Protestant gentlewomen." ! This again raised the issue of State

Aid for building and administration costs. !*

"Many were convinced that the time-honoured principle of separation
of Church and State was being breached by the acceptance of State
2Aid. Since there was little change (sic) of building such institutions
without this help, Baptists had lagged behind while they hotly debated
the issue. The debates were inconclusive, but one by one the various
districts and local churches, in practice, put out their hands and
thankfully accepted Big Brother's largesse."

After accepting State funds for geriatric, psychiatric, child-care, youth
and rehabilitation projects, the next step was accepting funding for local
church schools. This complete turn around since J.J. North's time was
attributable to three factors.

Firstly, accepting state funds in other areas set a precedent, secondly,
improved relationships with the Roman Catholic Church removed prejudice
against their educational system (which was later largely integrated with
state schools), and thirdly, middle class Baptists found it socially acceptable
to send children to private schools. This was justified on the grounds of
"teaching morals and ethics based upon Biblical principles," ' the

196 FPor ezample exclusion from English universities of those not belonging to the
Established Church precluded Baptists from tertiary education until the opening of
London University - cited by the Rev. D.A.K. Dickson, in sermon at Auckland Baptist
Tabernacle, 28/5/1989.

200 This was opened in the former Waitangi Private Hotel, on 6/3/1948, at the instigation
of the Rev. L.A. North and &. Ivory, NZB, 4/1948, p.87, and Simpson, J.E.

201

=4
ot

1B, 2/1954, p.326.

202 NIB, 2/1954, p.36.
203 Clifford, J.A., 'The Way We Have Come', in NZB, 5/1980, p.8.

204  NIB, 7/198), p.8 re Mirimar Baptist Church Christian School.
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dissatisfaction of parents with state schools in a 1979 McNair Survey, ***
and the ideal of basing education on Biblical principles.

With acceptance of state funding the Baptist Church became the largest
pre-school provider after playcentres and kindergartens. %' Community
involvement ranked first among local outreach energy focuses, involving 85%
of churches. The Evangelical John Stott's work reinforced these actions. '’

"The older suspicion that social service work was a poor substitute for
evangelism has gone. Now most see it as an expression of Christian
concern, a worthy demonstration of the Gospel, and can accept a
partnership between the two."

2.6.3  Bi-Culturalism

The missionary oriented Baptist people, committed to evangelisation,
came late to the Maori people in the 1950's. !** While other Maori missions
functioned in a rural setting where community identity focused on the hapu
or iwi, by the 1950's the drift to the city and subsequent urbanisation
aided formation of a Maori identity. *! Therefore Baptists had more
1 yrbanisation ! also

brought closer contact between Maori and pakeha which in turn heightened

involvement with wurban than rural Maori.

205  NIB, 9/1373, p.T.

o

207 B=acley-Murray concidered John Stott a most influential figure regarding social action,
and in Britain more important than the Charismatic movement. "Stott was a major trend
setter, and developments in his thinking can be traced through the conferences at Milan,
Lausanne, Pasadena etc. He energised the Evangelicals." {Interview 3/11/1941).

208  Edgar, S., 'The Post-war Years', in NZB, 11/1982, p.13.

D
o>
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i

ez also section 14.2.1.

210 See section 14.2.1.

211  King, M., 'Between Two Worlds', in The Oxford History of New Zealand, {ed. W.H. Oliver),
pp. 279 ff. It is alsonoted that while at the 1945 census three quarters of the Maori
population lived in rural areas, by the mid 1570's the same proportion lived in urban
areas - p.403, :

212 The response to this included appointing Hemi and Noni Ransfield to the staff of the
Ruckland City Mission - see NIE, 3/1980, p.3. For the involvement of Rev. M. Beck in
the first "J" ({joint) team set up in New Zealand see NZB, 10/157Z, p.15.

213 3ee Webb, S.D., for a discussion of 'Urbanisation Processes in New Zealand', in New
Zealand Society Contempaorary Perspectives, Chapter 3Z,
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issues of bi-culturalism and the Treaty of Waitangi. '* Baptists, from
their initial foray into evangelism were caught up in Maori and Pakeha
issues affecting New Zealand as a whole, and while thinking these through

from an evangelical perspective, !'* became more involved in this world.

External assessment of the impact of the venture into Maori work came
from census returns. In 1945 there were 21 Baptists within a Maori
population of 100,044; in 1966 this rose to 511 (201,159), and in 1986 to 2829
(403,188). '** The percentage of Maori census Baptists rose from 0.02% to
0.07%, but was still only one third of the national figure of 2.1%.

Internal assessment came from profiles showing one eighth of churches
identifying with a bi-cultural orientation, and from electing the Tumuaki of
the Department of Maori Ministry, the Rev. Lionel Stewart, as 1990 Baptist
Union President.

2.6.4 Multicultural Impact

The 1986 census included 1110 Asian born people, 3.3% of that group
in New Zealand, and 888 people born in the Pacific Islands. Together with
their New Zealand born families these people contributed to the growing

multi-cultural dimension of 53 churches. "

2.7 Summary of Baptist Religious Social Perspectives

Baptist increases in census, membership, attendance and MPR included
growth analogous to areas into which New Zealand population was flowing -
the Auckland region, the suburbs and the baby-boom generation.

Youth focuses and charismatic worship styles facilitated the latter.
During the AASS era there were more children in Baptist Sunday schools

214  Although Baptist moves towards bi-culturalism are recent, in 1973 the Mirimar Baptist
church studied the Treaty of Waitangi and the way their church land was originally
purchased from the Maori people. NZB, 8/1973, p.T.

215 B. Turley in his Doctor of Ministry thesic The Claimof Maori Identity on the Cul tural
Structure of Church and Society in New Zealand wrote, "1 hope this project will have
value as a consciousness raising document", p.127.

916  Census 1945, 1966, and unpublished figures from 1986 supplied by Department of
Statistics, 11/12/1986.

217  See section 14.2.1 for details.
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than children for whom parents listed a Baptist religious profession. This
may also have facilitated later Baptist growth.

However, this growth may have been achieved at the cost of losses in
retired people, who were more visible in census returns that on church
profiles. Their presence was less marked in newer churches and those with
charismatic orientations.

A high representation of management and professional people, drawn
from beyond the church environs, signalled occupation as more important
than residence in determining presence in a Baptist church. There was a

lower representation of working class people.

Census Baptist non-working women were more highly represented than
in the national population. Churches with high representations of
management, professional, clerical and trades people had correspondingly

high representations of homemakers.

Acceptance of state funding facilitated the Baptist foray into social
outreach, so that by 1989 more staff were listed as employed in social
service than pastoral areas.

Baptists moved from opposing state aid to church schools, to running
or supporting these, a stance also compatible with the ethos of upwardly
mobile professional and management people.

Undertaking urban Maori outreach led to adopting bi-cultural focuses,
and some increase in Maori membership and census affiliation.

Greater involvement in this world, in new ways compatible with the
Baptist ethos, coincided with consistent overall membership growth. This
growth contrasts with the Methodist patterns to be revealed next.
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CHAPTER 3 - METHODIST RELIGIOUS SOCIAL PERSPECTIVES

The Methodist people and their churches are revealed from profiles,
census and church statistics, and compared with Baptists.

3.1 Methodists within the New Zealand Population

3.1.1 Statistical Perspectives

Eighty per cent of Methodist causes closed or amalgamated between
1948 and 1988. Baptist churches increased two and a quarter times while
Methodists decreased to one fifth.

The urban drift contributed to reducing 437 churches and 365
preaching places to 130 churches and 38 Pacific Island congregations. i
As church numbers decreased, car ownership increased, and remaining rural
members were expected to travel to central churches. Fewer did so. Their

cars took them into diverse activities.

The resultant loss of their rural constituency registered in Methodist
profiles. Of 25 churches (15%) with farming housing in their vicinity, only
19 recorded predominant groups of agricultural workers. Their significant
presence was noted in only eight other churches. With 11.3% of census
Methodist paid full time workers in the agricultural sector, it appears that
these people had either nominal allegiance or joined co-operating ventures.

Although the earliest union churches began in the 1940's, *' co-
operative ventures increased as membership plateaued in the 1960's, and
proliferated as membership declined in the 1970's. Energy deployed in
church union negotiations was not matched by enthusiasm for recruiting

new members.

Consequently profiles and census returns revealed a high proportion

218  Profiles were obtained from Samoan, Tongan and Fijian congregations, but mot from Maori
Division churches, or co-operating ventures with Methodist participants. Only Methodist
congregations which closed between 1988 and profile gathering in 19%0, did not complete
praofiles.

214  For exanple, Raglan by 1948, Taita 1947, Wainuiomata services began 1949, union formed
1953,
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of retired people and deaths exceeded confirmations.

Methodist Confirmations & Deaths
1947-1988
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Figure 3.1.1.a

This shows in the MPR continuing the 'pathological' decline
commenced in 1921, and in the decreasing census affiliation percentage.

The gap between membership and census affiliation also continued with
the latter rising and declining more markedly. !*! However, Methodists
maintained their position as New Zealand's fourth largest church, in terms
of census ranking.

220 Currie, p.90. Churches with high representation among older people nsed to bring new
people into membership at a rate greater than deaths to have just a stable MPR.

221  The 1986 rise may have been partly caused by changed census instructions - see footnote
in preceding chapter. 1991 Methodist census affiliation was 138,273.
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Methodist MPR & %age Census Population
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Figure 3.1.1.b

Methodist Census & Membership Statistics
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Figure 3.l.l.c
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There were few new Methodist churches to demonstrate fast growth in
their first twenty years, and to contribute growth to the denomination.
Rather there was an abundance of older churches, mostly formed prior to
1900, and although it was not possible to investigate this on a church by
church basis, ! the overall decline lends weight to the theory that
churches grow fastest in their first twenty years.

Profiles showed only eleven Methodist palagi churches commencing after
1948 still operating as Methodist causes. Those which did begin in the
post-war building boom - for instance at Cashmere, Wellington, *** and

4

Meadowvale, Levin - either closed, joined co-operative ventures or were

taken over by another denomination.

The accent on co-operation anticipated imminent church union, and new
projects, at for instance, Turangi, were mostly co-operating ventures. The
need for local churches was still recognised, ** but in practice, closures
and amalgamations greatly exceeded new operations. When stewardship
programmes increased church incomes, long-delayed local building schemes
were more likely to be undertaken than new causes started.

The exception to these patterns was the formation after 1956 ' of
thirty eight Fijian, Samoan and Tongan fellowships. Thirty five percent of

Methodists listed on Auckland and Manukau district profiles belonged to

u?

these groups, and 8403 people born in the Pacific Islands gave

222  See Introduction for reasons for this.

223 Thic Methodist community church closed in 1970. For details see Cochran J., 'The
Cashmere Community Centre in Wellington, Plishke and Pirth Architects', in Design
Review, May-June, 1953, pp. 33-35.

224  See Levin case study.

225 For instance, in NIMT 11/1964, p.227 it was stated "If we have a true sense of "mission”
our opening is in every local community...our task is to be concerned with people".
Rlsa, Mullan D.S., Ecclesion, p.45 - "We could start some new congregations. Reversing
our tendency to push everyone together into one place regardless of their place of
residence or personal style we could encourage the development of distinctive new
ecclesias around the fringes of our existing congregations.”

(2]
~
o

The first Samoan Fellowship was. formed at Wesley Wellington in 1556, See NIMT 21/7/56,
p.l6E,

227  Not all Fijian, Samoan and Tongan membership has besn returned in the annual Methodist
statistice. For instance, neither the numerically largest parish in New Zealand - the
Ruckland Tongan Manukau Parish, nor the Auckland Samoan Parish have been included in
Conference statistice. Membership is kept on a family basis, and the difficulty and
grace in providing figures for this thesis is acknowledged.
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Methodist and New Zealand Population
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Figure 3.l.2.a

3.1.3 RAge Profiles
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Methodist and National Census
Age Profiles 1966
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Figure 3.1.3.b

Methodist and National Age Profiles
From Census 1945

Thousands

200

AN

100

) N

1 1 1 L 1 1 i i 1 1 i 1 1 1 i 1

0 S5 10 15 20 25 30 35 40 45 50 55 60 65 70 75 80+

Ages grouped in yearly clusters
—— Notional Population =+ Meth Popn/8.1x100

Methodist Population Scaled

Figure 3.1.3.c




67

The balance between census Methodists and the national population
changed over the years, for in 1945 more Methodist children accompanied
a slight under-representation for ages 40 to 55.

The earlier under-representation was compensated for, in 1966, with
over-representation for ages 60 to 75. While parents listed many 5 to 10
year olds as Methodist, young people over that age increasingly failed to
identify until after age 20. A rapid recovery by age 25 took the young
parental group to national proportions. By 1986, couples having their

32

children at later ages matched the switch from age 35, when the main

parental group again identified with the church.

Older Methodist people featured prominently on 1986 census profiles,
with 17.6% being retired. ®*' This concurred with predominant groups of
retired people in 74% of churches. Before age 35 Methodists were under-
represented in the national population, and after that age their
representation increased with age, above and beyond the national figure.

The estimated percentages of members in different age ranges also rise
with increasing age. Although less marked for attendance, with children

included, the pattern recurs from age 20.

232 NI Official Year Book 1984, p.128 notes the ages of first births to married mothers in
1974 and 1982, 1In 1974 66.10% of mothers were aged under 25 and 32.25% were aged 25 to
34, In 1982 47.73% were under 25 and 49.59% aged 25 to 34,

(]
o
w2

0lde, B.A., reporting on Research Project: Recession of Methodist Membership observed
in 1982 - "Fewer children are being born to Methodist adherents than to those of same
other denominations and this rate is still falling. Thus the pool of birthright members
is continually shrinking.”

The aging Methodist profile contributes to this lower birth rate.

234 13% of New Zealanders and Baptists were listad as retired.
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Figure 3.1.3.d
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3.1.4 Growth Perspectives

In 1948 there was still energy for evangelism. The 'Crusade for Christ
and his Kingdom,' initiated by the Spiritual Advance Committee, was

launched at Conference 1949. !*

Special publications encouraged visitation
evangelism. The 'baby boom' was under way, Sunday school rolls were
rising, and the Methodist Church, with long term goal setting, looked poised,
ready for growth. The statistical secretary struck a more serious note,
foreshadowing future trends - from 1 October 1947 to 30 June 1949, 23

preaching places and one church closed and 406 members ceased attending.
236

This trend is related in Part III to the Methodist decline in evangelical
theology and practice between 1948 and 1988. Profiles confirmed this decline
by giving evangelism seventh priority among eight aspects of church life.

Methodist Energy Priorities and Values* (n=149)

Aspect Mean Median
Worship 3.69 4
Preaching 3.49 4
Pastoral 3.39 3
Sacraments 3.27 3
Social Work/Action 2.57 3
House Groups/Small Groups 2.52 2
Evangelism 2.45 2
Administration 2.44 2

*Major = 4, Considerable = 3, Some = 2, Minor =1
Table 3.1.4.a

Three main congregational growth methods are: recruiting and
converting new members from wider society (conversion growth);
encouraging members' children to become Christian (biological growth); and
growth by transfer from another church. Over the period studied

235 MOC 1949, p.48.

236 MOC 1949, p.43.
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Bl (The exception

conversion growth decreased in Methodist Churches.
being evangelical and charismatic causes.) High expectations and energy
went into encouraging church youth to proceed into membership, but this
'in house' evangelism met with diminishing success. ¥+ Ry 1974

confirmations were at a lower level than deaths.

On a national scale transfer growth simply shifts numbers from one
church to another, with no real increase. Bibby perceived local Canadian
church growth being generated by "the circulation and procreation of the
saints.” ¥ However when falling birthrates produced fewer church young
people to draw into membership, "the circulation of the saints" from the
Pacific Islands to New Zealand was the main cause of Methodist growth.

Profiles show churches with either a Pacific Island fellowship, or

charismatic theology, or both, were more likely to show some growth. 1

The minimal charismatic impact in Methodist churches did not
significantly transform its worship or outreach, to attract the baby-boom
generation. I would argue for Baptist acceptance and Methodist suspicion

of the movement being critical factors in growth and decline.

3.2 Ages and Stages in Christian Education

The Fijian, Samoan and Tongan churches presented a much younger
age profile than their palagi counterparts. Retired people were a minority
and New Zealand born children joined their baby-boom parents. Christian

237  The seeds of this decrease in outreach growth existed earlier. For instance MOC 1540
pp. 62-3 noted
"Pew leaders feel adequate to approach individual members with the challenge to definite
discipleship...Expression of opinions in the course of a study is confused with vital
experience of a living faith... [There is] the tendency to self-centredness. Little or
no attempt is made to attract the outsider. A missionary spirit within the Bible
Classes is essential for fulness (sic) of life."

238 Contributing factors included falling birth rates and decapitation of youth movement,
demise of Easter camps and comparable trends in other churches in times of social
change. The churches were no longer the only avenue of youth social life, with Sunday
sport more common. Bible class enrolments declined from 1563, Similar decline in Bible
Class and confirmations was recorded in the Presbyterian Church - see graph, p.l45, and
table p.15] Presbyterians in Rotearoa.

235  This view was expounded within Fraumented Gods, and earlier in Bibby and Brinkerhoff

1983,

240  Crossroads Papakura Case Study illustrates a growing church with both these factors.
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education in their mother tongue was a preferred method of dual faith and

culture sharing, ! but some children also attended English language

Sunday schools. By 1991 12% of children in Methodist and Union Church

Sunday schools came from Pacific Islands communities. **

Methodist Christian Education Statistics
1948-1973
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Figure 3.2.a

National Methodist Christian education statistics were not recorded
between 1974 and 1987. 'Baby boom' children expanded Sunday schools
bﬁt, before post-war births tailed off, numbers started declining. This
coincided with the 1959 commencement of Sunday morning rugby coaching. !**
Four years later Bible class enrolments started declining. In 1988
Christian education involved 2119 aged under 13, 1116 aged 13-17 and 2363
aged 18 and over.

i

Directors of Christian education, appointed from 1939, ensured

241  Dr A.M. Monz was developing Christian education programmes for all ages to facilitate
being Tongan within New Zealand society - interview, 30/10/1990.

242  What's Happening with the Childrsn? p.25.
243 Sze Garing, p.l25.

244 MOC 1540, p.60.
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leadership training for grounding children and teenagers from church

% sunday school

families in Bible knowledge and Christian principles.
unions, which pre-dated youth directors, also promoted regional teacher
training and scripture examinations. As enrolments declined and education
styles changed examinations and Sunday school anniversaries were largely

phased out.

The 'Christian Youth Movement Methodist' (CYMM) provided from 1943 *¢
a national network for teenagers and young adults, with Easter camps,
annual conferences and conventions. It was a junior version of the
Methodist Connexion, complete with President and Vice President. From their
ranks many entered the Order of St. Stephen, ! the ministry and key
church positions. In 1969, when 80% of CYMM membership were aged 13 to
17, the organisation was split into halves, for ages up to and over 18. **

Having lost the role modelling of their older members, fewer youth
stayed long enough to graduate to the ministries proposed for young adults.
In the 1970's not only were there demographically fewer young people, but
also more of them were staying away. This contributed to the under-

representation of 1986 census Methodists under age 35.

A small renascence in youth work started in the 1980's, assisted by the
1985 appointment of job sharing national Youth Directors, Bronwen Olds and
David Hanna. Under their leadership 'Tau-iwi' youth policies developed. The
resurrected youth conferences became 'youth trek.' Later, under fresh
leadership 'summer happenings,’ regional and national seminars took place.
Rather than having a junior connexional network, a youth delegation took
its place at the Church Conference. Maori Division was responsible for
Maori youth policy, while Samoan and Tongan groups also appointed

directors for programmes considered appropriate for their young people.

245  Mullan 1950 noted {(p.$) "The Sunday School movement had passed its peak but nobady told
us and we poured enormous energy into trying to win the children.”
246  MOC 1943, pp. 62-68 gives canstitution and aims for this revamped version of the earlier
2 Class Movement,

D
B
=<

Under this Order Methodist young people gave a year's free service to the Church in
return for their keep. The first member, Dorothea Jones was a Northland youth worker
in 1951, later becoming a minister. See MOC 1951, p.67. A revitalised Order continued
into the 1930's,

248 MOC 1969, pp. 131-135 set out details for the new look CYMH.
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Adult Methodists in Christian Education
Programmes — 1965-1973 and 1988
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Figure 3.2.b

A small proportion of adults participated in Christian education. Many
short term projects raised consciousness of particular issues in the life of
the church within this world, or focused on community building.

In the 1980's the community nature of the church was strengthened by
longer term small groups, particularly following promotion of John Mallison's
books. ' These groups developed most in churches with a charismatic
orientation. Cross Roads Papakura involved the highest proportion,
integrating new comers into home-group cells of people with common
interests, for evangelism, discipling and outreach. ™

3.3 The People, their Occupations and Location

This Australian leader, linked with the Joint Board of Christian Education in Rustralia,
specialises in small group activities and visited New Zealand under the auspices of the
Making Disciples Task Porce in 1989, During the 1980's books had been influential in
setting up housegraups. See for instance, Growing Christians in Small Graups, J.B.C.E.,
Melbourne, 1589 which summarises earlier material,

~
o
(¥e ]

250  See Crossroads Papakura Case Study.
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3.3.1 Occupations

Main Activity Census Methodists Over 15
From 1986 Census

Student Full Time 4.8%

Retired 17.6% -;ﬁi;;;, Home Duties no Chn 9.4%

Unemployed 2.3% [::¥& - Heme Boler© 12,28

W Not specified 4.8%
L,
N Other 1.9%

Paid Work 46.57%

Unpublished Census Table 15

Figure 3.3.1 a

Census Methodists in Paid Employment
1986 Census

Clerical 18.0%
Admin/Managerial 5.3%

Sales 9.9%
Profess/Techn 13.0%
Service 3.6% |
TifEEEy Transport 3.4%
Agriculture 11.3% Labourers 3.4%

Production 32.2%

Figure 3.3.1.b
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The 1986 census revealed 46.5% of Methodists in paid work, with higher
percentages than Baptists recorded in the production, agriculture, transport
and labouring sectors. This can be explained by migration from the Pacific
Islands and confirmed by their profile occupational profile listings. They
make this the largest sector after the retired and homemakers.

Full time students accounted for 4.7% of census Methodists over age
15. Students were a predominant group in 31% of Methodist churches and
were most likely to be found in churches close to upper class (40%) and/or
‘working class (39%) housing. Unlike Baptist students, Methodists did not
correlate with the middle class, because of the younger age profile of
Samoan and Tongan congregations in churches close to working class and
state housing. Methodist profiles recorded 31% for student groups compared
with 74% for the retired. Baptists had almost equal groups.

While both denominations had around 18% of census affiliates in the
clerical sector, 8% less Methodists than Baptists filled professional and

management roles.

3.3.2 The Place of Women

Main Activities Census Methodist Women
From 1986 Census

Home Duties no Chn 16.5%

Student Full Time 4.6% 4 \ TR 'ome Dutiea Ch 21.5%

Retired 16.0% NGRS

] Not specified 6.1%
Other 1.8%

Unemployed 1.57%

Paid Work 31.3%

Unpublished Census Table 15

Figure 3.3.2.a
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Home makers, a predominant group in 76% of Methodist churches,
included 14,533 women engaged in home duties looking after children, and
11,214 without children. ™ This accounted for 38% of Methodist women
aged over 15 years, with 3.4% less than the Baptist percentage being
involved with child care and 2% more without children. This coincides with
the visible contrast between young Baptist families and older age groups in
Methodist congregations. Methodist homemakers, evenly distributed
throughout churches encompassing all housing types, did not correlate
specifically with the professional and maxiagement groups, as did Baptist

homemakers.

Women, who made up 59% of members and 65% of attenders, provided
50% of the leadership. ! Women's roles appear to have increased since
Hill and Bowman's 1982 study, when 25% of Methodist women had participated
in Quarterly Meetings, and 35% in committees, compared with 44% and 53%
of their male counterparts. !** Methodist women were more likely to have
been engaged in caretaking than in decision making roles in 1982. Bt phe
shift was documented by profile comments on women's increased leadership

roles over the past ten years.

Profiles detailed women's significant church involvement. Music
appeared most frequently - in 85% of churches - followed by Methodist
Women's Fellowship (MWF) in 83%. Pastoral care, Christian education and
Leaders' or Quarterly Meetings were significant in 80% while another 65%
nominated 'leading worship'. In a Church noted for its social gospel, scores
of 61% and 39% for community outreach and social service/action were lower
than anticipated. Forty eight and 46% of churches respectively indicated
women involved with finance and property matters - equal with preaching
and youth work. The areas with least indications of significant women's
input were the Brigades (21%) Bible in Schools (16%) and peace issues (6%).

251  Unpublished Table 15 also lists 459 males engaged in home duties looking after children,
and 393 engaged in home duties not looking after children. 'Homemakers' was chosen as
a gender neutral term, but for Methodists, it appears to be a 97% female role.

252  Profile responses.

253  'Churches in a Changing World' in Religions and Change, Hill and Bowman reported 67% of
females in their sample of 908 Methodist communicants. However comparisons with
profiles are general only, as Hill and Bowman dealt with results calculated from
individual representatives of churches, and this study asked churches for the
proportions of women members, attenders and in leadership.

254 Bowman and Hill, p.248.
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On average 30% of the church women were in paid employment -a figure
close to the census indicator. Several churches commented that low
employment proportions resulted from having many retired members.

In this aging denomination in a society where female life expectancy
is greater than male, many Methodist churches noted that male leaders'
deaths made women's leadership a necessity if roles were to continue to be
filled.

As well as experiencing this necessity, Methodist women came into
ieadership by a different route from Baptists. Although both denominations
had women working at new roles in society and bringing their skills to
their churches, ** Methodists were influenced more by the feminist and
women's liberation movements, and the Baptists more by movements within

their churches. **

Since the 1950's, women have moved from support roles to being seen
as equal and accepted in leadership and decision making. Even the
previous 'male bastions' of finance and property were taken up by those
suitably qualified. Women moved from the kitchen to the committees and
from the pews to lead in worship. Over the period studied more role models
of women in ministry were available !*’ in Methodist than in Baptist
churches, with 79 appointments of presbyters, 20 of deacons and 42 of

deaconesses noted on profiles. ***

255  Census tables showed 7.8% of Methodist women in full time employment engaged in the
professional, technical, administration and managerial sectors. See preceding chapter
for Baptist details.

256  The charismatic movement opened the way for Baptist women's gifts to be valued and
utilised, in for instance, leading worship, homegroups and community facing ministries.
Mutuality and equality in relationships were facilitated by new Evangelical groups such
as 'Women, Men and God', the visit of Elaine Storkey and fresh interpretations of
scripture, by J. Stott and C. Marshall. (See Marshall's 'What did you say, Paul', in
Today's Christian, Oct/Nov. 1989, pp. 42-51 with bibliography listing literature
influential in this area.)

257  Pry considered social influences rather than religious considerations caused the delay
preceding women's engagement in sacramental ministry, Her comment that "Methodist laws
and the attitude to the sacred office of the ministry were not the problem they were,
and still are, with some other Christian churches”, (pp. 218-9) relates to the decision
(MOC 1940, p.175) "That we see no insuperable difficulty in training women candidates
for the ministry at Trinity College if that were desired”. FPor a survey of women in
Methodist ministry see Thompson, S.J., M.A. thesis, A New Theology of Ministry: The
Ordained Methodist Ministry in New Zealand, 1880-1980, Chapter 3.

258  This is not the total of all appointments filled by women presbyters, but of pastoral
appointments within churches which remained purely Methodist,
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Miss May Rushton worked in 1954 and 1955 as a home missionary "
in the Glen Innes new housing area, performing all the functions of an
ordained minister, and, by continuing this after her marriage to W.A.
Robertson, was the first married woman with a baby to work as a New
Zealand Methodist minister. !* Concurrently Phyllis Guthardt was training
at TTC. Received as a minister in full connexion in 1959, after three years
theological training, and three years probationary work, she was the first
ordained female New Zealand Methodist minister, ! and in 1985-6 the first
woman President of Conference.

3.3.3 Location

Methodist and Baptist current church locations are contrasted in the
following pie charts. Baptists founded churches in the town and rural
areas where Methodists had closed causes and formed co-operating ventures.
Methodists continued to have a higher proportion of older established
metropolitan **! and provincial inner city churches, the areas showing least
growth for their Baptist counterparts. However the association of Pacific
Islands Methodists with inner city churches injected new life into many. '*

259  Deaconesses had occasionally filled home missionary roles - for instance Sister Moody
Bell at Kumara in 1909 (see Fry R., pp. 210-1). Sister Rita Snowden filled a supply
ministry at Raetihi in 1928 and then at Otorohanga (interview 1/5/1990), and Sister
Edith Beer (later Boal) was responsible for the Upper Hutt Circuit from 1936 to 1940.
(See Fry, p.212). Rushton was unique in being the first woman without deaconess status
to work as a home missionary.

260 Curle, M., interview 19/2/1991. Having returned from England where she had met the Rev.
Elsie Chamberlain, she worked in 1953 in the New Plymouth church, and was a ministerial
candidate at the 1953 conference. While the church was willing to accept only one woman
candidate, and Phyllis Guthardt was chosen, May Rushton also attended TTC lectures and
sat examinations. She resigned when she and her husband became Matron and Master of the
South Island Methodist Children's Home. Many years later, after her first husband's
death she married Mr Curle,

261  MOC 1959, p.15. Por further details of Phyllis Guthardt and other women ministers see
Fry, pp. 213-9.

262  Ruckland and Wellington were defined as metropolitan, all other cities as provincial.

263  For instance Wesley Wellington includes congregations for these three cultures.
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Location of 200 Baptist
and 168 Methodist Churches

Methodist Baptist

Figure 3.3.3 a

As most Methodist churches had multiple types of housing in their
vicinity, their multiple responses were amalgamated into four groups for
comparison purposes. Baptist figures are bracketed.

upper and/or upper middle class - 15% (25%)

middle class - 66% (71%)

working class and/or state housing - 63% (65%)

farming - 15% (24%)

Occupational groups were likewise amalgamated for matching with
housing types. These were -

upper - management and professional workers

middle - clerical and trades people

working - factory, transport, labourers, unemployed/dropouts

farming - agriculture

Homemakers and students did not correlate with upper and middle
groups as they did with Baptists, so were omitted from comparisons, and
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retired people, appearing in all areas, were included in neither
denominational correlations.

Methodist Housing Occupation Correlation
Groups Correlating, Missing & Imported

Number of Churches

150

Y F5 Sl

et

=

Upper/U Middle Middle Working/State Farming

Bl comeigtion hous/occ Missing Correlation Imported Members
From Profile Data

Figure 3.3.3.b

As in the Baptist scene churches were progressively less likely to
import members from outside their areas moving through from upper to
middle class, and working class/state housing areas.

Upper occupations predominated in 47 churches without upper class
housing.

Middle occupations were included in 24 churches without middle class
housing.

Agricultural workers appeared in 8 churches without farming housing.

Working groups were predominant in only 7 churches other than those
with working class housing.

Professional and management people in Methodist churches were twice
as likely to come from beyond the church vicinity as to live near it,
repeating the Baptist pattern on a smaller scale. Middle class workers were
only half as likely to come from areas beyond the church location, and more
churches had middle class housing than had corresponding workers in their

membership.
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Methodists were more successful at attracting working groups living
near the church. This could possibly be because worship was offered in
a cultural milieu which the people, (mainly from Pacific Islands communities)
chose as culture affirming.

3.4 Areas of church interaction with society

3.4.1 Motivations and Political Stance

Hill and Bowman discovered in 1982 that Methodists were more likely
than Presbyterians to be involved in welfare organisations, and to give
their motivation for involvement as '"'a desire to help build a better world,'
and 'to show love to others.'" They added that "Methodists clearly have a
more communal expectation of their church and a more activist and reformist

stance in relation to the wider community." *

Regarding social action they found Methodist loyalty varied between
National and Labour Parties, with Labour supporters more strongly agreeing
that the church should support minority ethnic groups to achieve their
goals, speak out on social issues such as racism and inequality, and support
such groups as the Programme to Combat Racism and the WCC. !** A study
of attitudes to South Africa found that Methodist attitudes in the church

papers generally favoured Labour views. %

New Zealand identification of Methodism with the Labour party was
heightened by the election of the Rev. Russell Marshall and the Hon. David
Lange as Members of Parliament, the latter being a lay preacher. Another
lay preacher was the Hon. Mervyn Wellington, National M.P. for Papakura.
He resigned from Crossroads Church, Papakura and from the denomination
when dissatisfaction with a paper critical of the 'Erosion of the Welfare
State' *' showed the Methodist left wing bias.

264 Bowman and Hill, p.246.
265 Bowman and Hill, p.251.

266  Bolitho, E.E., Events and Issues Influencing the Attitudes of the Methodist and
Presbyterian Churches of New Zealand to South Africa from 1947 to 1987, p.30 -
Methodists and the Labour party favoured, for instance stopping the 1970 and 1973 rugby
tours.

267  Crossroads Papakura Roll Book, entry dated March, 1984.
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Webster and Perry placed Methodists in a left wing grouping, for
preferring gradual social change, and placed Baptists on the right because
they opted "much beyond average for the reactionary position (change to
be resisted)."” *

3.4.2 Social service

In choosing between interests of those inside and outside the church,
Methodists sought to balance their people's social service and spiritual
motivations. As the Methodist Church became increasingly involved in 'this
world', social and community work was undertaken, particularly by groups
affiliated to the Methodist Social Services Associations. The needs of the
aged, young, unemployed, hungry and those at risk were responded to,
preventive educative programmes undertaken, and submissions to

™ Innovation and initiative were shown in

Government prepared.
commencing 'Life Line' facilities. While people served 'in the name of Christ'
they did not often publicise this. The 'presence evangelism' philosophy of

being Christian without saying so prevailed. i

Social service activity undertaken by churches with a charismatic
orientation was beginning to show a different pattern from the rest of the
connexion, as local initiatives for change responded to local needs. ' &
liberal leadership of the church favoured changing society through
changing structures, an approach paralleling the church's own government
from the top. The charismatic approach of working from the grassroots up
was more compatible with Baptist congregational government.

3.4.3 Education

Some charismatic churches began Christian pre-schools and day
schools. Red Beach founded a pre-school and Kingsway Christian School,
modelling the way for Crossroads church Papakura to venture into pre-

268  Webster and Perry, pp. 76 ff.

269 For details regarding social service work, see reports in MOC by City Missions and the
Methodist Social Services Association.

270 MOC 1978, p.41 notes “evangelism must encompass presence, proclamation and persuasion,
each of which is incomplete without the others.”

271  For instance, at Crossroads, Papakura, projects included working with 'street kids';
through a medical centre; Access and Maccess programmes and a foodbank.
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school education. At Feilding, after an Aldersgate Fellowship visit, another
pre-school commenced. These were tentative beginnings, separate from
Methodist connexional policy.

In 1988 Wesley College at Paerata was the only continuing school,
having been the first private school integrated into the State system. '

3.4.4 Bi-culturalism

In 1948 when there were 8,847 Maori members, the Home and Maori
Mission Department stated "As a Mission we are on the side of progress and

M mechnical training for Maori youth coming into

good Christian living."
urban areas was assisted by providing hostels. ' The urban drift

depleted the traditional mission areas of late teenagers and young adults.

With the formation of the Maori Division in 1972, !"* to encourage and
facilitate a deeper Maori response to the gospel, more 'minita-a-iwi' were
appointed to serve while still continuing in paid secular employment. The
few ordained clergy were given district superintendency roles. Maori women
as well as men have been ordained, the first of these being the Revs. Hana

Hauraki and Diana Tana. '

The 1983 covenant to follow a bi-cultural journey was the Church's
major foray into structural change. This decision concerning power
sharing and respect each for the other's culture was based on the Treaty
of Waitangi, and on its concept of 'te tino rangatiratanga.' It resulted in

272 Hames, E.W., From Grafton to Three Kings to Paerata , p.22 notes that from the 1977
integration the Trust owned the property and buildings, but the State paid teachers and
provided classroom upkeep. Rangiatea Maori Girls' College operated mainly as a hostel
for girls attending New Plymouth secondary schools until being utilised as a hostel for
Maori trade trainees. This closed by 1988,

273 MOC 1949, p.122.

274  Hostels were opened at Hamilton, Christchurch, and Buckland and Methodists were
associated through NCC with one in Rotorua. Work with Maori girls focused on the
Kurahuna and Rangiatea establishments which were to grow, decline and close during the
period studied. The Rehua Hostel in Christchurch initially accommodated girls, but
changed when a greater need was seen for male trade apprentice accommodation.

275 At Conference 1975 the Tumuaki, Rev Ruawai Rakena became the first Maori Minister to
become President of the Methodist Conference. The position was later filled by the Rev,
Morehu Te Whare in 1987-8,

276  See Fry, pp. 216 and 218,
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adopting a consensus decision making style, greater consultation between
the Maori Division and the connexion, and seminars throughout the church
leading to greater bi-cultural awareness, sensitivity, and activity.

Twenty three Methodist churches (14%) indicated a bi-cultural
orientation, with 105 (63%) stating mono-cultural, and 46 (27%) multicultural. "'
In view of the high profile given to the bi-cultural journey it was
surprising that, with less promotion, an almost equal proportion of Baptist
churches indicated a bi-cultural stance. '

3.5 Summary of Methodist Social Religious Features

Methodist decrease in census affiliation, membership and MPR was
synonymous with reducing Methodist causes to around one fifth of their
1948 strength, and losing their rural constituency.

After 1974, deaths exceeded confirmations, and in the 1986 census
Methodists were under represented before age 35 and increasingly over
represented after 35.

sunday school and Bible class rolls peaked in 1958 and 1963, steadily
declining thereafter.

Declining Methodist membership and increasing Baptist membership
effectively reversed their positions as fourth and fifth largest New Zealand
Churches in 1982. (In terms of membership, not census affiliation.)

By 1988 the proportions of Methodist members in the North and South
Islands in relation to the total population reversed to include more in the
North. This could be attributed to the population drift north, relatively
higher proportions of co-operating ventures in the South Island and the
migration of Fijian, Samoan and Tongan Methodists.

Pacific Islands immigration has been the main cause of Methodist
growth, particularly since 1982. They also contributed to a higher

277  Figures do not add to 168 or 100% as six churches had dual responses. These are
included in both the nominated categories.

278  Baptist figures were:  Mono-cultural 124 (62%);  Bi-cultural 27 (13.5%) and
Multicultural, 53 (26.5%).
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representation among transport, factory and labouring workers than in the
Baptist churches, and injected new life into inner city churches.

The predominant groups most frequently indicated on profiles were the
retired and homemakers. Professional and management people were twice as
likely to come from outside the vicinity of the church as to live near it.

Women moved from caretaking to decision making roles, provided half
the leadership, became more involved in leading worship, and in ordained

ministry.

Groups associated with the Methodist Social Services Associations
engaged in a wide range of community and social work.

Maori-Pakeha relationships were strengthened by forming the Maori
Division, while undertaking the bi-cultural journey led to changes in
decision making styles and greater cultural awareness.

The forty year period was characterised by Methodist aging and
decline as society changed. The focuses on this world involved community
and social work, and trying to influence structural change.

But first church union negotiations, then maintenance of the status quo
and implementing the bi-cultural journey took precedence over telling the
"good news of God", recruiting new members, and starting new causes.
Pacific Islands congregations showed how the latter could be achieved.

There was minimal acceptance of the new, charismatic ways of
experiencing God in this world - the next area to be revealed.
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PART II - THE CHARISMATIC MOVEMENT

"The charismatic movement can be understood as a reaction to the
present situation in the church and in the world. It draws attention
to shortcomings and, by offering a practical alternative, challenges the
church to examine its life and work critically."

The Charismatic movement provided new ways of experiencing God in
this world in times of change. Part II uncovers the history and effects of
the movement within New Zealand Baptist and Methodist Churches. Its
worldwide beginning, its rise in New Zealand, Baptist and Methodist events,
and the charismatic dimension in profiles all precede discussion of the
movement's role as a change and growth producing agent.

279  Bittlinger, A. (ed), The Church is Charismatic, p.15.
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CHAPTER 4 - KEY EVENTS LEADING TO THE WORLDWIDE CHARISMATIC

MOVEMENT

4.1 Definitions

(a)The Charismatic Movement

This can be defined as an interdenominational movement, since the early
1950's, within the historic churches, towards openness to and acceptance of
experiencing the presence, baptism and gifts of the Holy Spirit, and the
results thereof in the lives of individuals and the churches.

(b)

(c)

The Historic Churches

The category 'historic churches' includes large continuing churches
and denominations founded prior to 1900, together with union churches
formed in the twentieth centurx from combinations of such historic
churches, both in New Zealand "' and overseas.

Spirit Baptism

While recognising the importance individuals and denominations place
on the distinctions between being baptised 'in,' 'of,' or 'by' the Holy
Spirit and being filled 'with' or 'by' the Holy Spirit, the term 'Spirit
baptism' is used in this thesis as an over-arching category embracing
all five, except where gquotations are involved.

The experience of receiving Spirit baptism may be defined in any one
of the following ways:

(1) A second, post conversion encounter with God in which
Christians receive the supernatural power of the Holy Spirit in
their lives. (A classical Pentecostal view.)

(ii) An experience integral to and happening at conversion. (A non-
Pentecostal view.)

(iii) An experience of "a 'release' or 'actualization' of the Holy Spirit,
initially received in the sacrament(s) of baptism and/or

280

281

While recognising the variety of views held within local churches, for convenience in
this thesis, those churches including a charismatic theological orientation on profiles
are referred to as charismatic churches (C), while those not including it referred to
as non-charismatic (NC).

See Neil, A.G., Institutional Churches and the Charismatic Renewal, (S.Th. thesis), pp.
10-11 for the basis from which these categories were formulated.
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confirmation”, *** and continuing in the Mass or Eucharist. (&
sacramentalist view.)

(iv) A 'renewal' of the Holy Spirit, a new coming of the Spirit, with

new (charismatic) gifts which have not been manifest before. (A
traditionalist view.) '*

The non-Pentecostal view was endorsed in New Zealand Baptist

Churches at the beginnings of the Charismatic movement, ' while
Methodists held traditionalist or classical Pentecostal views. The latter was
the most widely held within the movement, matching both Pentecostal
teaching, and Wesleyan doctrines of sanctification or holiness - salvation as

a two stage process.

(d) Waves and Phases

The stages through which the Pentecostal and Charismatic movements
passed in the twentieth century on the world scene are as follows:

(1) The first wave 1900-1950 - Classical Pentecostalism

(ii) The second wave 1950-1980 - Charismatic renewal in historic
churches

(iii) The third wave 1980 onwards - New dimensions extend the
second wave into evangelical churches **

Within New Zealand Churches the world-wide second wave can be
subdivided into two phases:

282
283

284

285

Neil, pp. 10-11,

This alternative to the sacramentalist view was favoured by some Catholic theologians
who were unhappy with linking Spirit baptism to the sacraments of initiation. See Neil,
pp. 28-31, who cites Sullivan, F.A., A Catholic Interpretation of ‘Baptism in the
Spirit', pp. 8-1l.

Assembly studies on 'The Holy Spirit in the Life of the Church', NZB, 11/1958, p.563
stated "the New Testament teaches that every truly born again person is, at the time of
regeneration, baptised by the Holy Spirit into the body of Christ which is the Church.
This experience never needs to be and never can be repeated.”

The 'wave' terminology appears to have been first used by Peter Wagner at Fuller
Theological Seminary in Pasadena, California. He regarded the Pentecostal movement and
the charismatic renewal as the first two waves, John Wimber, emphasising signs and
wonders, introduced the third wave from 1982, advancing the movement into evangelical
churches not previously impacted. See Harper, M. 'The Great Commission and Pentecost,'
in By My Spirit, (ed. Bill Burmett) p. 31. (Hereafter referenced as Harper 1988 (a).)
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1. The first phase 1950-1970 *
2, The second phase 1970-1980 "

4.2 Key Events Leading to the Worldwide Charismatic Movement

4,2.1 The New Testament

All Pentecostal and charismatic groups trace their origin to the day of
Pentecost, recorded in Acts, Chapter 2. As the gifts of prophecy and
speaking in tongues evidenced then are also mentioned by St. Paul, along
with other gifts, these are believed to be the power explaining much early
Church growth. * Throughout Church history, groups such as the
Montanists emphasised the Holy Spirit and stressed spiritual gifts. "

I see interest in prophecy, healing and speaking in tongues, associated
with revival and evangelism, as factors predisposing the acceptance of the

Charismatic movement with its emphasis on and experience of these gifts.

4,2.2 Revivals and Evangelism

John Wesley recorded instances of people screaming, collapsing, going
rigid, and claiming healing in relation to conversions, but was himself
rather suspicious of such events. However, he recorded that about 3.00 a.m.
on New Years' Day 1739 "the power of God came mightily upon us, insomuch

286 At the beginning of the first phase of the second wave the term neo-Pentecostalism was
used. As the movement began to have more definite characteristics within historic
churches, the term Charismatic movement was adopted.

287 This division differs from that used by D. Battley, for the Anglican scene - he
describes 1963-1971 as the first wave - the period of the pioneers, and 1971-79 as the
second wave - see 'Charismatic Renewal: R View from the Inside,' in Ecumenical Review,
1/1986, p.49. Other writers employ different time frames from different denominational
perspectives. I have endeavoured to accommodate both the worldwide scheme and the New
Zealand scene.

288 There is an extensive literature on this topic. See, for instance, Bruner, F.D., A
Theology of the Holy Spirit, Dunn J.D.G., Baptism in the Holy Spirit.

289  For a recent discussion of this from a feminist perspective, see Huber, E.C., Women and
the Authority of Inspiration. This volume also contains the Montanist Oracles in Greek
and English. (p.222). An extensive literature of histories, dictionaries and
encyclopedias of the Charismatic movement set out information about subsequent
pentecost-like experiences. See, for example, Dictionary of Pentecostal and Charismatic
Movements, ed. Burgess and McGee.
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that many cried out for exceeding joy, and many fell to the ground."” ™
While these events clearly place the Revival within the historic stream
leading towards the modern Charismatic movement, I would argue that the

Wesleyan Revival's main contribution lay not in these events but in three

other areas.

(1)

(i)

(iii)

The emphasis on experienced individual interiorisation of the Christian
faith.

Triggering a series of revival movements over the next 150 years,
including the great American awakening, ' holiness movements,
the Keswick Convention ?** and the Welsh Revival." ™

Wesley's understanding of holiness, also called perfection, entire
sanctification or assurance of salvation. This depicted a second post-
conversion experience, the concept built on by other revivalists, and
subsequently linked to experiencing Spirit baptism. !*

American camp meeting practices of hymn singing, loud praying,

shouting, hand-clapping, reported miracles, healings, casting out demons,

and

tongue speaking, continued in Pentecostal Churches. The great

awakening also emphasised individualising and emotionalising the Christian

290

291

292

293
294
295

The Works of John Wesley Volume 19 - Journal and Diaries II (1738-43), p.29. Other
editions use the term 'spoke with unutterable tongues.'

Late eighteenth century settlers moved across the United States, accompanied by
itinerant evangelists. In tent camps numbers of preachers would simultaneously exhort
groups, sometimes of thousands of settlers, at intervals each day over a week or so.
People were expected to experience God, or 'get religion,' and many conversions were
recorded. (See the Autobiography of Peter Cartwright, Backwoods Preacher, for details
of these meetings, and other smaller groups which preachers would gather around them.
He recorded growth of the Methodist Church by thousands a year.)

Charles Finney (1792-1876) moved revivalism into the churches. Through linking Methodist
experiential theology with Revival experiential methodology he bridged primitive
Wesleyanism and modern Pentecostalism. His theclogy included "an experience subsequent
to conversion which he called the baptism of the Holy Ghost." (Bruner, pp. 40 ff.)
Finney, R.A. Torrey, Moody and Sankey, belonged to the holiness movement, which
originated to counteract the demoralising effects of the American Civil War. It extended
the revivalist movement, emphasising growth towards holiness, rather than conversion
alone.  Most members came from a Wesleyan background. Dissatisfied first by the
Church's failure to uphold and live by the Wesleyan perfectionist doctrine, and then by
Methodist statements discrediting the movement, about 100,000 left the liberal Methodist
Churches to form several dozen Holiness denominations. (See Synan, H.V., The Holiness
Pentecostal Movement in the United States Chapter II.)

This offshoot of the holiness movements began in England in 1875. See Bruner, p.44.
See Bruner, p.46.

Bruner, F.D., A Theology of the Holy Spirit, confirms this analysis - see p.38. The
holiness emphasis came to N.Z. via the Pentecostal Churches and the Keswick Convention

but the ezpectation of a second work of grace subsequent to conversion was inherent in
British Methodist theology.
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faith. ** The black American holiness Christians' indigenous expression of
their experience of God recalled their African roots in trances and rhythmic
music and made a lasting contribution to Pentecostalism. "

A further strand intertwining with these expressions was returning to
fundamentals as a reaction to liberal theology and biblical criticism. This
strand generates static features in the Charismatic movement by rigid
insistence on the literal inerrancy of scripture and separation from this
world. Such rigidity restricts the movement's dynamic and I consider
these aspects of fundamentalism are American "cultural baggage" ' not

essential to the Charismatic movement's expression. !

4.2.3 The Continuing Gifts of the Spirit

Intermittent appearances of gifts of the Spirit, including healing,
prophecy and speaking in tongues provided continuity from New Testament
times to the present. However, their infrequency within individual lifetimes
led the historic churches to believe that the gifts ceased with the formation

of the New Testament canon. *"

296  Salmon, pp. 6 and 13.
297  Salmon, p.7.

298  Kilian McDonnell appears to have introduced this term in relation to the Charismatic
movement. See 'Catholic Pentecostalism: Problems in Evaluation,' in Dialog, Winter 1970,
pp. 35-54 where he argued that typical activities associated with Pentecostal worship
were not to be confused with the essential nature and operation of spiritual gifts.

299 I would arque for the Bible having a more significant place in the Charismatic movement
when not restricted to literal interpretation. In support of this I would cite Neil,
pp. 51-2. In Germany, "with the lack of strong classical Pentecostal influence..
charismatic renewal has developed much more faithfully in accord with each respective
religious tradition...German charismatic renewal is less fundamentalist..leaders are
highly theologically literate".

Likewise charismatics have "been more overtly..culture affirming in their perspective
on the Christian life than classical Pentecostals." Dictionary of Pentecostal and
Charismatic Movements, p.6.

300 For example, J.N.Darby, the founder of the Plymouth Brethren, developed an elaborate
system of the eras of the church - Dispensationalism - in which he portrayed the gifts
of the Spirit ceasing with the Primitive Church, and God being revealed in different
ways in different eras. This scheme was developed further by others, including
Schofield.
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(a) Prophecy

There has always been a tension between priestly and prophetic roles
within the Western churches, *!' the priestly relating the people to God in
some form of stable relationship, while the prophetic disturbed and called
for change. *' As the church became institutionalised the power of the
priestly branch was utilised to keep the prophetic 'in order'. But time and
again prophetic voices would rise criticising the priestly or institutional
church, challenging to the immediacy of a closer relationship with God and
expressing this within their current social and national context. The
validity of the prophecies was tested by their compatibility with Scripture.

The revivals listed under (ii) above can be interpreted as prophetic
movements. Prophetic voices also appeared where churches were striving for
indigenous expression of their God experience, as in new religious

movements in colonial settings ! or situations of oppression. **

Prophetic gifts emerged among individuals as well as in wider
movements, and while the charismatic movement more frequently relates to
such individual prophecies, it is important to note the trend for both to
emerge in times of change when situations are considered to need
transformation. Through the Charismatic movement "the churches were

confronted with a prophetic protest in the name of the gospel". ‘%

(b) Healing

The healing ministry was part of the Catholic Church from the

301 Salmon noted “In the Eastern Church, spirituality continued at a high level; in the
Western Church, centred in Rome, it crystallised and stylised, and allowed little room
for spontaneity or for the Holy Spirit to have a real place.” p.4.

302 Note Gerd Theissen, in Chapter 1, The Social Setting of Pauline Christianity, (Fortress,
Philadelphia, 1982) saw the forerunner of this division in terms of “Itinerant
Charismatics” and "“Community Organisers.”

303 As, for example in the Zionist, Ethiopian and Messianic types of Churches in Africa, and
Latin American indigenous Pentecostal Churches. See Davis, R., Locusts and Wild Honey,
pp. 42-63 for a brief summary of some of these and their leaders, and Hollenweger, W.,
The Pentecostals for more detailed description.

304 For example South American Liberation Theology, and Black Theology, where God is seen
as on the side of the oppressed.

305 McDonnell, K., 'Church Reactions to the Charismatic Renewal', in The Church is
Charismatic, (ed Bittlinger, A.), p.155.
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beginning and persisted desultorily through 2000 years. Persistence could
relate to the desire for health common to all people, to its being a sign of
God present in this world, and to the interpretation of salvation as
wholeness, or healing.

In the world view of Apostolic times miracle workers (thaumaturges)
were an accepted part of the scene. As the priestly role took over from
the prophetic, healing was institutionalised in ritual and liturgies for laying
on of hands.

John Wesley, concerned for the salvation of the whole person, recorded
cases of healing following prayer, ** including his own healings. ' This
concern with health was also expressed in folk medicine and commonsense

W 'physic' was handed out

in his small 1747 volume Primitive Physic.
over many years and together with prayer for God's blessing of health,
made up Wesley's joint prescription. This combination of medicine and
religion foreshadowed the later Methodist emphasis on medical science and

religion working together.

Interest in healing gifts revived around the middle of the nineteenth
century within the holiness groups and the evangelical faith healing

306  31/3/1742, in The Works of John Wesley, Volume 19, Journal and Diaries II (1738-1743)
p.258 -
“In the evening I called upon Ann Calcut. She had been speechless for some time. But
almost as soon as we began to pray God restored her speech. She then witnessed a good
confession indeed, I expected to see her no more; but from that hour the fever left
her, and in a few days she arose and walked, glorifying God."

307 Wesley, 10/5/1741, p.19%4 -

"I was obliged to lie down most part of the day, being easy only in that posture. Yet
in the evening my weakness was suspended while I was calling sinners to repentance. But
at our love-feast which followed, beside the pain in my back and head, and the fever
which still continued upon me, just as I began to pray I was seized with such a cough
that I could hardly speak. At the same time came strongly into my mind, 'These signs
shall follow them that believe....' I called on Jesus aloud to 'increase my faith,' and
to 'confirm the word of his grace.' While I was speaking my pain vanished away. The
fever left me. My bodily strength returned. And for many weeks I felt neither weakness
nor pain. ‘'Unto thee, O Lord, do I give thanks.'"

308 It included principles of cleanliness in house, clothes and furniture; hard work,
abstinence and plain food; walking as the best exercise; cold baths, and washing the
feet, His purpose was "to set down cheap, safe, and easy medicines; easy to be known,
easy to be procured, and easy to be applied by plain unlettered men". Maddocks, M.,
'Health and Healing in the Ministry of John Wesley', in John Wesley - Contemporary
Perspectives, Ed. Stacey, J., pp. 143-4.
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movement ", This flowed into Pentecostalism. ' It was expressed in the
historic churches through the healing ministry from 1919 of an Anglican
layman, James Moore Hickson. He influenced Dr John Gayner Banks, an
American Episcopalian priest, who founded Sharing a journal of Christian
healing in 1937 and the International Order of St. Luke the Physician in
1947, M

(¢) Speaking in Tongues

Although glossolalia was from time to time a documented part of
Christian experience, ! the historic Churches, through tradition

13

reinforced by dispensationalism, *** generally considered the gift to have

ceased with the New Testament canon.

Wesley, however, acknowledged the contemporaneous nature of tongues
- "tongues are a sign to unbelievers to engage their attention and to

convince them the message is of God." !

Edward Irving, the Presbyterian minister founding the Catholic
Apostolic Church led another independent uprising of the Charismatic
movement, with the aim of restoring charismatic offices to the church.
Initially it attracted a considerable following, in London and Scotland, where
people spoke in tongues and prophesied. It ultimately faded out following
transformation from spontaneous enthusiasm to ecclesiastical authority and
sacramental emphasis. It was present in Wellington, from 1867 to around

309 Leaders included J.A. Dowie. See Dictionary of the Pentecostal and Charismatic
Movements.

310 See Salmon, p.8, and also Synan, Chapter 9 regarding pentecostal attitudes to healing.
Just as Wesley taught "entire cleansing from sin," Parham taught “entire cleansing from
disease", a view modified by later leaders. (p.189).

311  Burt, J.D., Physician Heal - Twenty Five Years of the Order of St. Luke the Physician
in New Zealand, p.7.

312 Claims have been made for glossolalia's presence among the medicant friars of the
thirteenth century, among Jansenists, early Quakers, Wesley's converts, the persecuted
Protestants of Cevennes, Joseph Smith and the Mormons, and during the Great American
Revivals. Synan, pp. 25 ff. gives examples. For fuller details see A Dictionary of
Pentecostal and Charismatic Movements.

313  See note regarding dispensationalism at beginning of section 4.2.3.

314 Wesley's commentary on the New Testament (1 Corinthians 14:22).
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1939 ***, and in Dunedin from the late 1890's until 1920.

Spontaneous outbreaks of speaking in tongues were recorded in
unrelated parts of the world, including Armenia, ' America'! Wales ‘"

and India " around the turn of the century.

4,2.4 The Rise of the Pentecostal Movement

Most Pentecostal groups in existence trace their lineage to the Azusa
Street Mission and Charles Fox Parham, significant for recognising the link
between Spirit baptism and the physical sign of tongue-speaking evidencing
that experience. ‘' From small beginnings in 1906, conversions, Spirit
baptisms, and speaking in tongues were reported and drew crowds from
around America and overseas. Initially it was seen as a charismatic revival
within the churches, and did not set out to be a separatist movement.
However, lack of acceptance of tongue-speakers led to the formation of the
first Pentecostal churches.

The New Zealand historical link came via Great Britian where shortly
after T.B. Barratt introduced Pentecostalism in 1907, Smith Wigglesworth

315 The second (brick) church of the Catholic Apostolic Church was located in Webb Street.
It passed to the Anglican Church and was used for the Wellington Anglican Maori
Pastorate. The Apostolic Church renamed it 'The Charisma Chapel'. (Worsfold, p.74).

316 Worsfold, chapters 2 to 8 documents the Catholic Apostolic Church, giving a British
pedigree to the Charismatic movement in New Zealand.

317 Armenian Presbyterians brought this style of worship with them when migrating to
California in the 1880's.

318  Members of the little Camp Creek Baptist church began to independently speak in tongues
- without knowledge that such a phenomenon existed. (Synan, p.82.) and Another
outbreak happened in the Unicois mountains in North Carolina. (Sherrill, J.L., They
Speak with Other Tongques, p.44.)

319 “"The Yorkshire Post reported that at the height of the [Welsh] revival under Roberts,
young men and women who knew nothing of 0ld Welsh would in their ecstasy speak in that
tongue.” (Synan, p.99.)

320 In September 1906, the story of speaking in tongues and revival in India was contained
in a leaflet published and being distributed by the Church Missionary Society of Great
Britain, when news first reached India of similar events taking place in the United
States. (Sherrill, p.44.)

321 For a full description of the events from 1900 to 1909 see the extensive literature,
particularly Hollenweger, Synan, Quebedeaux, Sherrill, and Dictionary of the Pentecostal
and Charismatic Movements.
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emerged as an evangelist. ! He first came to New Zealand in 1922, ¥
"Pentecostalism spread quickly to those parts of the world where the
Holiness Movement had already taken root." **

The family tree of the Charismatic movement can be traced from
Pentecost, through sporadic prophetic movements in the church, via
Methodism and the Holiness movements to Pentecostalism and then into the
historic churches, accompanied by focuses on revival, evangelism, healing,
speaking in tongues and prophecy - ways of experiencing God in this world.
New Zealand was not exempt from the impact.

322  Worsfold, p.110, notes that Barratt was a former Methodist Minister, and p.109 that
Smith Wigglesworth was converted as a lad by a Wesleyan Methodist evangelist.

323 Worsfold, pp. 108-126 describes the Smith Wigglesworth Crusades.

324  Neil, p.37 interpreting Synan.
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CHAPTER 5 - INFLUENCES LEADING TO THE CHARISMATIC MOVEMENT IN
NEW ZEALAND

A spontaneous world wide bubbling up of openness to the presence
and gifts of the Holy Spirit ' paralleled the genesis of the Charismatic
movement in New Zealand.

5.1 Evangelism and Desire for Revival

" _.an evangelical awakening is a movement of the Holy Spirit in the
Church of Christ bringing about a revival of New Testament
Christianity." **

The Churches' desire for revival led to the Methodists employing
Evangelist Val Trigge, '*' and to the Baptist Union President, H.E. Edridge
preaching at Assembly 1921 on the need for revival. ** Groups of
evangelical Christians seeking revival in New Zealand included 'The Christian
Covenanters Confederacy', founded in 1919 by Herbert Booth. ‘¥ Their
Wellington weekly gathering aimed "to provide a place where all who had a
desire to see a real revival could unite in prayer." ' As they were first
to publicise Smith Wigglesworth's coming visit, Worsfold considers them the

"connecting link in the charismatic awakenings in New Zealand." !

Interest in spiritual healing **! drew crowds to Wigglesworth's
Wellington crusade but glossolalia and healing drew ambivalent Baptist
reactions.

325 Culpepper also holds this view.

326  Orr, J.E., The Light of the Nations, p.265, (Paternoster Press, Devon, 1965), quoted by
Worsfold, p.80.

327 See Section 1.3.2 (c) and Williams, p.304.
328 NZB, 12/1921, pp. 143-4.

329 Son of William and Catherine Booth, Salvation Army founders. As an inter-church
Evangelist he conducted New Zealand crusades in 1919-20. See Worsfold, p.94.

330 Worsfold, p.108,
331  Worsfold, p.107.
332  Evening Post, (Wellington) 10/6/1922 listed the Rev. H.E. Edridge at Island Bay Baptist

preaching on “Healing by Faith", the Rev W. Rollings of Brooklyn Baptist on "Divine
Healing”, and the Rev E. Drake of Trinity Methodist on "Healing on the Mission Field".
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"..the Evangelist ministered in the Berhampore Baptist Church and at
the 11 a.m. service preached on the subject of "Faith."*!' In this
meeting, to the consternation of some of the con?regation, the gifts of
tongues and interpretation were manifested."

The Revs J.J. North and J. Kemp opposed the crusade and in June 1922
North labelled the healing activities "crude heresies." *** Kemp added,
"There can no more be another Pentecost than there can be another Calvary
or another Resurrection". ¥' Opposition from the historic churches
continued on Wigglesworth's 1923 return visit, "

These visits triggered the Pentecostal first wave of the Charismatic
movement in New Zealand. In 1925 what became the Elim Church was
founded. The Assemblies of God followed in 1927, and the Apostolic Church
in 1934. ™ fThrough them, isolated members of the historic churches
received and taught about Pentecostal experiences. But it was "an
uncomfortable and fruitless existence" for those remaining in their own

denominations. ‘¥

Baptist, and to a lesser extent Methodist, evangelistic thrusts continued
to focus on the need for revival. The Baptist Union directors of evangelism **
conducted and encouraged local church evangelistic crusades. ! Their

333  Evening Post, 27/5/1922. Service conducted 28/5/1922.

334 Worsfold, p.112. Prior to this individual New Zealand Baptists experienced Spirit
baptism - i.e. the Rev. E.R. Weston who was ministered to by the Rev. Dr D. Catchpole
(Baptist minister at Berhampore) circa 1921 - Ibid, p.104.

335 Worsfold, p.118 quoting North's letter to the Christchurch Sun, 19/6/1922.
336  NIB, 12/1923, pp. 247-8.

337  See Worsfold, pp. 149-155, regarding visit 27/10/23 to 3/12/23. Note p.152 (citing
Manawatu Evening Standard, 15/12/1923) - the Palmerston North Baptist Minister the Rev,
C.W. Duncomb preached on “The Tongues Movement proved to be Demoniacal; hear the facts
and judge accordingly.”

338 See Worsfold for details of these churches.

339  salmon, p.l4. One such was Pastor Frank Fitzsimons, who experienced Spirit baptism at
the Wigglesworth Crusade. See further details later in this chapter.

340  These Directors were: The Revs. F.H. Carter 1959-60; G.C. Reay 1961-1963; R.C. Hart
1962-67; B.0.Stewart 1969-1973; and D.J. Metcalfe 1974-78. (Year Book, 1989-80,
p.152.)

341 It is noted that Reay and Hart held views opposed to Pentecostalism - see Reay's
attitude at Keyte Street in Chapter 6. Worsfold advised that Hart was instrumental in
keeping the Apostolic Churches out of the organisation for the Billy Graham Crusades.
What is being argued in this section is that interest in revival predisposed people
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work was complemented by overseas evangelists, such as the Welshman, Ivor
Powell, in 1955. ' When Dr Edwin Orr, Paul Smith and Johnny Ambrose
toured, Baptists closed Sunday evening services and attended the
evangelists' Town Hall meetings. *’ Methodists were encouraged by Drs
Sangster, Harry Denman, and Alan Walker. The Arthur Preston Mission (1961) ***
and forming the Methodist Revival Fellowship *** were sandwiched between
Dr Billy Graham's 1959 and 1969 visits.

Graham's visits raised evangelistic zeal and fervour for revival, which,
in turn, encouraged more travelling evangelists, from within both historic
and Pentecostal churches. Bruner's comment that '"Pentecostalism is
revivalism gone indoors", *** has been quoted by many writers linking the
desire for revival and the emergence of the Charismatic movement.

5.2 Prophecy

Receptivity to the Charismatic movement in New Zealand has Maori as
well as Pakeha links. In response to the "good news of God" brought by
missionaries and spread by Maori teachers, prophets presented the news in
a Maori context. 'V

Worship, linking Maori spirituality with experiencing the presence and
gifts of Te Wairua Tapu, '** particularly prophecy and healing, predisposed
Maori Christians towards acceptance of the Apostolic Churches and the

towards acceptance of the Charismatic movement, not that these individual evangelists
encouraged the movement,

342  Edgar, pp. 31-2.

343  Worsfold interview, 16/4/1991,

344  See Rangiora case study for an example of a church involved in this.

345 “The Methodist Revival Fellowship came into existence in England shortly after World War
II and in 1962 a branch was formed in Christchurch. The 1965 Conference gave official
approval to this N.Z. Branch." By 1966 the membership totalled 170. NZM, 1/9/1966,
p.ll.

346  Bruner, p.39.

347 These responses are documented by Elsmore, B., in Mana from Heaven A Century of Maori
Prophets in New Zealand. Note particularly pp. 375-387 concerning T.W. Ratana, whose

church, established in 1925 showed prophetic response to the priestly role of N.I.
churches. (p.387.)

348  The Holy Spirit.
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Charismatic movement. **

Prophetic gifts, "intimately bound up with religious revitalisation", **
continued to be recognised and practised in Pentecostal churches. This was
assisted by congregational groupings free of a priestly hierarchy, but
Worsfold observed that the practice of prophecy decreases when attributes
of historic churches are taken on by Pentecostal churches. !

5.3 The Growth of the Classical Pentecostal Churches

The worldwide Pentecostal churches were linking their denominations
and moving closer towards other historic churches. *! By 1954 Bishop
Lesslie Newbigin was describing Pentecostalism as Christianity's third force
alongside Protestantism and Catholicism. ' New Zealand Pentecostal
census affiliations grew from 726 in 1926 to 2283 in 1956, **

Fifty American members of the Full Gospel Business Men's Fellowship

349 This view, also expressed by the Rev. Morehu Te Whare on 29/1/1991, is bornme out by
Baptist profiles showing a higher proportion of bi-cultural orientations in Charismatic
churches.

350 Mol, H., Christianity in Chains, p.48. The social action function of prophets was not
marked in New Zealand Pentecostal churches., The link between social action and
religious revitalisation was not made until the second phase of the second wave of the
Charismatic movement.

351 Mol who considered the 'institutionally permanent' an important condition for the rising
of prophetic leaders, (p.60) and Worsfold who saw prophecy declining as the priestly
function took over, (i.e. routinisation) highlight two phases in the ongoing tension
between the priestly and the prophetic,

In the third wave, John Wimber's Kingdom theology initiated another rise of prophetic
emphases in historic churches.

352 In 1943 some major American Pentecostal denominations joined the National Association
of Evangelicals. The first Pentecostal World Conference was held at Zurich in 1947.
(Quebedeaux pp. 152-3.) After convening the second of these World Conferences in 1951,
David du Plessis visited the World Council of Churches (WCC), initiating a series of
closer relationships both with WCC and through worldwide visits. (Quebedeaux, p.93, and
Sherrill, pp. 52-62.) For details regarding du Plessis (1905-1987), see Dictionary of
Pentecostal and Charismatic Movements.

353  Newbigin, L., The Household of God: Lectures on the Nature of the Church, Priendship
Press, New York, 1954. For comment on Newbigin's assessment, see Bruner, pp. 31-2, For
details of Newbigin, see Lossky N. et al, Dictionary of the Ecumenical Movement, pp.
725-6.

354 1926 Census Pentecostal figures only, 1956 Census - Apostolic 969, Assemblies of God
747, Pentecostal 567.
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International (FGBMFI) *** spent three weeks in New Zealand in 1969. **
Commencing in Auckland and Nelson, twelve chapters were formed in the
first year. By 1991 there were 73 to 76 chapters with national membership
averaging 1500 between 1986 and 1990. While the group was not
instrumental in beginning charismatic impact in New Zealand, it has played
an important role in continuing this. Spirit baptised members took business
associates to monthly meetings and annual national conventions, where
programmes majored on testimonies and invitations to salvation and Spirit
baptism. The FGBMFI does not compete with churches, seeing itself in a
complementary 'seed-sowing' role which churches may follow through. The
largest 1991 chapter with 41 members was in Paremoremo medium security
prison. Members testify to changed lives. On their release they join other
chapters to 'go straight.' *!

FGBMFI members do not necessarily have long term commitment to the
Fellowship, as many move on to other ministry areas. A number became
Baptist pastors, including Albert Jupe who served at Panmure Baptist and
belonged to the East Auckland Chapter. **

Thus the New Zealand scene for the second wave of the Charismatic
movement was being set through the presence, and activities of classical
Pentecostal churches, linked with interest in revival and spiritual healing.

5.4 Healing Ministries

There are four main strands of influence here. Pentecostal churches
and faith healers were already present in 1948. Wider ecumenical influences
included WCC, NCC, the Order of St. Luke, Camps Farthest Out and groups
of intercessors. The British Methodist Conference, and Drs Sangster and
Weatherhead played an important role for Methodists. Denominational

355  FGBMFI, initiated in 1951 by Demos Shakarian, encouraged the Charismatic movement first
into United States historic churches and then worldwide. This interdenominational group
of mainly Pentecostal businessmen attracted other business men to share their experience
and remain in their own churches. They also claim having been influential in getting
a hearing for the Order of St. Luke. Quebedeauxz, p.53 and Hollenweger, p.6.

356 Jensen, J., interview 11/12/1991 supplied information on FGBMFI for the following
paragraphs. A member of Pigeon Mountain Baptist church, he was a member of FGBMFI New
Zealand National Board, from inception.

357 Jensen interview.

358  Jensen interview.
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representatives affected by any of the foregoing provided the fourth
strand.

5.4.1 Pentecostal Influences and Faith Healers

Healing services continued as a regular feature of Pentecostal worship,

along with public meetings held by overseas and local faith healers. **
Individual Baptists and Methodists shared news of such events with their
churches, raising, from time to time, such questions as:

"We hear of signs and wonders done in the name of Christ but rarely
are these in our own New Zealand Methodist Church. It was pathetic
to head (sic) recently from one of our own ministers that his sister
had to visit one of these "modern sects," that another of our minister's
claims are springing up on every side in New Zealand, in order to
receive what I understand is a complete spiritual healing. Why should
we Methodists have to go to "these other modern sects" to discover
that Christ can heal today even as He did while on earth nearly 2000
years ago?"

Methodist and Baptist Churches were cautious about public healing

meetings. In 1953 the British Methodist Conference passed a resolution
"strongly recommending" against spiritual healing missions being held in
Methodist churches. **!' The New Zealand Methodist Conference adopted a
similar attitude.'*?

Consequently there were divided opinions regarding Dr Christopher

359
360
361

362

Por information concerning these until the early 1970's see Worsfold.
Lovatt, C.G., NZMT 1/5/54, p.22.

Three reasons were given:

“..first.. at public healing services, where a number of patients are treated, it is
not possible to discriminate between one disease and another. Some illnesses are purely
physical: some have their seat in the mind. Jesus did not deal with these different
kinds of disease in the one uniform way.

".. second.. public services of healing generate great stress of emotion, and
consequently patients may find themselves released from a distressing symptom for a
while, but attacked by it again in a few days' time. Even worse an illness may be
transferred to another symptom which is even harder to treat.

"..third.. true Christian faith is not either faith in health or faith in a healer (and
there are people who possess a healing gift) but faith in Christ. There are people with
a real faith who remain ill. Missions may easily cloud over the truth in these
matters.” NIMT, 28/11/1953, pp. 483-4.

MOC, 1956, pp. 67-8, and 1958, pp. 74-6.
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Woodard's '* 1958 and 1959 New Zealand visits. ‘" When reporting a
hall meeting the columnist 'Janus' drew parallels with Wesley and Booth
working outside church buildings. Woodard claimed that medicine,
psychology and religion should all play their part in healing and 'Janus’

commented:

"This man..has obvious theological inadequacies. But I for one believe
he preaches a fuller gospel of greater wholeness which is nearer to
the New Testament teaching and method. We prefer to try and
domesticate the Holy Ghost!" **

At Sunshine Baptist church, a newsletter recorded

"The visit to Dunedin of Dr Woodard, "the Doctor who heals by faith",
has stimulated the faith of many regardmg an aspect of the Gospel
which has long been neglected."” **

The Rev. Oral Roberts, held evangelistic and healing Crusades in 1965
at Christchurch, Wellington and Rotorua, drawing crowds of up to seven

thousand. Moving from Pentecostal evangelist to leader of the Oral Roberts

University, and later to Methodism gave him an even higher profile. **

Worsfold commented:

"the ministry of the Revd. Oral Roberts and his associates in New
Zealand greatly enhanced the public image of Classical Pentecostalism
as well as supplying faith and courage to the neo-Pentecostal element
in the historic churches."

363 Woodard's books had earlier been reviewed by the Spiritual Healing Committee - NIZMT,
28/4/1956, p.787 and 26/5/1956, p.44.

364 The Otago Methodist Synod was particularly critical (NZMT, 27/9/1958, pp. 300-1.)
Robinson, A., Central Taranaki Methodists, p.47 noted:
"He was refused the use of churches in some places because of his outspoken criticisms
of the "dead” church of the day. Eltham Methodists got permission for unpublicised
services of prayer and laying on of hands. Dr Woodard spoke again in Stratford on
November S5th [1959]."
Baptist attitudes dating from the Wigglesworth crusades also expressed opposition. See
for example, NZB, 11/1959, p.297, including a letter from Woodard.

365 'Starting From Here - Janus Writes About Dr. Woodard", in NZMT, 2/1/1960, p.1183. The
columnist, the Rev. J.B. Dawson, a psychology graduate, commented on 10/12/1991 on later
disillusionment when people healed in the “heightened spiritual atmosphere" suffered
relapses.

366 Sunshine Baptist Church Messenger, No. 16, June, 1958, p.4.

367 Prior to this Crusade the Methodist Revs. F. Pitzsimons and A. Grahame Kahui are known
to have been using material from Oral Roberts. It is unlikely that they were the only
Methodists with this interest.

368  Worsfold, p.316.
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5.4.2 Ecumenical Influences

(a) World Council of Churches (WCC)

In 1955 the working committee of the WCC Department of Evangelism
studied the relationship between the Church's healing ministry and
evangelism. They saw ministries of healing again being "taken seriously"

after "centuries of negl , and noted three current forms:

(1) the possession by a small number of charismatic gifts of healing;

(2) the ministry of ordained men (with anocinting and laying on of
hands and supported by the prayers of the faithful);

(3) the existence in increasing numbers of small and closely inter-
woven prayer-groups interceding for the sick." %

The WCC saw God's role as not limited to areas inaccessible to modern
medicine, but as also fostering medical research. ‘" This co-operation of
religion and science matched a key emphasis in the British and New Zealand
Methodist Churches. ‘"

(b) National Council of Churches (NCC)

This group too emphasised the complementary roles of religion and
medical science. ‘"' In 1954 the Rev. J. Grocott (Methodist) organised for
the Wellington branch of the NCC, a school of theology with the theme "The
Church and the Healing Ministry." '

369  NIMT, 28/4/1956, p.786.
370 Ibid.

371 Por the British Methodist position see, NZMT, 21/2/1953, pp. 656-8 and 1/10/1955, pp.
336-8. The attitude followed that of John Wesley - see preceding chapter.

372 Rev. G.A. Naylor lectured on the history of healing in the Christian Church - see NIMT,
24/7/1954, p.204 and 7/8/1954, p.285. A psychiatrist affirmed that "Christian faith and
psychoanalytic work have a tremendous inter-dependent value." NIMT, 21/8/1954, p.285.
The Rev, Gordon Parker (Methodist) gave two lectures on psycho-therapeutic disciplines
from a distinctively Christian perspective. NZMT, 12/6/1954, p.118.

373  Held at St. Andrews on the Terrace, Wellington, 18-20/5/1954. Attendance was wider than
NCC members including a Jewish Rabbi and "a great number of women, ..some of whom, one
suspected, were members of sects which specialise in the ministry of healing in their
religious economy” - NIMT, 12/6/1954, p.118.
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(¢c) The Order of St.Luke

This body promotes spiritual healing under the order and discipline of
the church with membership open to medical doctors, clergy and lay people.
Its first New Zealand lone member in 1954, the Rev. C.M. Marshall, (better
known as a leading Anglican figure in the Charismatic movement's inception),
organised Dr Woodard's first New Zealand visit. In 1960, weekly healing
services were conducted by the Divine Healing Fellowship in Christchurch.
Another informal fellowship had functioned in Auckland from 1958. Five
clergy inducted into the Order of St. Luke at the 'Camps Farthest Out'
Conference at Arahina, Marton, on 29 September 1962, included the Rev.
Frank Rigg, (Methodist) and the Revs. Ron Finlay and James Reid (Baptist). s

The first New Zealand chapter formed at Christchurch on 8 October 1964 *"*
and the first public meeting was held on 30 March 1965. *  Other
chapters soon followed. ‘"

The Rev. David Pond, whose own healing in the 1950's prompted an
interest in divine healing, became a Chaplain of the Order in 1987. As his
interests developed with a strong sacramental emphasis, he was ordained as
a Methodist presbyter to the Ministry of Healing in 1987.

"For the last six years David has provided a unique ministry
covenanted to participating Churches on the North Shore. He has
exercised his ministry with discretion, constraint and effectiveness.
His care of the sick and dying has been of the highest standard.
Many people remember with appreciation the time he has given in
ministering to them, sometimes with discerning words of guidance or
}:?}‘u'ough the laying on of hands with prayer and anointing with oil".

(d) Camps Farthest Out (CFO)

This interdenominational organisation for "prayer, fellowship and the
deepening of spiritual life" was founded by the late Dr Glenn Clark, in the
1930's. New Zealand's first camp was led by the American Baptist Rev.

374  Burt, pp. 7-11.

375 Burt, p.54.

376  NIMT, 6/1965, p.4S.

377  See Burt, pp. 54-95 documenting chapters formed by 1983.

378 MOC 1991, p.433.
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Roland Brown, at Arahina, Marton from 19 to 24 October, 1959. " The
camps were considered "a safe environment" for exploring spiritual

experiences. "

Like Order of St. Luke members, CFO participants were initially
suspicious of the Charismatic movement. However, the Rev. Frank Rigg
described CFO as a key to allowing the Holy Spirit to be released, since the
aim of deepening spirituality attracted people whose leadership was common
to a number of areas. When these people were influenced by the movement,

their charismatic emphases flowed back into CFoO. ‘"

5.4.3 The British Methodist Conference and New Zealand Responses

From at least 1925, British Methodists were interested in healing, "
particularly following the leading of the Revs Sangster and Weatherhead.
¥ Theological colleges trained students to distinguish between physical,
psychological and spiritual needs. Clinics were established where their skills

could be used in working alongside doctors. "

By 1955 Weatherhead was also working with a team of Harley Street
psychiatrists. *** As well as being a Doctor of Divinity he held a Ph.D. in
Psychology, from London University. He made the substance of the latter
thesis popularly available in his 1955 book Psychology, Religion and Healing.
He aimed:

"To review every known method of healing though the mind and spirit;
to assess the place of psychology and religion in the field of non-
physical healing; to pass a critical judgment on the methods used to

379  Firebrace, R.C., NIMT, 29/8/1959, p.944.

380 Hosking, T.E., interview 6/8/1991.

381 Rigg, Rev. P.S., interview 24/7/1991. Leaders included Mary and Frank Garrett, Brian
Caughley, Ken Wright, and Tom Marshall. In 1991 K.Z. CFO was unique world-wide in
having all (not just some) charismatic counsellors.

382  NIMT, 1/10/1955, p.336.

383  Weatherhead had collected documented information regarding healings in Great Britain
since 1925 - NZMT, 1/10/1955, p.336. The British Methodist Conference set up a Spiritual
Healing Committee in 1937, at Weatherhead's suggestion,

384  NIMT, 1/10/1955, p.336. Movement of itinerant ministers proved a handicap to long term
effectiveness of this scheme.

385  1bid, p.337.



107

attain health in this field; and to ascertain along which lines modern
techniques might usefully proceed." **

As British Methodism was still influential in New Zealand in the 1950's,
and Weatherhead was particularly highly regarded, his linking of science
and religion played a key role in the Methodist attitude to healing here.
"Great crowds.. flocked to hear Dr. Weatherhead wherever he.. preached in
New Zealand" on his 1951 visit. *¥

In 1964 the British Conference gave permission for use of the name
*‘Methodist Healing Fellowship' to a new group aiming to make healing
central. ™ With New Zealand's smaller Methodist population no parallel
group was formed here, nor have I located evidence of a national Baptist
healing group. Methodists and Baptists were likely to join the Order of St.
Luke or ecumenical small groups focusing on prayer and healing. It was
observed that "These inter-church groups seem to be the matrix from which
many church groups are formed." "

Among New Zealand Methodists with special interest in healing, the Rev.
Percy Cooke was viewed as a pioneer before his time. * Some interest in
healing followed the visit of the James Moore Hickson Mission. *"
Continuing interest is confirmed by the steady appearance from at least
1949 of NZMT articles on healing and by the request of Conference 1952 that

the Public Questions Committee

“consider what steps might be taken in order that an increasing
contribution might be made by the Church to the work of maintaining
and restoring bodily and mental health and the healing of the "whole
man" within the community".

386 Walker, W., review of Psychology, Religion and Healing, in NZMT, 9/2/1952, p.635.

387  NIMT, 14/7/1951, p.183.

388  'Healing as part of our total ministry', reprinted from Methodist Recorder in NIMT,
5/1965, p.ll.

389  Harper, A.R., NZMT, 8/11/1958, p.385 noted over 50 small groups had grown up by the 1958
Stratford conference of prayer groups. See also Robinson 1991, p.47.

390 Cooke, P.I., in NIMT, 9/2/1952, p.634; 23/2/1952, p.665; 23/1/1954, p.593 re
Papatoetoe; 20/2/1954, p.664. :

391  Hickson conducted healing missions in New Zealand between 13/10/1923 and late January
1924, The Press gave sympathetic accounts, and a new interest in healing was promoted
in the historic churches - Worsfold, pp. 147 ff.

392 MOC, 1952, p.77.
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This led to forming a spiritual healing committee, *** working with the

premise "all healing is of God." ' Their 1962 questionnaire to 240
ministers yielded 123 replies, summarised below to give an insight into
Methodist practice at the time: %

72 ministers stated that some of their people were actively interested
in spiritual healing, and a further 26 qualified their answers.

44 groups met specifically for intercession for the sick, most of them
weekly, and a further 29 included intercession in their programme.

67 groups mentioned names and circumstances of those prayed for, and
in a further 6 churches mention of them was made in public worship.

27 groups were affiliated to the Prayer Cell movement, and 3 to Camps
Farthest Out.

10 ministers held healing services as a regular part of their church
programme, and a further three held them occasionally.

57 churches included intercession for the sick in public worship and
60 as part of the Communion service. Eighty ministers included this
ministry as part of their pastoral work.

34 ministers had used the 'laying on of hands', and 4 others would be
willing to do so if called upon. Five mentioned having anointed with
oil.

29 ministers felt interest in this field was not growing, 67 were
definite that interest was growing.

To 19 ministers the subject brought definite problems, several
answered indeterminately, but for 70 there was no real problem.

The committee concluded that, "Where groups are venturing forth

through the ministry of caring and concern for others, new vitality is being

393

394
395

This Committee comprised three medical practitioners, (two male and one female), three
laymen, (one a psychology graduate and another a science graduate), four ministers (two
graduates in psychology), and four corresponding members. NZMT, 14/4/1956, p.739.

In 1956 they undertoock studies in the field of spiritual healing, prayed for specific
persons, and ministers on the committee took part in services of laying-on of hands.
They had "published in the columns of the Methodist Times precis of material studied,
brief articles, and assessments of available books and booklets" - MOC, 1956, p.67.
Articles published in NZMT included reviews of: The Healing Christ, by lan Cowie,
(8pp.), Iona Community, 29/9/1956, p.342; H.C. Robins in For Health and Healing,
14/4/1956, p.754; A Doctor Heals by Faith, by Christopher Woodard, Max Parrish, London,
1953, 28/4/56, p.787; A Doctor's Faith Holds Fast, by Christopher Woodard, Max Parrish
London, 1955, 26/5/1956, p.44.

Dawson interview,

Summary from MOC, 1962, pp. 73-4.
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experienced in the life of the church."

5.5 The Worldwide Charismatic Movement in Historic Churches

The second wave - the Charismatic movement within historic churches
world wide - made a parallel appearance in New Zealand. The distinctive
feature was that people who experienced Spirit baptism were increasingly
likely to stay within their own denomination.

) Most historians of the movement place the second wave's origins in
1960 at Van Nuys, California where the Rev. Dennis Bennett and many of his
parishioners received Spirit baptism and spoke in tongues. ‘' These
events

"helped to uncover evidence that many Christians in the mainline
churches had already experienced this blessing of the Lord without
seeking or attracting publicity and sometimes without much
understanding of what had happened." **

New Zealand Methodists and Baptists too, experienced Spirit baptism
prior to the 1960's. *’ In addition to the predisposing factors already
described, there was ready access to publicity concerning events in the
United sStates ' and Britain. Fountain Trust literature disseminated
theology and practice developed by the Anglican Michael Harper. ‘! RAir
travel facilitated overseas leaders' visits.

A Conference on "The Building of a Spirit-Filled New Testament
Church" at Massey, Palmerston North from 20 to 25 August 1964 was a
seminal event for some three hundred New Zealanders. It brought together
on a large scale what was happening in small groups all around the

396 MOC 1962, p.75.

397  See for example, Hollenweger, p.4. For Bennett's own account, see Nine 0'Clock in the
Morning.

398 Hocken, P., in The Church is Charismatic, p.117. He cited (p.143), a charismatic
fellowship within the French Reformed Church since 1932,

399  See references in following chapters to Pitzsimons, Billinghurst, Kahui, Rosie, Sherburd
and Chandler and interdenominational prayer groups.

400  This included the groundwork laid by David du Plessis and the FGBMPI.

401  Harper's 1962 Spirit baptism was the catalyst for his work with the Fountain Trust. As
at the Beginning documents early British events.
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country.

"there, for the first time on such a scale, Christians from practically
all denominations - from historic churches and from Pentecostal
churches alike - joined in fullest, freest, warmest fellowship." ‘¥

Convening the conference was not without opposition, but

"Despite what we hear from some quarters, this conference has not
been convened to call any individual to leave his denomination, church,
assembly or fellowship. This conference has not been convened to
form anything; a new movement or a new church. If any of these
things are involved, then God must do them...We are here..simply to
share a vision. " ‘*

The opening speaker linked the conference with events around the
world, in England and Holland, amidst Protestants and Catholics. His
interpretation of this was that

"[God] is drawing together by His Spirit His hungry-hearted,
dissatisfied people from their churches, assemblies and fellowships with
a common desire for the new thing that God is waiting to do."

Two key speakers, Arthur Wallis and Campbell McAlpine came from
Great Britain, where Wallis had organised similar conferences on a smaller
scale, while a third, Milton Smith, was a British emigrant. ‘**

Factors highlighted in this thesis as keys to the emergence of the
Charismatic movement were picked up in addresses - 'Holiness and

W 'Evangelism and

Evangelism' were addressed by Campbell McAlpine,
Intercessory Prayer' by Arthur Wallis, ‘' and testimonies included
references to healing. * The conference was addressed to those people
within both historic and Pentecostal churches who were seeking 'something

more.’

402 Chairman's Preface to "...I will build my church...” Massey Conference Report, 1964.
(Referred to as Massey Report).

403  Massey Report, opening address by Arthur Wallis, p.2.
404  Massey Report, p.2.

405 Information from the Rev. N. Billinghurst, 23/10/1991. He viewed the 1964 Massey
conference as a watershed in the Charismatic movement.

406  Massey Report, pp. 4-6 and 25-28.
407  Massey Report, pp. 21-25 and 30-32.

408  Massey Report, pp. 34-40.
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This 1964 conference is a significant major event predating 'the late
sixties' and the 1965 Anglican beginnings, indicated by writers on the
history of religion in New Zealand as beginning the Charismatic movement
in the historic churches. ‘"

Overseas visitors cited as key figures helping the inter-denominational
groups in New Zealand included David du Plessis (Mr Pentecost) and Father
Dennis Bennett in 1966, Derek Prince (1968), Graham Pulkingham (1972 and
1975), ‘" the Rev. Michael Harper (1967) and the Rev. Bill Burnett from
South Africa in 1976. ‘!

As groups grew more numerous there was a great cross fertilisation
of leadership. In Wellington, from 1965 to 1973, a prayer group centred on
St. Giles' Presbyterian Church, Kilbirnie was base for many who became

i1

leaders, including Murray Robertson and Brian Caughley. The Logos

magazine ‘" and The Forerunner newsletter ' linked groups, advertised

activities and shared testimonies of experience. At this time the experience
of Spirit baptism was stressed. It took time before this flowed through into

409 For example, Brown, C., 'The Charismatic Contribution', p.105, in Religion in New
7ealand Society, 1985, and Veitch, J.A., 'Christianity: Protestants since the 1960's,’
p.93, in Religions of New Zealanders, 1990.

410 Davidson, A.K., Christianity in Aotearoa, p.170. Pulkingham, from the Church of the
Redeemer, Houston Texas, brought a different emphasis - "although individual piety was
important, the building of local Christian communities, as a corporate expression of the
(local) church's life in the Holy Spirit, would have more effect on the world in terms
of ministry than an individualistic approach." (Neil, p.123).

411  NewC, 27/5/1976, p.S.

412 See section 6.3.2. Murray Robertson also described the group in 'Spreading Fire', in
Renewal, August/September, 1966, pp. 10 ff.

413  Billinghurst advised on 11/4/1991,
"Logos was produced by a committee largely in Christchurch with David Balfour - mainly
from the "traditional" churches." Publication commenced in August 1966. A later
editor, Paul Collins transferred publication to Australia in 1969, where it was taken
up by Howard Carter. He changed the name to Restore to avoid confusion with a U.S. Logos
Journal. With inclusion of reprints from the U.S. New Wine magazine (associated with
Derek Prince) the New Zealand content was lost.

414  The Porerunner, Edited by J. Norby King was published from 1968 until being handed over
in Bugust 1971 to an independent Pentecostal, Neville Winger, of the Orama Christian
Fellowship, Great Barrier Island. (Neil, p.97). It included letters, information about
coming events and reviews of publications within New Zealand and overseas.
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theological appraisal. ‘"

On 27 December 1967 a dialogue was held between the Pentecostal
Fellowship and the NCC, at which the Rev. A. van den Heuvel, Director of
the Division of Communication in the WCC gave world perspectives on the
Pentecostal and charismatic scene. '"The whole day's meeting proceeded in
the best spirit which permitted frankness within the fellowship of the
Christian church."” " This group was more formally structured than most
interdenominational gatherings of charismatics, who spontaneously came
together in response to information shared through their networks.

Following a major charismatic beginning in 1965 in the Palmerston
North and Eltham Anglican churches with the Revs. R.J. Muller and C.M.
Marshall, ‘"' Christian Advance Ministries were formed. ‘¥ This group
started national 'Summer Schools' at Massey in 1973 and these continued for
many years, drawing overseas speakers and large attendances. At the first
conference there were only 17 Methodists and 30 Baptists among the 300
interdenominational members, reflecting the greater impact among Catholic
and Anglican churches. Those attending discovered that charismatic
experience could fit into existing theological categories, including the
sacraments of initiation, baptism and confirmation, rather than being

dependent on classical Pentecostal theological interpretations. ‘!

In 'Life in the Spirit' seminars from 1973, ecumenical groups shared
charismatic teaching and emphases. These American developed programmes
also allowed independence from classical Penteccstal teaching and leadership. '*'

415 Culpepper, p.166 noted lack of theological appraisal contributing to confusion in
Protestant churches, particularly when they "brought much of Pentecostal doctrine and
practice undigested into their churches with the result that the charismatic dimension
has appeared as a "foreign body" incompatible with the basic faith and practices of the
denominations involved."”

416  Worsfold, pp. 318-20.
417  See Neil, pp. 86-93 for details of these events.

418  Neil, A.G., Institutional Churches and the Charismatic Renewal (S.Th. thesis), p.128.
"Christian Advance Ministries, with Pather R.J. Muller as Director, began as a formal
organisation to serve the charismatic renewal in the historic churches in 1972, and was
formally and legally constituted as a religious and charitable Trust in early 1973."
This followed Muller's year with the Fountain Trust.

419  Neil, p.134 cites Michael Harper's teaching as a key to revealing these theological
perspectives. This shows a British influence on New Zealand charismatics.

420 Developed by the Word of God Community, Ann Arbor, Michigan.
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Such ecumenical ventures were independent of official moves towards
church union, and provided a transdenominational unity of individual
Christians, rather than an institutional union of church courts.

Summary

Desire for revival, evidenced by evangelistic efforts, and interest in
healing were present in the historic churches at the time of Smith
Wigglesworth's visits and the rise of Pentecostal churches. Denominational
and ecumenical evangelistic outreaches continued. Interest in healing
continued to be fostered through contact with Pentecostal churches, and
through ecumenical influences ranging in scale from local inter-
denominational prayer groups to the World Council of Churches. Within
Methodism, following the British Conference's emphasis on the co-working
of medical science and religion continued Wesley's approach.

Groups of people seeking a deeper spiritual life shared news of
international charismatic beginnings. Visits from overseas leaders encouraged
New Zealand responses within and between the historic churches.

Seminal events were the 1964 Massey Conference, forming Christian
Advance Ministries in 1972, their subsequent 'Summer Schools', and using
'Life in the Spirit' seminars. These milestones, and the informal network of
small interdenominational charismatic groups and their publications, provided
a 'spiritual ecumenism' distinct from church efforts to promote structural
unity.

This is the context for exploring charismatic impact within New Zealand
Baptist and Methodist Churches.
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CHAPTER 6 - CHARISMATIC IMPACT IN BAPTIST CHURCHES

6.1 Introduction

Interviews reveal the Charismatic movement rising in Baptist churches
in the 1950's. This precedes other writers' mid or late 1960's dating for the

movement's genesis in New Zealand historic churches. ‘!

) A retired Baptist minister appraised the situation - "in the mood of the
1930's and 1940's Christianity was defined by what you didn't do." 1In his
opinion, it could be cold, logical, and negative, and the Charismatic
movement, based on experience, had warmth and appeal. ‘#

The Rev. J. Ayson Clifford described the movement in Baptist churches
in two phases.

(a) The first phase of the second wave - from the 1950's. The term neo-
Pentecostalism was applied. The gift of tongues was the main emphasis.
Leaders had been influenced by members of Pentecostal churches, and
were somewhat aggressive. People were divided into those who had
experienced Spirit baptism and those who had not. The former were
likely to leave for Pentecostal churches.

(b) The second phase of the second wave - from the early 1970's,
particularly following the Rev. Murray Robertson's 1968 appointment to
Spreydon. The term Charismatic movement (or renewal) was adopted,
in line with the other historic churches. More gifts of the Spirit were
emphasised in a broader, more inclusive view. More people stayed
within their own churches after experiencing Spirit baptism. This led
to freer worship styles., ‘®

6.2 The Second Wave - First Phase

While a number of Baptists experienced Spirit baptism during the first
wave, Worsfold placed the first disruptions caused by this with the Rev. C.D

421  For examples, see previous references to Brown 1985, p.105 and Veitch in Religions of
New Zealanders, p.93, noting also Edgar, p.82 ff. Davidson (p.170) “Pentecostal
influences were on the periphery of church life in New Zealand until the sixties”, and
Neil (p.83) regarding contact with the Pentecostal movement "From the early 1950's" hint
at a more complete picture.

422 The late Rev. F. Duncan, interview, 15/8/1989.
423 Clifford interview.

VICTORIA UN "LLINGTON
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and Mrs E.E. Rosie.

6.2.1 C.D. and E.E. Rosie

The Rosies took up home mission work in 1948 when Mrs Rosie's health
precluded an overseas missionary posting. Their interest in divine healing
stemmed from her childhood healing at the James Moore Hickson mission.
At Ashburton her health deteriorated. She believed she died, but said that
in a vision, "the Lord showed me I should be down on earth.”

Later, at an Ashburton Apostolic mission, she received Spirit baptism
and spoke in tongues, without prior knowledge of either phenomenon. Her
husband wanted to share these experiences, and did so when alone in 1952.
"His nightmare was that he would split the church,”" as people were divided
between seeing the experience as "of God or of the Devil. Several came
down on the side of the Devil." Following his 1955 resignation, some
sympathetic members transferred with him to the Apostolic fellowship.
Those remaining hardened their attitude towards Pentecostalism, but the
Rosies retained friendly relationships with Baptist churches. The Ashburton

membership loss was slight. '**

This appears as an isolated case, with the predisposing factors of
desire for divine healing and the presence of a Pentecostal mission, but
without other catalysts accompanying later reports.

6.2.2 T. Chandler

Trevor Chandler, in 1990 senior minister of the Christian Life Centre

in Brisbane, was a Tawa-Linden Baptist church deacon in 1956, and a key

426

figure in Baptist charismatic beginnings. He was described as a

424 Charles Donald Rosie ministered at Ashburton Baptist church from 1948 to 1955. After
resigning he was appointed elder in charge of the Ashburton Apostolic Fellowship, and
then pastor at Oamaru. Later he became assistant pastor and youth leader at Dunedin,
doing pioneering work at Green Island, before his death on 21 June 1971. Information
from Worsfold interview, 16/4/1991 and E.E. Rosie 7/8/1991.

425 Beilby, G., interview 8/8/1991. He was the next Ashburton Baptist church minister.
With other prominent Baptist ministers he attended Rosie's funeral.

426 This section is based on interviews with Pastor Trevor Chandler on 1/6/1990, and with
two retired ministers who knew him. The late Rev. F.A. Duncan served at Tawa 1958-1966
during establishment of their daughter congregation at Titahi Bay, and the Rev. J.C.
McPadyen (interview 9/8/1989) ministered at Caversham 1957-1961, and at Tawa from 1973.
Quotations are from the Chandler interview unless otherwise stated.
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strong, capable, talented insurance loss adjuster. ‘¥

There are five key factors leading to Chandler's charismatic experience.
Firstly, his brother Allen's testimony to unexpectedly beginning to sing in
other tongues while driving; secondly, an interest in divine healing; thirdly,
seeking a deeper spiritual experience; fourthly sharing in an
interdenominational prayer and healing group and finally, interaction with
a Pentecostal leader. The last four factors recur in charismatic testimonies.

Preaching a sermon on divine healing during a Tawa ministerial
vacancy led to Chandler preparing four studies on healing. ‘** He took
the topic further in the interdenominational group, inviting a Wellington
Pentecostal pioneer, Pastor Vin Brown, ‘* to lead their discussion. After
this meeting his friend, the Rev. Eric Sherburd, rang asking Chandler to
pray with him "that we will both be filled with the Holy Spirit." Meeting
with Brown the following day, both received Spirit baptism after prayer.

On learning this, the Tawa-Linden Baptist church chairman said, "You
have gone too far this time - this is of the Devil."
Chandler replied, "If this is the Devil he's doing a good job for Jesus!"
Some ministers queried, "If you want to be Pentecostal, why don't you go
to a Pentecostal church?"
He answered, "But I'm not a Pentecostal, I'm Baptist and this is my church."
He stayed, and continued preaching, but his influence waned with Tommy
Hicks' October 1957 visit. ! Hicks was considered "so extreme that the

427 With his partner Taylor he travelled throughout Australia and New Zealand. His
assessment following a multi-million pound 1958 waterfront wool-store fire was used by
universities for many years as an example of able assessing. (Duncan interview.)

428  The Church and Divine Healing, Four studies prepared by T.M. Chandler, 1957.

1. What the Scriptures Teach
2% The Promised Power

3. Healing conditions

4, The Challenge to the Church

429  Brown had a Baptist upbringing and attended Berhampore, in 1922 and 1923 winning the
Baptist Union Spurgeon Cup for lay preachers. He later founded the group now known as
the Christian Revival Crusade - for further details see Worsfold, pp. 292 ff.

430  Worsfold, p.194. The American Hicks conducted a Wellington campaign supported by Elim
and other Pentecostal churches. Over 1000 people attended some services at the Winter
Show buildings. For fuller details of Hicks (1909-1973) see Dictionary of Pentecostal
and Charismatic Movements.
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people were not impressed." '

The following year, when the Rev. Duncan arrived in Tawa, ‘! he

asked the Chandlers to run the Titahi Bay Sunday school.

"Within six months it had turned into a church. From my perspective
I see God giving me a church while I was still a business man. I
wasn't a Baptist minister. I hadn't been trained. The congregation
then invited me to become the pastor of it - which I did in an
honorary capacity from 1959. *® I still remained in business on my
own account. It grew into a reasonable sized church. One year we
had more water baptisms than any other Baptist church. But we were
still the centre of controversy... ***

" when I went there the church was in no way overtly charismatic
...prior to me going there we had started a Friday night meeting in
our home...that was overtly a pentecostal meeting. It continued for
nine years - on Friday nights all through the year...and literally
hundreds of people attended that meeting. We didn't advertise it.
People who came included Neville Winger, Tom Marshall, Ken Wright...
more Baptists - but some of these have gone to the Assemblies of God.
A lot of men who are in full time ministry today were influenced by
this group.

"We did not initially have anything of a pentecostal nature in our
Titahi Bay church. But the deacons of the church moved that we
should have a monthly healing service. We never had people speaking
in tongues, but we saw some quite remarkable things happening. The
pentecostal aspect of our work was largely confined to our Friday
night meetings. But from the Baptist perspective they saw that
meeting as being officially endorsed by the church because I was the
pastor - so being in the pastor's home they would have seen it from
their viewpoint as something which was officially condoned by the
church.

"The church had grown to the size where it needed a full time pastor.
The church asked me to be its pastor. But I did not have any leading
at that point of time. So I handed in my resignation from the church
so that they could get a full time pastor, anticipating that I could
remain as a part of the church...

"The Baptist Union put in a moderator who was very opposed to
pentecostal things - in an endeavour, no doubt, to bring Titahi Bay

431

432

433

434

Duncan interview. Worsfold advised on 16/4/1991, that the committee inviting Hicks
asked him to return home because he was not able to confirm his abstinence from liquor.

Missionary experience in China dealing with the Jesus Family Pentecostal Group, taught
Duncan that without Christian background the movement could lead to extremes and
immorality. He considered it disastrous to follow fresh revelations, untested against
the Bible. From this background he went to Tawa.

Year Books listed T.M. Chandler as a non-accredited minister at Titahi Bay from August
1959 until 1962. The church was listed as vacant in 1963.

People went to Titahi Bay from all over Wellington and Hutt Valley. The charismatic
emphasis grew and became divisive.
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Baptist church back into the Baptist way of doing things...then the
Rev. A.V. Brown became pastor...He was pretty opposed to pentecostal
things so any influence I had exercised in that church was pretty
largely squeezed out...The interesting thmg is that what they tried to
squeeze out has finally worked its way in.'

Some who shared Chandler's Friday night meetings took leadership
roles in Baptist charismatic dawnings. One was his close friend, the Rev.
Eric Sherburd.

6.2.3 E. Sherburd

Sherburd's experience "' influenced the quality rather than the
content of his preaching. He neither overtly preached it or attempted to
"pull people after his own persuasion." ‘¥ He studied the biblical
material in depth, believing "if this is a valid experience - if the teaching
of the baptism of the Spirit is a fundamental truth - then it will be a
common thread right though the scriptures. Heresies are based on a single

verse." ‘*

Baptist clergy reacted differently to the two stages of Christian
experience. At conversion people were told, "Tell everybody,” but on
receiving Spirit baptism the instruction was, "Tell nobody." The most
favourable comment was "If it's real, let it be part of your life." This
attitude linked with the Baptist tenet of "I disagree with what you believe
but defend your right to believe it."

"I never had any feeling to crusade over this matter...The Baptist
ministry knew where I stood, and I largely accepted the guidance of
my elders, that is 'If it's valid, if it's correct, let it work itself out in
your ministry." ‘¥

435 Chandler interview.

436  Sherburd's upbringing may have predisposed him towards Pentecostalism and the
Charismatic movement. Worsfold advised 16/4/1991 that as boys both the Revs. Sherburd -
Eric and Foster - attended Calvary Temple Apostolic Sunday school in Dunedin and their
mother played the organ in that church.

437  The Berhampore church was concerned about pentecostal emphases as with other Baptists
and Evangelicals they had earlier lost members to the New Zealand Evangelical Mission
which later became a Pentecostal church, Worsfold interview 16/4/1991.

438  Sherburd, J.E., interview 15/8/1991.

439  Sherburd interview.
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The Rev. Frank Fitzsimons ‘' contacted Sherburd, initiating a
friendship lasting until Fitzsimons' death in the mid 1980's.

"I think it was a very stabilising thing for me, because while Trevor
[Chandler] was able to talk in the enthusiasm of a layman, Frank was
able to talk theology and doctrine and scripture and exegesis." ‘!

After a successful Berhampore ministry, ' Sherburd was called to
Tauranga Baptist church. He was busy and happy with a growing
congregation and a new church building. Again, he neither preached the
necessity for Spirit baptism, nor preached against it, but allowed the
experience to empower his work.

But, just as at Berhampore, he was preceded and followed by ministers
opposing Pentecostal emphases. When an interim pastor preached against
Pentecostalism, this unsettled the Tauranga deacons. On Sherburd's return
from conducting an Australian Baptist mission, he was, in effect, asked to
resign, even though 90% of the members were happy with his ministry.

"[They said] I was in effect accepting a salary in a Baptist church and
promoting Pentecostalism, and that I was doing it in a way that was
not up front. I was doing it subtly."

After the deacons met with the General Secretary of the Baptist Union,

“"Laurie [North] said 'the deacons have decided that you must make a
statement at least to them, if not to the church, that you renounce the
question of the baptism of the Holy Spirit as a second independent
experience. This is a teaching which is not commonly held by
Baptists.'

I said, 'You mean it is not biblical?'

He said, 'It is not commonly held as Baptist.'

"It had become a touchy issue. Bert Whitten's comments ‘** and so
on. That was the mood of the denomination at the time." ‘!

Attending Assembly confirmed that Baptist churches were not welcoming
the Charismatic movement, and that he would stand alone in holding the

440 Fitzsimons experienced healing from a stammer and Spirit baptism at the Smith
Wigglesworth Mission, and later became a Methodist home missionary.

44]  Sherburd interview.

442  Year Books list Sherburd at BTC 1953-1956, at-Berhampore 1957-1963, at Tauranga 1963-
1967 and without appointment 1968-9.

443  The NIB editor, H.E. Whitten wrote of people with Pentecostal beliefs as 'MEMBERS WE CAN
DO WITHOUT.' NZB 5/1967, p.2. See quotation later in this chapter,

444  Sherburd interview.
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views he had formulated. After giving three months notice, he stood aside
from the Baptist ministry for two years and worked as an insurance
assessor with Chandler.

Later, Sherburd felt his future was not in the Baptist churches,
resigned without bitterness, and took out credentials with the Assemblies
of God. After chairing meetings with Chandler at the Wellington Town Hall
Concert Chamber, he realised that such groups had only a two year life
cycle before members needed pastoral care. With others he started the
Christian Life Centre, staying with this group, while continuing as a
businessman.

6.2.4 Otago

In Otago the Charismatic movement started at Caversham church when

s Mrs

Trevor Chandler shared his experiences while visiting Dunedin.
Mary Puddle "' attributed the loss of three Sunshine members - deacon

'Blue' Kennedy, and Mr and Mrs Henderson - to Chandler's preaching.

"Both Henderson and Kennedy became elders in the Dunedin Apostolic
church and I always thanked God for their Baptist training. They had
a very good sound biblical base. The only difference was that they
came into a charismatic dimension." !

Sunshine church newsletters revealed factors which could have
predisposed towards charismatic experience. A "warming and quickening of
many hearts by the Holy Spirit," led to a 'Deeper Life Mission' on 6-7 June
1958, ¥  "The visit to Dunedin of Dr Woodard, "the Doctor who heals by
faith", ..stimulated the faith of many regarding an aspect of the Gospel
which has long been neglected"”. In the Annual Report of Otago and
Southland Association "several churches reported a nsmg tide of the

445  McFadyen advised that Dunedin was the Chandlers' home town and Caversham their former
church,

446 Interview 6/8/1989 with E.M. Puddle, widow of the late Rev. Roy Puddle, Sunshine Baptist
minister from 1954 to 1960. (Year Book 1965-66, p.180.)

447  The Henderson's move from Baptist to Apostolic church was confirmed by their daughter
Mrs Avis Scoones, 6/11/1990.

448  Worsfold interview 16/4/1991,

449  Sunshine Baptist Church Messenger, No. 16, June, 1958. R second 'Deeper Life Mission'
was held the following year - see No. 4. August 1959, pp. 1-2.
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Spi.rit." 50

2As well as the Puddles' concern about their lost members, Sister (now
the Rev.) Patricia Preest at Corstorphine opposed the movement. *! The
Rev. Graham Kingston-Smith, student-pastor at Mornington, had earlier
received Spirit baptism through contact with Pastor Vin Brown. ‘! His

impact was without divisiveness - ™"he did not make things unpleasant."”
183

’ Allen Chandler was pressured out of the Gore Baptist church following
a big Coady and Collins Mission, ! but Mrs Puddle recalled no further
significant charismatic impact in Southland during their North Invercargill
appointment (1960-1966). However, before long, the charismatic influence
emerged at the opposite end of the country.

6.2.5 Keyte Street, Whangarei

Here there was no contact with Trevor Chandler. The Rev. L.R.
Rankin's experiences at Keyte Street Baptist church between 1961 and 1967 ***
illustrate the spontaneous, world-wide, bubbling up of the Charismatic

movement. ***

He noticed the movement surfacing from the early 1960's, when
Pentecostalism was seen by Baptists as "'of the Devil'. Since speaking in
tongues had ceased, exhibiting them was not of God". *!

After accepting the Keyte Street call he was told that it was a 'funny’
church. "They didn't quite say they swung from the chandeliers, but they

450 Ibid, p.4.

451 Worsfold 16/4/1991.

452 Clifford interview. Kingston-Smith later pastored Mornington from 1962-4.

453 Puddle interview,

454  Chandler interview,

455  This church relocated as Tikipunga. This section (except for the concluding paragraph)
is based on the Rankin interview 15/9/1989. He pointed out that these were his views
and that he was not pontificating.

456  See Culpepper and Sherrill references, Chapter 4.

457 Note similarity with the Ashburton attitude in Section 6.2.1.
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implied it." Rankin replied that he was a Baptist Union minister, it was a

Baptist Union church and he believed it was God's will for him to go there.
5

He found approximately quarter of the 60 members were Pentecostals
who never protruded this into church life. Their minister was invited but
did not go to their small home meetings where they spoke in tongues. They
told Rankin, "Brother, you need the power," explaining that Spirit baptism
would make him the powerful preacher he longed to be.

"Your people are astray in their teaching on the Holy Spirit,"

declared the Rev. Cliff Reay, Union evangelist. "You should take studies

using Baptism of the Spirit and Speaking in Tongues by Graham Scroggie." **

He asserted that tongues, a baby gift for the immature, ceased with
forming the canon of scripture.

Keyte Street people did not like this and said tongues had not ceased.
Rankin went to their meetings as the Pentecostal people . were the most
reliable, the most helpful, the biggest givers and the most fervent prayers.
They sent him to an Assembly of God pastor who got him on his knees and
prayed over him. The pastor's wife prayed too. They pressured him,
prayed in tongues, got him to make sounds, and said he had spoken in
tongues. Rankin's new stance caused disarray. The fifteen Pentecostals
were elated, another quarter anti-Pentecostalists dismayed, the rest in
between and confused. The minister of the larger Whangarei Central Baptist
church, the Rev. Trevor Gibbs, ' broke off diplomatic relations with
Rankin, his church and youth group and preached against the Keyte Street
Baptist church.

The Rev. L.A. North wrote that he heard Rankin had entered this new
experience which was not in the Baptist tradition. He strongly recommended
resignation from the Baptist ministry as people coming to a Baptist church
expected to find an accepted style of service, not innovations. Rankin did

458  Rankin interview.

459  Scroggie was a turn of the century Keswick Convention speaker who had died in the
1920's.

460  Gibbs was another ex-missionary who had seen Pentecostalism in China before being thrown
out in 1949.
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not resign. ‘*

When the Rev. Jack Wakelin came to Central in 1965 he renewed
contacts, ‘! and the following year, David du Plessis' visit increased
understanding. the following year. Meanwhile, the Charismatic movement was
swaying young Baptists.

6.2.6 Baptist Theological College and Bible Classes

) Graham Kingston-Smith had shared his Spirit baptism experience with
fellow Baptist College students interested in deepening their spiritual lives.
These included Graeme Coad, Jim McNair ‘** and Mertyn Pahl. ‘"

Trevor Chandler told of a 1960 Easter camp, where

"many of our young people...had received the baptism in the
spirit...they were getting up at 5 o'clock in the morning to pray and
the authorities in the camp banned prayer meetings...They had all
kinds of crisis meetings in that camp trying to stamp out young people
praying. Again they did not understand it. They were acting with
sincerity for what they believed was right." ‘%

Attending one of these prayer meetings began Murray Robertson's
charismatic commitment. **

6.2.7 Awapuni Church Leaves the Union

Trevor Chandler's ubiquitous influence appeared again - Pastor Ian
Drinkwater attended the Friday night Tawa meetings. After Spirit baptism
he "began to bring something of the charismatic influence into the Awapuni
Baptist church." However Chandler did not know how wisely or unwisely
the church dealt with it, nor did he influence the decision to leave the

461 He retired from Baptist ministry in 1992.
462 Confirmed by the Wakelin interview 9/10/1989,
463  See references in Levin Baptist Case Study.

464 Clifford interview. See also Pahl's guest editorial in Logos, Vol.l, No. 3, February
1967, pp. 1-2.

465 Simpson, J.E. confirmed this on 29/5/1990. He expressed concern that a great deal of
emotionalism was involved, and stressed that camp authorities were trying to keep a
balanced programme.

466  Robertson comments, 26/6/1992.
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Union in 1971. ‘%

Clifford considered that the key person in this decision was the
Sunday School Superintendent, who had Pentecostal experience and
influenced Drinkwater's appointment. When the group waned it decided "to

become something else" leaving the Union to do so. ‘*

6.2.8 Reaction to the Movement

The Rev. McFadyen saw the Charismatic movement as active across the
world. "You cannot contain it. The influence shows in many of our services."
He considered Chandler divisive only because he was a pioneer in
charismatic expression, doing something new. "In Trevor Chandler's day

they were doing what is now done and accepted as the norm." '

Chandler commented on this assessment:

"I don't recall any great bitterness with any of these people. I was
a thorn in the flesh and I think that is a very good summary. It was
divisive, not because I sought to make it divisive, but I think that
anything that challenges the status quo is divisive...it was divisive
because it was new. But today it is the norm. So I believe that what
I did in the Baptist church has been well justified by time." ‘"

Official reaction to the neo-Pentecostal phase of the Charismatic
movement can be gauged from comments by the NZ Baptist magazine and
Baptist Union officials.

The Rev. L.A. North disagreed with Pentecostal influences, ‘"' and one
minister described him as a "witch hunter for Pentecostalism", searching
notice boards and tract racks for "what was not good and healthy". ‘"

He opposed Sherburd and Rankin from the angle of Baptist tradition.

467 Chandler interview and Year Book 1971-72, p.22 - "During the year..The Awapuni Church
has withdrawn from the Union and the Association.”

468 Clifford interview., B. Connell advised 25/7/1992 that it became the Palmerston North
Christian Pellowship.

469  McFadyen interview.
470 Chandler interview.
471 Clifford interview.

472  Rankin interview.
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The 1958 Baptist Assembly studies on the Holy Spirit, declared, "This
coming of the Holy Spirit was accompanied by certain phenomena which were
incidental and a repetition of which need not be expected." "

The first major indication of concern in the NZ Baptist was the Otago-
Southland Association's request for information about Pentecostalism. ‘'
The concern paralleled events at Caversham, Sunshine and Mornington. In
response, an article by the conservative evangelical, Principal G.H. Morling
of the New South Wales Baptist College was published.

"Our own view is that the baptism of the Spirit is the initial reception
by which those who turn to the Saviour are regenerated. Further,
that since the giving of the Holy Spirit at Pentecost was in fullness
and for all time..the believer possesses the complete heritage of faith
immediately he becomes a child of God...

"We conclude that the New Testament does not encourage us to believe
in the necessity of a second blessing...

"When Divine revelation was complete and there were inspired
Scriptures, miraculous communication was not necessary and was not
given...

"Tongues are among things transient in character which in the perfect
future shall cease...

"We regard it [the movement] as a religious excess rather than a
doctrinal heresy."

Although 'Pentecostal style' manifestations of the Holy Spirit were not
welcomed, there was awareness of the need for "renewal of the Churches by
the presence and power of the Holy Spirit". " President F.H. Carter
stated, "The Doctrine of the Holy Spirit is not a problem to be solved, but
an experience to enter into; not a question to be argued but a power to

be appropriated."” !

This power was being appropriated, in non-traditional ways, by

473  NIZB, 11/1958, p.563.

474  However earlier, an individual asked in NZB, 9/1960, p.229 “Are 'Tongues' a gift of the
Spirit? If so how can they be dangerous?" Whitten replied that it was "a phenomenon
which flourished in some sections of the early church," that modern claims regarding
speaking in tongues were unscriptural, citing among dangers, the ease of counterfeiting
the gift.

475 Morling, G.H., 'Pentecostalism', in NZB 6/1961, pp. 162-4. Worsfold advised that the
late Dr Morling moved from Australia to the New Zealand BTI, changing to a theological
position more favourable towards the Charismatic movement.

476  Baptist Union Executive Council, June 1963, quoted by President F.H. Carter in NIB,
11/1965, p.278, and also quoted in the Otago-Southland Association 73rd Annual Report
30/4/1965, p.1.

477 Ibid, p.279.
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Baptists in local interdenominational prayer groups. In a number of Baptist
churches, in the 1960's, new prayer groups formed, aiming to deepen
spiritual life, and Spirit baptism frequently took place. Sometimes the
minister was excluded, "' and some groups influenced the choice of future
pastors. In the 1960's there do not appear to have been sufficient
charismatic Baptist College graduates or ministers, to have transformed
attitudes from opposition to the Charismatic movement to tolerance of it.

Rather, the transition' was influenced from grassroots experience.
Baptist congregational government enabled individual churches to accept or
reject this movement among their people. Thus they could develop a
distinctive church character, in a way not possible for Methodists whose
connexional government controlled clergy stationing.

However, en route to developing this character "there were extravagant
things said on both sides", '"* to the point where it was stated that the
Baptist churches developed a "fortress mentality". ‘" Disputes and hurts
whilst coming to terms with the movement were caused partly by conflict
between the charismatic emphasis on experience, and the conservative
emphasis on theology.

This conflict surfaced in the NZ Baptist editor's 'Note Book' in May
1967, as '"MEMBERS WE CAN DO WITHOUT'. This condemned a spirit of faction
in the churches, particularly among

"those who have accepted Pentecostalist doctrines and practices, and
yet who have remained in our churches as centres of faction and
disruption.

"We are not denying the right of such people to accept such
teachings...That's a right which, as Baptists, we would never challenge.
"But ..[this] does not give the right to propagate those views in such
a way as to disrupt the fellowship of the church...

" .Baptists who accept Pentecostalist views should..sever their
connections with their church, and link up with like-minded people in
one of the several Pentecostalist bodies in this country...love and
honesty demand that they resign their membership, rather than remain

478 Duncan tackled a Nelson leader "head on" over organising meetings, addressed by
charismatic men, to pray for the minister, advising participants, "But don't tell the
minister”. Sectional house groups without reference to ministers were also noted by
Beilby during his Taupo ministry (1962-67).

479  Beilby interview,

480 Worsfold interview, 16/4/1991. Clifford agreed with this assessment as things were
defined in very black and white terms.
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as agents, no matter how unwitting, of Satan himself." ‘!

Of seven letters to the editor following this article, only one favoured
the view shown. Appeals were made for the wisdom of Gamaliel, ‘! while
anecdotal material valued the contribution Pentecostal people made within
Baptist churches. ** Those rebutting the editor's view indicate a turning
of the tide towards charismatic expression.

1 consider this change was induced by three factors. Firstly,
experience in local Baptist and interdenominational prayer groups.
Secondly, Spirit baptised members of other historic churches were observed
within their own denominations. Thirdly, Bible based Baptists were
discovering that the view of tongues having ceased was found, not in the
Bible, but in the ways Baptists traditionally interpreted this. Tradition was
being disproved by their own observations.

The Baptist Union responded to the changing attitude by appointing
a committee to investigate neo-Pentecostalism. ‘** Although conceding that
New Testament gifts continued into the present, their report warned against
demanding speaking in tongues as

"(a) essential to the fullness of the Spirit, or

(b) that it is the primary evidence of the fulness (sic)." '**

A biblical investigation distinguished "baptism of the Spirit" which
"should be applied today only to the initial act of God in regeneration", ‘"

from "the filling of the Spirit.."an experience which may be repeated several
times for the same person...We conclude that there may be many fillings, as

481  NZB, 5/1967, p.2.

482  See Acts 5:34-39.

483 Letters to the Editor, NZB, 7/1967, pp. 6-7, and 8/1967, p.12.

484  Year Book, 1969-70, pp. 170-181 contains the report. The appointed committee comprised
the Revs. Barry J. Denholm, (Secretary), J. Ayson Clifford, (Principal BTC), David G.
Stewart, (Principal of BTI), F. Hayes Lloyd (Hillsborough Baptist minister). They co-
opted the Rev. David E. Jacobsen, who had charismatic convictions and came from the
Brethren Assemblies with concerns that the issue did not split the Baptist denomination.
(Denholm and Jacobsen interviews, 27//6/1992).

485 Year Book 1969-70, p.172.

486  Ibid, p.174.
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crisis experiences of the believer after conversion". ‘"

Churches were advised to graciously discourage propagating beliefs
differing from the main stream of doctrine, using love as '"the guiding
principle."” Baptist belief in the freedom of the individual was reflected in
the concern that

"church leaders need to be careful not to attempt to restrict any
person's private devotional life. The private exercising of gifts which
an individual Christian sincerely believes to be genuine gifts of the
Holy Spirit is a matter between him and his Lord." ‘*

Rejoicing in the renewal brought in some places by revival of interest
in the Holy Spirit, and acknowledging the need for churches to be and be
seen to be alive with the Holy Spirit, the report opened the way for the

movement's acceptance. ‘%

Cautious optimism regarding its potential began to be realised in the
next phase, by arresting a trend towards formalism, and rekindling

evangelical fervour.

6.3 The Second Wave - Second Phase

The transition between the "neo-Pentecostal” phase and the main
impact of the Charismatic movement has five inter-related factors.

(2a) The recognition, through observed practice, and acceptance that
speaking in tongues had not ceased.

(b) The perception of God's grace as bigger than the tongues issue,
coupled with acceptance of the contemporary availability of all the gifts
of the Spirit. *

(c) The move from exclusiveness to inclusiveness in leadership, with
Murray Robertson modelling both a new leadership style, and a
charismatic theology run through a "Baptist grid."

(d) Parallel charismatic moves in  other denominations, and

487  Ibid, p.175.
488  Ibid, p.179.

489  Denholm and Jacobsen saw the report “opening the door™ to the movement, and its
acceptance "opening the churches to the winds of Goed's spirit”.

490 The first two factors were helped by distributing to all Baptist churches the report on
neo-Pentecostalism, and its unanimous acceptance at Assembly 1969. This made guidelines
universally available.
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interdenominationally.

(e) The beginnings of community facing ministries which would come into
greater effect in the 1980's.

6.3.1 Transitional Phase

During the Rev. Jack Wakelin's nine and a half years in the Whangarei
church from 1965, ' he tried to balance his church between charismatic
and conservative positions. He went too far for the conservatives, but not
far enough for the charismatics, so met problems. He resigned, went
overseas, and on returning ministered at Sandringham from 1978 to 1979.
¥ He was prepared to endorse the Charismatic movement - to preach
encouraging filling with the Spirit but wanted no extreme responses. At
Kaitaia - another post- retirement position - people opposed to the
Charismatic movement again accepted his interpretation, saying "we want
another charismatic minister like you."

Modelling an inclusive charismatic style acceptable to New Zealand
Baptist people appears as a key factor with both Wakelin and the Rev.

Murray Robertson.

6.3.2 M.A. Robertson and Spreydon

After Easter 1965, Murray Robertson ' co-founded the Wellington
charismatic group at St. Giles' Presbyterian church, Kilbirnie. ! To this
prayer and Bible study group, he brought and shared his experience of
Spirit baptism. ' Responding to a call to the ministry he undertook

491  Year Book, 1965-1966, p.182.
492  See Sandringham Baptist Case study for further details.

493  Information for this section comes from the Robertson interview 4/8/1989; his addresses
to the Aldersgate Convention in November, 1990; to the Wimber Conference, October 1991
(reprinted in Today's Christian, Nos. 22 and 23, 1992); and comments in letter
26/6/1992.

494 Information on the St. Giles group was provided by the second co-founder Brian Caughley
28/10/1991. They met regularly for eight years in 'the upper room' at St. Giles,
growing from a reqular 30 members to between 60-70. It later had links to Sherburd and
Chandler's meetings, to the group of up to 700 meeting at Karori Teachers College, and
thence to the Western Suburbs Christian Fellowship.

495 See Section 6.2.6.
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theological training in Scotland. '** While there he became a Baptist and
sought a Baptist appointment on his return.

He commented that in the 1960's, numbers of Baptist pastors had
Pentecostal experiences which they just brought into their churches without
evaluation from an evangelical theological point of view. This inevitably
brought a clash of cultures. "The system will always win, so these folk
were pushed out and a number ended up as Pentecostal pastors in
Australia."

Spreydon in 1968 was a small suburban church where Robertson's
enthusiasm was well received and church membership increased 62% in five
years. The "fair bit of Baptist hesitation" still around in the mid 1970's
¥ was helped by the Rev. David Watson's 1973 visit. """ He introduced
contemporary songs, "not so much to sing about the faith, but to the Lord

" 9 and talked about a church renewed in the

in praise and adoration,
spirit, evangelical, and reaching out, giving a picture of wholeness. This
began to provide the model for implementing the charismatic movement
without divisiveness, and it was further helped by David Pawson's visit *"

two years later. **

Throughout this time Robertson used his theological training to "run
charismatic material through a New Zealand Baptist grid,”" giving to
Spreydon theology and practice appropriate for the needs of their

496  Robertson went as an official Presbyterian student to New College, Edinburgh, there
completing his B.D.

497 Robertson commented on 26/6/1992 that up to 1973 “we had not really moved in a
charismatic direction much at all. Al]l there was to see of attempted moves in this
direction was the divisiveness and conflict..I was concerned that Spreydon not be seen
as the next casualty. We were lacking a model.”

498  The charismatic renewal first surfaced in the Church of England in David Watson's
Gillingham, Kent, parish during his 1958-1962 appointment. Michael Harper considered
Watson's ability to reconcile, one of his greatest qualities. 'The Reconciler', in
David Watson - a portrait by his friends', (Ed E. England) pp. 54-55.

499  Heazlewood, p.l19. Praise is a key emphasis of the Charismatic movement.

500 Heazlewood, G., The Journey 125 Years - Spreydon Baptist Church, p.20.

501 These were British charismatic models. At the Christian Advance Ministries 1974 'Summer
School', similar unifying emphases were presented by “the Rev. Eric Chambers from
England who described his Church as a charismatic church that has remained within the
Baptist Union of Great Britain". He said, "You cannot worship God and neglect your
brother. You cannot help your brother unless you are worshipping God." (Billinghurst
report.)
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! They developed their own music and singing group and "a

community. *
style of worship which could not be found in other churches in the city." **
This attracted new members, including some from the 'Jesus’ movement. From
1975 'house churches' developed, being renamed 'home groups' in the early
1980's. This led on into team ministry from 1976, and area congregations

from 1980. **

Meantime, nationally, the Charismatic movement was growing in other
historic churches and Baptists were attending Christian Advance Ministries

Summer Schools. s

It appears ironic that this appointment started so soon after Sherburd
left the Tauranga church. In fact, the charismatic Robertson was training,
while Sherburd was being criticised for the same views. Both pastors
attempted to think though the theology of Spirit baptism in a Baptist
setting, but Sherburd was criticised for using this subtly. In doing so he
had not been able to contextualise and indigenise in the same way as
Robertson.

Robertson's ministry is also unique among current Baptists in
commitment to one church for his whole ministry, ' developing area
congregations and programmes for mission within New Zealand and overseas,
and pioneering a new style of internship training for pastors. *' As
Spreydon pastors were called to other Baptist churches their emphases

502 This new Spreydon philosophy, bridging charismatic, pentecostal and conservative
evangelical approaches was initially called the "3rd Rlternative.” (Heazlewood, p.19.)
Watson and Pawson's insights were helpful, but the work was largely done locally,
reflecting with Spreydon leaders on Spirit baptism, tongues and healing from biblical,
evangelical and Baptist perspectives. Initially American influence was minimal.
(Robertson 7/7/1992).

503 Heazlewood, p.19. Much of the music used was locally written.

504 Heazlewood, pp. 19-24.

505 The Robertsons and Adrienne Hogarth from Spreydon were three of 30 Baptists at the 1974
Christian Advance Ministries summer school, where 210 Anglicans and 190 Roman Catholics
made up the largest denominational groups. The Baptist presence of 5.5% among 540
attending was higher than the proportion of census Baptists in the national population.

506 The 1968 appointment continued in 1992.

507 Similar ideas are incorporated into the new style of ministry training proposed by
Principal B.K. Smith, and BTC. See NZB 7/1991, pp. 1 ff.
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should hear the good news of God. *"® Fifty Baptist churches, including
forty charismatic churches, did 'get the point'. They focused outreach
energy towards the poor, *** supporting Robertson's .conviction that "the
important thing is the Holy Spirit creating communities of faith around the
land doing what Jesus is talking about." *V

The key to Baptist success in the third wave could be summed up by
Bibby, the Canadian sociologist of religion, as "reconnecting God, self, and
society.” ** The main Baptist connections included:

(a) Emphasis on servant theology and concomitant mission focus
(b) Outreach through community facing ministries
(¢) Interaction of kingdom theology with church growth

(d) Success in linking upwardly mobile baby-boom middle class people in
worship and in funding outreach

(e) Facets of the renewal spinning off into all Baptist churches

6.4.1 Development of Theology and Mission

Charismatic theology was limited in the second wave. " As the
movement matured, experience was still highly valued, but theoclogies were
also developed. The two most influential in New Zealand Baptist churches
are John Wimber's kingdom theology, and servant theology. These are very
different, the former being largely imported from Fuller Seminary in
America, while the latter can be considered an indigenous interpretation of
WCC liberal emphases.

515 Robertson at Aldersgate and Wimber Conferences.
516 Profile data.

517 Robertson, at Wimber Conference.

518 Bibby 1987, especially pp. 267 ff.

519 Edgar commented, p.82,

"In the nineteen sizxties the interest of the church changed remarkably. It was now
centred on experience instead of knowledge. The church had, it is true, always stressed
the need for a personal exzperience of salvation, and believed that this was through the
act of God by his Spirit. But it had associated it with some awareness of the
theological explanation of the experience. Now explanation in any but the simplest
terms was not stressed and theological issues took second place. God was seen as the
immediate agent in all events...For many theology was reduced to an unexamined
pneumatol ogy.”
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(a) Kingdom Theology, Signs and Wonders and John Wimber

After John Wimber's first New Zealand conference in 1986, Christian
Advance Ministries supported these each year rather than continuing their
own summer schools. The emphases from his books Power Evangelism and

Power Healing have been promoted. The basic insight for kingdom theology
is that the kingdom of God has come through the life, resurrection and

ascension of Jesus Christ, but it has not yet fully come. **

In the interim time of battle between kingdoms of God and evil,
Christians can appropriate God's power for evangelism and healing with
signs and wonders. However this power cannot be fully appropriated, since
the kingdom has not yet fully come. Individual clashes between kihgdoms
are termed 'power encounters', with signs and wonders being weapons in
the war. The signs and wonders focus grew from Donald McGavran's Asian
and African experience - "In many cases indigenous evangelists prayed for
the sick; they were healed and an astonishing number of conversions

resulted." %

Thus healing came to be seen as a 'gospel advancer' with people being

. church growth from such

more receptive to evangelism after healing.
conversions led to the link up of "Signs, Wonders and Church Growth

Conferences."

Wimber urged Christians to be fully effective by using 'God's powers'
for 'God's work' in this world. He labelled evangelism without this emphasis
'programmatic' - not wrong, just incomplete! Evangelicals responded by
criticising Wimber for implying that "the finished work of Christ proclaimed

in the gospel message is not sufficient for the best evangelism."

Wimber relies on a "spiritual sense of God speaking to me." ‘' His
anecdotes essentially feature 'hearing’' a message from God, reflecting the

520 G.E. Ladd's "already-not yet" perspective influenced the development of this theology -
Dictionary of Pentecostal and Charismatic Movements, p.771.

521 Harper 1988 (a), p.31.

522  Power Healing, p.60.

523  Woodhouse, A., in Signs & Wonders and Evangelicals - A Response to the Teaching of John
Wimber, (ed. R. Doyle), pp. 42-3.

524  Wimber, J., Power Healing, p.70.



135

Charismatic movement's trait of people experiencing direct communication
with God. But Evangelicals do not see the New Testament teaching this as
the only way God's messages come. They criticise the emphasis as not Sola
Scriptura, seeing Wimber asking people to expect what God has not promised
to do. ¥

It was the Congregationalist, R.A Torrey, who pointed out that at
conversion there is impartation of life by the Spirit's power, with the one
receiving it being saved, and that on the baptism of the Holy Spirit there
is impartation of power, with the one receiving it being fitted for service. ***
This much repeated interpretation *!' provides for two stages of Christian
experience. These stages become blurred in Wimber's system where
immediate signs and wonders are the assurance of salvation. There does not
appear to be a link up with power being imparted for service of God and
others - integrating society into the God/self link. This connection does
occur in another third wave theology found in Baptist churches.

(b) Servant Theology

Servant theology was promoted at the Lausanne Convention at Manila
in 1989. ' It relates to liberation theology by interpreting God with a
bias to the poor. Western society's distinct bias to the rich, can hinder

world evangelisation in the view of workers in third world countries. **

Servant theology takes as its model Christ washing the feet of his
friends, and as its mission that of Christ who came "to bring good news to

525 Woodhouse, p.4l.

526 Original source cited by Bruner, p.46 as "Torrey's What the Bible Teaches: A Thorough
and Comprehensive Study of What the Bible Has to Say concerning the Great Doctrines of
Khich it Treats (London: James Nesbit and Co. [1898]), p.271."

527  See for instance, the 1969 Baptist Report on Neo-Pentecostalism, referred to in Section
6.2.7.

528 Advice to the writer from Major J. Major who attended the Conference. Historically, the
phrase 'the Servant Church' came into vogue preceding the Uppsala WCC Assembly in 1968,
and in Vatican II. Evangelicals took up the concept which liberals had conceived. See
Harper, M. Let My People Grow, (2nd ed.), Chapter 5 for a concise presentation of the
development of Servant Theology. (Harper (b)).

529 Expressed, for example by R. Bellingham - see his Biblical Models for Social
Transformation worked out with R. Sider; also in the view of V. Grigg who founded the
Servants Mission. For a discussion from the charismatic perspective of bias see Harper
1988 (a), pp. 32 ff.
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the poor..liberty to the captives and recovery of sight to the blind; to set
free the oppressed and announce that the time has come when the Lord will

save his people." **

It values all people as equals. Michael Harper commented

"this is not a synonym for 'slavery'. Service is God's way of releasin
the individual, whereas slavery is man's way of destroying him." *

Nor is the mission and evangelism perspective that of leaders trying
to raise people up to the leaders' level. Rather it is working with people at
their level, channelling the power and gifts of the Spirit through living a
God-shared-life where the people are at, using an action-reflection
theological model. This effectively links God, self and society in ways
culturally appropriate to the people served.

Some of the implications of this version of servant theology are:

(a) It provides a relational method for evangelism, by sharing from a
position of equality not a judgmental one of power. 'Bridge building'
is done with not for the group being shared with.

(b) Sharing servants present circular relationships, like Sarah's circle, **
not the hierarchical or class structure of master telling servant what
to do, which resembles Jacob's ladder. It is therefore also compatible
with feminist theology.

(¢) It breaks completely with the hierarchical master/servant image where
the power of the master group to dominate, allowed servants to rise
only by grace and favour, by recognised hard work or by revolution.

(d) Servant theology is revolutionary in that people voluntarily assume the
servant role without domination or coercion - the quiet revolution.
Within congregations this theology can be offered but not enforced -
if it is enforced the proponent joins the master ranks and is no longer
practising what is preached!

(e) It affirms the equality and mutuality of all being one in Christ Jesus **

530 Luke 4:18-19 GNB.
531 Harper, 1988 (b), p.86.

532 At the first New Zealand Christian Feminist Conference in 1981 a liturgy was developed
contrasting feminine worship as dancing Sarah's circle with the masculine way of
climbing Jacob's ladder. The liturgy's subsequent publication in Vashti's Voice
popularised the terms, linking with Genesis 21:6 and 28:10 ff, and with concepts current
in overseas literature, for instance, Fox, M., Original Blessings, p.317. He associated
climbing Jacob's ladder with fall/redemption theology, and dancing Sara's circle with
creation-centred theology.

533  Galatians 3:28.
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by sharing God-given power in ministering to each other. It affirms
the value of God the giver, the gift, talent or service shared, the
person sharing it, the participating recipient, and this world in which
this style of God-shared life is experienced.

() It meshes with the implementation of the doctrine of the priesthood of
all believers, brought from theory into practice through the charismatic
movement.

(g) BAs power sharing it fits with a consensus style of operation and thus
is applicable in a bi-cultural setting.

(h) It is inclusive by affirming people as of value to be shared with.
Being based on John 13 it is a Biblical model.

(i) While casting the church in the role of servant may appear to cast the
world in the role of master, actually the church is the servant of God,
and as such serves in this world through modelling a new way of
being. **

While servant theology does not have all the answers, it does have
potential for working out theology relationally on an action-reflection model,
for all of life. Thus it relates individual, community, evangelical, charismatic
and social dimensions of living a God-shared life.

Servant theology led Viv. Grigg to develop 'Servants to Asia's Poor,’'
a uniquely New Zealand response in which 'Servants' live with slum dwellers

in the mega-cities of Manila, Bangkok, Hong Kong and Dhaka. **

The Rev. Murray and Mrs Marge Robertson went to Hong Kong at the
invitation of Jackie Pullinger, *** for first hand experience of her work
inside "the walled city". They lived for six weeks in a tiny tin shed
formerly occupied by refugees, then stayed in Manila with 'Servants'
mission. Their realisation was that since "the heart of Jesus is for the
poor" it also applied to the New Zealand scene with mission having priority
over building up the institutional church.

This led to a greater focus on the needs of people in the Christchurch
area, and enabled the critical transition to be made from individual and

534  Christenson, L., A Charismatic Approach to Social Action, makes this point clearly in
Chapter 8.

535 See Companion to the Poor for the story of thé development of this mission.

536  Jackie Pullinger has worked with slum dwellers in Hong Kong's walled city for over 20
years., See 'God's Heart for the Poor', in Today's Christian, No. 7 June/July 1989, pp.
12-17. Her own book Chasing the Dragon (Hodder & Stoughton, London, Sydney, Auckland,
1980) tells of working with gangsters, prostitutes and drug addicts.
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church, to societal focus, channelling the gifts of the Spirit outwards.
Instead of housegroups focusing on the Christian growth of only their
members, outward focusing ministry groups were formed. People were given

the opportunity to put their outreach dreams into action.

Robertson saw the importance of holding in tension evangelistic,
charismatic and justice emphases of the gospel - all present in the ministry
of Jesus.

"It is a difficult and uncomfortable struggle for any church to embody
all three and do justice to the totality of the gospel - Pentecostal
triumphalism doesn't want to know about the struggle for justice.
There are people involved in the struggle for justice who do not want
to know about the evangelical call to personal commitment to Christ. All
mutually exclude each other." *

At Sandringham too, Pastor Mark Jackson was also working the
transformation of attitudes and actions -

"What we are saying is that we are evangelical. We will preach the
word. We are charismatic. We are going to practice the gifts, worship
the Lord with free praise - kind of contemporary stuff. And we are
liberal. We are going to capture the market in terms of looking after
the needy. Somewhere people are going to find their groove within
that. And what is the sense of saying one is better than the other?
Well, Jesus went around preaching the word. He also went around
doing many mighty miracles and he also went around helping the poor.
So if you want to align yourself with an¥ one of those things you are
following in the footsteps of Jesus..." **

In both these churches servant theology was a key to achieving the

balance and motivation for community facing ministries. *¥

6.4.2 Outreach through Community Facing Ministries

Social Service reports in Baptist Union Year Books show the
multiplication of these activities. The 1979-1980 year book listed 52 projects,
and at least 136 were included in the 1988-9 total when more staff were
employed in social service forms of outreach than in any other form of
ministry.

537 Robertson interview.

538  Jackson interview 1989. Earlier, as an evangelist, he spent time at Spreydon Baptist
Church with Robertson.

539 See Sandringham Case Study.
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Moving to this position in the 1980's was facilitated by the earlier
change in stance from refusing to accept State aid, to utilising it for
reaching out to others. When the Charismatic movement was rising, the first
homes for the aged were being opened and Mt. Eden church became the
Auckland Baptist City Mission. Hostels, friendship centres, psychiatric
after-care homes and community centres provided a precedent for the spate
of community facing ministries initiated by charismatic and non-charismatic

churches.’*

‘ Much media attention focused on the ‘Kingdom Bank' run by Spreydon
Baptist church. Money invested with low or no interest enabled interest
free loans of up to $1000 to the needy, who were also offered counselling
and budgeting help. These loans kept some people, liable for imprisonment
for non-payment of debts, out of prison. 1 "gome thirty other churches
throughout the country have started similar banks." *¥

Profiles showed 88.4% of charismatic and 75.8% of non-charismatic
churches focusing outreach energy in community involvement. Whatever all
the churches did, the charismatic churches did it more. The outward facing
focuses of such social outreach reduced, in the third wave, the risk of
divisiveness common earlier among inward looking groups. This applied also
to groups looking outward in evangelism, church growth and planting new
churches.

6.4.3 Interaction with Church Growth

The fusion of the church growth movement and Charismatic renewal

was seen by Robertson as the key to growth early in the decade. *"

Church growth insights were first introduced by the American Donald

St

McGavran from 1965. Other influential American figures were Lyle

540 Edgar, pp. 44 ff. deals with social service in greater detail.
541 Robertson at Wimber Conference.

542  Robertson, in Today's Christian, No. 23, p.38.

543  Robertson, at Wimber Conference.

544 Dr McGavran, Indian born and American educated, spent 1923 to 1955 as a missionary in
India. Returning to the United states he focused on church growth there. He edited
Church Growth and Christian Mission, (Harper and Row, New York, 1965), Church Growth

(continued...)
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Schaller *** and Peter Wagner. ** New Zealand Baptists appear to have
been impacted more by American church growth theories, particularly since

the promotion of kingdom theology. However, the British Turning the Tide
841

by P. Beasley-Murray and A. Wilkinson was influential.

described this as "the most objective scientific study of Church Growth
54

Wagner
principles that I have seen."

The emphasis on church growth through church planting was adopted
by the Rev. Bruce Patrick of the Baptist Home Missions department. The goal
of achieving 300 churches and 40,000 members by the year 2000 was
announced. Multiplication of churches became the aim, and church numbers
grew each year, until 1990. A Church Growth School (later renamed
MissioNZ) was established to train church planting pastors. These emphases
channelled outwards the evangelical urges, power and gifts charismatic
Baptists were particularly aware of. From 1987 to 1991 25 new churches
were received into the Union. Of the forty most recently planted churches,
up to 1989, thirty two identified with charismatic, and eight with non-
charismatic theology.

Analysis of the reports of the DAWN Strategies campaign ‘" by

544(...continued)
Bulletin, (William Carey Library, South Pasadena, 1969); wrote Understanding Church
Growth, (Eerdmans, Grand Rapids, 1970); with Win Arn, another Church Growth pioneer, How
to Grow a Church, GLINT, Ventura, California, 1973); and with George C. Hunter III,
Church Growth Strategies That Work (Abingdon, Nashville, 1980). He also taught these
concepts at Fuller University.

545 Schaller directly influenced New Zealand Baptist church growth thinking through his
books and work with the Yokefellow Institute, and, later, the attendance of the General
Superintendent, the Rev. G.T. Marks at a Chicago five day training event for
denominational heads - see NZB, 9/1989, p.2.

546  Wagner also taught at Fuller from 1973, becoming Professor of Church Growth. His first
book, Your Church Can Grow: Seven Vital Signs of a Healthy Church, (Regal, Ventura,
California, 1976) has been followed by at least eight more, including Strategies for
Church Growth, (Regal, Ventura, California, 1987.) See this volume for earlier titles,
pp. 215-6.

547 Note S. Thong Ng's study using the same principles.

548  Wagner, P., introduction to Turning the Tide, p.v.

549  DAWN stands for "Discipling a Whole Nation", and started in New Zealand in 1987. In 1990
it had the aim of "Reaching our Nation by the year 2000 AD." The trans-denominational
membership included Pentecostal churches, and it encouraged church growth through church
planting.
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Patrick reinforced the Baptist position and growth goals. **' At the 1990
Dawn Strategies conferences, **! Wagner advocated the techniques of power
evangelism and spiritual warfare used in South America.

Between 1968 and 1988, 54% of charismatic and 35% of non charismatic
churches grew at a rate greater than the collective churches.

AAGR Growth of 200 Baptist Churches

Charismatic Churches - Non Charismatic 'NC"
138 C Churches 69% of 200 62 NC Churches 31% of 200
75 greater growth 54% of 138 22 greater growth 35% of 62
38% of 200 11% of 200
63 less growth 46% of 138 40 less growth 65% of 62
31% of 200 20% of 200

Table 6.4.3.a

Figures for churches in existence from 1968 to 1988, showed that those
identifying in 1989 with charismatic theology added 7000 members, while the
rest added 700 members. ** Whatever all the churches did, the

charismatic churches did it more.

6.4.4 Attracting the Upwardly Mobile Families

The charismatic churches also attracted more young professional and

management people and their families. ***

The Baptist enthusiasm, culture affirming worship style, and experience
of God appealed to these 'baby-boomers.' The formula of 'like attracts like,’
the homogenous units so often quoted in church growth programmes, w

attracted even more upwardly mobile people from beyond the church

550 Patrick, B., Response to Dawn Strategy Initial Findings, Section Three, Extract and
Application to New Zealand Baptists, p.23.

551  The writer attended the DAWN Strategies Waikanae Conference on 19/9/1990. The 1990
Church Survey Report showed an AAGR of 3.0% for main denominations, and 4.8% growth in
attendance in all Protestant churches since 1987 {pp. 11-12).

552 However, see Part III for the cost of achieving this net growth.

553  Professional - charismatic 53%, non charismatic 50%;
Management - charismatic 46%, non-charismatic 35%.

554 For instance, McGavran and Arn, How to Grow a Church, pp. 47-49.
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environs. They shared motivation, skills, commitment and finance to
energise the outreach programmes initiated through servant theology and
the church planting goals which match kingdom theology.

Thus the goals generated by charismatic impact matched the resources
to implement them through attracting and integrating this segment of
society. On a smaller scale, the upwardly mobile congregated in the non-
charismatic churches where facets of the renewal also flowed through.

6.4.5 Facets of Renewal Spin Off into all Baptist Churches

Singing 'Scripture in Song' *** and other choruses was facilitated by
overhead projectors and music led by multiple instruments - practices

developed in the charismatic churches, **

Hands raised during singing
also became more common in the non-charismatic churches than formerly -
possibly seeing this modelled at Baptist Assembly played a part. *! The
traditional Baptist freedom of worship allowed individual congregations to
develop worship formats appropriate to their situation. A greater emphasis
was placed on praise and worship addressed directly to God, along with less

frequent intercessory prayers. ‘%

Practising the priesthood of all believers increased the involvement of
women and lay participation. Women began filling new roles, as worship
leaders, community ministry workers, home group leaders, deacons, elders,
pastors and even, in the case of the Rev. Marjory Gibson, being dean of the
school training church planting pastors. **' These changes within the

555  These are an indigenous New Zealand musical response to the Charismatic movement.

556  Use of projected words freed heads and hands to be raised in ways not practical if hymn-
sheets were held and read. Music teams began playing together in styles appropriate to
the new chorus type material. This was modelled at ecumencial charismatic gatherings
such as summer schools.

557 The writer noted singing at Baptist Assembly 1990 being accompanied by almost
universally raised hands.

558  This was commented on independently by Beasley-Murray and Robertson in November 1991,
as well as having been observed by the writer. Intercessory prayer was more likely to
be found in prayer groups rather than public worship services,

26 During the traumatic phase of adjusting to this movement there have been opponents to
women taking leadership roles in the church, from both charismatic and non-charismatic
groups. Some leaders within each group have been in favour. These comments refer to the
trend observable with hind sight now that the movement has settled.
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church paralleled moves in society for women's rights, ** but within the
Baptist church, it was more acceptable for role changes to be seen as given
by God than to be sought by women's libbers. "The word feminist arouses

suspicions." %

Greater emphasis on 'body life' led to greater use of housegroups in
all churches. Ways of obtaining growth modelled by charismatic churches,
particularly evangelical outreach programmes, flowed through into other
Baptist churches.

As well as influencing worship and outreach programmes, the
Charismatic movement led in some cases to changes in administration and
constitutions.

Democracy is a basic Baptist tenet, but Pentecostal style administration,
where elders and pastor have more power, has led many
Baptist churches to include elders in their constitutions. Democratic
members and autocratic leaders clashed on occasions - a classic example
being at Hokowhitu, where in 1984 the pentecostal leaders took part of the
congregation and formed the Christian Community Church, while the
traditional Baptists continued the existing church. ‘! Elders were not the
only constitutional additions.

Worsfold pointed out that unless changes resulting from experiencing
the Holy Spirit are theologically formulated and expressed in doctrine they
are likely to be of a temporary nature only, reverting to their former type

if charismatic leadership is lost. *%

The doctrinal basis of the Baptist Union refers to neither the Trinity
nor the Holy Spirit, but individual churches revising their constitutions

560 Viewing the overall effects of the movement with hindsight, it is acknowledged that
there have been occasions when, paradoxically, the diversity of views within the
Charismatic movement have not had this effect. Por instance, Dame Vivienne Boyd advised
that in 1984 the Baptist Assembly motion that the New Zealand Government ratify the
United Nations Convention on the Elimination of all Porms of Discrimination Against
Women was opposed by men and women with charismatic orientation.

561  Sheeran, A., interview 29/5/1989.
562 Connell, B., interview 25/7/1992.

563 Worsfold, interview 28/7/1989. He cited the Eltham Anglican church's charismatic
experience under the Rev. Cecil Marshall's ministry, "reverting to type" after he left.
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incorporated clauses reflecting their charismatic position. This happened,

for example, at Kaiapoi, Sandringham and Porirua East. Kaiapoi included

"e). The present Ministry of the Holy Spirit, by whose indwelling, the
Christian is enabled to live a godly life." **

The Sandringham Constitution included belief

"In the doctrine of the Trinity in Unity and that the One Triune God
is alone and evermore to be worshipped...

In the Personality and Deity of the Holy Spirit and that He is the
renewer and sanctifier of all who believe in Christ..." %

The new amalgamated Sandringham/Owairaka constitution included

“s. The Church is a community of those who:
(a) believe in God the Father, in His son Jesus Christ, and in
the Holy Spirit being one God;"

The Hosanna Fellowship at Porirua East included

"(f) The personality of the Holy Spirit as the sanctifier and imparter
of gifts to the Church." *¥

Charismatic theology was present in all these churches.

A 1982 assessment of the situation was -

"In the "renewal movement" some emphases have emerged with which
Baptists have always had an affinity - enthusiasm and freedom in the
structuring of worship, sharing by the membership in the ministry of
the church, a high importance put on Bible study, prayer and
evangelism. Less compatible are the undue stress put on demonology,
exorcism, tongues and the belief that healing is a necessary part of
the atonement."

Five years later an American visitor who had spent two and a half

months investigating the impact of the Charismatic movement on New Zealand
Baptist churches commented that

564
565

566
567
568

Constitution and Rules of the Kaiapoi Baptist Church - 1984, p.l.

Constitution and Rules of the Sandringham Baptist Church, reprinted with amendments,
July, 1981,

Sandringham/Owairaka Baptist Church Constitution, 1991, p.l.

Colville, G., interview, 19/9/1989,

Edgar, p.85.
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"he was impressed by the vitality of Christians he met, and the joy
and expectation found in churches.

"This did not apply only to so-called "Charismatic" churches. It was
across the board. He agreed with an illustration given to him by one
Baptist leader.

"Imagine a whole lot of concentric circles. The small inner one could
be labelled 'wildly charismatic." The extreme outer one could be called
'hardcore Baptist."! The effects of the charismatic movement have
touched all circles, from the inner one to the outer."

6.4.6 Summary

The Charismatic movement which began among individuals in Baptist
churches in the 1950's, continued to rise during the 1960's. During the
1970's it began facilitating changes in worship and outreach which escalated
in the 1980's.

In the 1950's and 1960's those who experienced Spirit baptism and
spoke in tongues were seen as acting in ways not traditionally Baptist. A
number, including Trevor Chandler and the Revs Rosie and Sherburd moved
into Pentecostal churches. Remaining within a Baptist Church led, as in the
case of the Rev. Rankin and the Keyte Street church, to ostracism by other
Baptists. The movement appealed to the Bible class members, to the
consternation of their elders.

Key factors recurring in initial local impact were contact with a
Pentecostal leader, interdenominational small groups, interest in healing, and
seeking a deeper spiritual experience. The movement grew but tended
towards exclusiveness and divisiveness. Union leadership, typified by
North, responded that 'neo-Pentecostalism' was not a traditional way of
being Baptist, since gifts, including speaking in tongues, had ceased with
the Apostolic age. The Awapuni church left the Union, and the NZ Baptist
editor described people accepting Pentecostalist doctrines and practices as
"members we can do without".

A committee investigating neo-Pentecostalism acknowledged the
contemporary reality of experiencing Spirit baptism. Their 1969 report,
stressing 'Love' as the guiding principle, was cautiously optimistic about the
movement's possibilities.

In the 1970's, when other historic churches were also impacted, there

569  Rasmussen, NZB, 4/1987, p.l6.
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was a move from exclusiveness to inclusiveness in leadership. Congregational
grass roots experience influenced members and the choice of pastors. The
Rev. Murray Robertson modelled an acceptably Baptist way of adopting the
movement, and began developing theology and practice. There were
significant changes in church life and worship.

Community facing ministries, church planting, constitutional changes
and new forms of overseas mission developed during the third wave, re-
connecting God, self and society. Attracting upwardly mobile 'baby boomers'
provided resources to realise these goals. With churches motivated to look
outwards the risk of inward looking divisiveness was minimised. Churches
embracing charismatic theology frequently showed growth greater than the
1968-1988 AAGR.

Assimilation was helped by the movement impacting at the grass roots
Baptist power-base of congregational churches. Methodists, with connexional
government presented a different picture.



147
CHAPTER 7 - METHODIST CHARISMATIC BEGINNINGS AND REACTIONS

When the Charismatic movement brought new ways of experiencing God
in this world to ‘'grass roots' Methodists, it did not spread through the
connexion. For maximum effectiveness it needed to impact the hierarchy -
the locus of power - and flow down. This study of the early charismatics
and the Church's reaction to them reveals the avoidance of both
divisiveness and growth. Only in the third wave did connections with
Methodist history and social outreach and changes in stationing policy lead
to some growth in the declining denomination.

7.1 The Second Wave - First Phase

Like their Baptist counterparts, the first Spirit baptised Methodists
were described as having Pentecostal leanings. Although Methodist theology
included a second experience after conversion, the charismatic experience
differed from orthodox expectations, and from the Methodist text, The Holy
Spirit of God in the New Testament, by H.H. Ranston.

7.1.1 The Earliest Methodist Charismatics

During Smith Wigglesworth's 1922 mission, Frank Fitzsimons had been
healed of a stammer, received Spirit baptism and spoke in tongues. " as
a Methodist home missionary he did not openly preach about this, but would
reveal it privately to receptive individuals. In 1950 he did so with Noel
Billinghurst, after supervising his candidate's examinations for Trinity
Theological College (TTC). ‘" Fitzsimons also shared his Oral Roberts'
material and healing interests. *"

In 1952, his middle year at TTC, Billinghurst began earnestly seeking
the Holy Spirit's inspiration and power to enable him to continue in ministry
week after week.

"The first experience of 'speaking in tongues' came while praying alone

570  Information from Billinghurst, 6/3/1991, confirmed by Worsfold who also advised that as
divorced people were not acceptable as Pentecostal pastors, Fitzsimons ministered in the
Methodist Church.

571  Billinghurst, N.D., 'Testimony', in Loges, Vol. 1, No. 3, 2/1967, pp. 4-5.

572  Billinghurst interview.
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in a back room of the old college chapel. There was just one word on
my tongue and I spoke it out. A few days later there were two or
three words, and later in company with some Apostolic folk there came
a 'flow' of language. This has continued to this day." *"

As far as he knows, he was the only TTC student to have had this
experience at that time. ‘"' He knew that his church had little time for
the Pentecostal movement but also that be belonged in the Methodist
Church. Billinghurst believed that what he had received would enhance his
ministry.

7.1.2 A.G. Kahui

On 16 March 1950, the Rev. A. Grahame Kahui, an Anglican clergyman

with the Wellington City Mission, *'* received Spirit baptism and spoke in

tongues under the ministry of the Rev. Ray Jackson. *'*

Later, at the Rev. A.J. Seamer's invitation, he joined the Methodist

Maori Mission. "

His unique appointment was a roving commission to the
Ngaruawahia area in partnership with the Rev. Te Urunga Wetere. *'* This
was seen as a good complementary pairing for Kahui spoke little Maori and
Wetere little English in formal situations. '’ Their ministry coincided with

increased Apostolic church activity in the Waikato. **

Kahui removed his Volkswagen's front seat to carry a film projector

573  Billinghurst, in Logos, p.4.
574  Billinghurst interview.
575  Kahui (1919-1984) biographical details from obituary in The Waikato Times, 3/11/1984.

576  See Worsfold, pp. 297-8 for details of evangelist Ray Jackson, and NZMT 4/8/1956, p.216
for Kahui's testimony.

577 Laurenson's references to Kahui note his reception on trial as a full-time worker in
1954, and appointment as a full-time Maori home missionary in 1955 - pp. 250-1.

578  Laurenson, and Te Whare interview,.

579  They communicated in 'everyday' English, but to mutually improve their language skills,
while travelling used solely English or Maori on alternate days. Kahui undertook formal
communications in English, and Wetere formal Maori communication on the marae.

580 Te Whare who lived in the Waikato at the time observed that this was detrimental to
Maori Methodism in the short term as many families joined the Apostolic Church. People
seeking churches with the Pentecostal emphases of Wetere and Kahui found more in common
with Apostolic than Methodist gatherings. Kahui tried unsuccessfully to persuade Te
Whare to enter the Apostolic ministry. (Interview 29/1/1991).
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and gear. He travelled great distances to show Oral Roberts films, and to

conduct moderately successful healing sessions. ‘"

When questions about the Apostolic Church and speaking in tongues
were raised in the NZ Methodist Times, Kahui was quick to express his views

and link them with people to whom Methodists related - "it is plain to be
52

seen that Wesley, Graham, and others were filled with the Spirit".

At the 1961 Queen's Birthday weekend Maori hui at Ngaruawahia he
emphasised the priesthood of all believers, linking it with Wesley, and
insisting that everyone present needed the same witness within themselves,
adding,

"Changed hearts in the midst of Maoridom, as wrought by the Spirit
of Jesus Christ alone, can change the poor giving of Maori Methodists.
Can change the appalling housing conditions, the broken homes, the
numerous car conversions, theft, rape and habitual drunkenness.""

He lost favour with colleagues, by, for instance, not attending meetings
unless he was allowed charismatic input. Laurenson told him not to use his
title of Rev. at an Oral Roberts Mission in America, as Kahui did not
officially represent the Church. ** On his return he verged on being an

independent minister, *** until having lost favour in Methodism, he was

asked to resign. **'

"“"Grahame was not always popular in parishes as he undermined the
authority and mana of other ministers, but he felt the call of the Holy
Spirit to do his work. He was always kindly, and convinced that the
Charismatic movement had a place in Methodism. His work was
damaging to Methodism through loss of membership, but good for Maori
Christianity on a broader scale - people came to a commitment to the
Lord, rather than to a denomination."

581 Te Whare interview., Healings, casting out devils and speaking in tongues are documented
in Kahui's letter to NZMT, 4/8/1956, p.216.

582  NIZMT, 28/4/1956, p.793.
583  NIMT, 12/8/1961, p.214.
584 Te Whare interview.

585 In relation to independence Kahui talked of "tethered goats and free sheep” - Worsfold
interview, 4/3/1991.

586 His partner resigned in 1959. (Laurenson, p.253.) Te Whare advised that Wetere later
formed his own church, 'The True Church of Christ in Aotearca'. This had limited
following, its clergy with purple stocks causing some confusion with Anglican Bishops!

587 Te Whare interview.
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7.1.3 Methodist Reactions

During the 1950's Kahui contributed to NZ Methodist Times articles
about the Apostolic Church. **' The attitude that tongues had ceased was
as evident in the Methodist Church as it was amongst the Baptists.

"The teachings of this particular sect are causing quite a "headache"
to a number of our people and even A. Grahame Kahui's position is un-
nerving to say the least, especially when he states that the "Tongues"
experience can be had today...Divine healing is already receiving
consideration in our own Church but their scriptural basis for the
Baptism of the Holy Spirit with Tongues following demands from us a
somewhat scriptural examination in order to make clear our own
position." H13]

It was said that the gift of the Spirit frees from egocentricity and
"kindles a blazing passion for social righteousness and for that spiritual
ingathering into His church". **' It would be many years before the import
of Toothill's statement would energise charismatic Methodist social and
evangelical outreach.

Meantime, during the 1950's holiness, healing and revival focuses
appeared. Some Methodists attended the Keswick Convention where a deeper

¥l others belonged to interdenominational

holiness was being sought.
groups, some of which were charismatic. Nationwide, fifty groups met to
pray for healing. * Methodists were involved with the Billy Graham
Crusade in 1959, and in 1962, under the Rev. 0.T. Woodfield's chairmanship,
formed a New Zealand branch of the Methodist Revival Fellowship. Members
pledged to pray for and learn more about revival, to use Scripture as guide

for life and fourthly,

588  See NIMT 3/3/1956, p.654; 31/3/1956, p.718; 28/4/1956, p.793; 9/6/1956, p.82,
23/6/1956, pp. 106-7; 4/8/1956, p.216.

589  Toothill, H.W., in NZMT, 9/6/1956, p.82. He made this scriptural examination, referring
readers to Ranston, pp. 56-59. Part II of the article, 23/6/1956, pp. 106-7 noted that
speaking in tongues did take place (Luther, Bernard of Clairvaux, Protestants of
Languedoc in 17th Century) but argued that they were "analogies to the type of
experience that occurred at Pentecost.”

590 Toothill, in NZMT, 23/6/1956, p.106.

591  NZMT, 29/10/1955, p.408. Holiness influences in New Zealand came more through Keswick
Conventions than through American Methodism.

592 A conference of these groups occurred at Stratford in 1958. FProm this developed the
Wholeness magazine, edited by Laurence Mulcock (1904-1977). It was later incorporated
with the Order of St. Luke. See NIZMT, 8/11/1958, p.385 and Robinson, 1990 p.47.
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"Being convinced that the doctrines of Assurance and Scriptural
Holiness are vitally connected with Revival, I must therefore seek the

fullest exgerience of these in my own personal preparation for
Revival." **

Thus five factors appeared, predisposing towards the rise of the
Charismatic movement in the Methodist Church in the 1960's. These were
interests in healing and revival, interdenominational group involvement,
people impacted by the Pentecostal churches and awareness of a second
stage of Christian experience beyond conversion. But as these had little
impact on the connexion, it is through personal accounts that the story
éontinues.

7.1.4 The 1960's - Further Clergy Influenced

The Rev. Niven Ball advised that there were some stirrings of interest
in and awareness of the Charismatic movement during his TTC days, from
1960 to 1962. **

The Rev. Ted Baker regularly conducted services for spiritual healing
at New Brighton ** and in 1960 he became convenor of the Methodist
Spiritual Healing committee. ***  Later, at Eltham ' he and Anglican
fellow minister, the Rev. Cecil Marshall, *' with members of their
congregations, attended a Pentecostal tent meeting, conducted by Evangelist
R. Coady. At this meeting Baker received Spirit baptism.

"Coady said, 'Brother Baker, out of your innermost being shall flow
rivers of living water and you shall speak in tongues and prophesy.'
The Methodist people wanted laying on of hands so we went back to
the church - I gave <ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>