
THE PATTERNS OF DENOMINATIONALISM

IN LATER VICTORIAN NEW ZEALAND
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The story, of the Christian church in colonial New Zealand is, from the start, a story of competing denominations. This results not only from our drawing our colonists from the differing 'national' churches of the various parts of the United Kingdom, but also from the fact that even in the homelands the established 'national' churches had by 1840 been forced into a denominational position by powerful rivals, and were in effect much less 'established' than they had formerly been. In other words, the Christian church in England, Wales, Scotland and Ireland had by the 19th Century become an untidy mix of rival denominations. The process of drawing New Zealand colonists from the homeland was also untidy, and the re-assembling of these immigrants into new communities and into colonial denominational churches is by no means a simple straightforward story.
The doing of colonial social history can never be a simple matter, for it requires a firm grasp of the
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affairs of the hearthlands, an understanding of the dynamics of migration, and an empathy with the in​evitable double-mindedness of colonial society, where all is to be done anew, but always and inevi​tably with a deep awareness of the old.
This is as true of religious history as of any other facet of the people's life.

I am emphasising the complexity of the story so that you will (I trust) excuse me if I do not make too much progress in illuminating my topic within the short compass of an hour's lecture, and also so that you will grant my need to limit my treatment by a selective approach. I propose to concern my​self solely with settler New Zealand, and almost entirely with the Protestant churches - noting that the missions to the Maori people and the Roman Catholic story will be well treated in other lect‑

ures of the series. I also propose to draw my specific examples solely from the North Island, so that I can ignore Presbyterian Otago and Anglican Canterbury, and concern myself with areas more typi​cal of the general New Zealand experience.

With these preliminaries out of the way, we can, I think, best get to grips with our subject by sketching an example of lived human experience.

Let us then go to Plymouth in Devon in December 1873 to see in imagination the assembling of one of the largest emigrant parties of the final emigration drive of the New Zealand 1840-1880 founding era. 1 The New Zealand government had scheduled two vessels to take the party, one the Mongol, a fast new steam‑
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er sailing to the Pacific to inaugurate a mail ser‑
vice between the Australasian colonies and San Fran‑
cisco, and the other the sailing ship Scimitar, soon to be renamed the Rangitikei, as the flagship of the fledgling New Zealand Shipping Company.
Between them they were about to embark nearly 700 government immigrants for the colony. Among those assembling at the Plymouth emigration depot in these wet winter

days was Christopher Holloway, a Methodist lay prea​cher from Oxfordshire.
He was one of the most prominent leaders of the National Agricultural Lab​ourers' Union, founded in,1872 by another Methodist

lay preacher, Joseph Arch, to campaign for the well​being of the downtrodden English agricultural labourer.
Both Arch's union and the New Zealand

immigration drive drew heavily on the lay leadership skills of village Methodism.
Increasingly, in its conflict with the farmers and squires of England, Arch's union had moved to an anti-clerical stance,

as unfolding events had made clear how heavily the Church of England was committed to a partisan supp​ort of the rural employing class.
Holloway had been engaged by the New Zealand government to gather a party of rural labourers from Oxfordshire and the neighbouring counties, and conduct them to New

Zealand.
He was to tour the colony as the govern​ment's guest, and return to England to commend its

virtues to the followers of Arch's union.
Holloway kept a diary of his great journey; and through its pages we can get some glimpses at the making of colonial New Zealand through the eyes of the 'new


dissent' of Methodism.
The railway train packed with Holloway's recruits reached Plymouth late on Saturday, 13 December 1873; next morning the churches and chapels near the depot were well packed through the attendance of many of these travellers. As a Methodist enthusiast, Holloway saw to it that they had an ample supply of evangelical Christianity

throughout their great journey.
For example, his diary records an initiative he took that Sunday

evening at the depot.
He writes:

Considering the sanctity of the Day I suggested a religious service, which met the approval of the company.- the singing went off well - and the people listened to the sermon I "discour​sed" with great attention. There are now about 600 souls in. the Depot.

There were tp be further evangelical opportunities at the depot, for a pea soup fog on the Thames was holding the two immigrant ships there. A planned

short weekend in the depot stretched out to an irk​ing stay of nine days.
Holloway was well pleased that his own endeavours were reinforced by evange​lical Anglican initiatives. His diary for Thursday 18 December 1873 records that

In the afternoon the chaplain, Rev. Barnes, came and gave the emigrants an admirable address - Subject - The Water of Life ..

Mr Barnes is eminently a man of God, and is well fitted for the position he occupies.
He distributed to each of the emigrants a small packet of tracts, given by the Religious Tract society to emigrants leaving the depot.

The two ships finally sailed on Christmas eve

1873; Holloway was aboard the Mongol.
It was his first experience of the sea, and hardy countryman

though he was, he was for some days laid low with severe seasickness,
The religious initiative

aboard the Mongol passed temporarily to other hands. I must now introduce you to the Rev. H.M, Kennedy,

an Anglican clergyman from Ireland. In an account of his voyage on the Mongol, published in the Auck​land Church Gazette of April 1874, Kennedy explains how he came to be a New Zealand immigrant. He

writes

The altered circumstances of the Irish Church consequent on the late Act of Disestablishment rendered many changes necessary. Among others a reconstruction of the Parishes in some places became very desirable and as my cure was one for which a permanent endowment could be secured by readjustment it seemed good to me to resign my charge there and take office else​where. This I accordingly did, and became Curate of the Parish-of Toughboyne, the Rector of which, the Rev. E. Bowen, is brother to the late Governor of this country. From him I heard much of New Zealand, its scenery, society, climate, and ecclesiastical affairs; the re​sult of which was that after some consideration I resolved to come out. When it was known that I had finally made up my mind to come to this colony (by invitation from the Bishop of this diocese, through his Commissary in England) many of the people among whom I had ministered expressed a wish to accompany me, and to try their fortunes in a country of whose praise they had heard so much,

Kennedy joined the Mongol at London, and if he had any problem getting his sealegs, it was mastered by the time they reached Plymouth. Unlike Holloway,

he did not move in with the immigrants at Plymouth depot; but merely visited his party there, from his saloon quarters on the Mongol.
Inevitably he was appointed ship's chaplain, and his account tells

how he began to establish himself on the first day

at sea.
He writes

Christmas day we spent in the Bay of Biscay.

I held Divine Service for the emigrants forward but most of the saloon passengers were so ill that they were not yet able to make their appearance even at meals.
The following Sun​day I held two services, one in the forenoon, forward, for the emigrants and crew, and for such of the saloon passengers as chose to accept the captain's offer of a place on the bridge; the other in the evening, •in the saloon.

Nowhere in his account does Kennedy even hint at other religious initiatives aboard the Mongol. For these we must turn to Holloway's diary.

Holloway records that he was too ill to attend Divine service on Christmas day.
Between the lines
one senses a little vexation at the way the Anglican

•
champion had stolen a march on him.
By Sunday, the
fourth day of the voyage, Holloway was vigorously

bestirring himself.
His diary entry reads

Felt much better this morning, took a walk among my people.
Breakfasted, then attended
Divine Service, conducted by Mr Kennedy, a Minister of the Church of England - Subject ‑
 "Our Father".
He deliver'd a very good dis‑
course; and takes a very great interest in the welfare of the people on Board. He preached again in the afternoon, As we have a goodly number of dissenters on board, I applied to the Captain for permission to con‑
duct a special religious service among our own people.
The Captain, who is one of the most genial kindhearted men I have ever met with .. readily assented, accordingly I collected the people together, on the fore part of the vessel, about half past six o'clock and held a

moonlight service.
Several of the sailors and firemen were present.

A few days later, on New Year's Eve, while the

other saloon passengers were enjoying themselves with music and dancing, Holloway, in good Methodist tradition, retired to his cabin, to review the

events of the past year in prayer before 'Almighty God'. Next morning he approached the Captain and the Rev. Mr Kennedy with the proposal that in addi​tion to the Sunday services there be a mid-week meeting, conducted on alternate weeks by Kennedy and himself.
This was agreed to.
Kennedy does not

mention this service in his account.
Possibly he was a little annoyed at the way Holloway was forcing the pace, but considered that it would be impolitic

to seem less keen than the dissenter.
What was

happening aboard the Mongol was, of course, merely a reflection of the situation in contemporary Eng‑
land.
After losing much ground to the onrush of

the new Methodist dissent, the old church was fight‑

ing back, and this interdenominational rivalry was having the same effect as good commercial competi​tion - a better service to the consumer.
Besides
the copious supply of religious services, this com​petition must have given the Mongol immigrants excel​lent pastoral care - something they could well do

with, for the voyage was marred by a tragically high

child death rate.

Even from this brief account you will see that

religion aboard the Mongol is inexplicable without some understanding of the religious situation in the

United Kingdom, and the same, of course, holds good for the development of the Christian church in New Zealand, A little later we will follow our voya‑

gers to New Zealand, but first let us use their ship​board experience to illustrate a quick survey of the

patterning of religious developments in Britain. It will not be difficult to do this, because what we

have had so far is what I will label the Robinson Crusoe effect. We have men thrown into a new and strange environment exerting all their energies to

maintaining familiar forms of life.
Just as Robin​son Crusoe refused to 'go native' on his tropical

island, Holloway and Kennedy were determined to main​tain the social and cultural realities of the Metho‑

dism and Anglicanism from which respectively they had sprung.
Shortly we will look at what I will label the Admirable Crichton effect - to see how, do what they might, the colonists found the familiar

social realities being stood on their heads.
But

first let us refresh our memories as to what were

the established patterns they were endeavouring to

maintain.

The Rev, Mr Kennedy's emigration resulted, as he explained, pretty directly from the 1869 Irish Church Disestablishment and Disendowment Act, which had reduced him from the position of rector to that

of curate.
This Act was one of a whole series of

19th Century measures curtailing the Anglican Church's involvement in wide areas of British life, amounting in effect to the 'gradual disestablish​ment' of the Church of England during the Victorian era.
This disestablishment needs to,be seen in the context of the Reformation settlement, one import​ant outcome of which had been that-the Church be‑

came unduly dependent on the State. At the local level this meant that the parson was subordinate to the squire. The 17th Century had seen Anglicanism strongly challenged by more extreme Protestants, a

challenge which gave rise to the Old Dissent of

Baptists, Quakers, Congregationalists and so on. The 18th Century saw the rapid decline of this Old Dissent, and parallel with this the development of

gross neglect of the people by the Established Church. A parliamentary enquiry of 1812 found that

there were nearly 5,000 Anglican incumbents who were non-resident, and that while a majority of these were employing (often ill-paid) curates, there were over 1,000 parishes simply unattended by Anglican minis‑

ters.
A careful study of the statistics shows that
between 1740 and 1831, while the English population more than doubled, Anglican resources in terms both

of manpower and buildings, remained practically static.
It was this neglect, together with the
growth of great unshepherded communities in the new industrial areas of the Midlands and the North, that gave the openings for the rise of the new dissent of Methodism, of which Holloway is our leading repres‑

entative aboard the Mongol.

Methodism grew out of the vision, held by John Wesley and others, of reviving Anglicanism through voluntary agencies.
Because the old church proved
inhospitable to voluntarism and clung to a prescrip​tive position, relying on a dependency system that throughout rural England subjected the parish popu​lation to the combined rule of parson and squire, the voluntary approach of Wesley led directly to the founding of a new denomination. This new dissent flourished in a way that the old dissent had never done, because it was an unashamedly popular movement, appealing to the masses for voluntary, commitment by way of potent popular hopes and fears, mobilising and training a vast army of lay evangelists, pastors and teachers; and because, in contrast to the con​gregationalism of the Old Dissent, it developed through the principle of ministerial and lay itiner​ancy, a flexible organisation ideally suited to opportunist church growth. The New Dissent thus provided a very effective challenge to the Establish​ment in an age of rapid social change and growing

democratic sentiment. We see the resultant Angli​can/Methodist contrast clearly on board the Mongol. Kennedy owed his position to prescriptive right.

As a clergyman of the Established Church he was auto​matically appointed ship's Chaplain, his position firmly backed by the authority of the captain, and the expectations of the saloon passengers, the ship​board representatives of the ruling class. Hollo​way, on the other hand, gains his footholds by firmly probing for openings and weaknesses, his

great strength being that he is 'of' the common people, his saloon cabin being merely an accident of the New Zealand immigration drive.

But, as the experiences of the Mongol immi​grants have already shown us, the Anglican Church' had eventually turned to meet the Dissenters' challenge head-on. The Plymouth depot chaplain, the Rev. Barnes, with his backing from the Religious Tract Society, and the energetic ship's chaplain, Kennedy, show the Old Church once again vigorously at work among the common people. The Anglican Church had only really begun to get to grips with the new realities at about the. time of the founding of the New Zealand settlements, but so rapid was, the growth of the reform movement that Bishop Selwyn, returning to England in 1854 from his New Zealand episcopate, was struck by the 'great and visible change' in the Church of England.
'It is now a rare thing', he said, 'to see a careless clergyman, a neglected parish or a desecrated church'. 3 The change had been partly organisational, with a mass​ive reallocation of resources on the basis of need, undertaken by an Ecclesiastical Commission appointed by the Government. But there had been equally im​portant religious and cultural changes, with the rise of the Oxford. Movement and the maturing of a

new Evangelicalism, and a general tendency for clergy to concentrate their energies on their religious duties, as the steady disestablishment of the church released them from other responsibilities.
Overall, what was happening was that the Church of England

was moving from a 'church' type of organisation to a 'denomination' one.
Accepting that monopolistic
claims were a thing of the past, the new breed of Anglican went out to win the voluntary allegiance of the people. Lay Anglicans were recruited in large numbers to evanglise, teach and pastor for their church. By mid-Victorian times, in many areas Anglicans were outdoing Methodists at their own game.

Meanwhile, as Church had been changing, so had Chapel. . The Old and New Dissents had moved closer together, as the Old Dissent was revitalised under the influence of the New, and adopted some of the popular and itinerant methods of the Methodists. At the same time chapels of all types were undergoing important social and cultural changes. . Their mem​bers were tending to go up in the world, economi​cally, socially and culturally, 'lifted' by their religious faith and practices. Their clergy were becoming professionalised, assuming distinctive sym​bols of status, monopolising functions formerly more democratically shared.
Itinerant evangelism began
to lose out to the 'conserving' activities of teach​ing and pastoring. The overall change was from sect to denomination, paralleling the Anglican shift from church to denomination. As the sect's totali​tarian hold over its members gave way to the segmen​tal hold of denominationalism, the nature and appeal of church and chapel became more similar, Faced with the vigorous renewal of Anglicanism, in which new zeal and new methods were aided by a vast cult‑
ural heritage of historic buildings and institutions, the dissenters moved desperately to counter the sneer that theirs was 'a religion of barns'.
To keep

pace with the resurgent Anglicans in the race to

claim territory, the nonconformists began to pour their money into the building of permanent respect‑
able churches. As each church began to look after

itself in this way, nonconformity moved from the principle of need to the principle of locality in the disbursing of funds, just as the Church Commiss​ioners were forcing Anglicanism to shift from local​ity to need. Suddenly it was renewed, Anglicanism that was becoming flexible and dynamic, while Diss‑

ent was becoming static.
These changes did not take

place without challenge in non-conformity. Within Methodism one response was a return to primitive, democratic sectarianism, in such breakaway groups as the Primitive Methodists and the Bible Christians. A more widespread response was the appearance of re​ligious revivalism, often interdenominational in nature - a series of attempts to temporarily revive the earlier popular evangelistic fervour.

There are one or two other religious patterns

of the British scene that we will need to take account of, but they can await our uncovering of their significance to developments in New Zealand. For we must now hurry home to New Zealand if we are to do any real justice to the title of this lecture.

We will first land our Christopher Holloway and Rev. Kennedy at Port Chalmers, see them go their separate ways, and then see them meet up again.
Kennedy,
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after a quick tour through the country, reported to the Bishop of Auckland, who had enlisted him from England. A month or two later he was banded over to the care of the Bishop of Wellington, together with the frontier district of Patea which was being transferred from the Auckland to the Wellington Dio​cese.
The Standing Committee of Wellington Diocese paid fifty pounds towards Kennedy's passage from England, and he was put into a parsonage at Patea which had recently been built with moneys borrowed

from the Pension Funds of the diocese.
Clearly, here were Anglicans who were endeavouring to allo​cate resources according to need rather than locality. Meanwhile, Holloway had set out on what proved to be almost a triumphal tour of the colony. Working steadily north from a beginning in Otago and South​land, he made a thorough study of the New Zealand settlements and of land about to be opened for

settlement.
Everywhere local leaders lavished their best upon him, anxious to have their share of the immigrants his Union was recruiting. Provincial Superintendents, and Vogel, the Prime Minister, gave him their earnest and flattering attention. It must all have been very satisfying to a man who only a year or two earlier, had been an unknown, ill-paid Oxfordshire agricultural labourer. At length Hollo​way's progress brought him to the Patea district, where Kennedy was beginning to get established in

his parish.
On Monday morning, 10 August 1874, Holloway set out on horseback from Hawera to study the surrounding countryside. His diary records:

Set out this morning, to visit two Native Settlements some distance inland, Accompanied

by Commissioner Parris - Captains Wray & Skeet - Mr Kennedy Clergyman - Pepe Heke, a chief's young wife - Honi Pihama the chief as our Leader - and several other Natives all mounted.

I quote this as an example of the "Admirable Crich​ton" effect - you will recall that in Barrie's play Crichton, the butler, emerges as leader when all social relationships are reshaped following ship​wreck on a desert island. There is not a hint in Holloway's diary that he had ever met Kennedy before. On the colonial frontier, the man who took social and ecclesiastical precedence over him aboard. the Mongol, is now merely a minor member of his retinue, sandwiched in the list between the junior of two surveyors and 'a chief's young wife'. On the col​onial frontier the 'Admirable Crichton effect' applied also to the situation of the two denomina​tions these men represented, but to that we shall return a little later.

The setting is now, I think, sufficiently es​tablished for us to engage in a meaningful discuss​ion of some statistical figures designed to help us discern some of the main patterns of denominational​ism in later Victorian New Zealand.
Figure 1 is designed to indicate the national origins of settler

New Zealand.
The census of 1881 coincided with the close of the initial peopling of Pakeha New Zealand. It showed almost equal numbers of British-born and New Zealand-born settlers, together making up over

91 percent of the settler population.
I think we
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can safely take the stock of origin of the New

Zealand-born as being proportioned in roughly the same way as the British-born, and look upon later

Victorian New Zealand as being rather over half

English, and a little under quarter Scots and quar​ter Irish in origin.
On this assumption, Figure

2, showing the 1881 denominational affiliations, is, on a superficial examination, a remarkably 'Robinson

Crusoe' type of result.
We must, of course, allow that norms of the denominations was strictly limited

to one nation of origin in Great Britain - but we

can assume that the overlaps roughly cancel each other out,
We can account for the low Roman Cath‑

olic figure by pointing to, the rather irreligious flavour of the gold rushes, which brought our larg​est influx of Irish immigrants, and then take Figures 1 and 2 together as demonstrating that New Zealanders were remarkably successful 'Robinson Crusoes' in

maintaining the denominational patterns of their

origins. I propose to demonstrate that this would be quite widely astray of the mark. I hope to do

this, partly by a closer examination of Figure 2,

and partly by the evidence of the succeeding figures.

Let us first look at the Presbyterian figures. I suggest that these are unexpectedly high.
Mid-Victorian Scotland was by no means 100 per cent true-blue Presbyterian. Nearly one tenth of the popula​tion were baptised Roman Catholics, largely as a re‑

sult of Irish immigration.
There were also a mixed

bag of non-Presbyterian Protestants - Episcopalians, Baptists, Congregationalists, Methodists and others.

I know of no careful account of Church adherence in Victorian Scotland, but from the figures I have per​used I suspect that in mid-Victorian times a good quarter of those who went to public worship on the 'Sabbath' were not to be found in a kirk. When to these one adds the sceptics (is not Scotland the land of David Hume) and the large irreligious sect​ion of the working class, the neat line-up between Scottish-born and census Presbyterians becomes, not a simple answer, but a large question.

The 'English' column of Figure 2 is also puzz​ling, in the light of our survey of English religious developments. Why are Anglicans so numerous and dissenters so few? We have no comparable census Figures from England - the one religious census taken in Victorian England, that of 1851, was taken on quite a different basis to ours, and its results have been a subject of debate ever since they were released.
But what is generally accepted is that
in mid-Victorian times dissenters were vying with Anglicans on remarkably equal terms. This, taken with the strong links I have suggested between non​conformity and New Zealand immigration makes the break-down of Figure 2 doubly surprising.

When we turn to Figure 3 we are met with further conundrums. This figure is an attempt to indicate the relative effectiveness of the various denomina​tions in establishing their presence in the colonial community. I have taken the figures for marriages, as collected by the secular state, as my measure of effective presence. I know of no other religious
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'practice', common to all denominations, for which reliable statistics are available.
As the choice of minister for the conduct of a marriage was an im​portant and usually well-considered 'religious' decision, I suggest that these figures provide a

good measure of the general effectiveness of the var​ious churches in reaching the New Zealand community. The surprises here are the quite remarkable effect​iveness of the Presbyterians and Methodists, and the comparative failure of the Anglicans. One might have thought that the principle of 'to him that hath shall be given' would operate here - that the church with the largest following would have had the most ubiquitous and effective presence, and that smaller groups unable to tend their thinly scattered flocks would have missed out.
But it is the smallest group, the Methodists, who are performing best, and the largest, the Anglicans, who are missing out. Figure 4 is included to show that this pattern is not some temporary abberration of the 1878-1880 period, but is rather a set pattern of later Victor​ian New Zealand. It suggests an encouraging though not remarkable, improvement in the effective Anglican presence, over these years, but an improvement that is overshadowed by a greater one in the already

striking Methodist figures.
Over the twenty years the census figures show the Methodists to have gained somewhat as a proportion of the population, Anglicans have slipped back a little, Presbyterians and. Roman Catholics too have roughly held their ground.

Let me now put forward my explanations of these seeming anomolies, taking the Presbyterians first. I will first suggest that the nearer a denomination is to a church founding experience in the homeland, the more likely it is to export appropriate church-founding skills with its emigrants - and that there​fore the remarkable church-founding experience of the Free Church, following the Disruption of 1843, is one factor in Presbyterian success in New Zealand. The wonderful qualities of faith and self-sacrifice that shaped and housed the great new denomination almost, as it seemed, overnight, can be sensed stir​ring through the Scottish immigrants in New Zealand. Leaving the Free Church Otago settlement quite aside, 19th Century Presbyterianism in the rest of New Zealand was essentially Free Church in origin.
It
was mainly to the Colonial Committee of the Free Church that the colonists turned for ministers and money to aid their founding work in the new country. But equally valuable were the evangelical zeal and pioneering methods that they drew from the same

source.
Significantly, the northern church is re‑
corded in the Statistics of New Zealand as the 'Free Church of Scotland' until 1874, and only thereafter becomes the 'Presbyterian Church of New Zealand'.

But there was, I think, also another source of Presbyterian strength.
The differences between the
various Presbyterian Churches of the old land did not enter into matters of basic theology or church

polity.
In England, immigrant Scots from the Free
and Established Churches were at first organised into

two separate Synods, but as early as 1876 they com​bined to form the new Presbyterian Church of England, drawing some elements of the native English Old Dissent in with them.
In New Zealand, ministers and people from all three main Scottish Presbyterian churches, together with immigrants from the Calvin​ist denominations of Ireland, Wales and England, merged easily into the parishes and presbyteries of

the one Presbyterian church.
(The geographic div​ision on the Waitaki River is in historical terms an oddity of no great religious significance). Thus the Presbyterian Church of New Zealand had something of a representative British character about it. Through the timing of its origins, it was able to draw from the Old World both a maturity of tradi​tions and a zeal of new beginnings. I think it very likely that in the interchange between denomin​ations in the colony, it gained ground at the ex​pense of Anglicans, Methodists, and the Old Dissent.

We turn next to the churches of English origin, and to interpret these figures we will, have to re​turn to the English hearthland for one further im​portant pattern. Fairly consistently throughout the founding period, New Zealand immigration drew more heavily from the South and East of England, and particularly the rural South and East, than it did from the industrial Midlands and North. And this immigration pattern corresponds very significantly with an important English regional religious pattern. The strongholds of the New Dissent were in the North,
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the bias of Anglican strength favoured the south and

the southeast.
It was in the rural south and east,
the arable 'lowland' region of English agriculture, that Anglicanism was most firmly entrenched and most conservative.
Another significant religious
pattern also came into play here - a tendency for the Old Dissent to be strong where Anglicanism was strong (this contrasts with the patterning of the New Diss​ent - strongest where Anglicanism was weakest).

Although Methodism had found this region inhospita​ble it had nevertheless made some progress.
As a
result of the centuries-long shaping-up between the Old Dissent and the Established Church, and the newer

challenging presence of Methodism, the belt of count​ies stretching from Dorset and Wiltshire through the south Midlands into East Anglia was shown by the 1851 Religious Census to have the highest overall rates of religious practice in England. This region

with its long tradition of Church rivalry has been

called the religious cockpit of England.

The anti-clericalism of the 1870's Revolt of the

Field in which our friend Holloway was involved was

a natural consequence of the kind of Church-Chapel confrontation that had developed in this region. Because of its strength, the Establishment continued

here to assert its old monopolistic claims, relying frequently on manifest socio-economic coercion to enforce them.
Much more than in the North, Dissent

was here associated with the assertion of economic and social independence, as well as with religious matters. Wrestling with powerful foes, Methodism in
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this region had not moved far from being a 'religion

of barns' still depending heavily on lay itinerancy to maintain its scattered presence.
The mass of

the rural labouring class was still herded into the

Anglican churches, by the powerful squire-parson​farmer oligarchy. The sanctions against leaving the squire's church made any other course of action

sheer folly.

Something of the meaning of the English statis​tics of Figures 2 and 3 now becomes clear. The Methodist numbers are low because we drew so much of our stock from the English regions of Methodist weakness. They would be even lower had we not

drawn heavily on two southern counties where Metho​dism was strong - Cornwall and Kent. But what we did get in good numbers were battle-hardened Metho​dists from the cockpit region men and women who had thrust up their dissenting barns, and manned them,

at the cost of pennies hard-wrung from their penury. It is the dedication and vigour derived from this background that helps to explain the effectiveness of their presence in the New Zealand colonial comm‑

unity.
The converse experience is an important factor in the Anglican figures. We drew most heav​ily on the strongly Anglican districts, but many of our working class immigrants were glad to escape

from the experience of being dragooned to church.

In any case, they had never been trained to provide financial support for their church; - it looked to tithes and endowments, and the philanthropy of the well-to-dog to pay its way; not to the pennies of

the poor.
As New Zealand colonists they continued

to hold their purse strings tight at the sight of the offertory, while complaining vociferously at the inadequate service their church provided.
As a result, in the topsy-turvy Admirable Crichton world of colonial New Zealand, it was the Anglican minis‑

ter who was most likely to be starved out of his

parish, while a, growing army of well-fed, well-housed, and well-horsed Methodist ministers pressed

forward into their multiplying circuits to occupy the land. The real question is not why Methodism did so well, but why it didn't do better.
We shall
have to say a few words on that after we have looked

a little more closely at an example of colonial de‑

velopments.

Let us, then return to the Patea coast for a

brief glimpse of the churches at work on the colon‑

ial frontier. You might think that the general

picture that I have sketched will be belied by the

arrival of our friend the Reverend Kennedy, exper​ienced, but young and unencumbered, evangelical and hardworking. In a letter published in the Church Gazette of October 1874 he certainly paints a picture of vigorous pioneer work for his Anglican cause. Riding up and down his 50 miles of coast, he had es​tablished a pattern of Sunday services in six centres (one weekly, the others fortnightly or monthly), and he had added two new Sunday Schools to the two al‑

ready existing.
Let us turn to Bishop Hadfield's

report to Synod, just a year later, to see how the Patea district is flourishing.
We read:

Since the Synod last met, the Rev. A. Dasent has succeeded the Rev. H.M. Kennedy at Patea. That gentleman, for whose travelling expenses a considerable sum of money was granted last year, after nine months' residence, resigned his charge without assigning any reason what​ever for so doing; and left the diocese with​out obtaining from me a bene decessit. 4

There is nothing unusual about this happening - the Anglican church in Victorian New Zealand was plagued with clergy who failed to stick to their posts.

What is unusual is that Kennedy was so promptly re‑

placed, but the Rev. A Dasent did not stay long,

perhaps because his stipend fell quickly into arrears.

Over these years population was pouring steadily into the Patea district, but the zealous endeavours of the missionary-minded Bishop Hadfield failed re​peatedly to get the Church well established there.

In the diocesan magazine, Church Chronicle of Janu​ary 1879, Hadfield quotes the rapidly growing town of Hawera as an example of his church founding

difficulties. The place was 20 miles from any clergyman, many of the settlers he had met there were pretty well off, but when he told them he would need funds for a church, funds for a parsonage, and a sti‑
pend for a clergyman, before he could move to help them, and that he saw small hope of being able to

afford them any financial assistance, they felt that what he was asking was quite beyond their power.

And that was, he explained, 'an ordinary case'. Even Patea which possessed a church and a parsonage was reneging.
In September 1880 the Patea Anglicans
informed their bishop that they could no longer

afford a minister's stipend, and would prefer to dispense with the services of a resident clergyman 

until they had managed to pay the arrears still ow‑
ing to the last incumbent. Unfortunately we have not the time to examine Hadfield's lucid analysis of

the problems facing a colonial diocese, nor to

follow his gallant efforts to wrestle with his prob‑
lems,
Let us merely list three great lacks which he
shared with his neighbouring bishops.

(1) A lack of church founding traditions among his immigrant colonists.
(Note that the Anglican
renewal of contemporary England had depended

heavily on the reallocation of a great heri‑

tage of resources, in New Zealand there was no


to any other, type of minister,

(3) The widespread lack among the laity of a tra​dition of giving to their church.

As Hadfield saw it, the typical colonial bishop was

left almost helpless at the centre of the most

sketchy apology for a diocesan structure.
The greater part of what did get done arose from crude

initiatives of congregational independency, and not from episcopal statesmanship. 5

Meanwhile, the Presbyterians and Methodists

were making their presence pretty effectively felt 
in the Patea district.
The Presbyterians moved solidly and circumspectly, preferring to lag a little
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behind the forefront of settlement in order to have

the resources to plant secure, well-financed pastor‑
ates.
Their first man on the Patea Coast was in​ducted at Waverley in June 1876, he stayed for nine years. A second charge was established at Hawera in 1879, the minister inducted remaining until his

death in 1885.
These stable, well-housed, well-paid ministries contrast sharply with the Anglican

experience.
But here, as elsewhere, it was the Methodists who proved to be the shock troops of re​ligion on the pioneer frontier. Unashamedly re‑

verting to a religion of barns, willingly flocking to the ministry of their ardent lay preachers, in settlement after settlement they erected the first

church building and provided the first regular

Christian ministry, and many a small district that appeared on their circuit plans was to enjoy no other Christian services.

The success of the work of colonial Methodism owed much to promotion from the ranks. The process

began with the intelligent and pious Sunday School scholar becoming first a 'teacher on trial' then a fully accredited teacher.
If he seemed to have

preaching gifts he was persuaded to accompany some

senior lay preacher to an outlying preaching place, and assist with a little of the service.
Moving on,
he became a lay preacher 'on trial', studying and practicing to face up to an oral examination in theo​logy and the preaching of a trial sermon. In due course, as his gifts developed, he would go forward for a ministerial training of from one to three

years.
From thence he would go to a circuit as a 'probationer' for four years, under supervision of a senior minister, continuing his studies and each year preaching a trial sermon before his ministerial brethren. A probationer was not allowed to marry - it was his job to pioneer a new station for small

pay.
A new station was staffed by an 'economical'

probationer for its first four years.
It was then expected to build a parsonage, and support a married

man.
Clearly this Methodist polity was almost ideally suited to pioneer colonial conditions.

Why, then, did colonial Methodism not exper-

ience much more sweeping growth? Figures 5 and 6 are designed to provide an answer. They indicate that while there was a strong inflow to Methodism in

some districts, there was an outflow in others.

The census figures allow us to divide the population of Hawke's Bay neatly into town, country and bush, the three outstanding settlement types of this era. In Napier town Methodism was losing ground sharply over the years 1878-81.
In the older settled

'squatter-type' farming districts of Hawke's Bay County Methodism was static while population was growing strongly. In the Bush frontier Waipawa County population was growing even faster, but Meth‑
odist growth was far outstripping it.
Figure 6

takes a different region and period to show that there is nothing unusual about these Hawke's Bay

figures.
That Wesleyans flourished in pioneer districts but did less well in more settled communi‑
ties was a matter of some contemporary comment.

[image: image3.png]106

Fig,s

1878 1862 Increase Tncresse ‘}//;
5,415 5,756 3u1 6.20%
732 819 ~113 ~18. 4k
4,1y 4,875 735 17,74
211 211 g 0.00
4,721 5,867 1,146 24,27

Ixeuxcx) 318 u58 180 44,03

€3 The Methodist figure combifies the returns for Wesleyans,
aitive Methodists, United Methodist Free Chuech,
and Bible CPJlSthAAS)

Source: Census Reteng.

Fig,6 Wesleyan of. Population Growth, 18311885
-~ Uesieyan JTaranaky-wanganus 'Hstr ct,

Population Crowth % Weslevan Grasth ¢

TOWNS
el Plymouth )
Wanganui ) 21,10 13,45
Palmerston North)
1 45,30 42.29
52.00 78.55
r@ngﬁl}\m 7.67 24,54

Sources:  Census Petwms






One Wanganui newspaper, in discussing this matter, pointed out that 'when the Wesleyans some times get up in the world, they attach themselves to the more aristocratic and influential Church.'
This, it maintained, was a matter of the most common observa- tion. 6 Methodism, then, was bearing the brunt of pioneering, and giving pastoral care to large num​bers from other denominations, only to see more pres​tigious churches move in when conditions became more

comfortable, and take over much of the harvest.
It was one thing to belong to the underdog's church when you were an underdog in rural England. It was quite another thing to abide in a church with this social stigma, when you had become a successful colonist.

This lecture has been concerned mainly with the larger patterns of denominationalism, and has barely begun to examine the fascinating richness of diver​sity at the local level.
For England something of this has been well done by Professor Alan Everitt in his fine monograph The Pattern of Rural Dissent: The Nineteenth Century. From my own preliminary investigations I am convinced that there is an equally rich, though very different, story of local

patterns in New Zealand.
But having already started more hares than we have fairly been able to chase, I dare not do more than hint at what their nature may

be.
It is especially at this local level that the patterning of the smaller denominations becomes stri‑
king and meaningful.
To those of you whose sym​pathies and affiliations are with these groups I must

apologise for their enforced neglect in this paper. Had we the time we could outline some fascinating Admirable Crichton effects as their fortunes un​folded, and show that it was often the small denom​inations and sects that ploughed closest to the Native New Zealand earth.

In closing, let me do a little debunking of my suggested contrasts between "Robinson Crusoe" patt​erns and "Admirable Crichton" patterns. While I believe that if we social historians are ever to get a worthwhile grip of our complex and diffuse subject, we must be continually sensitive to the presence of meaningful patterns, and find imaginative ways of explaining them in reporting our findings, we should, I think, always take our proposed patterns with a

grain of salt.
For social realities are perennially
enigmatic, paradoxical, contradictory.
If you probe
a "Robinson Crusoe" pattern, for example, you are likely to find an "Admirable Crichton" one lurking behind it and vice versa. In nine months of solid churchgoing in the United Kingdom in 1972, I was constantly amazed to discover how much of the petty detail that I had observed in New Zealand church life, was nothing more than a faithful reproduction

of the habits of the Old World.
I observed count​less little habits of dress, physical movement, hairstyling, conversation and intonation, social groupings, etiquettes of watching and welcoming, and so on, that have persisted as "Robinson Crusoe" aspects of New Zealand church attendance and worship. But on closer observation and reflection I was also

conscious of various differences, many of them subtle, but often none-the-less significant.
I will therefore suggest that a pure "Robinson Crusoe"

effect is really something of a myth - something that is not even altogether true of the hero of Defoe's book himself.
Let me remind you that by the end of his stay on the desert island he has created a little kingdom that is quite unlike the England of his origins, He has rescued three men from the cannibals who visit his island for their

feasts, but only one of them has he domesticated in​to a colonial 'Englishman'.
Defoe has his hero

reflect:

How like a King I look'd ... My People were perfectly subjected: I was absolute Lord and Law-giver •.. It was remarkable too, we had but three subjects, and they were of three different Religions. My Man Friday was a Protestant, his Father was a Pagan and a Cannibal, and the Spaniard was a Papist: How​ever, I allow'd Liberty of Conscience through​out my Dominions: But this is by the Way. 7

Clearly this is no faithful copy of late Seventeenth

Century England;

But neither is the "Admirable Crichton" pattern

to be trusted too far.
For one thing, unlike the

characters of Barrie's play, and of course Robinson

Crusoe himself, most of the inhabitants of later Victorian New Zealand were not hankering to escape from their islands.
They were not castaways. Rather they were true colonists, and much of their

effort was directed towards removing "Admirable Crichton" effects from their communities.
How far
they succeeded lies, of course, beyond the limits of my story.
Let me, however, in closing briefly
illustrate the paradoxical irony of history by re​turning to our friend Christopher Holloway, surely the most notable "Admirable Crichton" of the New

Zealand of 1874.
He returned to England, but not,
in the long run, to continue to devote all his en​ergies to the causes of Methodist Dissent and the

welfare of the rural labourer.
Instead, he became
a moderately successful businessman, and devoted some of his money to putting his son through Oxford and getting him established in the Anglican min​istry. If you are an Anglican, and have not found this story all to your liking, you might take com​fort in considering that it has often been your denomination that has had the last word.
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