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Chapter Six: 

Religion and Society 1945-1985

The twenty years following the second world war were a time of growth in many areas of New Zealand life. Population grew rapidly with the "baby boom" and increased migration. Urban areas, notably the main centres and greater Auckland in particular struggled to accommodate the population increase. Associated with this was a decline in rural population and a significant migration of Maori people to the towns. During this period the number of young people in the total population increased, requiring a considerable investment in schooling, health and housing. It was a time of increasing prosperity for most New Zealanders with little unemployment. Economic and social inequalities however were becoming more obvious with the concentration of state and cheaper housing in areas like Otara, Porirua and Aranui.

The Labour government under Peter Fraser gave rehabilitation assistance to returning servicemen but had little new to offer in the climate of post-war economic austerity. In 1949 the National party under Sidney Holland came to power. While retaining strong rural support it broadened its base in the cities among middle income earners. The National government accepted the Welfare State and pursued a moderate approach, reducing the system of state controls and giving special encouragement to the development of agriculture, forestry and the exploitation of hydro resources.

In 1950 the Legislative Council was abolished, since in practice it had failed to act as a safeguard against bad government. There was subsequent demand in some quarters for a written constitution or bill of rights to guard against the abuse of power by either Parliament or the Executive. The Electoral Act of 1956 went some way to safeguarding the rights of voters.

Industrial unrest in post war New Zealand climaxed in the waterfront dispute of 1951, which was the longest and most costly strike the country had experienced. Militant unions demanded the right to bargain with employers outside the strict controls of the Court of Arbitration which both Labour and National supported as a means of economic stabilisation. The anti-communist rhetoric of the Korean war and the Cold War enabled the National government to isolate the militant Trade Union Congress which split from the Federation of Labour in 1950. Holland used the tough Public Safety Conservation Act to control the unions, and public approval along with the apparent vacillation of the Labour party's new leader, Walter Nash, contributed to an overwhelming victory for the National party at the snap election in September 1951.

Labour led by Nash regained the Treasury benches in 1957 with a small majority. They inherited a serious balance of payments problem. Arnold Nordmeyer, the Minister of Finance, responded with what became known as "the black budget". The increases in duties on beer, spirits, tobacco and cars were seen as draconian financial measures and while these and other actions were economically sound they were politically disastrous and contributed to Labour's defeat in 1960.

The political consensus which had brought New Zealanders together during the war continued throughout the forties and fifties in the area of external affairs. Economic and social development in the Pacific and Asia figured prominently in the formation of the South Pacific Commission in 1947 and the Colombo Plan in 1950. Defence and military considerations underlay the Australian, New Zealand and United States Security Treaty (ANZUS) signed in 1951 and the South-East Asia Treaty Organisation (SEATO) formed in 1854. Through these relationships New Zealand was drawn much more closely into the political, economic and military affairs of Asia and the Pacific and made less dependent on British initiatives.

Under Keith Holyoake the National government from 1960 to 1972 attempted to foster a consensus style of government. Rapid social, economic and political change, however, resulted in a new climate in which protest, radical action and division which was evident in other western democracies also found expression in New Zealand. New Zealand's entry into the Vietnam war in 1965 drew her closer to United States foreign policy but excited divisions in public opinion.

The Labour government under Norman Kirk in 1972 withdrew New Zealand troops from Vietnam and developed an independent foreign policy symbolised by opposition to French nuclear testing in French Polynesia and contact with Pacific and Asian nations. Britain's entry into the European Economic Community reinforced this shift in New Zealand's traditional relationships.

Under R.D. Muldoon the National government from 1975 to 1984 moved back to a closer alliance with the United States. The combative style in politics adopted by the Prime Minister reflected and contributed to a polarising of New Zealand society. The fourth Labour government elected in 1984 and led by David Lange, in refusing to allow nuclear powered or armed ships to visit New Zealand ports and through his contacts with India and Black Africa sought to give expression to an independent foreign policy.

Economically, New Zealand proved vulnerable because of its dependence on the vagaries of the international market for the sale of its primary produce and its need to import raw materials, manufactured and industrial goods. The boom and bust cycle had a continuing impact on the fortunes of the political parties. The oil crisis in 1973 and spiralling inflation bedevilled New Zealand economic development and led to very uneven patterns of growth. Unemployment was experienced by many people in the seventies and eighties, while the growing disparity between rich and poor and the unequal distribution of prosperity shattered the myth of egalitarianism. The emergence of political third parties such as Social Credit in the sixties, the Values party in the early seventies and the New Zealand party in the eighties indicated the dissatisfaction of the electorate with the ability of the two major parties to control the economic order.

Division appeared in many areas of life. The protest movements associated with the Vietnam war, sporting contacts with South Africa, the visits of nuclear powered and armed warships, over environmental and ecological issues, immigration from Pacific Islands and moral questions such as abortion and homosexuality have resulted in pressure group politics becoming a feature of New Zealand life. The churches had long acted as pressure groups but they had to come to terms with voices other than their own.

Rapid social change also became evident in the seventies. More effective contraception sharply reduced the birth-rate, women began to play a major role in the paid labour force, divorce rates increased and there was a large rise in the proportion of older people in the community. The emergence of groups conscious of their own identity and vocal in calling attention to their special concerns reflected how pluralistic and multicultural New Zealand society was. The feminist movement and Maori political activists were among the most prominent groups.

New Zealand's consciousness of its own identity was fostered particularly by the achievements of its sports men and women in international events. In this television came to play an important part. Introduced in 1960, "TV" had far reaching effects on entertainment, electioneering, advertising, news and the shaping of public opinion. Literary, artistic, theatrical, musical and architectural developments in the period also encouraged the search for an expression of the New Zealand identity. Greater mobility both within and beyond New Zealand has also helped broaden horizons.

I. The Religion of the Community

Churches did not suffer the kind of trauma after the second world war which they had experienced after the first. The NCC's Campaign for Christian Order (1942-43) and its Conference in 1945, despite many limitations, was a concerted attempt by the churches to prepare both church and society for post-war reconstruction. It also helped to strengthen unity and cooperation amongst the churches. In its "Message", however, the Conference reflected an ecclesial approach to the problems of society. (See 6.1)

After the second world war a climate of reconciliation and the desire to avoid a punitive approach to defeated enemies was fostered by the United Nations, the Marshall Plan, and the World Council of Churches, which came into being in 1948. In New Zealand these institutions received strong support, but the voice of the conscientious objector was still quashed. An attempt in the Presbyterian Assembly in 1946 to raise the issue of the restoration of their voting rights was passed over. The Returned Serviceman's Association and anti-communist rhetoric had considerable force in post war New Zealand politics.

The influence of the churches on the life of post-war New Zealand is difficult to gauge. The church usually took itself much more seriously than society at large did. F.L.W. Wood's Understanding New Zealand (1944), republished as This New Zealand (1946) includes only a brief reference to the churches, in a paragraph which comments in more detail about the racing industry. New Zealand's "religion" of rugby, racing and beer certainly had many adherents! Keith Sinclair in A history of New Zealand (1959) described "The prevailing religion" of New Zealanders as "a simple materialism". Transplanted Christianity has had a divisive influence on religious expression in New Zealand life. The effects of this are described by the social anthropologist, John Harr‚. (See 6.2)

In the period a number of other religious groups became visible, including Jehovah's Witnesses, Hari Krishna, Moonists and Muslims. Their impact was due less to their size than the contrast between their methods of proselytisation, worship, life style, beliefs and practices and those of mainstream Christianity.

Census figures give an indication of nominal church adherence but little insight into levels of attendance or commitment. In the post-war period the percentage of those who identified themselves as Anglicans, Presbyterians and Methodists declined. Roman Catholic percentages increased until 1966, but since then they too have been falling. (See 6.3) An examination of statistics produced by the Methodist and Presbyterian churches indicates that in every year between 1945 and 1965 there was an increase in church membership. Methodists increased from 25,460 to 32,749 while Presbyterians increased from 58,550 in 1945 to 91,982 in 1966. But these figures represent the high point and even then they indicate the failure of both churches to increase their membership at the rate at which the population was growing. After the mid sixties both churches experienced a steady decline in membership. For the Methodists this stood at 19,682 in 1984 and for Presbyterians at 66,432.

The growth in mainstream church membership in the twenty years after the war was associated with the confident response they made to expansion into new housing areas. After the mid sixties a combination of factors contributed to division and uncertainty. The impact of theological debate and the Pentecostal movement were a disruptive influence. Churches have come closer together through ecumenical initiatives but attempts to achieve organic union have broken down. The mainstream churches were left with declining and ageing memberships. While these churches showed an overall decline in membership, rapid growth was taking place among smaller Pentecostal groups such as the Assemblies of God, New Life Centres and the Apostolic Church. The Latter Day Saints also continued to increase. David Thompson in his analysis of the 1981 Census figures seeks to explain the trends from a conservative theological perspective. (See 6.4) This should be compared with Lloyd Geering's analysis. (See below, 6.48)

The most notable increases in the census figures have been among those who "object" to state and those who have "no religious adherence". By 1986 23.5% of the population were in either of these categories, compared with 7.7% in 1951. Outward religious profession has been declining in importance. The changing life style of New Zealanders has led to greater mobility, and a wide range of leisure and sporting activities on Sundays has displaced church attendance as the major event of the day.

There was a rapid growth of the Pacific Island population in New Zealand from the early sixties onwards. Pacific Islanders traditionally placed a strong emphasis on Christianity as an integral part of their way of life, and they therefore became a noticeable part of the local Christian community. While the majority of Pacific Islanders have joined with Presbyterian, Roman Catholic and Methodist churches, some have retained links with the churches in the islands. (See 6.5) The presence of Pacific Islanders within the churches sharpened denominational debates over bi-culturalism.

DOCUMENTS 6.1-6.5

6.1 The Message of Conference on Christian Order

We have met together during eight busy and happy days of Conference, and, seeking the help of God, have faced up to some of the bewildering problems which Church, State and Community have to meet not only in New Zealand but also in the world at large. The end of the war only accentuates those problems.

At the close of our gathering we desire to record our great thankfulness to God for the sheer joy of our fellowship, for a deep sense of unity in diversity, for a growing sense of the guidance of the Holy Spirit, and for a wonderful measure of agreement.

Maori and pakeha, we discussed the future relations of the two races, in friendship and confidence, and it is our hope that our resolutions point to a way in which the gifts and culture of both races may contribute to the future happiness and prosperity of our country.

We have affirmed our belief that the good news of the love of God in Christ is primarily a message to the individual in the fellowship of the family of God. But we are sure that the Gospel has also a message, and an urgent message, for all human relationships.

In our discussions on Education, on Industry and Commerce, on the Land and on Community, we have found ourselves of one mind in asserting that all these problems are human problems, and therefore first of all, spiritual problems. To approach them from the material angle is to invite frustration and disappointment.

We see no hope for such a spiritual approach except by a widespread return to faith in the sovereignty and Fatherhood of the God and Father of Our Lord Jesus Christ. Nothing but the recognition of our privileges as sons of our Father in heaven can guarantee us the human liberties and privileges for which our sons and brothers have been fighting, and prevent us from losing our God-given individuality.

(Source: NCC, They met at Christchurch..., Christchurch, n.d., p.16.)

6.2 The Church and National Unity

The lack of success the church has in bringing together the community in common assembly is of course also an expression of the lack of success which it has in providing for other needs of the community. Christianity in New Zealand does not provide a ritual or symbolic unity, partly because only a small proportion of the population is functionally part of it, and partly because we in New Zealand are not sure what the unity is that must be expressed. Our egalitarian ideal continually gives emphasis to the fact that it is our identity as New Zealanders that is of importance rather than our identity as members of groups within the community, socially relevant though they may be. A truly national religion could provide expression for this vaguely felt identity, but in fact we cling to a unity of church and polity with Britain, and our individual identity as a cultural unit remains elusive. Our flag is the Union Jack. Our foreign policy remains closely linked to that of Britain or the United States. Our principal Protestant Church is even called "The Church of England".

New Zealand has no real identity as a country, except perhaps on the playing field; and so, apart from sporting emblems, we have little symbolic identity, little that symbolizes our uniqueness. Thus the lack of a symbolic function for religion in New Zealand is not only due to a failure of the church, but is also related to the fact that we have no strong identities to express. A good healthy "cargo cult" (which would not be unapt considering our attitudes towards the products of American commercialism) would at least express some growing pains and we would know we were on the move. If religion is symbolic of group identity, the fact that no significant new religious groups have grown up in New Zealand (except within Maori society) is symptomatic. Where unique rituals have developed they have been marginal to the church. One hopeful sign appears through all of this - the move to Church Union. But even here the most we can hope for in the foreseeable future is only partial "union".

(Source: John Harr‚, "To Be or Not to Be? An Anthropologist's View", Landfall 76, March 1966, pp.38-39.)

6.3 Religious Professions 1956-1991

 
1956
1961
1966 
1971 
1976 
1981 
1986        
1991

Denomination

Anglican
 780999
835434
901701 
895839 
915202 
814740 
791847
732045


 35.9% 
34.6 
33.7 
31.3 
29.2 
25.6 
24.3
21.6

Presbyt.  
483884 
539459 
582976 
583701 
566569 
523221 
587517
540675


22.3% 
22.3 
21.8 
20.4 
18.1 
16.5 
18.0
16.0

Catholic 
310723 
364098 
425280 
449974 
478530 
456858 
496158
498612


14.3% 
15.1 
15.9 
15.7 
15.3 
14.4 
15.2
14.8

Methodist 
161823 
173838 
186260 
182727 
173526 
148512 
153243
138705


7.4% 
7.2 
7.0 
6.4 
5.5 
4.7 
4.7
4.1

'Christian'  
7662 
12130 
21548 
33187 
52478 
101901 
42351
78195


0.4% 
0.5 
0.8 
1.2 
1.7 
3.2 
1.3
2.3

Baptist 
33910 
40886 
46748 
47350 
49442 
50043 
67935
70155


1.6% 
1.7 
1.7 
1.7 
1.6 
1.6 
2.1
2.1

Mormon
13133 
17978 
25564 
29785 
36130 
37686 
37146
48009


0.6% 
0.8 
1.0 
1.0 
1.2 
1.2 
1.1
1.4

Ratana 
19570 
23126 
27570 
30156 
35082 
35781 
39729
47592


0.9% 
1.0 
1.0 
1.1 
1.1 
1.1 
1.2
1.4

Brethren 
22444 
25764 
23139 
25768 
24414 
24324 
22407
20377


1.0% 
1.1 
0.9 
0.9 
0.8 
0.8 
0.7
0.6

Agnostic 
1748 
2288 
4960 
9481 1
4136 
24201 
1692
1542


0.1% 
0.1 
0.2 
0.3 
0.5 
0.8 
0.1
-

Atheist 
2977 
3359 
5474 
9291 
14283 
21528 
1248
comb w


0.1% 
0.1 
0.2 
0.3 
0.5 
0.7 
0.1
agnostic

Salvn 
14122 
15454 
17737 
19371 
22019 
20490 
16821
19992

Army
0.6% 
0.6 
0.7 
0.7 
0.7 
0.6 
0.5
0.6

'Prot' 
47999 
45100 
46090 
37475 
33309 
16986 
1839
1785


2.2% 
1.9 
1.7 
1.3 
1.1 
0.5 
0.1
-

Jehovah's 
3844 
5944 
7455 
10318 
13392 
13737 
16377
19179

Witness
0.2% 
0.2 
0.3 
0.4 
0.4 
0.4 
0.5
0.6

AOG 
747 
1060 
2028 
3599 
5581 
12528 
14352
17226


- 
- 
0.1% 
0.1 
0.2 
0.4 
0.4
0.5

SDA 
7219 
8220 
9551 
10477 
11958 
11523 
12015
13005


0.3% 
0.3 
0.4 
0.4 
0.4 
0.4 
0.4
0.3

Pente. 
567 
659 
1110 
1859 
4846 
6408 
15717
33636


- 
- 
- 
0.1% 
0.2 
0.2 
0.5
0.9

None 
12651 
17486 
32780 
57485 
101211 
167814 
533766
666609


0.6% 
0.7 
1.2 
2.0 
3.2 
5.3 
16.4
19.7

Object 
173569 
204056 
210851 
247019 
438511 
473115 
244731
251706


8.0% 
8.4 
7.9 
8.6 
14.0 
14.9 
7.5
7.4

Total
2174062 
2414984 
2676919 
2862631 
3129383 
3175737 
3263283
3373926

(Source: New Zealand Census of Population and Dwellings, vol. 3, table 1, 1971 and 1986, selected figures. For 1945 & 1951 figures see table 5.1.)

6.4 Trends in Church Growth and Decline

... what is it in the Anglican-Presbyterian-Methodist axis of churches that could be causing their slow collapse?

One thing that stands out is the change of theology which has accelerated during the last 50 years, but started long before that. Liberal theology is designed to be acceptable to modern "rational" philosophy and to be relevant to the modern world. It would seem however that large numbers of modern society are finding it to be irrelevant.

* * *

One wonders why so many churches and ministers are blind to this. There are sections of all these churches where conservative and evangelical theology is still thriving and bringing vigour to individual churches comparable to that of the smaller evangelical denominations.

All this while learned liberals preach to large, cold, empty churches, from which the glory long ago departed.

One of the tragedies of the ecumenical movement was the attempt to restructure basic theology at the same time as the moves for unity. They called it "renewal of theology", or something like that.

If they had stuck to the traditional creeds it would have made a more successful appeal to all churches to support it, and would have brought a stronger unity.

Instead, it seems to have become a scramble for external unity, and the merging of parishes a desperate attempt to salvage the bits, like pulling two or three old cars to pieces to get one that will go.

However, that cannot be the only thing, because we see no startling success in some evangelical churches. In fact, the Brethren have lost numbers and the Baptists and Salvation Army are struggling to maintain their proportion of the population.

We see also the Quakers (Society of Friends) with almost no theology, but who kept ahead of the 9.3 per cent average for the population increase.

Also, the "unorthodox" Christians have increased and non-Christian religions too. So evangelical theology alone is no guarantee of success.

The common denominator in these growing groups is perhaps zeal. They believe in their creeds and have few inhibitions about being "authoritative" so they go out to win somebody. Each offers something that appeals to people - Mormons, friendship; Jehovah Witnesses, what seems to be light on the future; Islam, authority and a complete pattern for living; Buddhism, mysticism; Hare Krishna, communal living; and so on.

* * *

All Pentecostal type churches put together increased their communities between 1971-76 by 98.0 per cent. That was 19,198 people, still only 0.6 per cent of the population....

We are familiar with the good crowds in Charismatically-oriented congregations. Their songs have enlivened other churches too. Here we seem to have a successful combination of evangelical theology and zeal.

The question is, however, whether they can provide the key for the other churches to turn back the non-Christian tide by revitalising their church life. In other words, "Is this the route to Revival?"

What raises the question is that it is not clear how much of the Pentecostal success has been at the expense of the other churches by drawing off not only members, but many of the keenest members, in fact weakening the other churches. How much of this increase in numbers has been made by inroads into the godless community?

There has been the parallel Charismatic movement in most of the other denominations. While it has boosted many individual congregations, it has not yet made a great difference to the overall achievement of the churches.

(Source: D. Thompson, "Just how alive are our churches in N.Z.?", Challenge Weekly, 16 July, 1982, pp.10,15. Text corrected by the author.)

6.5 Pacific Islands Polynesian Religious Professions in 1981


Presbyterian 
20673


Roman Catholic 
15006


Methodist 
6030


Mormon 
5775


Congregational 
1875


Seventh Day Adventist 
3435


Anglican 
2016


"Christian" 
1947


Assemblies of God 
1464


Samoan Congregationalist 
2172


No Religion 
2277


Object 
11916


Total Pacific Islanders 
88827

(Source: New Zealand Census of Population and Dwellings, 1981, 8B, Pacific Islands Polynesians, Table 13. Selected figures.)

II. Expansion and Evangelism

In the post-war period, churches expended a great deal of energy and resources to meet the needs of the rapidly growing new housing areas, as a report adopted by the 1953 Methodist Conference indicates. (See 6.6) Priority was given to the erection of multi-use buildings to serve as Sunday school halls and as churches for worship, the provision of ministers' residences and the training of clergy. Shortages of building materials and skilled labour caused difficulties immediately after the war which the NCC attempted to meet through co-ordinated approaches to government by its Churches Building Committee. The building of churches reached its high point with the work undertaken on Anglican cathedrals in Napier, Nelson, Dunedin, Wellington and Auckland in the 1950s. Roman Catholic expansion was directed particularly into the provision of primary and secondary schools, and their own teachers college, Loreto Hall, opened in 1950.

Churches also sought to increase the personal and financial commitment of their members, and to draw in new members through evangelism. Methodists held the "Crusade for Christ and His Kingdom" commencing in 1948 and Presbyterians began their "New Life Movement" in 1949. (See 6.7) Redemptorists established monasteries in Auckland and Christchurch, and conducted parish missions in many parts of the country.

Throughout the fifties, parish missions were also held in many Protestant churches. These were usually associated with the introduction of systematic stewardship following a parish wide canvass of members and adherents. Such methods drew on American examples of parish management. Many Anglican parishes, including the diocese of Auckland, made use of the Wells Organisation, an Australian group, to organise their stewardship programmes. (See 6.8, 6.9)

By the mid-sixties, however, the churches were recognising the deep social and economic changes affecting their work. As the Anglican report on "Needs, Resources and Communication" in 1966 indicates, it was easier to identify the problems facing the church than to find new and successful methods of meeting these changes. (See 6.10) Many who had attended Sunday schools in the fifties did not become church members in the sixties.

In the past there had been visits from notable evangelists but the visit of Dr Billy Graham in 1959 represented a united approach. While there were differences within the Christian community over methods of evangelism, he came at the request of the NCC. He drew large audiences to his meetings in main centres and these and relay broadcasts to other towns created great public interest. (See 6.11) His return visit in 1969 did not have as much impact, and the reduced support from some of the churches was indicative of the breakdown of ecumenical consensus over evangelism.

The success of nationwide Lenten studies in 1967 sponsored by the NCC led to "Interview '69". This was community based and included Roman Catholic involvement. Later such studies achieved only limited success. Conservative groups, by contrast, have continued to use traditional evangelistic approaches from the street corner preaching of the Salvation Army and Open Air Campaigners to the revival style of New Zealand evangelists such as Muri Thompson or the crusades of itinerant visitors from overseas. Colourful new forms of evangelism also developed in the seventies. American "Church Growth" methods which draw on marketing and business management practices have had an appeal in the eighties, particularly to conservative churches.

For young people within the churches, the Bible Class movement, Easter Camps, national denominational and ecumenical youth conferences were a significant recruiting ground for church membership until the early sixties. Although these groups then virtually collapsed, a new style of para church group emerged, typified by Youth for Christ with its contemporary musical style, its emphasis on basic certainties and pragmatic approach to spirituality. (See 6.12) The Student Christian Movement within the universities which had once fostered ecumenical understanding and encouraged a liberal theological outlook, was drawn in the sixties into identifying with the wave of protest movements and radical theology. Its numbers and influence sharply declined, while in contrast the Inter-Varsity Fellowship, subsequently renamed the Tertiary Students Christian Fellowship, which held an evangelical and conservative theological stance, maintained a strong presence among university students.

Evangelical voluntarism gave rise to a variety of non-denominational and para-church groups with specialist missions. The Bible Society, the Leprosy Mission and Scripture Union were complemented by new groups like Youth for Christ and Open Air Campaigners, some of which evangelised in association with the churches, while others were quite independent in outlook. Overseas missionary interest was high among evangelicals, organised by such bodies as the Overseas Missionary Fellowship and the Bible and Medical Missionary Fellowship.

DOCUMENTS 6.6-6.12

6.6 Methodists and Church Extension

We are feeling on all sides the pressure of Church extension, especially in the Auckland province. This problem has seriously overtaken our present resources of both men and finance. The long and urgent waiting lists held by the Church Building and Loan Fund Committee and the Home Mission Investment Funds Board, both speak of work held up at a critical time. One urgent need is for an increase in the number of worshipping congregations to be set up in the new centres of population.

We would urge that every effort be made to establish a preaching service as a beginning in any available premises. When a congregation is formed then we can press the argument for a building. In some instances we will have to provide a building first - and if so, it should be a small unit of the ultimate building scheme in that place. For this, united action throughout the Dominion is necessary. Some local district initiative is necessary, but the financial resources of the whole Dominion must be mobilised. In the nature of things, the pressure will fall most heavily on those caught up in private home building. The strong must help the weak.

(Source: Home Mission Department Annual Report, MAC, 1953, p.132.)

6.7 The Presbyterian New Life Movement

The General Assembly makes the following statement concerning the New Life Movement, which has been inaugurated by our Church. It is the deep desire of the Assembly that the Church as a whole should now go forward to the tasks to which she has been called.

1. The General Assembly believes that the New Life Movement is an expression of a stirring in the life of the Church, and of a spirit of expectancy and concern abroad amongst us. The basic purpose of the New Life Movement is to proclaim that in the whole of life Jesus Christ is Lord. This is to find expression under the guidance of the Holy Spirit through a re-vitalising of the inner life of the Church, through aggressive congregational evangelism, through emphasis on the stewardship of time, abilities and money, and through a bold policy of Church extension and development at home, and reconstruction abroad. The Movement is not a superficial attempt to stimulate the life of the Church so that finance might be raised, nor is it a purely evangelistic Movement divorced from material needs and social duties. Its aim is spiritual renewal and advance on all fronts in which the provision of material resource is an integral part and is regarded as a spiritual service.

* * *

3. In regard to material resource, the General Assembly would emphasise that the sum of œ500,000 is the careful estimate made by responsible Committees of the Church of material needs over the next ten years, so far as these can be ascertained at present. The setting down of this amount is an honest attempt to convey to the Church the fact that a very large sum of money is required and must be raised in our Church is to plan for the future and grasp opportunities at the strategic moments. So far as ways and means are concerned, the Assembly advises Presbyteries and Congregations to use such methods as are most likely to yield good results in their localities. The desire of the Assembly is that the Christian liberality of our people should always be an expression of their spiritual interest and their deep concern for Christian witness and Church extension. Experience has shown that financial targets are frequently useful aids in stimulating giving. Targets for Presbyteries will be arranged after conference between the Central Committee and Presbytery Committees, and targets for Congregations after conference between Presbytery Committees and Congregational Committees.

(Source: Report of the Committee on Standing Committee on the New Life Movement, PGA, 1949, pp.322-23.)

6.8 The Wells Organisation and the Auckland Cathedral

... The Wells representative ... advised that the first step to be taken was to put the affairs of the parishes in order and on a sound basis and then to ask, and to expect with confidence, the co-operation of the church members through the parishes.... A Committee was set up to conduct the survey.... Members made themselves available at the sacrifice of valuable time, to visit every parish. As you are aware one of the chief events in a Wells Campaign is the holding of what is called a "loyalty dinner". Such a dinner for the Clergy, Wardens and Vestries of every Parish in the Diocese seemed an impossibility, but it was made possible. Over nine hundred members of the Church, from every Parish in the Diocese, sat down together at a common meal....

The result of the survey has been to make the Parishes aware of their needs for carrying on God's work within their own boundaries; the possibility of meeting those needs from resources within their boundaries; of accepting their share of responsibility for the extension of God's work in the Mission field and for Social work within the Diocese; and the privilege of the Parish to take its part in the erection of the Cathedral. I shall refrain from referring to the amounts of money promised because I regard it as my duty to speak of all that has been undertaken and achieved, from the spiritual aspect. Inevitably there has been criticism of the adoption of the Wells method, indeed some of our members have almost become estranged, but it is my hope that a calm consideration of what has been done may remove the criticism, heal the hurts if such there be, and send us all with renewed vigour to the fulfilment of the task.

(Source: Address by Rt. Rev. W.J. Simkin, Year Book of the Diocese of Auckland, 1956, pp.23-24.)

6.9 Stewardship: "How to Make your Pledge"

First let it be understood that your sacrifice must be reasonable! No one is expected to deny themselves of necessities (or even a few luxuries) in order to render tribute to the Kingdom of God here on earth. BUT - and here is the crux of the matter - it is a most serious challenge to all of us to consider, most prayerfully and earnestly, if we are really giving of our best. Are your gifts of token value only, or do you seriously think that you have given just that little more that makes a sacrifice? On your honest answer to these questions your giving must depend.

So when the Special Canvasser calls to see you be ready to pledge just that much more to be sacrificial. The Canvasser himself has answered the challenge and can answer all your questions on what constitutes a real sacrificial pledge. And remember that no pledge is binding. If your circumstances change for the worse (which we most devoutly hope will not happen) then you are at perfect liberty to revise your pledge downwards. BUT please remember - it works the other way as well - if you get an increase in salary - don't be selfish. And if on second thoughts you feel you can give more than you have pledged, the Canvasser will be pleased to call on you again.

Finally there is one sure guide to the spiritual value of your pledge - and that is on your knees!

(Source: St. Barnabas' Church, Mt. Eden, Lift up your Hearts, Auckland, 1956.)

6.10 Problems facing Parishes in 1966

It is no longer possible to think of the average parish as a church set in the midst of a stable community in which the parish priest can work quietly over a period of years and form close associations with long-settled families. While there are no doubt still parishes where this would be a true picture, many other "stable" parishes are in fact dying as their inhabitants move out and the survivors grow old amidst decaying buildings and advancing industry. On the other hand, new communities are growing up whose inhabitants are strangers to each other and who have had little opportunity to form community loyalties. These communities are relatively young. A big proportion consists of young marrieds with young children. Many of these families are heavily committed financially, and in spite of continuing affluence, they often encounter financial difficulties. Between these two extremes are parishes affected to a greater or lesser degree by the restless movement of our population and all the pressures that tend to make people look away from the Church.

* * *

A summary of some of the major problems being encountered in parishes is as follows:

1. 
Ministry to inner city areas, where not only are there many lonely people, but also a large floating population living in flats and boarding houses. Itinerant Maori workers are also a city problem.

2. 
Dormitory suburbs, where the problems of keeping in touch is accentuated by the large number of working wives ....

3. 
Estrangement from the Church of industrial workers. Waikato and Nelson refer especially to a need for a Ministry to miners.

4. 
Youth work, which covers both religious education and social work among delinquents. Over 40 per cent. of the population is under 20 years of age.

5. 
Adult education, which appears to be troubling many parishes. 

6. 
Stewardship, which may be a euphemism for lack of money. It may be necessary for the Church to examine the effectiveness of its own stewardship teaching and promotional organisations.

7. 
Evangelism, which is a complex problem and may require special study if the proposal for evangelistic teams finds favour.

8. 
Parishes in smaller centres complain of the loss of young people and lay readers to larger centres.

9. 
Rural parishes have problems of distance and multiplicity of places of worship. This is not new, but a new approach may be possible, and the problem must not be overlooked in pre-occupation with the urban scene.

(Source: Provincial Commission of Needs, Resources and Communication, PGS, 1966, pp.199-200, 202-203.)

6.11 The Billy Graham Crusade

AUDIENCE OF 60,000 HEARS DR GRAHAM'S CHALLENGING ADDRESS

Sixty thousand people packed Carlaw Park on Saturday night and got this challenge from evangelist Billy Graham: "One day the world is coming to an end and it could be soon. You be ready for it."

In the two nights of his visit 110,000 people in Carlaw Park heard Billy Graham - a crowd equal to more than a quarter of the population of Auckland. During the week a further 50,000 attended five crusade meetings addressed by his friend Grady Wilson.

In about 25 other centres on Saturday night many more thousands heard the address by landline relay.

On Saturday night, 3684 made "decisions for Christ", more than in any one of Dr Graham's American meetings. The two day figure was 6290 and for the week 6899.

There were New Zealanders, Islanders, Chinese and Continentals among them; a small group of jacketed and blue-jeaned teenagers, a man with a baby asleep on his shoulder and a young wife at his side.

They poured down the aisles from the back of the massive grandstand, where people were standing three deep, and from the top row of the choir.

Underneath the rostrum they heard Dr Billy Graham tell them: "I point you to Christ tonight. He is the one who saves you, not because you deserve forgiveness but because He died for you."

(Source: Auckland Star, Monday 7 April, 1959, p.6.)

6.12 Youth For Christ

Today in New Zealand, I believe we need to take up the challenge of presenting the gospel of Jesus Christ to young people who are truly living in a post-Christian era.

Many of the young people we programme to don't even know what church their parents are staying away from. Whereas twenty years ago our main thrust would be to challenge young people to make a personal commitment to Jesus Christ as Lord and Saviour, today we first have to teach a God-frame where Jesus makes sense. To some young people there arises a problem when we proclaim Jesus is the answer because they then ask, what's the question! So the challenge is to bring the kingdom of Jesus Christ to young people by capturing their imagination in a creative way.

Many churches and Christian organisations are struggling with this challenge and as has always happened there are a number of solutions that are being put forward. As an organisation, we believe God has clearly told us that we are a commando unit of the churches. And we need to proclaim that the Bible is the Word of God and that God is vitally interested in the individual. He is not only concerned with morality but he is concerned with justice. He has both a right and a left hand.

(Source: Ian Grant, "Youth For Christ", Finding the way. New Zealand Christians look forward, ed. M.R. Martin, 1983, pp.66-67.)

III. The Pentecostal and Charismatic Movements

A new force in the life of the churches came in the 1960s when Pentecostalism began to affect the mainstream churches to a degree paralleled in few other western countries. Before this the pattern of baptism in the Holy Spirit accompanied by speaking in tongues and divine healing had largely been restricted to the classical Pentecostal churches such as the Assemblies of God and the Apostolic Church. (See 5.23) The new movement was intense, enthusiastic and experiential as well as fundamentalist. Initially the charismatic movement, as it came to be called in the traditional churches, was greeted with suspicion and even hostility. Its emotionalism and enthusiasm, its interpretation of the Bible and sense of uniqueness were seen as divisive. Leaders in the Brethren Assemblies for example issued a statement in 1964 rejecting Pentecostalism. (See 6.13) A few years later it began to appear in the larger denominations. Here it brought new life both to individuals and congregations. (See 6.14) It was not, however, without divisive influences, and some people transferred to Pentecostal fellowships, or drifted out of the organised church. As it became noticeable, the church bodies tried to evaluate it. Official reports to the Presbyterian General Assembly in 1964, 1965, 1967, 1973, 1974, 1977, 1981 and 1982, and to the Anglican General Synod in 1976, cautiously welcomed the movement, although they saw the need for patience and tolerance. In the Baptist Union the impact was particularly marked, as a 1969 report indicated. (See 6.15)

The establishment of Christian Advance Ministries, a "trans-denominational" agency which held summer schools and "Life in the Spirit" seminars, encouraged the spread of charismatic renewal in the seventies. One notable feature of the movement was the way in which people from different denominations, including Roman Catholics, found a common identity in their spiritual experience which transcended institutional and theological boundaries. The "Jesus Marches" throughout the country in 1972 also attracted the support of many non-charismatic conservative Christians who wanted New Zealand society to be based on Christian principles. Thus the movement represented a conservative Christian response to the counter-culture and its alternative life style and to what was seen as the pervasive influence of secular values on all aspects of society. (See 6.16)

Within the larger denominations groups such as the Presbyterian Paraclete Trust, the Methodist Aldersgate Fellowship, Anglican Renewal Ministries and Catholic Charismatic Renewal gave a degree of institutional expression to the movement. At the same time the individualism and congregationalism which has characterised the movement provoked tensions within the denominations over areas such as the training of ministers, the control of church resources, the priorities for the churches' mission and the theological outlook of the churches. The emphasis on believer's baptism by immersion raised a divisive issue for charismatic members of those churches which practice infant baptism.

Alongside the Assemblies of God and Apostolic Church, independent Pentecostal groups such as the New Life Centres and Elim grew rapidly in the seventies and eighties. Starting often in community halls, many of them acquired or built large auditoriums where they held long services of preaching and praise. In some centres over a thousand people were gathering together for Sunday worship. (See 6.17) They preached a simple message emphasising Christian experience. Worship, characteristically consisting of simple, repetitive choruses based on scripture with upbeat melodies accompanied by skilled musicians on a variety of instruments, was an important aspect of their services. These songs were widely adopted by other churches. In the early days of the movement the King James Version of the Bible was widely used although many other churches were then adopting modern translations. The leaders of the movement were men with a personal following, and academic theological training was less appreciated than charismatic ministry through preaching, healing and the gift of tongues. Conservative on moral issues, the churches also maintained strict attitudes towards the roles of men and women and parenting. House groups which meet during the week for fellowship, Bible study and prayer, have developed as a complement to the large Sunday services. Aspects of their style of church life - music, worship and home groups - have influenced many other sections of the church. A range of new para-church agencies, including Youth With a Mission, Radio Rhema, and the Full Gospel Businessmen's Association, further extended the impact of the Pentecostal movement, and brought together Pentecostals from main-line and independent churches.
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6.13 The Brethren reject Pentecostalism

At a meeting in Auckland recently, the members of the Stewards' Trust, by request, met representatives of some 40 Assemblies in the Waikato and Bay of Plenty areas, to discuss with them certain problems which have arisen in their areas, and which have been the subject of some recent communications to overseeing brethren.

Realising the importance of those meeting, the Stewards' Trust members came from many parts of the North Island and from as far south as Christchurch. Together, matters of importance were helpfully discussed as regards the many Assembly properties vested in the Trust, but the one question they raised, which we feel will be of Dominion-wide interest to our Assemblies, was the attitude of the Trust members to the "sign gifts." So, in conjunction with these brethren, and after much thoughtful discussion, the following resolution was adopted ....

1. 
We the ... members of the Stewards' Trust repudiate categorically any imputation that the Stewards' Trust supports the present day claims to manifestations of the sign gifts.

2. 
We believe the gift of tongues and gift of healing were given for the attestation of the gospel message in Apostolic times.

3. 
As the knowledge of God increased, and the churches were established, God's purpose for these gifts was achieved, and they ceased.

4. 
We believe the present day teaching that the gifts of tongues and healing are still in operation is divisive and erroneous.

(Source: Treasury, 66, September 1964, p.15.)

6.14 Charismatic Beginnings at St Paul's Anglican Church in Auckland

Meanwhile, the Wednesday evening prayer meetings in the crypt continued. The St Paul's parishioners who attended were very much novices. We were tentatively feeling our way and we were grateful for the help given by the more experienced participants from outside the St Paul's congregation.

Our songs at the prayer meetings were fervent if somewhat erratic. We had no one to lead us on guitars, as is common today, but sang mostly unaccompanied, led only by more experienced voices, the choruses we had been taught at other prayer meetings. Occasionally a pianist attended but not very often.

After singing a few choruses and occasionally a hymn we quietly offered ourselves to Our Lord in prayer and waited on the Holy Spirit to direct and show us what he wanted to teach us that night.

We also tried to become sensitive to the needs of other people during these quiet periods. And perhaps one or two people responded by sharing a difficult problem which they were attempting to deal with and could not find peace over. Occasionally someone spoke in tongues and it was interpreted. We did not receive many prophecies. In those days the gift of prophecy was not given to many people.

Towards the end of the meeting the vicar asked if anybody required the laying on of hands. Some of us, as we felt called, prayed over these people and laid hands on them.

(Source: N.F.H. Merritt, To God be the glory. The first 10 years of the charismatic renewal in St Pauls, Auckland, 1981, pp.28-29.)

6.15 Baptists and "Neo-Pentecostalism"

I. Concern

The need to investigate the Neo-Pentecostal Movement within New Zealand arose because in some cases its emphasis has been harmful, and has had confusing effects upon members of our Churches. Some have become unsettled in the faith and restless in the Church fellowship. At times Christian has been set at variance with Christian, and in some cases family unity has been divided. The Neo-Pentecostal emphasis has not always resulted in love and unity. The general desire in the community for excitement and spectacle seems related to the rise of interest in Neo-Pentecostal teaching in recent years.

Surveying this concern among the churches, we feel the following observations should be noted:

(a) 
In some of the Churches there have been and are, individual members and adherents who are personally interested in the movement, but whose association with it is in relation to groups outside their own Churches.

(b) 
In a few of our Churches there are small groups of neo-pentecostal adherents meeting privately without official recognition. In some cases the unobtrusiveness of such meetings results in little difficulty being created. In others, such meetings create a division in the fellowship which is a matter for concern.

(c)
 A small minority of Churches have been seriously affected. 

II Neo-Pentecostalism Seems to Develop:

(a) 
Where the fellowship of a Church includes a number of new people, especially new converts, who are not established in the faith.

(b) 
Where spiritual vitality and warmth seem to be lacking in the Church fellowship.

(c) 
Paradoxically there are some cases where God's blessing was already evident.

(d) 
Where an attractive personality has given a lead and won a following.

(e) 
Where the Minister or other Church leader has been sympathetic and has himself in some degree become involved.

III The Effect on our Churches:

(a) 
Some effects seem beneficial:

(1) 
A renewed interest in and study of the person and work of the Holy Spirit. Some have claimed a deeper experience of the presence and power of the Holy Spirit in daily life.

(2) 
A challenge to warmth and vitality in individual Christian experience and in the life of the Church.

(3) 
A call to more effective praying and more zealous witnessing. (b) But other effects can be harmful:

(1) 
Misleading teaching with false emphasis, leading to confusion and uncertainty, and in some cases to a reaction against all teaching about the Holy Spirit.

(2) 
The manipulation of people through recommended techniques to induce speaking in tongues.

(3) 
The creation of division within the fellowship of the Church 

(4) 
The encouraging of spiritual pride, especially among some young people, with a resultant disparagement of others.

(5) 
A spiritual reaction on the part of some who, caught up in the movement for a time, forsook it and, with it, the Church. Often individual Church members claim to receive blessings, but these are not always beneficial to the whole Church.

(6) 
Psychological damage caused by pre-occupation with evil spirits. 

(Source: Report of the Special Committee set up to investigate the Effects of Neo-pentecostalism on New Zealand Baptist Churches, Baptist Union and Missionary Society Yearbook, 1969-1970, pp.170-71.)

6.16 Marches for Righteousness

We, the Marchers for Jesus in this City of Christchurch wish to submit to Your Worship, that Jesus Christ, who is our Lord, offers the way of life both for the individual and for our nation.

In particular we wish to assure you that:

We seek through our activities and prayers to assist all those who have the responsibility of government, and urge them to see in Jesus Christ the only true source of justice, freedom and peace.

It is our firm belief that Jesus is God's answer to the great moral and social problems of society, and that the greatest need of our country is for a return to God through Him, and for a spiritual awakening throughout our land.

We recognize that the need of our community is not for disruption and violence, but for an ordered society based upon Christian values.

We believe that all men are answerable to God and that society should be so structured as to reflect this. We feel we must continually evaluate existing institutions and structures in our social system in the light of Jesus' teaching and be willing to encourage change where change is right and necessary.

We call on all Christians to admit their own failures to make a more absolute and selfless commitment to Jesus Christ, and to work for a spiritual revolution in Christchurch and throughout New Zealand.

(Source: Jesus for Christchurch, Address to the Mayor, leaflet issued for march of 15 September 1972.)

6.17 The Assemblies of God

Some churches are stuck in a time warp.... But the Assemblies of God are up with the 1980s technology. We are not fuddy duddies and we are in touch with where the people are at.

So we don't dress in 19th-century garb. Our style is deliberately contemporary.

The established Christian churches have a traditional style which is not relevant. So they try to be trendy and the image warps their message.

We provide the exterior trappings of the 1980s. But our Christian message is that of the first century - the Bible as the word of God.

People feel at home in these surroundings and we give them a message they know they need to hear.

* * *

People were mixed up and the established church seemed bogged down.... We saw our true mission as preaching of a no-compromise gospel.

That people must repent and be born again. That Jesus will change your life and give you joy.

They experience baptism in the Holy Spirit. To newcomers this is the first real sign that God is real. The Spirit gives utterance through them and they speak in other tongues.

You see nobody wants religion to tickle their ears any more. Not just words and form and ritual. What they need is the reality and power of God in their midst.

Baptism in the Holy Spirit is a manifestation of God.

(Source: Comments of Pastor Wayne Hughes and Pastor Gary Levens "Old time faith with 1980s look", New Zealand Herald, June 30, 1984.)

IV. Ecumenism and Church Union

After the establishment of the NCC in 1941 (see 5.23) there was a great increase in ecumenical cooperation. Under the leadership of its General Secretaries, notably Alan Brash (1947-52, 1956-64), David Taylor (1964-74), and Angus MacLeod (1974-84), the NCC made many diverse contributions to both the churches and society. Inter-Church Aid, now Christian World Service, through its Christmas appeal became a significant aid and development agency. Work with refugees from Europe was taken over in 1969 by the Inter-Church Committee on Immigration and Refugee Resettlement, which subsequently played an important part in the resettlement of refugees from Chile and Asia. The NCC was closely involved in the setting up of ecumenical chaplaincies in prisons in 1952 and in universities. It also played some part in bringing to birth the Inter-Church Trade and Industry Mission with its chaplaincy work in industry. While individual churches are members of the World Council of Churches, the NCC has promoted its work along with that of the East Asia Christian Conference, now the Christian Conference of Asia.

The World Council of Churches founded in 1948, and the second Vatican Council, 1963 to 1965, promoted interchurch dialogue and joint action between the churches. Slowly the traditional barriers between Protestants and Roman Catholics weakened. The Joint Working Committee of the NCC and Roman Catholic Church established in 1969, and the Ecumenical Secretariat on Development formed in 1975 became national expressions of this co-operation. A sermon preached by James K. Baxter, a Roman Catholic poet, at the opening service of the NCC in 1968, highlighted the changing relationship between the churches. (See 6.18) The joint services of Roman Catholics and Anglicans in 1982 and 1984 reflected a new level of contact between these denominations. The replacement of the NCC in 1987 by the Council of Churches in Aotearoa, which has Roman Catholic participation anticipates further ecumenical cooperation.

The wider ecumenical movement stimulated the various schemes which sought to achieve the reunion of the churches. Throughout the forties and fifties Methodists, Congregationalists and Presbyterians negotiated towards organic church union. In 1955 the Associated Churches of Christ joined the discussions. A vote was taken in 1957 on the principle of church union and of those who voted more than 75 per cent in each church were in favour. (See 6.19) A draft basis of union was presented to the churches in 1962 but the Anglican desire to enter the negotiations led to the formation of the Joint Commission on Church Union in 1964.

The five negotiating churches produced The Plan for Union 1971 outlining the principles, structure and method of inauguration for the proposed united church. (See 6.20) A referendum was held on The Plan in 1972 in which the majority of church members voted in favour of union. (See 6.21) The Anglican Selwyn Society through their publications (see 6.22) and the Presbyterian Westminster Fellowship through their magazine the Evangelical Presbyterian were leading opponents of The Plan.

In 1974 the Anglican General Synod narrowly failed to agree to enter union on this basis. The matter was referred to Diocesan Synods but in 1976 General Synod again declared that it was unable to accept The Plan. Attempts to achieve the mutual recognition and unification of the ministries of the negotiating churches were narrowly rejected by General Synod in 1980. Presbyterians in 1981, with Methodists in mind, voted on the proposal to enter union on the basis of The Plan with one or more of the negotiating churches. But significant changes had taken place between 1971 and 1981. (See 6.23) Only 52.7% of members voted in favour and as a result the church decided that it was not able to proceed with union.

The moves towards church union occupied church leaders for many years. Valuable cooperation in union and cooperating parishes, reciprocal membership schemes, joint use agreements for buildings, and theological education resulted. Nationally Presbyterians and Methodists worked together in the areas of mission overseas, international relations, ecumenical affairs and public questions. In 1970 the majority of Congregational churches were integrated within the Presbyterian Church. But the question as to whether the churches have been strengthened or weakened by the attempts to achieve church union needs further investigation. Certainly the decline both in membership and nominal adherence seems to have coincided with the period when union schemes were being actively promoted. It would, however, be too simplistic to equate the two together without looking also at other factors.

In the wake of the failure of church union denominations reasserted their own distinctive identity. For those involved in continuing co-operative ventures there has been the frustration of having to deal with a multitude of church committees and the feeling that their respective parents have not legitimised their birth.
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6.18 J.K. Baxter's Sermon to the National Council of Churches

You and I know well that it is not only the Protestant churches that suffer from disunity. As I see it, Protestantism suffers from doctrinal division and the weakening effect of many organisations trying to do the same job separately. The National Council of Churches, led by the Holy Spirit, has begun to reduce at last the organisational cleavage.

But the Roman Catholic Church also - surviving with difficulty the wounds of the Reformation - has suffered the trauma of various major amputations, a proliferation of legalism, and the excessive reliance on the voice of authority solving all arguments which is a sign of weakness, not of strength.

We are only just beginning to recover and reach out to our brothers who (in our eyes) climbed into the life-boats while we remained in the storm-damaged ship. Not to proselytise. No. To admit our wounds and our lack.

Be merciful to us, for our strength is often disguised weakness and we need to learn from you. And if God ever brings into being an active and undivided Visible Church that includes all who bear Christ in their hearts, it will be a structure that neither you nor I would at this moment easily recognise....

(Source: Church and Community, October 1968, p.6.)

6.19 1957 Vote on the Principle of Church Union


Members
Total votes
In favour
%
Against
%

Presbyterian 
76005 
48958 
37011 
75.6 
11622 
24.4

Methodist 
28679 
22365 
20713 
92.7 
1526 
7.3

Associated Churches 

of Christ 
3546 
3046 
2854 
93.7 
182 
6.0

Congregational 
2070 
1476 
1305 
88.4 
155 
11.6

(Source: PGA, 1957, p.367a. Adapted.)

6.20 The Nature and Purpose of the Union

The Associated Churches of Christ, and the Anglican, Congregational, Methodist and Presbyterian Churches believe that the Church of God is the one Body of Christ, in which are brought together in a spiritual union and fellowship, all who are baptised into Jesus Christ by the one Spirit. They are therefore preparing to enter into union. They believe that the united Church will be part of the One, Holy, Catholic and Apostolic Church, which our Lord is building up out of all generations and races and classes of men.

Union in Obedience to Christ

The uniting Churches seek organic union with one another because they believe that it is the will of Christ that his people should be one and should gather at the one table, pray, serve and witness together for the establishment of his Kingdom. Living in a world which seeks ever more urgently the unity of mankind in the face of great opportunities and great dangers, they are conscious of the need to work together, and to speak with a common voice to the men of our day. They do not believe that rigid uniformity is required, but they do believe that all followers of Christ are called to worship and work together in unity for the advancement of his Kingdom.

Mutual Acknowledgement as Churches

The uniting Churches mutually acknowledge one another as parts of the true Church of God and as linked with the Church of apostolic times by a common allegiance to Jesus Christ as Lord and Saviour, and by an essential continuity of doctrine and of fellowship in worship and evangelism. They have all sought to preserve continuity with the primitive Church in matters of order, and have done this in different ways according to their interpretation of the New Testament evidence. They recognise that God has used their several ministries as channels for his grace, and they humbly and thankfully acknowledge one another's ministries to be real ministries of the Word and Sacraments, bestowed by Christ, the Head of the Church.

The Heritage of Each Retained

The uniting Churches acknowledge with gratitude that although they are autonomous Churches, they owe their existence to the faith and witness of their parent Churches, and they value deeply the tradition which they have entered into from their forefathers. They believe that this heritage is retained, is incorporated into the united Church, and is given a richer fulfilment by being bound together with other Christian traditions. They believe that the uniting Churches are continued in the united Church.

Past Weaknesses

While acknowledging the high ideals and the deep obedience of the forefathers of their Churches in separation, the uniting Churches acknowledge that their denominational differences in the past have frequently obscured their underlying unity in the fellowship of Christ, impoverished their worship, and weakened their evangelistic work in the world. Their separate denominational existence has fostered prejudice and misunderstanding of one another, and concealed their essential unity of purpose and witness.

Mission to the World

They believe that God is now calling them into unity in order to make the Church in New Zealand a more effective instrument to witness to his name, more eager to proclaim his gospel and serve him in the world, showing forth more truly the love and peace of Christ. They believe that God is at work throughout the whole world, not simply in the Church. He works there, as in the Church, to fulfil all that is best and to transform all that is imperfect. They see their mission as God's call to them to find him at work in the world and to co-operate with him in the earthy realities of specific situations.

(Source: The Plan For Union 1971, Wellington, 1971, pp.7-8.)

6.21 1972 Referendum on Church Union


Votes 
Votes
%
Votes
%


cast
for
for
against
against

Anglican

laity 
- 
61438 
57.99 
- 
42.01

clergy 
- 
666 
53.00 
- 
47.00

bishops 
12 
8 
66.66 
4 
33.33

Associated 

Churches of Christ 
2647 
1445 
55.00 
1202 
45.00

Congregational 
335 
182 
54.00 
153 
46.00

Methodist 
23012 
19782 
86.00 
3230 
14.00

Presbyterian 
79501 
55418 
69.7 
24083 
30.00

(Source: PGS, 1974, pp.240-45.)

6.22 Anglican Opposition to the Plan for Union

We are committed to look for scheme of union. We are not committed to abandon the Lambeth Quadrilateral or Synodical Government in the Church. There must be freedom for convictions. What happens to the deeply-held convictions of our Presbyterian friends, that episcopacy is a medieval insertion in the life of the Church, unfounded in Scripture? What happens to the Church of Christ insistence that the authorised layman can preside as celebrant of the Lord's Supper? What happens to his conviction that believer's baptism is the only true way of entering the Christian Church?

Anglicans who believe that it is essential for ordination to be conducted by a bishop, do not thereby deny the reality of other ministries. But we are entitled to guard, and if necessary suffer for, convictions that cannot be traded for union.

* * *

If, after prayerful study, one is convinced that the United Church would be more true to the Gospel, and more catholic in its order, the issue is clear.

On the other hand, if one sees the Plan as a sincere but misguided attempt to merge five churches embodying different confessions of faith, without any permanent constitution, conscience might demand a vote against the present scheme. The enthusiasts for speedy union have no right to condition our thinking by suggesting that this Plan is the work of the Holy Spirit, and that those who criticize it are working against the will of God. Before any of us leave the Anglican Church, we are entitled to ask whether this united Church would be created at the expense of lifelong convictions, and at the cost of further division through Churches continuing after union. Whatever the result of the votes on this plan, time spent in negotiation will not be wasted. The more we learn to speak the truth in love, the greater is the fellowship in the Gospel. This sense of Christian unity, already experienced by members of many different Churches, is what William Temple called "the great new fact of our time."

(Source: P.E. Sutton, Freedom for Conviction, Nelson, 1971.)

6.23 Presbyterian Doubts about continuing the Struggle for Union

We are in a situation where all our possible choices have some unpalatable consequences. We cannot go back to denominational purity and innocence. We cannot simply stay as we are, hoping that the problems resulting from limited co-operation and loss of denominational identity will go away. We cannot see overwhelming evidence of renewal and effective outreach in either traditional or in union and co-operating parishes. We cannot see any sign of a creative Anglican initiative which will justify waiting till they move.

* * *

Many NZ Christians see no reason for association with a church which does not suit their immediate needs. This individualism is very deep-rooted. It is a cultural feature of a nation of migrants who sought to create an ideal community, rather than be victims of societies they could not really change. Models of unity depend heavily on what brings emotional comfort and visible results. Discomfort and conflict frequently lead to opting out of church life. Such a response may seem trivial, but it would be a foolish church leader who ignored it, however much he or she believed that man's chief end was to glorify God. Enjoying him for ever is currently more popular.

(Source: I. Breward, Which way to reunion, Dunedin, 1981, pp.7, 8, 9.)

V. Theological Developments

The theological enterprise in New Zealand has always been on a small scale, with each church undertaking its preparation for ministry in its own distinctive way. In 1945 the only Faculty of Theology was established at Otago University with the introduction of the Bachelor of Divinity Degree. The Faculty was staffed by honorary lecturers appointed from the Presbyterian Theological Hall at Knox College. In the early seventies staff from the Roman Catholic Holy Cross Seminary at Mosgiel joined the Faculty, and an undergraduate degree in theology was introduced. Attempts to establish a Faculty of theology at Auckland University did not meet with the same success. The subject of Religious Studies was introduced at the University of Canterbury in 1962, at Otago in 1968, Massey in 1970 and Victoria University in 1971.

The moves toward church union encouraged the establishment of the Joint Board of Theological Studies in 1968, which offered a Diploma Licentiate in Theology. As a further anticipation of church union, the Methodist Trinity Theological College in 1973 moved into a close association with the Anglican Provincial College, St. John's. Following its denomination's union with the Presbyterian Church, the Congregational College at Mount Eden was closed.

The Baptist College immediately after the war had only a small student body, but from the mid fifties this grew in size, and the college was relocated at Remuera. The New Zealand Bible Training Institute, subsequently renamed the Bible College of New Zealand, was rebuilt in 1961 on a site at Henderson. It also opened branches for part-time instruction in several parts of the country. Brethren established the New Zealand Assembly Bible School at Auckland in 1959. Pentecostal churches also began to establish a range of short-term Bible Colleges, most notably Faith Bible College at Tauranga.

In the sixties greater attention began to be given to pastoral theology, counselling, and practical skills for ministry. Some of the colleges offered extra-mural courses, as the demand grew for new patterns of ministry. The Anglican Church began to ordain non-stipendiary priests in the seventies. Other churches and individual congregations sought to train what the Methodist Church termed "home-setting students".

Until the sixties most staff in theological colleges were not New Zealanders. Subsequently a larger proportion of local staff were appointed, and most of them have undertaken post-graduate study in Europe or the United States. As a result theological education reflected the influence of British, Continental and American developments, and theological emphases were imported from outside. Few theological works have arisen within New Zealand. J.M. Bates, who studied under Emil Brunner, wrote A Manual of Doctrine for the Presbyterian Church in 1950, but it was intended for popular use. The New Zealand Theological Review, begun in 1964 and subsequently renamed Colloquium: the Australian and New Zealand Theological Review has had only a limited readership, and reflects the debates of American and British theologians. The Auckland University Chaplaincy in 1974 began an annual series of colloquia, which have led to the publication of a wide variety of theological papers.

In the 1950s a stream of evangelical ministers began to be evident in all the Protestant churches, encouraged by individual leaders like Canon W.A. Orange, the Inter-Varsity Fellowship, the Bible Training Institute's magazine The Reaper, and organisations like the Anglican Evangelical Fellowship, which published Latimer magazine, the Westminster Fellowship, which published the Evangelical Presbyterian. Although the resignation of Luke Jenkins as Principal of the Baptist College in 1953 resulted from tensions within his denomination, it was not until the sixties that theological debate attracted significant attention. This was caused in part by the introduction of the controversies associated with Bishop J.A.T. Robinson's book, Honest to God (1963), and the "Death of God theology" associated with Americans like Paul Altizer. As liberal Biblical and historical scholarship attempted to express Christian theology in new ways, a conservative reaction, from both Protestants and Catholics, swiftly arose in New Zealand, in defence of the authority of the Bible and traditional formulations of theology.

At the centre of the New Zealand debate was L.G. Geering, the Principal and Professor of Old Testament at the Presbyterian Theological Hall, Knox College, Dunedin. In 1966 he wrote an article in the Presbyterian denominational magazine, giving a reinterpretation of the resurrection of Jesus. (See 6.24) This and subsequent articles provoked a storm of protest. It is indicative of the tensions between clergy and laity that the organisation founded to defend traditional Presbyterian beliefs was called a Layman's Association.

The Presbyterian General Assembly in 1966 attempted to calm the concerns by issuing a pastoral statement to the church. The following year the controversy flared up again when in a sermon Professor Geering rejected the belief in the immortality of the soul. R.J. Wardlaw, the president of the Layman's Association, and the Rev. R.J. Blaikie of Auckland filed charges against Professor Geering, which were heard at the General Assembly of the Church in Christchurch in 1967. (See 6.25) The Assembly dismissed the charges, judging that no doctrinal error had been established. (See 6.26)

The effects of the debate were not confined to the Presbyterian Church. A special synod of the Nelson Anglican Diocese was held in April 1968, and at its request the Anglican General Synod agreed to a resolution affirming its faith in the resurrection. (See 6.27) Professor Geering's book God in the New World (1968) provoked further debate, and the Professor of Classics at Auckland University and widely respected Baptist and evangelical leader, E.M. Blaiklock wrote a Layman's Answer. An examination of the new theology (1968), while in 1970 R.J. Blaikie expressed his views in Secular Christianity and God who Acts.

Within the Presbyterian Church there was an attempt to reach a consensus on statements outlining fundamental doctrines, the meaning of subscription to a statement of faith and a simple contemporary statement of faith. These were adopted by the General Assembly in 1969. After Professor Geering's views received further publicity in a television interview in Brisbane, the Assembly, with fifty-six dissentients, dissociated itself from his statements. This was seen as a victory for the conservative forces within the church. Professor Geering's appointment as Professor of Religious Studies at Victoria University in 1971 brought the theological debate in the Presbyterian Church to an end, although many of the points raised by the debate remained unresolved.

DOCUMENTS 6.24-6.27

6.24 Professor Geering and the Resurrection

Because the resurrection is bound to take the death seriously, we must guard against speaking of the resurrection of Jesus as an historical event. History deals with what happens in the lives of men. The resurrection did not happen in the life of Jesus, but after the life of Jesus had ended in death. The resurrection of Jesus is not an historical event in the ordinary sense of the term historical; what is historical is the impact which the resurrection made upon the apostles.

* * *

Because the resurrection does not properly fall within the category of historical event, it is rather fruitless to debate whether Jesus rose from the dead on the basis on which we usually discuss the historicity of an event. It is more important to ask - what is the significance for us that the apostles believed Jesus to be risen from the dead?

Those who read the little book entitled Secular Christianity, by R. Gregor Smith, Professor of Theology in Glasgow, will probably be surprised to read in his discussion on the resurrection, "we may freely say that the bones of Jesus lie somewhere in Palestine."

It is easy to jump to the conclusion that Professor Smith is here quite openly denying the resurrection of Jesus and hence surrendering his allegiance to the Christian faith. Yet he immediately goes on to write, "Christian faith is not destroyed by this admission. On the contrary, only now, when this has been said, are we in a position to ask about the meaning of the resurrection as an integral part of the message concerning Jesus."

* * *

This discussion is primarily for those who know that the mythical three-decker universe is not the real tangible world in which we live, and because of that are genuinely puzzled to know what the modern man is to make of such an important Christian affirmation as the resurrection of Jesus. The expression of the Christian faith in meaningful terms for the world in which we live may not be easy, but the genuine enquirer need not turn from the Christian faith as something which is bound to pass away with the gradual recession of the pre-scientific world.

The New Testament witness to the risen Lord turns our attention to human experiences which are as historical and as real to-day as they were for the apostles. Jesus died - he really died, for it was a mortal life He shared with us. Yet the same Jesus has been the power of transformation and renewal in the lives of countless men almost from the day of His death down to the present day. This is the unanimous testimony of the whole community of Christian believers.

Jesus lived a human life among men, teaching and ministering, Jesus was crucified by men and for men, from shortly after his death men found themselves strangely moved and renewed by the power of spirit of the same Jesus, and when the Gospel of Jesus Christ is proclaimed, it is still found to speak with power - His power. The Lord is risen indeed!

(Source: "What does the Resurrection mean?" in What does the+ Resurrection Mean? Articles and correspondence from "The Outlook", April 1966, Christchurch 1966, pp.7, 10.)

6.25 R.J. Wardlaw's Charges against Professor Geering

... it is sheer nonsense to describe the Christian faith as an academic discipline. Our present quarrel is not with Principal Geering's scholarship but with his interpretation of the term Christian. And we are not trying to stop the recognition of a spherical world in place of a flat one. We are trying to stop the earth being passed off as heaven. The whole purpose of this exercise is to discover whether, in constitutional or spiritual terms, scientific criteria may be used to determine ultimate reality for Christian man. In scientific inquiry there can of course be no absolute truth for man. But the whole basis of true Christian faith is the surrender of all our possessions and all our faculties to the will of God. What Minister here has not built that precept into a thousand sermons!

But we would ask also for a little more clean tackling in the game - particularly on two scores. The first is on the score of the undeserved sympathy for "a poor theologian who is just doing his innocent best to help" and a corresponding antipathy for those of us forced into a defensive position. Principal Geering is quite intelligent enough to know just what he was doing when he went into public with his views and statements to the Press. He chose his own battleground very deliberately to create what can only be considered a public scandal related to the faith - and to attempt a revolution in belief. Not as a research scholar in an independent academic University post - working on funds contributed for research - but with the platform and consequence of funds dedicated to the service of the Divine Christ - and at the expense of ordination vows which he was required to take in an unequivocal manner, he compromised that trust by teaching another gospel. Someone has quibbled over the word "teach" in the charges. But how fatuous to declare that the Principal teaches only in the College. He teaches, as we all do, wherever and whenever we expound a principle of belief.

(Source: R.J. Wardlaw, "Address to the General Assembly", A Trial for Heresy, Christchurch 1968, pp.27-28.)

6.26 Professor Geering's Reply

How does one go about the task of answering charges of doctrinal error, and of disturbing the peace and unity of the Church? Quite frankly I don't know, even though this question has exercised my mind a good deal in the last two weeks. I am ready to talk about the Christian faith with all comers whether they be fellow-believers, agnostics or atheists provided they come with an enquiring mind. But when one is asked to discuss the Christian faith within the context of suspicion and accusation, the situation is entirely different. Faith can be transmitted and illumined by word of mouth only where there is a mutual acceptance in the personal relationship between speaker and hearer. My accusers have made it quite clear that in their eyes I am guilty of serious offences. Mr. Blaikie does not seem to be altogether sure what is the real nature of my offence, but he seems to be adamant that either on one count or the other I have grievously offended. There are no doubt others present in the Assembly who share these convictions of my guilt. Let me say to all such at the outset that I think it unlikely that anything I say to-day will reverse your present convictions. On the contrary it is probable that everything I say will serve only to confirm your convictions of my guilt. As an illustration of this I need only point to the fact that Mr. Wardlaw produced the text of my address to the students of Canterbury University as evidence to support his case. Actually I had already intended to use the gist of that address as part of my defence, and I am quite genuinely grateful to Mr. Wardlaw that you have all had the week-end to read over part of the reply in advance, though I regret that its publication has transgressed the bond between me and the University of Canterbury. This illustrated the curious fact that what I regard as explanation of my faith, Mr. Wardlaw regards as evidence of guilt.

* * *

Both of my accusers, and Mr. Blaikie in particular, maintain that I have disturbed the peace and unity of the church. I certainly did not set out to do so, and I find it hard to believe that the peace of the church has been disturbed to the extent that Mr. Blaikie suggests, though it has been suggested to me that the situation is very different in the Queen city from that which obtains in the rest of New Zealand. But what puzzles me is that we churchmen are always talking about the renewal of the church and the outreach of the church into the community; and at the very point where there are more people talking about theological issues in New Zealand than ever before, we want to hush it all up and return to our peaceful congregational cocoons. I would like to suggest that what my accusers have been pleased to call the peace of the church is more properly called the sleepiness of the church, and we should be thankful to God that it has been disturbed.

I disclaim responsibility for disturbing the church for I am not a big enough man to have done such a thing, but I rejoice that what I would call the sleepiness of the church has been disturbed. I appeal to my brothers in the ministry to use the opportunities God has opened up for us. When people of all kinds are ready to talk about the Christian faith, let us talk it with all comers. We need not fear that we do not all say the same thing. When all Communists say the same thing we grow suspicious that it's just the party line. It seems to me that Mr. Blaikie is calling this Assembly to establish a new party line - that could be our undoing. The world wants to see us Christians as real men, who can think for ourselves, and yet still acclaim a common allegiance to one another and to Christ the Lord of the Church.

(Source: L.G. Geering, "Address to the General Assembly", A Trial for Heresy, pp.71, 74-75.)

6.27 Anglicans and the Affirmation of Faith

This General Synod of the Church of the Province of New Zealand meeting in these days of theological uncertainty declares its adherence to the Apostles' and Nicene Creeds. In particular this General Synod affirms its belief that God has acted and acts in history, and especially does it affirm the resurrection of Jesus Christ from the dead as such an event, and not simply as an apprehension of faith by man. It also affirms His continuing identity, not only as a memory or an example, but as One who is present in the world as Lord. Furthermore, it affirms its belief in life continuing beyond death for those who are in Christ.

(Source: PGS, 1968, p.64.)

VI. The Churches and Education

During the growth years in the forties and fifties, the churches placed great emphasis on youth work as a way of reaching young people and their families. Sunday schools and Bible classes had growing rolls, and Easter camps were established on their own campsites. The effectiveness of the churches in shaping the morality and attitudes of young people came under the scrutiny of the Special Committee on Moral Delinquency in Children and Adolescents, set up by the government in 1954 after an outburst of "juvenile delinquency" in Lower Hutt. Chaired by Dr O.C. Mazengarb, the committee included two church representatives, Mrs L.V. O'Brien, Arch-Diocesan President of the Catholic Women's League, and the Rev. J.S. Somerville, Chairman of the Inter-Church Council on Public Affairs. In its report the committee devoted sections to "the influence of Religion on Morality" and "the Family, Religion, and Morality". (See 6.28) This report reflected popular concerns about the need for a conformist moral influence on young people.

One of the conclusions of the Mazengarb Committee was that the work of the New Zealand Council for Christian Education should be encouraged. This body had been created in 1949 as a result of a merger of the Bible in Schools League and the New Zealand Council of Religious Education. Its primary objectives were to prepare resources for and encourage the teaching of Christian education in schools, and improve the skills of voluntary Bible in Schools teachers. Bible in Schools was seen by the churches as a way to reach children who were not members of Sunday schools.

In 1962 Parliament accepted the recommendation of the Currie Commission report on Education in New Zealand that the secular clause should be retained, (see above, 4.29) and a further recommendation that the Nelson system of Bible in Schools by permission of the School Committee should be authorised by statute was also adopted. This amounted to a recognition of the status quo. While the churches had drawn closer over the eighty-five years since the adoption of the secular clause, secular forces opposing teaching "in" religion in the state system were now much stronger. Teaching "about" religion was, however, recognised by the Commission as a necessary part of education. (See 6.29)

In 1973 the Council for Christian Education was replaced by the Churches Education Commission, and they took responsibility for the preparation of new resources for secondary schools. The churches were beginning to come to terms with the pluralism of New Zealand society, although they still wanted to contribute to the shaping of attitudes and values. (See 6.30)

The lack of consensus regarding the role of the education system in moral training was evident in the public reaction to the report of the Johnson Committee on Health and Social Education issued in 1977. It emphasized the need for education in the area of relationships, morals and values. The report called attention to "The spiritual dimension in education", recommending that it should be taught in a non-sectarian fashion. (See 6.31) The resultant dispute indicated that New Zealanders were unable to agree on whether this was a responsibility of the parent or the school. Thus the sectarian division over Bible in Schools emerged in a new form around the issue of the teaching of morality.

Relationships between the state and private sectors in education were radically changed in 1975 with the enactment of the Conditional Integration Bill. The Catholic schools had found it difficult to maintain their educational network in the face of rising costs and diminishing numbers in the religious orders. The act recognised the special character of private schools, and agreed to provide the full running costs of the schools. The Catholic Church was relieved of some of the burden of its educational system, but in bringing its school buildings up to standard, the church's resources have been stretched.

Some of the private schools chose not to integrate into the state system. Among them were a growing number of independent "Christian schools", which flourished within the Pentecostal movement and conservative churches. These schools placed a high priority on the teaching of biblical values, and they reacted to what they saw as the teaching of secular values by the state system. (See 6.32)

DOCUMENTS 6.28-6.32

6.28 Religion and Morality

A common element in many of the statements made to the Committee is a desire for a better spiritual basis in our society on which a sound code of morals may be built.

(1) The Need for a Religious Faith

The consensus of opinion before the Committee is that there is a lack of spiritual values in the community. This is not merely because the majority of people do not go to church, but because of the general temper of society and standards of morality. Most people would affirm some sort of belief in God, but are unable to relate it to their daily lives.

It may be a matter of argument that morality is dependent on religion, but the structure of western society and our codes of behaviour have, in fact, been based upon the Christian faith. If this faith is not generally accepted, the standard of conduct associated with it must deteriorate. Signs are not lacking that people are turning away from a purely materialistic conception of life, and seeking a more spiritual basis for conduct.

The recent disclosures in the Hutt Valley indicate a largely nominal church affiliation in most of the cases under review. Although it was stated that thirty-six per cent of the offenders attended church or Sunday School regularly, and that sixty-four per cent had never attended or had ceased to attend, closer examination of the individual cases would be required before any deduction could be drawn from the figures given to the Committee. It is, however, safe to assume that there was little religious teaching; and it is unfortunately true that there was a failure to observe moral standards.

The acceptance of the Christian position cannot fail to promote good conduct in all fields including relationship between the sexes.

(2) The Need for Religious Instruction

The Committee considers that the Nelson system of religious teaching in schools should be encouraged and developed. In so far as the basic philosophy of education in New Zealand may not be religious, the Committee notes that a conference between the Department of Education, and the New Zealand Council for Christian Education is being arranged.

Church activities among youth affected were criticized on the grounds that they appealed only to the "good boys and girls", or to those who already belong to a church. This situation presents a challenge which needs to be met, and it will demand, in particular, a consideration of how young people are to be encouraged to spend their time on Sundays.

(3) The Need for Family Religion

As family life is vital in this inquiry something must be said about religion in the home. It is clear that, other things being equal, a home with a real religious atmosphere is a good safeguard against immorality, and a sound background for moral teaching, particularly for the development of knowledge about sex.

The practice of family religion is to be strongly endorsed.

(Source: The Special Committee on Moral Delinquency in Children and Adolescents, AJHR, 1954, H-47, pp.43-44.)

6.29 Religious Teaching in State Schools

In practice the Commission found that religious instruction could not be clearly differentiated from religious observances commonly practised in schools and it has, therefore, given consideration to both. The term "religious teaching" also lends itself to other ambiguities of interpretation, since it may include not only instruction in religion, which involves the more or less deliberate inculcation of religious beliefs and a body of religious doctrine, but also instruction about religion, which involves no act of belief at all but merely recognises the importance of religion in the life of the past and the present. Various witnesses before the Commission were emphatic that while instruction in religion, to be effective, could be given only by believing Christians, this would not necessarily be true for instruction about religion. Indeed, it was the evidence of one witness that this instruction could be as safely entrusted to a "reverent agnostic" as to a convinced Christian.

The Commission wishes to state from the outset that it finds no hindrance to teaching about religion in the present wording of the Act, including the secular clause which prescribes that the teaching in the public schools shall be entirely of a secular character. In the Commission's view it would be pushing the interpretation of the word "secular" to ridiculous lengths to attempt to exclude from the schools on these grounds the Bible, poetry, and other works of English literature with a religious content, religious music and art, or the discussion of religious developments.

(Source: Report of the Commission on Education in New Zealand, Wellington, 1962, pp.682-83.)

6.30 The Churches and Religious Education

The Commission holds that religion occupies a central place in human experience and that an adequate educational system must include Religious Education.

By Religious Education the Commission means learning to understand and appreciate the beliefs by which people live as an aid to the development of the pupils' own beliefs and values. While acknowledging that there are other views of life that would have a place in religious programmes, we believe it is appropriate in New Zealand to give particular emphasis to the Christian Faith, the Bible, and the life and teachings of Jesus, because of their pervasive influence through our cultural heritage and history, and their continuing power and relevance.

The Commission sees a specific contribution from the churches to lie in this field. The churches' participation in these terms is to be distinguished from their own evangelistic and nurturing activities.

While the churches seek to be partners with the educational authorities and schools in Religious Education, the Commission recognises that the statutory responsibility and control of Religious Education as of all other education in state schools remains in the hands of the Department of Education and the schools.

(Source: Churches Education Commission, Policy on Religious Education in the State Schools of New Zealand, 1976.)

6.31 The Spiritual Dimension in Education

Education in the spiritual dimension is concerned with two aspects:

a. 
an awareness of ultimate concerns, and

b. 
an awareness of those concerns in other people, both near and far, in time and place. These two are linked, and the outcome we seek will be a growth in personal maturity, and a greater tolerance and understanding of other people.

Most world religions appear to have three common areas. With important exceptions these are:

a. 
belief in - or disbelief in - a spiritual world to be discovered as part of living:

b. 
belief in - or disbelief in - a supreme being or spirit force responsible for man's existence and concerned about his future;

c. 
belief in - or disbelief in - some form of survival of the human mind or spirit after death.

We see a place for discussions of these concerns within schools. But because schools are dealing with people who are maturing in a pluralistic and multi-cultural society, great care must be taken to understand and respect differences between people. Schools can assist and encourage each child to explore and identify the questions for himself, but must avoid the temptation to provide any pat answers. Nor must there be any suggestion of doctrinal preference so long as the state system is the one we work in.

It is recognised that there is a clear place for learning about purpose in living without ever becoming involved in any one particular religious viewpoint or dogma. As with the other areas of moral and values education, we can see a spiritual dimension in various areas of the curriculum.

(Source: Growing, Sharing, Learning: The Report of the Committee on Health and Social Education, Wellington, 1978, pp.35-36.)

6.32 Features of a Christian School

From the fundamental position that the Scriptures are authoritative in and utterly necessary to, any study by students of the world in which they live and of their role in it as creatures called to serve the Lord in all that they do, it should be recognised that this will not occur in state schools. This is because they are dedicated to the religious principles of secular humanism where God is seen as being irrelevant to the concrete study of the world and living in it. God willing, there will always remain the vital and clear witness of Christian teachers who are called to work in such a system, but this cannot mitigate the basic false view of the world that underlies that system and which thoroughly confuses young people. ... The alternative is the development of Christian schools which help youngsters to learn about the world and examine their role in it with God, not man, as the focal point of their studies.

(Source: R.J. Edlin, Why start a Christian School?, [Dunedin], n.d., p.8.)

VII. Social and Political Issues

The relationship between the spiritual and political areas of life became a source of increasing controversy after New Zealand entered a period of protest and polarisation in the mid-sixties. Apart from issues concerned with morality or education, the churches in the fifties tended to enter politics timidly. For example in 1951 in response to the waterfront dispute, the Presbyterian Public Questions Committee which included two leading politicians, J.R. Marshall and A.H. Nordmeyer introduced a motion to the General Assembly recording "That the Assembly make confession before God of the Church's failure to be a vital force in industrial relationships" (PGA, 1951, p.42). The Methodist Public Questions Committee for its part decided not to "make public comment during the continuance of the acute stages of the dispute" (MAC, 1951, p.73).

Throughout the fifties the churches were largely preoccupied with issues of private and public morality such as "the use of the Lord's Day" including Sunday sport and trading, gambling, licensing legislation, censorship, state aid to private schools and religion in education. While they made an attempt to hold back liberalising changes there was a growing recognition that other voices would also have to be recognised by the state. (See 6.33) When a referendum on the abolition of capital punishment was held in 1957, churches undertook an educative role.

Changing attitudes in New Zealand society were reflected in the growing variety of positions within the churches on some matters of public and personal morality. There were a number of reforms in the controversial field of liquor licensing, including the introduction of ten o'clock closing. The temperance/prohibition movement which had absorbed a great deal of energy in the past now played a much smaller role in the life of the churches. Methodists, for example, who had been in the forefront of campaigns in this area, in 1970 disbanded their Temperance Committee and transferred its work to their Public Questions Committee. Concern about alcoholism and the effects of alcohol were now broadened to include the impact of drug dependency and abuse.

While the churches did not share a common attitude to divorce and remarriage, a more liberal approach gradually became evident. Remarriage of divorcees, while it had been possible within Methodist and Presbyterian churches under certain circumstances, became much more acceptable. Anglicans in 1970 permitted remarriage conditional on the obtaining of a licence from the bishop (see 6.34) and in 1984 dropped even this requirement. These changes followed societal attitudes which had been given expression in the Matrimonial Proceedings Acts of 1963 and 1968 and the Family Proceedings Act of 1980. This legislation made divorce easier to secure and took a more positive attitude towards the dissolution of marriages. Churches also began to offer counselling services and to support agencies such as the Marriage Guidance Council.

Abortion has proved to be an area of great contention as society as a whole and churches in particular have debated this question. Submissions to the Royal Commission on Contraception, Sterilisation and Abortion in 1977 indicated that for the Roman Catholic Church abortion was a moral evil and totally forbidden. (See 6.36) For some Protestants it was acceptable under certain circumstances, as a report presented to the 1972 Methodist Conference argues, although this report was only received and circulated for study by the church. (See 6.35, 6.36)

The changes in the attitudes of the churches towards the use of alcohol, marriage and abortion, illustrate the way in which there has been a growing pluralism with respect to attitudes towards public and private morality. The lack of consensus on such issues indicates the continuing difficulty churches have if they try to legislate for the lives of people. The churches are made up of a variety of interest groups, each with their own understanding of moral issues. At the same time, the crusading moralistic zeal of past generations is still evident in the churches, as the debates over homosexual law reform have shown. In the seventies and eighties this has appeared notably among the growing conservative and fundamentalist groups. In the Catholic Church when Father Felix Donnelly publicly adopted a moral stance at odds with his church's official pronouncements, he was severely reprimanded. Alliances such as the Society for the Protection of the Unborn Child and the Society for the Promotion of Community Standards have been forged across denominations and people with strong Christian convictions have taken a leading part in such groups.

Alongside the church agencies a number of bodies emerged which drew support from people within and beyond the various denominations. The New Zealand Council of Organisations for Relief Service Overseas (CORSO) formed in 1944 coordinated the work of religious and other groups interested in relief and aid. In the seventies its more radical stance led to a decline in support. Christian World Service made a similar shift in its philosophy and practice. Other aid agencies such as World Vision and the Tear Fund which have their origin in conservative Christian circles meanwhile attracted growing support. In the late seventies World Vision through aggressive appeals to the secular and Christian world had particular success, but it also faced strong criticism.

The polarisation of the churches and society was clearly seen in this difference over relief and development. Churches have often been more comfortable dealing with issues of morality rather than questions relating to the social and economic structure of society. Similarly churches have contributed more to social work than they have to social action. During the immediate post-war period the churches' social service agencies concentrated on institutional work: caring for children and elderly people, the development of chaplaincy work in psychiatric and public hospitals and benevolent work. The range of these activities later grew to include a variety of community services from alcohol and drug dependency work, counselling and human development programmes, and schemes for unemployed. The New Zealand Council of Christian Social Services which represents the social services of the Anglican, Baptist, Methodist, Presbyterian and Roman Catholic Churches and the Salvation Army co-ordinates their work, particularly with government departments.

In the 1930s the economic and social realities of the period forced the churches to address political and economic issues. From the mid- sixties concerns of society at large regarding the Vietnam War, apartheid, race relations, overseas aid, social security, immigration, unemployment, civil liberties, nuclear war and peace, were also taken up by the churches. The report on the Indo-China conflict received and adopted by the 1972 Methodist Conference illustrates this. (See 6.37)

The divisiveness both within and between churches over involvement in political issues became obvious in the seventies and eighties. Some saw religion as a private matter, and wanted churches and ministers to keep out of politics. This position was espoused by Sir Lancelot Adams-Schneider, a Baptist layman and National Cabinet minister, in an interview published in 1974. (See 6.38) A different position lay behind the stand taken by forty-two ministers in 1975 who identified themselves as "Clergy for Rowling", paralleling a widely based group called "Citizens for Rowling" in support of the then Prime Minister. (See 6.39) They saw the churches and ministers as having an active and critical role within politics beyond the churches' traditional moral concerns.

A growing awareness in the churches regarding the evils of racism and apartheid became evident from the late fifties onwards. Opposition to the exclusion of Maori players from rugby teams touring South Africa emerged in 1958. (See 6.40) Eventually many church leaders rejected the idea of sporting contacts with South Africa, and in 1981 they called for the cancellation of the Springbok Tour. (See 6.41) As churches have become more politically conscious and active they often alienated some of their own members or provoked internal friction.

From its foundation the NCC paid special attention to the study of race relations. In the 1960s it sponsored several publications including Richard Thompson's, Race relations in New Zealand: a review of the literature (1963) and Hans Mol's Religion and race in New Zealand (1966). The setting up of the Programme to Combat Racism by the World Council of Churches in 1969 and small contributions to this from New Zealand generated a sharp controversy. While the NCC stated the financial gifts went to support humanitarian work, their opponents claimed that they were supporting freedom fighters and terrorism.

The NCC established their own Programme on Racism in 1981 and along with its Church and Society Commission they have directed attention towards grievances associated with the Treaty of Waitangi and its annual celebration, institutional and individual racism. (See 6.42) The New Zealand Catholic Commission for Evangelisation, Justice and Development has also focused attention on this area. Because of the churches' involvement in the original signing of the Treaty, relationships between church and state in this area have come full circle. (See I.V.)

Liberation Theology, which had its origins in the oppressive social, economic and political context of central and south America has had some influence on both radical theology and action in New Zealand. Whereas liberation theologians have attacked institutions as a major cause of injustice and therefore a reason for churches and their members to become involved in politics, others see the role of the church as bringing about social reform by the conversion of individuals and society to Christian standards. (See 6.43)

DOCUMENTS 6.33-6.43

6.33 "The Use of the Lord's Day"

We affirm therefore that the chief purpose of the observance of the Lord's Day is the worship of God, the grateful remembrance of our Lord and the sharing of the new life which men find through His resurrection. A Christian will regard attendance at public worship as his primary loyalty. If he is sincere, he will not do anything which is inconsistent with the offering of himself to God in worship. The Church does not lay down in detail what particular things a Christian may or may not do on the Lord's Day. In view of the increasing inroads of secularism Christians are urged to observe the day in such a way that the spiritual values of the community may not be weakened. The Church would recommend that this day be used for:-

1. 
Public Worship.

2. 
The Christian instruction of Youth.

3. 
For the strengthening of family ties and fellowship.

4. 
For duties of necessity and mercy, and service to God and man.

5. 
For the keeping of friendships in repair by correspondence and visiting, especially of the sick.

6. 
For the enjoyment of literature, art, music, indoor and outdoor recreation of such a nature that it does not interfere with our Christian duties as outlined above or involve organised sport and such activities as would deprive others of the rest and benefits of the Lord's Day.

We further declare that the Church has no right to legislate as to how non-church members should spend the Lord's Day, but the Church must none the less exercise her prophetic function and declare plainly and to all men that it is for their welfare - physical, moral, and spiritual - that God has given them this special day each week, and that in-so-far as the day is misused, they and the community at large must suffer the inevitable consequences to the detriment of the true welfare of individual and community. It is the duty of the State to legislate in a manner which confirms to the people the right and opportunity to observe the Lord's Day in the manner outlined above.

(Source: "Report of the Public Questions Committee, PGA, 1952, pp.225-26.)

6.34 Anglicans and Remarriage

Anglicans whose marriage has ended in the tragedy of divorce may now under certain circumstances remarry in the Church. This was the decision of General Synod after six and a half hours of debate during its second reading, and after amendment to the bill during its third reading.

The bill as approved provides that "The Marriage of a divorced person may be solemnised by a Bishop or priest whether or not a partner to the previous marriage is still living and when there are sufficient reasons to believe that any divorced person regrets that the promises of the first marriage were not kept, and when there is indication that both parties to the intended marriage have an avowed intention to abide by the lifelong intent of the proposed marriage.

The mechanics of application for such a marriage are spelled out in the bill also. Applications shall be made to the Diocesan Bishop through the Vicar of the local parish of which at least one of the applicants is a parishioner. In forwarding the application to the Bishop, the local Vicar must indicate to the Bishop in writing his approval or disapproval of the application and must state his reasons for such approval or disapproval.

The Bill places the responsibility for the final decision upon the Bishop of the Diocese or upon a Committee selected by the Diocesan Standing Committee to deal with such matters.

(Source: Church and People, 29 May, 1970, p.4.)

6.35 A Methodist Report on Abortion Law Reform

Abortion is the deliberate destruction of a potential and developing human life. Respect for the sanctity of human life implies a bias in favour of even partially developed human life, and therefore that abortion should never be lightly condoned. The foetus is not just a piece of tissue, or a mere bundle of cells. On the other hand, the destruction of a foetus should not be equated with infanticide, especially in the earlier stages of development when the human characteristics are more potential than achieved. A foetus is not an "unborn child"; it is [a] partially developed being gradually achieving the potential given at conception. This is recognised in law where the foetus does not have the same status as a child, and abortion is regarded differently from murder.

There are many circumstances that may prompt consideration of an abortion. The fact of pregnancy, and later the care of the child, can mean a drastic change in the pattern of life of the mother, and possibly of other members of the family. Genetic information, or the illness of the mother during the pregnancy, may mean the high risk of the birth of a seriously handicapped child; traumatic circumstances surrounding the conception, such as rape or incest; unsatisfactory environmental factors such as an already over-large family, inadequate housing, desertion, etc.; the health of the mother, physical or mental; these are some of the factors which in a specific situation may raise the question as to whether this potential human life should be allowed to develop. Respect for the sanctity of human life involves concern for all of the partners involved in each particular situation: the parents, their growing family, or a deformed child with a bleak future personally, which imposes considerable stress on those responsible for him. Many case records have been published which supply evidence that respect for human life, considered in this broader perspective, provides a strong indication for abortion in many specific instances.

(Source: Report of the Public Questions Committee, MAC, 1972, pp.148-49.)

6.36 Catholic Bishops' Statement on Abortion

We realize the difficulties that faced both the commissioners of the Royal Commission and the legislators. Our society is a democratic and increasingly pluralistic one. In the area of moral values the standards that were commonly held but a generation ago are no longer commonly held. Many of the agencies that exercise a unifying influence upon social values are no longer as effective as they used to be.

This is true of the home, of the school, and also of the Churches. The Royal Commission and the present Bill were occasioned by those who consider abortion to be the right of every woman, irrespective of the motives for the abortion.

We oppose this claim because we are convinced that the right of the unborn child to life is sacred and inviolable. We consider the unequivocal right to life of the innocent to be fundamental to a good society.

All other rights are subordinate to this fundamental right to life. Such rights are the protection of the weak against the strong; a just wage, rights of conscience and a host of others that are the aim of a democratic society.

Among these rights we number the parental determination of the moral and value education given to children. The future belongs to them.

The desire to preserve these rights is the common property of both the Gospel and the democratic way of life.

(Source: New Zealand Tablet, 21 September 1977, p.3.)

6.37 Methodists and the Indo-China Conflict

The continuation of the conflict in Indo-China in general and in Vietnam in particular points up the futility of war as a means of resolving differences or of changing unsatisfactory situations. In spite of the cries for peace on all sides, the violence and destruction continue to decimate both the resources and the people of Indo-China. We believe, that regardless of its origins, this continuing violence and destruction is to be condemned without qualification. It represents a failure to take human needs seriously. Worse it runs counter to all that we stand for as signatories to the United Nations Declaration on Human Rights. If there is to be any possibility of rebuilding a viable society and a worthy life for the people of Vietnam, the horror and waste of this war must cease.

As New Zealanders, we have ourselves been involved in this war, for whatever reasons - and we need to recognise the differences of view which have prevailed amongst us. On the one hand, because N.Z. has withdrawn from active participation in the war, we cannot wash our hands of responsibility. On the other, this is not an appropriate time for us to seek to disentangle the complexity of the issues. With every day the war continues to be fought, reconstruction grows more difficult, ideological barriers harden and the interplay of conflicting interests become more complex. The task of the Christian at this point is not to aggravate divisions by vivid prophetic proclamations. Nor is it to invite recrimination in respect to what is past, rather it is to demonstrate the power of Christ's love to heal and to re-create. Specifically, we must seek to foster a climate of opinion in which mistakes can be acknowledged and new directions sought.

(Source: Report of the International Affairs Committee, MAC, 1972, pp.164-65.)

6.38 A Politician's View of the Church

... When I went into politics many of my evangelical friends said it was a dirty game, but I didn't take that. I didn't agree with that. I'm more flexible than most evangelicals; and I find I can take my faith with me. I still do a lot of lay preaching. But I move in circles into which they wouldn't think of moving. As a Baptist, let me say that I don't agree with the statement by eighteen Baptist ministers that they want the rugby tour stopped. A pure churchman, a man of God as you put it, should not - he should not come into the political arena unless he's a professional politician. He shouldn't mingle in party-political matters. Matters which are controversial in a party-political sense.

What would I list as matters which are controversial in a party-political sense? Apartheid, abortion, homosexual law reform, this sort of thing. The grey area. The church shouldn't mingle, or is it meddle, you say. I think we're talking about both.

* * *

Religion is to do with morals? Yes, yes. And I should make an exception to what I said earlier. On broad moral issues it is quite obvious that the church has a right to speak out. And should speak out. But the point is, when you have a controversial issue being debated by the parties, on which churchmen themselves - good people - have a different view, it's extremely dangerous for a parson to speak out in the name of the church. He's speaking for himself. Only. Now when I, as a minister of the Government, criticise him, I'm not being unfair because on these matters - of conscience and religion - both parties have freedom. And that's one of the facts of New Zealand political life, that we have freedom. I'm saying that the politician has the freedom but the churchman doesn't have this freedom - Not the freedom to speak on behalf of his church. Who then can he speak on behalf of? He can speak on behalf of the church on broad matters of morals, he can say that adultery is wrong. But when it comes to private radio or state-controlled radio - what's that? No, these're not moral questions. But this is what I was getting at when I said the church shouldn't interfere in politics.  I see, you're concerned with the broad controversial - the moral questions. Such as what? Such as apartheid etc. Yes, many of them are, as you say, not party matters at all, they're just controversial in any sense. But when - yes, they're also moral matters. I see. Well, all I can say is, that if a churchman is taking a strong line, he should at least be balanced in his approach.

(Source: Text by James McNeish in M. Friedlander and J. McNeish, Larks in a paradise: New Zealand portraits, Auckland, 1974, pp. 96-98.)

6.39 Clergy for Rowling

We Affirm

- 
that in the philosophy of Mr. Rowling we see reflected a view of society which coincides in part with our view.

- 
that such a view is given practical expression by Mr. Rowling in his style of leadership whereby he works to achieve consensus rather than division, openness rather than fear and mistrust, and is conciliatory rather than aggressive, all arising out of his willingness to listen.

Furthermore

- 
we respond to the reflective nature of his style, which encourages a thoughtful consideration of issues, rather than an impulsive and defensive attitude which so easily leads to fixed ideas. In Mr. Rowling we see a willingness to accept a future in which a degree of uncertainty is inevitable, rather than to seek security of the past.

Finally

- 
we are heartened by his attempts to be sensitive to the complexities of a multi-cultural society, at home and abroad, rather than seeking to impose mono-cultural values on minority groups.

(Source: K. Rowe, "Clergy for Rowling - the almost politicians", Dialogue on Religion: New Zealand viewpoints 1977, ed. P. Davis and J. Hinchcliff, p.31.)

6.40 "No Maoris, No Tour" - Presbyterian Views

We regret most deeply the apparent inability of the New Zealand Rugby Union and our country's leaders to realise the deeper issues involved by selecting a team for South Africa on the basis of the exclusion of Maori players. Our concern has been all along, and still is, that the gravity of the issue behind the controversy has not really been understood. The example of a united front in our race relationships today is of supreme importance to New Zealand and the world. We wish the team as it departs from New Zealand, the greatest wisdom and restraint and sportsmanship in difficult situations which it will meet.

(Source: Statement of the Presbyterian International Relations and Public Questions Committees, PGA, 1960, p.106a.)

6.41 Church Opposition to the 1981 Springbok Tour

I.   The Springbok Tour has not yet been cancelled and so the Churches must continue their opposition to it.

We believe that the welfare of millions of oppressed blacks in South Africa and the ongoing peace and tranquillity of our country are issues far greater than the protection of the rights of a few sportsmen to play rugby on this particular occasion.

It is a matter of deep regret that neither the Rugby Union nor the Government, in hearing the call of the Churches and of many others have not acted to cancel the Tour although it is now clear that the Tour is contrary to the will and welfare of the majority of New Zealanders.

II.   Therefore the Churches declare that the protest against the apartheid system of Government in South Africa, and those who in any way represent it, must go on.

This protest, based on Christian teaching that before God all people are equal and none must be called or treated as "unclean", and that in Christ, there is neither black nor white, must go on until that day when apartheid is completely removed from the statute books of South Africa.

It is our prayer this will come about and without bloodshed. 

III.   The protest of the Churches is based on faith and prayer, grounded in the ministry of our Lord, who preached truth, cared for all, especially the oppressed, and suffered for it to the point of the cross.

We believe that Christian protest is non-violent in all its forms. It must not in removing evil, create evil.

Violence breeds violence - in both words and actions. The origins of violence are many and include

- 
abusive or provocative words, especially when spoken by people in positions of responsibility.

- 
uncontrolled reaction to abuse or threat.

- 
the use of excessive force by the authorities, the police and the military, in keeping law and order.

- 
the decisions of those who selfishly create a situation of potential violence and refuse to recognise their responsibility.

- 
the unwillingness of those who have been given power to govern, not to use it for the overall welfare of the people.

The Churches therefore call all Christians and people of good-will to keep all forms of protest within the limits of non-violence. Let all resistance be passive and all speaking and prayer be in love as well as for justice.

(Source: Message of the Heads of Churches to their people concerning the Springbok Tour - 2nd July, 1981, Appendix III, Report of the Public Questions Committee, PGA, 1981, pp.168-69.)

6.42 The Church and the Treaty of Waitangi

1. Increasingly there is anger among many Maori people and others about the whole tradition of Waitangi and the honouring of it as the occasion for our national holiday.

While not passing judgement on the intentions of those signing the Treaty nor on the achievement of those who worked for its just implementation, the facts are that the Treaty has never been ratified by the New Zealand or British Governments; nor has it been honoured in the sense of providing adequate legal protection for Maori rights to their land.

2. The official celebrations at Waitangi are predominantly pakeha activities including official parades and a show of naval power. Maoris are present largely in a token way, e.g. to provide a concert party for the "distinguished guests" who are present.

3. The small part the Churches play in the official celebrations is totally predetermined without consultation and takes the form of reading a prayer written by Lord Bledisloe and of pronouncing the Benediction. In the light of these considerations the N.C.C. Executive recommends to the member churches:

(a) That they cease participating in this way until some more satisfactory form of occasion is worked out.

(b) That on Waitangi Day 1982 there be at least one national event, on an appropriate site (other than Waitangi) in which Maoris and Pakehas jointly and equally share and in which there be full recognition of the spirit of Waitangi and its achievements, and of the betrayal of that spirit in much of our New Zealand history, especially in regard to Maori land issues.

(Source: Report of the Race Relations Committee, PGA, 1981, pp. 132-33.)

6.43 The Church and "The Kiwi Christian"

The Churches need to come back to the basics of Christianity. By that I do not mean a Bible-banging fundamentalism which takes every word in the Scriptures as the literal truth. No, it is a matter of being positive rather than passive, and of showing that the Christian way could achieve that transformation of attitudes which our society needs.

For instance, supposing the commandment, "Thou shalt not steal", was taken seriously. Imagine what would happen to the nation's tax take as people realised that in beating the tax man they were also cheating their neighbours. Or to the retail trade when the penny dropped that shoplifting was a euphemism for theft.

One could go on with examples like that, but the point should be easily enough taken. What is needed is the affirmation of standards and discipline, not in a binding or negative way, but in the sense that here is something precious which has to be striven for, something which contains within it the basic solutions to the problems which our society faces, something which elevates the dignity and importance of man and gives him a goal beyond getting and spending.

I leave you with this thought. Traditional Christian teaching has it that there are seven deadly sins, which are the sources from which all other sins proceed - pride, envy, anger, avarice, sloth, gluttony and lust. Churchmen shy off them today. They ought to look at them more closely, because in these seven words are the root causes of the tensions which threaten the fabric of society. The world today needs church leaders who can make men see the ways of wisdom and prudence. If that is done, then the political issues which so worry so many of them will take care of themselves.

(Source: J. Kennedy, Straight from the Shoulder, Christchurch, 1981, pp.216-17.)

VIII. Women in the Church

Women were always crucial to the New Zealand church, both as the largest proportion of congregations and the most active church workers. (See 4.25-28) They were, however, only slowly admitted to church councils and synods at a national denominational level, and to positions of responsibility in local congregations. By the time that the Presbyterian Church admitted women to the eldership in 1955, most lay positions in the main denominations were open to women. (See 6.44)

There remained the question of entry to the ordained ministry. The Congregational Church accepted its first woman minister in 1951. Methodists ordained their first woman minister in 1959. Presbyterians followed in 1965, Baptists in 1973, and Anglicans gave approval to the ordination of women to the priesthood in 1976. (See 6.45) Roman Catholic women's orders became involved in a wider variety of ministries with the reappraisal of their aims following the second Vatican Council. The church has however continued to oppose the ordination of women to the priesthood. (See 6.46)

In practice women only slowly took a significant role in church meetings and committees, and the majority of these bodies remained dominated by men. (See 6.47) By the late seventies some women's groups were stimulated by overseas writings and their own concerns to criticise patriarchal influences in the church, to argue for non-sexist language in church services, and to develop a feminist theology. In contrast other church people continued to insist that biblical teaching required women to occupy a subordinate role in the church and in the marriage relationship. Within conservative and charismatic churches this point of view tended to predominate. Many of these church groups in 1984 campaigned against the government ratification of the United Nations Convention on the elimination of all forms of discrimination against women. Nevertheless, despite the varying points of view, in most churches a greater awareness of the contributions of women has spread.

DOCUMENTS 6.44-6.47

6.44 Presbyterians and Women Elders

The Committee is convinced that the eldership should be open to women on the following grounds:

1. 
It is in accordance with the teaching of Scripture, and in particular the great Pauline declaration that "there is neither male nor female: for ye are all one in Christ Jesus." (Gal. 3:28.)

2. 
Women play a leading part in the life of the Church, and it is mere justice that they should have the opportunity of serving on its courts if they are chosen by the congregation for this purpose.

3. 
Women have shown themselves capable of entering into all phases of life, and it is difficult to believe that the Church is the one exception. Many women already do most of the real duties of elders.

4. 
The newer branches of the Church, e.g., in Mission lands, do not follow our practice of excluding women from the inner courts of the Church, and find their system works out well. They are at a loss to understand our attitude, and regard it as in conflict with the Christian outlook. They see it merely as a survival of a social tradition, having no Christian basis at all.

5. 
Most other denominations, as well as many Presbyterian Churches, give women full opportunities of service and rule in the Church, and none of them has any desire to alter this practice. The fears sometimes expressed here have not materialized in actual practice, but on the contrary there is full satisfaction with the system.

The main objections that are usually raised are:-

1. 
The men would stand back and leave it to the women. This is a grave reflection on the faith of our men, and cannot be taken seriously by anyone who has worked alongside many of our faithful elders. It has not been the experience of other Presbyterian Churches, which have women elders.

2. 
Women generally do not desire to be elders. The same is true of men. But when the need arises and the well-being of the congregation requires it, the right man or woman will respond.

3. 
Women are not fitted to be elders. The suitability of women in general does not arise, since it is only the few who will be concerned. Where they have been admitted, experience has shown that there are women who are well fitted for the eldership.

(Source: Report of Special Committee on the position of women in the church, PGA, 1953, p.195a.)

6.45 Anglicans and the Ordination of Women

The Commission has drawn the following conclusions.

Biblical Evidence

Conscious that the Church's ministry is grounded in Scripture, the Commission considered the Biblical evidence of the place of women in the religious structure of the Old and New Testaments as well as the Biblical doctrine of priesthood. The majority of the Commission while acknowledging that women did not qualify for the Old Testament priesthood or its New Testament counterpart, came to the conclusion that the Biblical practice is not determinative for all time, on the following grounds:

(a) 
There is a clear tension between the theological understanding of men and women in Christ and the social mores and climate of the times.

(b) 
That such mores determined the practice of the New Testament in the ordination of women to positions of leadership.

(c) 
That flexibility and adaptation are hallmarks of ministry in the New Testament, and certain offices were established to meet special circumstances and needs.

(d) 
That a study of the Biblical doctrine of the priesthood does not support the argument that the office must remain a permanently male one.

The majority conclude that the adoption by the Church of the practice of ordaining women to the priesthood would not be acting contrary to Scripture. Certain members would go further and argue that Biblical Theology would support such a development.

Tradition and History

Although the tradition of the Church has been solidly against the ordination of women to the priesthood a majority of the Commission believe that this tradition was based upon an understanding of the nature and relationship between the sexes which is no longer tenable and upon social conditions and expectations which no longer prevail.

A majority of the Commission therefore holds that on the question of the ordination of women to the priesthood appeal to tradition is largely irrelevant and has no binding force.

Theological Issues

A study of the theological issues so far as these can be separated from Scripture and tradition, which seem to be relevant to the ordination of women to the priesthood, has convinced a majority of the Commission that there are no theological objections to such ordination. Some members consider that there are theological arguments which compel the Church to such ordination.

(Source: Report of the Provincial Commission on the Ordination of Women to the Priesthood, PGS, 1972, pp.iv-v.)

6.46 Roman Catholic Opposition to the Ordination of Women

No precedents

The best argument against the ordination of women is really the simplest but also the most easily caricatured - it has never been done. No other change resulting from the Second Vatican Council so clearly flies in the face of tradition. A vernacular liturgy, permanent deacons and even married priests all find precedent in tradition.

The Holy Father has consistently said that the Church cannot ordain women; not that she also does not want to do it, just that she does not have the power to do so. To enter into dialogue on this issue is not necessarily to call the basic doctrine of a male priesthood into question, however, but to attempt to perfect our reasons for the teaching, in much the same way as the Council Fathers operated at Chalcedon in 451AD.

The basic reason why the Church ordains only men is that Jesus Christ, Lord of the Church, chose only men.

"But Christ was limited by His own culture, which had a low opinion of women", comes the retort. That might be true, at least in the sense that Our Lord had to preach the Gospel to a people who were limited by their own cultural conditioning.

However, we would likewise have to admit that Jesus never hesitated to break with other cultural patterns of His day (e.g., dining with sinners, talking to women, condemning divorce). How do we explain this apparent inconsistency, except to say that the all male apostolic ministry is an expression of divine will?

(Source: Fr. Peter Stravinskas, "Why can't our women be ordained?", New Zealand Tablet, August 15, 1984, p.9.)

6.47 Women in the Church

I have not wanted the same work for men and women in the church unless the women were drawn to it by call and choice and skills. BUT I have wanted equal opportunity.

And I have re-acted against the labels that made some work "men's work" and some "women's work". Both sexes are guilty of using these labels for their own sex and for the other.

I have reacted against  the blind, the unimaginative, the deliberate, the hurting, the unthinking use of power - I am certain that an understanding of power and of how to give it Christian use are urgent topics for study today. Both patronage of women and the use of women as things or spectacles come in here -but it happens to men also.

At present the concern I have in church courts on which women now serve is their availability for lots of jobs ... they are quick to respond when the response should be from men and women in equal sharing.

Men have had centuries of leadership and executive experience. These they take as their right and simply don't realize how this benefits them. Neither do they realize how women suffer because they lack decades of leadership status.

... the important matter of men and women TOGETHER is being by-passed. They are all people and should be people together. While this falters our Church is deprived.

(Source: Women's Committee of the National Council of Churches in New Zealand, Enquiry into the status of women in the Church, [Christchurch, 1975], p.62.)

IX. Conclusion

New Zealand society has undergone profound social changes in the past one hundred and fifty years. Family structure, class structure, mobility and leisure have all been transformed, and material values have been all-important in determining the behaviour of most people. In these circumstances New Zealand Christianity has inevitably struggled. After a long period of apparent stability, the churches found themselves caught up in the throes of post-war social change. Church activities play no part in the lifestyle of many people today. The mainline churches have experienced falling support, especially from young people. Meanwhile Pentecostal churches and those with a conservative theological orientation are growing. Within churches and between them, the divisions over moral, political and theological issues seem as large as ever they have been, although the divisions are not necessarily the same ones as those which existed one hundred, or even twenty years ago.

To interpret these trends is necessarily to enter a field of debate. Some writers consider that the concept of secularisation can provide the fundamental explanation for all the religious changes in modern society, and is responsible for a loss of social meaning of religious belief and practice, which must cause religion to decline. This secularisation thesis has influenced a number of recent interpretations of New Zealand's religious history, which have focused on the weakening of the church's role in society. However questions have been raised as to whether the concept of secularisation is an adequate basis for explaining the diverse phenomena of current religious changes, and some scholars remain unconvinced that religious decline is inevitable. Many church members too would doubt the validity of such interpretations, since the believer inevitably regards the Christian faith as transcendent, and therefore unable to be assessed simply in terms of its external impact. Nevertheless it is only the external evidence of the church's impact and relevance to New Zealand society which are amenable to historical analysis.

Even the observable phenomena of Christianity can be variously interpreted. When enquiring as to how effectively Christianity has been transplanted into New Zealand soil, one must be prepared to evaluate a very diverse range of evidence. At one and the same time it is very likely that some parts of the church are flourishing while other parts are languishing. The sheer diversity of the forms of Christianity introduced at various times into the country makes it problematic to speak of Christianity as a whole. Within any general assessment it is important to recall that the mainline churches possess very large material resources in the form of lands, buildings and trusts. Moreover one must not forget the very many New Zealanders who over the years have been affected to some degree by the mission and ministry of these churches. One must also recollect the substantial contribution made by churches and individual Christians to education, the social services and relief work. In addition to these general influences one must recall some very successful adaptations of the church to local circumstances, including the independent Maori movements, the Bible Class movement, and the New Life Centres.

Yet one must also observe the alienation of many Christians from their local communities, the evident weakness of the churches as a social force, and their apparent marginality from the concerns of most twentieth-century New Zealanders. Christians and the churches rarely seem able to communicate clearly to other New Zealanders on the issues which concern them or concern society. Despite their professed sense of responsibility for their society, they tend to be regarded either as disunited and sectarian, or as weak and irrelevant.

Thus it is not easy to evaluate the success of the attempt to transplant Christianity in New Zealand. Nor is it easy to predict the future of the churches. Andre Siegfried at the end of the nineteenth century witnessed to the strength of church traditions and the influence of religious forces in colonial society, pointing to "a stubborn mark that generations will not wipe out." (See above, 4.3) The prognosis offered by Lloyd Geering, however, suggests a likely decline of the mainline churches, and a continuing trend towards plurality, despite a return to conservative beliefs by some people. (See 6.48) Gerald Fitzgerald, a Roman Catholic theologian, in looking to the future of Christianity, identifies the continued need for an "explicit witness to the transcendent" by the churches and Christians in New Zealand society. (See 6.49) For him, as for many Christians, Christianity in New Zealand is more than a purely human phenomenon.

It is impossible for the historian as historian to decide between these two prognoses. Only time will tell whether Geering's analysis will prove more accurate than Siegfried's, and whether Fitzgerald's confidence is justified.

DOCUMENTS 6.48-6.49

6.48 The Religious Character of New Zealand?

New Zealand came to birth during the emergence of the Secular Age and the religious character of New Zealand has reflected the trends of that age. This means that there is an ever lessening place for anything like a national church or religious body. The prognosis for even the present mainline churches is not a bright one. They cannot survive, either singly or in union, as pretenders for the role of national church. They are likely to decline until they reach the status of the smaller sects, in which state they could continue much longer. There is likely to be a plurality of strongly committed groups, though not always necessarily the same ones from one generation to another. The chief trend is towards the abandonment of traditional forms of belief, practice and social grouping. But this will be partly balanced by a nostalgic return to the certainties and forms of earlier religion, Christian and non-Christian. Because of the common associations accompanying the word "religion", many will no longer regard themselves as religious. But to the extent to which they take life seriously, search for a meaning, live for ultimate goals, find themselves drawn forward by interests and values which they discover rather than create, they will be manifesting the religious quest of the Secular Age.

(Source: Lloyd Geering, "New Zealand enters the Secular Age", Religion in New Zealand, ed. C. Nichol and J. Veitch, Wellington, 1982, pp.184-85.)

6.49 The Transcendent and New Zealand

New Zealand society needs to be reminded that without reference to the transcendent, to God, it has no future worthy of the name. The Christian Church must therefore be an explicit witness to the transcendent, and should not be reduced to a social welfare organization or a political pressure group. The transcendent will be credible to the extent that society is confronted with the reality of the transcendent in the individual and community lives of those for whom an association with the transcendent is central to the meaning of their lives.

New Zealand society needs to be confronted by the lives of Christian people and communities with the fact that apart from a true perception and whole-hearted affirmation of God it does not have a future worth talking about. The transcendent can be read from and witnessed to only by people's lives, the fragile earthenware jars in which the definitive reality is hidden.

What is true in other countries is also true in New Zealand: that people today are drawing away from religion and religion is losing its hold upon life. The basic reason for this seems to be that people have lost sight of the link between God and human life. Religious beliefs and practices are losing their relation to us and to our personal and social concerns and problems. The Church has therefore become peripheral to the lives of most New Zealanders, even those who retain some active participation in the life of the Church. As a result, the Church tends to champion a transcendent without immanence, and society is embroiled in an immanence without hope of transcendence. In this situation both Church and society become frustrated with themselves and with each other, and are overcome by a sense of hopelessness.

Society is searching for solutions to its problems ... its attitude to South Africa, industrial relations, unemployment, racial and cultural conflict, the instability of family life - but finds itself inadequate to the task. Society is rich in practical expertise but too poor in vision. Meanwhile the Church is offering society a variety of inadequate solutions to its problems, while too often the richness of its vision is focused on some other world and history. It is my conviction that the Church must recognize the poverty of its practical expertise and offer society the full richness of a vision of life read from the life and teaching, the death and resurrection of Jesus of Nazareth. And that society must recognize the poverty of its vision of the human community, and look to the Christian Church for this.

The Church cannot offer society a practical solution to its problems, but only an experience of God, an experience of the transcendent, as the promoter and guarantor of the humanness of humanity. The Church cannot provide answers to society's questions, but it can offer the way to the answers. It offers society not so much a content but a method, not a destination but a journey.

(Source: G.P. Fitzgerald, "The credibility of the transcendent", Religion and New Zealand's Future, ed. K.J. Sharpe, Auckland, 1982, pp.114-15.)

