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Introduction

I am primarily a historian of religion with a research focus on both New Zealand and the global context. Amongst my previous vocational incarnations, however, I have also been a teacher of secondary school geography. Currently I teach pre-service geography and social studies secondary school teachers at the University of Otago. Therefore I begin this paper with three geographical perspectives of New Zealand both past and present which I think frame this paper. The first was offered by a certain Northamptonshire Baptist minister by the name of William Carey in 1792. In his Enquiry into the Obligations of Christians New Zealand was an ‘Asian’ landmass at the margins of the world inhabited by 1,120,000 pagan people erroneously but understandably labelled ‘New Zealanders’ (Carey, 51). Relying on second-hand information from the ‘late eminent navigator [Captain] Cooke’, Carey posited that these people were likely to be ‘eager‘ and ‘brutal’ cannibals. Furthermore they were perceived to be ‘poor, barbarous pagans, as destitute of civilization, as they are of true religion’. The condition of such peoples, he argued, was one incentive for Christians to ‘exert themselves to the utmost in their several spheres of action, and to try to enlarge them as much as possible’ (Carey, 63, 66). The second perspective was depicted on a map produced in the New Zealand Bible Training Institute’s Reaper magazine in 1925. As Jeffrey Cox recently noted, for the British context, ‘imperial and missionary expansion were accompanied by a considerable amount of staring at maps’ (Cox, 172-73). This was equally the case in the colonies. In this instance the evangelical NZ Bible Institute, recently established in 1922, proudly advertised its early successes in placing its graduates both at home and abroad. New Zealand and Australia’s cartographic centrality, here, was deployed as a visual metaphor. By the early twentieth century Australasian Christians, at the geographical margins of the globe, apparently perceived themselves to be central to the task of ongoing world evangelisation. The third perspective brings the two concepts of ‘centre’ and ‘periphery’ together. In the recently published Atlas of Global Christianity New Zealand is located on a scatter graph (#15) as both a major supplier and recipient of Christian missionaries (Johnson and Ross, 286-287). In 2010 New Zealand is second highest, in the Oceania region, for the number of missionaries sent (after Australia), and third highest for missionaries received (after Papua New Guinea and Australia). The graph plus two accompanying maps indicate that, compared globally, New Zealand ranks highly per head of Christian population as both a sending and a receiving missionary nation. It epitomises what Andrew Walls has recently called ‘mission from anywhere to anywhere’, thus confounding such dualistic notions as ‘them and us’ or ‘centre and periphery’ (Walls and Ross, 202).


New Zealand began the nineteenth century as the recipient of missionary attention; by 1900 it was contributing its own missionaries to the wider international movement in ever-increasing numbers. Up to 1,000 New Zealand missionaries had departed for overseas locations by 1939. The missionary movement that emanated from colonial New Zealand, from the mid to late-nineteenth century onwards, was clearly an integral part of the wider historical and contemporary Anglo-American movements. It mirrored these, for example, in its theological and sociological contours. At the same time, as I attempt to sketch out in this paper, British world colonies like New Zealand offered unique settings in which the distinctions between ‘centre’ and ‘periphery’ were further blurred. These distinctions were rendered problematic by the emergence of parallel missionary and settler streams of Christianity within the colony, and by simultaneous missionary ventures within and beyond its shores. These ventures were also symptomatic of the growing emphasis on denominational Christianity amongst the settler churches. I would also argue that ‘centre’ and ‘periphery’ are apposite historiographical themes. In the Australasian context such categories as ‘missionary’ and ‘religion’ have tended to be peripheral to other discourses emphasising politics, nation building and national identity. This is now being challenged by a host of historiographies and methodologies that utilise missionary archives, or which ask new questions of the missionary phenomenon. This paper weaves its way around some of these themes as an attempt to offer another angle from which to consider the wider Protestant missionary phenomenon of the nineteenth and early to mid twentieth centuries.
Question of Origins

An ‘alternative promised land in the virgin countryside beyond the seas’: this was, in the words of social historian Rollo Arnold, the picture conjured up of New Zealand by British immigration agents in the 1870s (Arnold, 354). It was from this ‘farthest promised land’ and from among this particular generation of colonists that the Protestant interest in overseas missions would bloom, both in terms of long-term support and involvement. One might conceivably argue that this should form a logical starting point for assessing origins and patterns. Yet I think that we need to go back several decades to the early to mid-nineteenth century; where we begin to better understand the complexities.


In 2014 churches and communities will commemorate 200 years of Christianity in Aotearoa New Zealand. In December 1814 Samuel Marsden and a handful of Anglican artisan missionaries, completely dependent on local Māori goodwill, established a Church Missionary Society (CMS) venture in northern New Zealand; a good two decades after the first arrivals of sundry sealers, whalers, flax-cutters and adventurers. These Anglicans were followed by the Wesleyan Methodist Missionary Society in 1822 and by the French Roman Catholic Marist Mission under Bishop Pompallier in 1838. To many of these early arrivals Māori were, to quote early Methodist observers, a people of ‘simple habits’, whose religion appeared to be a ‘long round of absurdities’ (Davidson and Lineham, 36). In actuality the arrival of early British and French missionaries coincided with a period of significant change and upheaval within Māori society, marked especially by inter-tribal warfare exacerbated by the musket trade (Belich, 156-178). They encountered a sophisticated society and culture, with a well-formed cosmology, that was adept at co-opting Western cultural accoutrements and values for its own ends. Christianity, education, literacy and the Bible were potent elements when introduced into this mix (Glen, 1992; Lineham, 1996). In the decades surrounding the signing of the Treaty of Waitangi in 1840 between tangata whenua (Māori as the original inhabitants of the land) and the Crown, and prior to the wars of the 1860s and 1870s which turned race relations upside down, Christianity gradually spread amongst Māori in both main islands; as much by indigenous as by missionary agency. In particular many slaves released by the dominant northern tribe Nga Puhi in the 1830s carried both the Gospel message and literacy to their home tribes, thus setting off a chain reaction of religious transmission that often preceded or then necessitated the presence of the British missionaries (Davidson, Christianity in Aotearoa: 17-18). A similar pattern of indigenous agency and transmission occurred throughout the nineteenth-century across Polynesia and Melanesia (Lange, Island Ministers).


As a result missionary identity quickly became ambiguous in this early period of colonisation. Raeburn Lange argues convincingly that the leadership of Māori evangelists and teachers was as critical as that of the missionaries with respect to the process of both evangelising and Christianising other Māori; particularly in the CMS and Wesleyan missions (Lange, ‘Indigenous Agents’: 279-280). Critical indigenous leadership was less obvious for the Marist Mission in the early decades, although Māori catechists were certainly utilised and active; as were lay teachers and preachers for the Presbyterian Māori Mission from the end of the nineteenth century onwards.


At the same time there is some evidence that Māori were also actively involved as missionaries elsewhere, albeit sometimes as a by-product of other activities. They had already proved to be intrepid travellers in these early years of European contact, working on whaling boats or in other parts of the south-west Pacific, or travelling to Sydney and further to Britain or Europe. The northern rangatira (chief) Ruatara was one such traveller who became instrumental in Marsden’s early CMS venture in the Bay of Islands. Therefore it is not surprising to find Māori also amongst those counted as ‘missionaries’; particularly in Polynesia and Melanesia. The details are patchy, but we know that the Methodist missionaries Rev. Nathaniel and Mrs Turner took with them three or four young Māori to Tonga in 1827. Other individuals cropped up with reference to the work of the Rev. Walter Lawry also in Tonga, and of the LMS missionary John Williams on Rotuma (Carter, 3-4, 10-17). In the 1840s and 1850s a number of Māori accompanied Melanesian Mission Bishops Selwyn and Patteson on trips from New Zealand to the Solomon Islands. In 1852 Henare Taratoa worked with William Nihill on the island of Mare in the Solomons; another Māori man by the name of ‘Popoata’ accompanied the Rev Durrad to Tikopia in 1910 (Fox, 209). Some Anglican Māori were also financially supporting the Melanesian Mission by the 1850s (Te Paa, 146-149, 154). There is plenty of evidence, for Anglican Māori at least, that wider missionary support endured beyond the nineteenth century. In 1908 Archdeacon Hector Hawkins and the Rev T[?] Papahia scoped out the possibilities on behalf of the New Zealand Anglican Māori Mission for future evangelization by Māori of Polynesian-speaking islands in Melanesia. Their report back was positive, but eventuated in no further action. One source suggests that the potential cultural and geographic isolation of Maori missionaries from New Zealand proved to be a major barrier (Blain, ‘Hawkins’ and ‘Papahia). Charles Fox comments somewhat pejoratively, perhaps, that the ‘Maori [Anglican] Church has never been missionary. How different might have been the history of the Polynesian-speaking islands if this recommendation had been acted on, and what fresh life have been infused ino the Maori Church itself! for a Church that is not missionary cannot be strong’ (Fox, 208-209). Nevertheless, that these admittedly modest numbers of early Māori missionaries were not replicated in later decades, in any of the missions emanating from New Zealand, is an issue that needs further consideration.


Between the 1840s and the 1860s the early notion of New Zealand as a missionary receiving land at the geographic and religious margins of the globe was further turned upside down by concerted European settlement. With settlement came a host of Christian denominations that developed their own priorities and agendas. The numerically and historically dominant groups were Church of England (40%), Presbyterians (25%), Roman Catholics (14%), Wesleyan Methodists (8%), Baptists (2%) and Congregational Independents (1.5%).
 By the end of the nineteenth century Plymouth Brethren, the Salvation Army, the Society of Friends and Seventh Day Adventists were further significant religious minorities, and the Latter Day Saints had also established missions amongst Māori (Davidson, Christianity in Aotearoa: 55-56, 134-135). While the colony eventually opted out of a formalised ‘established church’ arrangement settler Christians proceeded to habitually form themselves along diocesan, parochial, congregational and assembly lines that replicated familiar British patterns. They demanded clerical or lay leadership and, longer term, buildings and infrastructure. It was inevitable that the energies of churches and church leaders would become focused on these priorities.


Yet while this was the case, there is early evidence of missionary interests beyond the colony itself. In part this was influenced by prevailing structures. The Wesleyan Methodist Missionary Society’s Australasian connexion, centred on New South Wales, naturally combined mission to Māori, New Zealand settlers and to Tonga. The lines of demarcation between early Methodist missionaries and ministers were often hard to distinguish in the colony. One legacy of this fluidity was that the names of individual missionaries or of missionary families became equally revered in Australia, New Zealand and Tonga. Other individuals floated between categories. For example the Rev John Inglis, a Scottish Reformed Presbyterian, originally arrived in the colony in 1844 as a missionary to Māori in the lower North Island. Over the next eight years he also officiated as a Presbyterian minister to settlers in Otago, Southland and Auckland. In 1852 he then moved on to join the Nova Scotian Presbyterian missionary John Geddie in Vanuatu [New Hebrides], where he worked for the next twenty-four years (Elder, 34, 57-58). In turn Inglis’ presence, first in New Zealand and then in Vanuatu, helped to galvanise settler Presbyterian missionary awareness and action. Within four years of Inglis’ departure to Vanuatu the Auckland Presbytery had publically affirmed, in 1856, that Christian mission was a ‘duty’, an act both of ‘obedience’ and ‘gratitude to God’, and a task that was intrinsic to the Church’s ‘spiritual welfare’. This was virtually a programmatic statement for later Presbyterian involvement in Vanuatu (1868), southern China (1901) and northern India (1908) (Auckland Presbytery, 15 October).

This same blurring of the boundaries was also evident in the early life of the Anglican Church’s Melanesian Mission, whose energies were directed primarily to the Solomon Islands and northern Vanuatu from 1848. Here, as David Hilliard so aptly puts it, ‘Victorian Anglicanism entered Melanesia not as the result of an upsurge in missionary interest within the Church of England, but through the imagination and restless energy of one man: George Augustus Selwyn, first [Anglican] Bishop of New Zealand’ (Hilliard, 1). While criticised from all angles Selwyn unapologetically combined the tasks of missionary and of colonial bishop. He placed a high value on both the missionary task of the Church and on New Zealand’s unique geographical location in the south-west Pacific; arguing that the colonial Church had a special obligation to pass on the Christian Gospel to its geographic neighbours, irrespective of how young or ill-resourced the colonial Church might be (Davidson, 1999: 19; Hilliard, 2). From 1848 to 1866 Loyalty Island and Melanesian young men, brought back to St John’s College in Auckland by Selwyn and others, rubbed shoulders with Anglican Māori and settler students. It was not until the formation of a Melanesian missionary diocese in 1857 and the consecration of its first proper Bishop, John Patteson, in 1861 that the Mission’s work was more clearly separated from that of the Anglican Church in New Zealand. Yet it did remain connected.


That settler and missionary Christianity were interwoven in New Zealand through the first half of the nineteenth century is significant and yet unsurprising. Scottish and other British Presbyterians, English Baptists and Methodists, and English or Irish Anglicans came with a heightened awareness of missions. They were barely one generation removed from the formation of groups like the CMS, LMS, BMS, GMS and SMS in the 1790s, or from the formation of the Church of Scotland’s mission society in the 1820s, or from the ardent evangelicalism of the 1840s Scottish Disruption (Breitenbach, 84-86; Chambers, 115, 125). In the Scottish case missionary enthusiasm, if not organisation, had pre-dated all of these and had wider roots than evangelicalism or post-Disruption enthusiasm (Roxborogh, 160-174). Many of the settlers came having been shaped by or directly involved in these movements. By the mid-nineteenth century missionary preaching, enthusiasm, structures and literature all contributed to what J. M. Roberts refers to as the ‘mental furniture of the Europeans’ (Roberts, 51). While colonial missionary projects only emerged slowly over the succeeding decades up to 1900, New Zealand churches and denominations fed off this inheritance. By the 1870s a handful of touring missionary speakers, the influence of clergy who had themselves been missionaries in other parts of the empire, and a growing diversity of imported and locally-produced literature all served to further nurture this consciousness. Missionary awareness was further raised by events closer to home. These included Presbyterian agitation for British intervention in the New Hebrides (to control the labour trade and to counter French annexation), and the martyrdom of Bishop Patteson with two other Melanesian Mission men in 1871. The later nineteenth century, too, was marked by further missionary projects at home: from 1882 Anglican dioceses gradually took over Māori missionary work under an agreement with the CMS, Presbyterians and Baptists each initiated their own Māori mission work, and all denominations established ‘home mission’ activities amongst remote rural settlers well into the early-twentieth century. Thus even by 1900 mission ‘to’, ‘from’ and ‘within’ were all categories of colonial church activity that continued to confound notions of centre and periphery.

Patterns of Involvement

When we turn to looking at enduring patterns of missionary involvement we can more easily talk of the ‘centre’. Colonies planted at the geographical margins became, themselves, replicating cultural and ideological centres. In this sense New Zealand was understandably viewed as the centre from which, amongst other things, its missionaries moved out to the ‘regions beyond’. Here I will describe briefly the prevailing patterns of missionary involvement emerging up to the 1930s.


We can begin this section with a broad-sweeping statement which attempts to capture the essence of the known statistics (database of just over 1,000), while veering too close for comfort to reductionist banality. By the 1920s the social shape of missionary involvement had become clear. A ‘typical’ New Zealand missionary was a young single woman aged twenty-eight, who was Presbyterian, Baptist or Brethren. She was more likely to have been born in New Zealand and to have originated from Otago or Canterbury (South Island provinces) or from the increasingly dominant city of Auckland. Having attained at least a high school education she was probably a trained and qualified nurse or teacher, although university-educated and professional businesswomen were also entering the missionary ranks. Missionary service was seen as a life-long vocation (median of fourteen years of missionary work) and was most commonly terminated by retirement, ill health or death. These patterns were not too dissimilar for male missionaries, except that slightly more men were married before of after departure, or were university trained and often therefore ordained. Having said all this, however, it is useful to consider a few selected features in more detail.

(a) Sociological Patterns

Table 1 – Selected Features of New Zealand’s Missionary Workforce, 1867 – 1930

	
	1867-1884
	1885-1899
	1900-1918
	1919-1930

	
	M
	F
	M
	F
	M
	F
	M
	F

	Proportions
	53%
	47%
	46%
	54%
	38%
	62%
	37%
	63%

	Median Age
	26.5
	26
	26.5
	28
	29
	28
	27
	28

	Single Status
	50%
	27%
	79%
	76%
	68%
	70%
	71%
	77%

	Median Service
	12.5
	5.5
	10
	7.5
	11
	14
	14
	14

	Service Ended
	Illness
	Death
	Illness
	Illness
	Illness/

Death
	Retired
	Retired
	Retired

	Education
	Other tertiary
	?
	Other tertiary
	Other tertiary
	Other tertiary
	Other tertiary
	Other tertiary
	Other tertiary

	Occupation
	Petty Officials
	?
	Skilled workers
	Semi-prof
	Semi-prof
	Semi-prof
	Semi-prof
	Semi-prof


Notes:

1. All data in this table and paper relate to missionaries at the time of their departure. Data represented here do not indicate changes, such as marriage, subsequent to departure.

2. Median figures are given as a more reliable indicator of data dispersal. The median is usually more accurate than the mean when indicating the middle point of a distribution of figures; unlike mean or ‘averages’ it is not skewed by anomalously high or low data.
3. Highest education and occupation prior to departure is not known for all people in this database. Therefore this is a figure based on ‘known’ education or occupation.

4. ‘Other tertiary’, in the New Zealand context, refers primarily to missionaries who were trained in a post-secondary institution outside of the universities. Of these nursing and teacher training, and lay ministry / Bible institute training were the dominant categories.

5. ‘Petty officials’, ‘skilled workers’, and semi-professional’ are all categories derived from an occupational taxonomy developed for the New Zealand historical context, 1890-1940 (Olssen and Hickey, 2005).
(b) Organisational Patterns

Table 2 - Establishment of Missionary Organisations/First Missionaries by 1900

	1852-1884
	1885-1900

	1827

1848

1869

1875

1875

1882

1884
	Wesleyan Methodist Missionary Society

Melanesian Mission

Presbyterian Church NZ

China Inland Mission (CIM)

Zenana & Bible Medical Mission

Kanaka Queensland Mission

Church Missionary Society (CMS)
	1886

1891

1892

1893

1893

1894

1896

1896

1896

1896

1896

1897

1898

1899

1899

1900
	New Zealand Baptist Missionary Society (BMS)

New Zealand CIM

United Free Church of Scotland

New Zealand CMS [Association]

London Missionary Society (LMS)

First independent missionaries

Congo Balolo Mission

Telegu Mission

Poona & Indian Village Mission

New South Wales BMS

New Zealand Open Brethren

Church of Scotland

Associated Churches of Christ

South American Evangelical Mission

Church of England Zenana Missionary Society

Regions Beyond Missionary Union


Figure 1 – Number of New Organisations First Departed With, 1827-1939
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Table 3 – Organisational Affiliation of New Zealand Missionaries, 1827-1939

	Organisations by Region
	1827-1884
	1885-1899
	1900-1919
	1920-1939

	
	N
	%
	N
	%
	N
	%
	N
	%

	Australasian
	4
	57
	8
	53
	9
	43
	8
	29

	British
	3
	43
	6
	40
	11
	52
	10
	36

	North American
	-
	
	1
	7
	-
	
	6
	21

	Other
	-
	
	-
	
	1
	5
	4
	18


(c) Departure Patterns

Figure 2 – New Zealand Missionary Departures per annum, 1852-1939
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Figure 3 – New Zealand, Australian and Canadian Missionary Departures to 1914
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Figure 4 – New Zealand Baptist Missionary Departures, 1885-1989
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(d) Destination Patterns
Figure 5 – Regional Destinations of New Zealand Missionaries 1852-1939
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Figure 6 – Regional Destinations by Decades 1852-1939
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(e) Denominational Patterns

Figure 7 – New Zealand Missionaries by known Denomination, 1852-1939 (%s)
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Figure 8 – New Zealand Missionaries by Selected Denomination Before / After 1899
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Concluding Comments
It is fair to say that mission history, as a historiographical sub-field, is in the process of being greatly energised by a more synthetic approach to history all around. Dana Robert made this observation, in the context of doing Protestant American mission history, as early as 1994 (Robert, 1994). With respect to mission and empire, in particular, John Stuart recently noted in a special issue of the journal Sciences Sociales et Missions that it is now ‘increasingly the case that historians take mission (and Christianity more generally) into account when researching and writing about empire’ (Stuart, 4). Jeffrey Cox tolls out a similar message when he asserts that

Now is a good time for a new overview of the history of British missions. The barriers between three distinct fields of history – imperial history, ecclesiastical history, and mission studies – have been breaking down in the last twenty years. Within these fields the self-confident certainties about the historical role of missionaries are receiving critical scrutiny, and historians have begun to pay attention to anthropologists, who have been interested in missionaries for decades. .... [Further on he then notes that the] British missionary movement has always operated between worlds, in spaces between the colonizer and the colonized that are difficult to place within recognised traditions of interpretation (Cox, 5, 7).

I agree with Cox, while noting that the historical categories around which the ‘barriers’ are ‘breaking down’ could be widened much further. In the New Zealand context, for example, mission archives have been significantly mined over the last two decades by historians and research students looking more broadly at the intersections between race, gender, nationalism, health, biography and religion. There is, of course, always potential for much more.


New Zealand mission history is also being enriched by this same open dialogue between all of these various historical discourses; a situation that is replicated in other ex-colonial societies like, for example, Canada (Austin and Scott, 7). At the same time interest in mission history coincides and intersects with diverging views over how New Zealand history might now be approached. This is partly a function of the revisionist stage that we have reached both as a society and in terms of our historiography; hitherto prevailing emphases on the nation, nation-building and the formation of exceptional national identity are being forced to at least give consideration, if not totally yield, to other ways of thinking about our history. Most recently this changing climate was reflected in the publication of the New Oxford History of New Zealand (Byrnes, 2009). It also reflects other currents in historical thinking; especially those of post-colonialism, world or global history and transnational history. I think, and have argued elsewhere, that factoring the missionary component (both at home and abroad) more deliberately into New Zealand historiography is important. It potentially enriches our understanding of how colonial societies developed both as integral components of wider global systems and as quasi-unique societies in their own right (Morrison, 2005).


I have deliberately used the notions of ‘centre’ and ‘periphery’, with respect to missionary origins and patterns, to both render the subject problematic and to signpost areas for further consideration. As I have indicated in this paper, we could argue long and hard over whether or not New Zealand mission history should be treated on its own terms or as a sub-set of the wider Anglo-American movements of the late-nineteenth and early to mid-twentieth centuries. I am of the opinion that it can be usefully approached from both angles; hence my employment of the terms ‘centre’ and ‘periphery’.


On the one hand the New Zealand story was intimately related to those of the wider Anglo-American family of Protestant nations and societies to which it belonged; especially the British world and, increasingly from the early 1900s, the North American world. The lack of comparable national studies or statistical surveys makes that comparison difficult, but not impossible. Material and studies do exist, as indicated in the previous statistics where I introduced a brief comparison with Canadian and Australian data. Cox’s British study includes useful appendices of statistics that, while not easily comparable in terms of their format, do provide indicative evidence of similar patterns. The problem, here, is that until recently no-one has really attempted a truly ‘national’ history of a missionary movement in terms of its origins, motivations, structure, dynamics or impact; most studies tend to focus on a denomination or on a destination. Ruth Brouwer’s book on Canadian Presbyterian women in India is a typical case in point (Brouwer, 1990). There are exceptions, such as Daniel Bays and Grant Wacker’s cultural history approach to North America as a missionary home base; yet even this is an edited collection of assorted essays rather than a coherent monograph (Bays and Wacker, 2003). Admittedly the task is huge, and the data are not always easily found. Enough secondary and primary evidence exists, however, by which we can make valid comparisons between metropole and non-metropole missionary sending societies. Perhaps we can think of New Zealand, in this context, as a ‘case study’ or as the wider movement writ small. In terms of both scale and a smaller size of population it provides an easier option for a systematic and comprehensive analysis. Certainly I think that we can conceive of New Zealand in these terms as both periphery and centre, with a good deal of complex movement between the two.


On the other hand societies like New Zealand, Australia and Canada do offer unique contexts within which mission can be analysed more closely, in at least two respects. Firstly they are unique in and of themselves, in both cultural and historical terms. In the New Zealand context, for example, it seems apposite to consider the relationship between denominational formation and missionary activity. Denominationalism became a major feature of New Zealand Protestant Christianity from the mid-nineteenth century. It was a significant way by which the various migrant groups self-identified; particularly for those groups that perceived themselves to be threatened by quasi ‘establishment’ Anglicanism, or that sensed a need to keep intact their distinctiveness as minority groups. There was also a strong seam of anti-Romanist sentiment involved. Denominations were also one, but by no means exclusive, way by which Protestant piety was ‘institutionalised’ (Lineham, 1985); and mission both to Māori and overseas became a major vehicle for this. All denominations had their distinctive geographical sites of missionary activity, by the early 1900s that bolstered this sense of denominational identity and belonging; for example Methodists in Tonga and the Solomons, Presbyterians in South China, Baptists in East Bengal and Anglicans also in the Solomons. As the above graphs also indicate missionary involvement became particularly important for such minority denominations as the Baptists (never more than two per cent of the population) and the Open Brethren (never more than one per cent). Both in total numbers and per head of population these two denominations punched well above their weight, sending almost fifty per cent of all missionaries abroad between them by the 1930s.


Ex-colonial societies were also unique, collectively, in that they were simultaneously recipients and progenitors of mission. The frontiers of missionary involvement were both within and beyond their borders. For the New Zealand context Allan Davidson offers the useful imagery of two ‘streams’ of Christianity developing from the mid-nineteenth century onwards (Davidson, 1996). It is an image that makes most sense to those New Zealanders who live near the great braided river beds of the eastern South Island plains. One stream, the ‘Māori missionary’ stream, owed its origins to the early energies of the modern British and European missionary movements. The other, the ‘colonial settler’ stream, owed its origins to the mass migrations of the nineteenth century to the ‘new world’. For this and a host of other emergent reasons, they often existed apart from one another. Certainly at the local level Māori and settler Christians interacted on a week-by-week basis. Sometimes the overlap came in the form of singular individuals; people like Eunice Preece, an SPG missionary nurse to China in the 1920s, who was descended from both CMS missionaries and North Island Māori. But structurally the two remained apart. The great ‘promise’ of Māori Christianity was dealt a severe blow by the series of wars and racial conflicts that persisted from the 1850s onwards; only being definitively addressed, in both society and church, since the mid-1970s. In the process many Māori became alienated from the missions and denominations they were actively involved with in previous decades. A variety of Māori religious movements, Christian and other, co-existed uneasily alongside traditional church structures. By the end of the nineteenth century a prevailing notion that Māori were a dying race re-ignited ‘Māori Mission’ work amongst most of the major denominations. Māori existed for many decades into the 1900s as ‘missionary subjects’, as ‘other’, and as a body of people in need of rescue. Mission to the ‘regions beyond’ for settler Christians meant both mission to the colony’s own peoples and mission to the wider world. It is for these fundamental reasons, perhaps more than any other, that we do not find many Māori as missionaries beyond the shores of New Zealand after the 1850s.


This paper is the core of an introductory chapter for a book manuscript that I am currently working on; one of two planned book projects that explore the New Zealand story. The book itself is a collection of essays about New Zealand missionary involvement; some already published elsewhere. For the last decade this subject has been my constant companion, and what I write here shadows more detail and issues than we can look at now. Currently my energies and attention are on children as missionary supporters, and the ways in which they were formed and influenced by both missionary and imperial rhetoric in the period up to about World War Two. As well as giving me an opportunity to put thoughts onto paper for a book chapter, I hope that this presentation helps us to grapple further with the complexities of a phenomenon that we can so easily think of in monolithic or centrist terms. In particular I hope that by presenting the subject from the ‘margins’ I have been able to both add to our knowledge of, and render problematic, a movement that is so often dealt with from a metropole or ‘centrist’ perspective. You will be the best judges of how well I have done this. Kia ora tatou. Thank you.

Hugh Morrison

5 May 2010
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___________________________________________________________________________
� Source: New Zealand Census, 1871, p. x. These figures are for the 1860s, but these proportions remained relatively constant through to the mid-twentieth century.


� All statistics and statistical representations derive from a database of New Zealand missionary departures collated by the author. The original version is in the appendices of Morrison, “It is our bounden duty”, 280-351. The original database stopped at 1930. That has now been extended to 1939, and the following graphs and tables reflect the additions.


� Further expansion on some of these data can be found in Morrison, ‘Greater Imperium’, pp. 109-113.


� Based on New Zealand missionary departures up to 1914; on Australian Protestants departing for Papua New Guinea up to 1914 documented in Langmore, Missionary Lives, pp. 275-318; and on Canadian Presbyterian women departing for India up to 1914, documented in Brouwer, New Women for God, pp. 198-220.


� Extracted from database, and from annually published Baptist lists, Baptist Handbook, 1903-1990.
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