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 As in most western countries, Pentecostalism was on the periphery of church life in 

New Zealand until the 1960s. In 1961, forty years after they arrived
1
 they claimed only 3059 

on census returns, a mere 0.12% of the population. By 1966 this had doubled and by 1991 

stood at 51,768, representing 1.56%. This was not a uniquely New Zealand phenomenon. Ian 

Breward notes that their growth since the 1960s has been part of a world wide expansion 

which “can only be described as extraordinary” and is “obvious in both Australia and New 

Zealand.”
2
 

 

 Within other denominations Pentecostal characteristics began to have significant 

impact from the 1960s on. The term ‘charismatic’ is usually given to this expression of it. 

Allan Davidson and Peter Lineham suggest that this “began to affect the mainstream 

churches to a degree paralleled in few other western countries.”
3
 Initially it was greeted with 

suspicion and often hostility, and during the early years many of those who embraced the 

movement were forced to leave their churches and join Pentecostal churches. This was 

particularly so amongst the Brethren who specifically rejected it in 1964,
4
 and in Baptist 

churches.
5
 Many people from these churches became leaders of independent Pentecostal and 

charismatic churches. A Baptist report in 1969, while noting some beneficial effects of Neo-

Pentecostalism, emphasised its harmful influences.
6
 In 1967 a Presbyterian report warned of 

                                                      
1
 Classical Pentecostalism became a recognisable and organised body in New Zealand with the visit of Smith 

Wigglesworth in June 1922. The Wellington City Mission was registered. The New Zealand Pentecostal Church 

was established in  1924, The Assemblies of God in 1927 (these two amalgamated in 1935) and the Apostolic 

Church in 1933.  These were followed by the Elim Church and Christian Revival Crusade and in 1963 the four 

joined to found the New Zealand Pentecostal Fellowship. 
2
 I. Breward, A History of the Churches in Australasia, Oxford: University Press, 2001, 328. He comments 

along similar lines, with more detail, in I. Breward, A History of the Australian Churches, Sydney: Allen and 

Unwin, 1993, 176-8. A brief and helpful account with relevant statistical data can be found in David Barrett, 

“The Worldwide Holy Spirit Renewal,” in 100 Years of Pentecostal and Charismatic Renewal, V. Synan ed. 

Nashville: Thomas Nelson, 2001, 381-414. 
3
 A.K. Davidson and P.J. Lineham, Transplanted Christianity: Documents illustrating aspects of New Zealand 

Church History, Auckland: College Communications, 1987, 324. 
4
 See P. Lineham, Tongues Must Cease: The Brethren and the Charismatic Movement in New Zealand, CBRF 

Journal, December 1982, 7-51, for a detailed account of this. 
5
 The impact of charismatic renewal on Baptist churches has been a lifelong topic of discussion for me and so 

my awareness of it is as much through oral history and memory as through written records, of which there is 

little. I grew up in a Baptist church in a city which was a strong centre of Pentecostalism in the 1960s, Timaru, 

(see Brett Knowles, New Life a History of the New Life Churches of New Zealand, 1942-1979, Dunedin; Third 

Millenium Publishing, 1991, 39-44. The author also grew up in Timaru) and have clear memories as a teenager 

of much discussion about the “evils of Pentecostalism”. The Baptist church in Timaru rejected Pentecostalism in 

1965, and there was considerable movement from the Baptist Church to the New Life Centre. From 1970 on I 

was involved as a church leader and later Baptist minister in the “charismatic movement” within the Baptist 

Church, and ended up speaking on it at several conferences. 
6
 Report to the Baptist Union of New Zealand by the Special Committee set up to Investigate the Effects of Neo-

Pentecostalism on New Zealand Baptist Churches, Baptist Union, Wellington, 1970. The report can be found in 

J. E. Worsfold, A History of the Charismatic Movements in New Zealand, Bradford: Puritan Press, 1974, 337-

343. 
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the dangers of divisiveness and an unbalanced Christian life and doctrine
7
. The Anglican 

churches seemed to be more open from the beginning,
8
 perhaps reflective of the diversity that 

has long been embraced by that church, although there were tensions within some diocese.
9
 

From the 1970s onward the other denominations became more tolerant and accepting.  

 

  By the end of the 1970s its influence was widespread in most Protestant churches. A 

report to the Anglican General Synod in 1976 reported that by the end of 1974 it was 

estimated at the Auckland Diocesan Synod between 40% and 50% of clergy were either 

participants in renewal or were open to the possibility of a charismatic experience.
10

 In 

Christchurch it reports that by the same year 30% of Anglican clergy in the diocese were 

either participants in renewal or had shown considerable interest by regularly attending 

charismatic prayer meetings. “It would be true to say that in most (if not all) Anglican 

churches in Christchurch there are charismatic Christians.”
11

 Significant in the growth of 

charismatic renewal amongst mainline churches were the Summer Schools organised by 

Christian Advance Ministries during the 1970s.  

 

 The Anglican report also looked more briefly at the influence of the movement in 

other churches. “The extent of the charismatic renewal in the Presbyterian Church is 

widespread… nearly 20% of Presbyterian parishes in the country are affected to some 

degree.”
12

 In 1973 the Presbyterians received a report which made a much more positive 

response to the movement than it had in 1967. This “agreed that those of our Church who 

have had some form of pentecostal experience need to be recognised as contributing 

members of the body.”
13

 A 1974 report indicated the need to go further than “passive 

acceptance” of the charismatic movement  “to create a climate of sharing.”
14

 Jim Veitch notes 

that by the end of the eighties “the charismatic influence was strongly represented in many 

parishes throughout the country,”
15

 bringing a new enthusiasm to their life and worship and 

                                                      
7
 1967 Report of Presbyterian General Assembly, “Findings of the Life and Work Committee on 

Pentecostalism.” The report is printed in Worsfold, A History of the Charismatic Movements, 331-336.  
8
 An Anglican report on charismatic renewal notes that in 1965 the Anglican chaplain at Massey University, 

Ray Muller, spoke in tongues, and began sharing his experience. A number within All Saints church were 

“baptised in the Spirit” and by 1966 claims that 5% of the student body at Massey were participants in 

charismatic renewal, with half of these being Anglican. “This was the first large scale involvement of historic 

church members who claimed to be Pentecostal and yet retained their denominational affiliation.” It also reports 

pockets of concern and resistance within the church. Proceedings of the General Synod of the Church of the 

Province of New Zealand, 1976, Provincial Commission on the Charismatic Renewal, Christchurch, 45.  
9
 The Auckland Diocesan Synod in 1970 debated the charismatic renewal in the Anglican church. This upset 

some leaders of the renewal. Terms used by critics to describe it included “evil”, “unfortunate doctrinal 

imbalance”, “extreme fundamentalists” and “arrogant and proud.” The synod refused to recognise and study it. 

However by 1973 Life in the Spirit Seminars and Christian Advance Ministries Summer Schools had gained a 

wider acceptance for it, and in the Auckland Synod appointed a commission to study the charismatic renewal. In 

1974 the Anglican General Synod established a commission to study the renewal. These later synods had none 

of the heat of the 1970 exchanges. A. G. Neil, Institutional Churches and the Charismatic Renewal: A study of 

the charismatic renewal in the Anglican Church and the Roman Catholic Church in New Zealand, S. Th. 

Thesis, Joint Board of Studies, Christchurch, 1974. 
10

 Provincial Commission on the Charismatic Renewal, 61. St. Paul’s Anglican Church, Symonds Street, 

became one of the influential centres for charismatic renewal in New Zealand.  
11

 Provincial Commission on the Charismatic Renewal, 67. 
12

 Provincial Commission on the Charismatic Renewal, 75. 
13

 Presbyterian Church of New Zealand, Reports of Committees to General Assembly, 1973, 91.  
14

 Presbyterian Church of New Zealand, Reports of Committees to General Assembly, 1974, 143. 
15

 J. Veitch, “1961-1990: Towards the Church for a New Era,” in Presbyterians in Aotearoa, D. McEldowney 

ed. Presbyterian Church of New Zealand, 1990, 172.  
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“strengthening the conservative strand in the Presbyterian Church.”
16

 There were also centres 

of charismatic renewal in the Methodist Church, but it had “minimal impact” on the church as 

a whole.
17

 Veitch further notes that by 1990 “Charismatic Christianity… has a strong hold 

and influence on mainline churches.”
18

 

 

   Despite initial misgivings and often strong opposition
19

 there is no doubt that the 

church influenced the most by the charismatic movement was the Baptist church. Indeed by 

the end of the 1980s those opposed to it were a clear minority in the church. By the mid 

1970s it was estimated that 25% of Baptist ministers were baptised in the Spirit and the 

majority of students at the Theological College were charismatic. By the mid 1980s 

charismatics had become the dominant force and in 1989 69% of Baptist churches identified 

with the charismatic movement.
20

  

 

 What was the impact of this strong influence of the charismatic movement? Certainly 

the impression is often voiced that it is those churches which have embraced the charismatic 

dimension that have grown. In the Baptist scene there certainly does seem to be significant 

truth in this. A 1984 study by Thong Ng of the twenty fastest growing Baptist churches in 

New Zealand in the period 1973 to 1983 found that “the best combination for growth seemed 

to be… conservative evangelical and charismatic.”
21

 Thong Ng’s findings are confirmed by 

Elaine Bolitho’s research. She found that between 1968 and 1988 54% of charismatic Baptist 

churches grew at a rate faster than the rate of growth for all churches.
22

  

 

 Regarding the Presbyterian Church, Veitch noted in 1990 that over the previous two 

decades “Charismatic and evangelical orientation seemed to be the stimulant in the majority 

of growing churches.”
23

 D. Strickland in a 1985 report demonstrated that those Presbyterian 

churches which were growing “classified themselves as charismatic, conservative and 

evangelical.”
24

 This was confirmed in a later survey of the twenty fastest growing 

Presbyterian churches by Dick Holland.
25

 There does not appear to be any research done in 

                                                      
16

 Veitch, “1961-1990: Towards the Church for a New Era,” 173. In contrast he says the “liberal ecumenical 

strand became increasingly fragmented.” 
17

 E. E. Bolitho, In This World: Baptist and Methodist Churches in New Zealand 1948-1988, Unpublished Ph. 

D. thesis, Victoria University, 1992, 70. Also 180, 212. 
18

 J. Veitch, “Protestants since the 1960s”, in Religions of New Zealnders, P. Donovan ed. Palmerston North: 

Dunmore Press, 1990, 96. Veitch is reflecting his experience in the Presbyterian church here. The influence is 

less so in the Anglican church, and even less in the Methodist church.  
19

 In this period Baptists who had embraced Pentecostalism were encouraged to leave. The New Zealand Baptist 

editor wrote under the heading “Members we can do without:” “Baptists who accept Pentecostalist views 

should… sever their connections with their church, and link up with like minded people in one of the several 

Pentecostal bodies in this country… love and honesty demand that they resign their membership, rather than 

remain as agents, no matter how unwilling, of Satan himself.” New Zealand Baptist May 1967, 2. 
20

 Bolitho, Meet the Baptists, 37. 
21

 Thong Ng, A Focus on the Fastest Growing Baptist Churches in New Zealand, NZ Baptist College Thesis, 

Auckland, 1984 (personal copy held). I read this thesis with interest when it first came out as it ranked the 

church I was then minister of, Avalon Baptist, amongst those churches. Spreydon Baptist was ranked first over 

the period. Thong Ng’s research was inspired by a study of Baptist churches in Britain which found that 

growing Baptist churches have pastors who are likely to have combined a conservative theology with an open 

attitude to the Holy Spirit, calling themselves “charismatic”. P. Beasley-Murray and A. Wilkinson, Turning the 

Tide, London: Bible Society, 1981. 
22

 Bolitho, Meet the Baptists, 40. 
23

 Veitch, “1961-1990: Toward the Church for a New Era,” 151, 153. He also notes that “not all charismatic 

parishes were growing.”  
24

 D. Strickland, “The Fastest Growing and Declining Presbyterian Churches in New Zealand: An Analysis of 

Reasons,” 1985. Quoted in Bradley, Who’s in the Pews, 257. 
25

 D. Holland, Breakthrough for Growth, Study Leave Report, Te Puke, 1991. 
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the Anglican church to confirm these patterns, but impressions gained through observation 

certainly seems to confirm similar trends.  

 

 One reason for this is likely to be its reinforcement of strong orthodox or conservative 

beliefs. My own research confirms overseas findings that this is a significant factor in the 

likelihood of growth. A number of studies indicated a combination of conservative beliefs 

with the charismatic dimension as being most likely to lead to growth. Support for this 

contention may be found in the experience of the Methodist Church. It was the mainline 

church least influenced by charismatic renewal. Bolitho found only 20% of Methodist 

congregations held a charismatic orientation.
26

 It is also seen as the church most influenced 

by liberal theology.
27

 The Methodist church, then, may have missed the strengthening 

influence of the charismatic movement on the beliefs of its members,
28

 and consequently 

suffered the greatest decline of the mainline Protestant churches.
29

  

 

 While this is important it would seem that an even more significant impact of the 

charismatic movement and Pentecostalism, is that it helped to make Christianity and church 

life more relevant to the changed social and cultural context of New Zealand life that 

emerged from the mid 1960s on. It is often suggested that the charismatic movement had 

more impact on mainline church life in New Zealand than any other western country.
30

 

Certainly this is so compared with the country most similar to New Zealand, Australia. Part 

of this may be due to the extent that New Zealand church life is  readily influenced by trends 

from overseas. However the extent of its reach in New Zealand may be partially due to 

particular changes in New Zealand society over this period. 

 

In 1974 Colin Brown observed that the rapid growth of Pentecostalism coincided with 

the rise of charismatic renewal and postulated that “this suggests that both were a response to 

changes in society in general at that time.”
31

 Some twenty year later Elaine Bolitho, noting 

that the rapid changes of the 1960s and 1970s “caused a sense of discontinuity” argues that in 

this context the charismatic movement can be seen as “providing continuity of God 

experience.”
32

 It is clear from looking at the age makeup of Pentecostal and charismatic 

churches, compared with mainstream non-charismatic churches, that the appeal of this form 

                                                      
26

 “Baptist churches’ growth and Methodists’ decline resulted, in large part, from their respective acceptance 

and suspicion of charismatic ways of experiencing God.” Bolitho, In This World, 180. 
27

 Webster and Perry’s research indicates, for example, that Methodists showed the lowest percentages of any 

church for people believing personally in God (only 64%), life after death, a soul and heaven, but the highest 

percentage believing in reincarnation. A.C. Webster and P.E. Perry, The Religious Factor in New Zealand 

Society, Palmerston North: Alpha Publications, 1989, 134. Bolitho sees a move “from evangelical to liberal 

theology” and the “collapse of neo-orthodoxy” and “decline in evangelical theology” as being factors leading to 

decline. Bolitho, In This World, 184, 310. 
28

 In many of the battles in these denominations over changing beliefs it has often been charismatics who have 

fought to try and defend the inherited orthodox positions. 
29

 On census returns the Anglican Church declined by 12% between 1966 and 1986, the Presbyterian Church by 

7% and the Methodist Church by 18%. Bolitho sees the “minimal charismatic impact” in Methodist churches as 

significant. “I would argue for Baptist acceptance and Methodist suspicion of the movement as being critical 

factors in growth and decline.” Bolitho, In This World, 70. 
30

 The Operation World Handbook, for example, in its entry on New Zealand for 1978, records: “Charismatic 

renewal has brought about widespread changes.  Nearly every denomination has been affected. The impact has 

been greater than any other English speaking nation. Liberal denominations have declined in numbers, the 

evangelical minority in the Anglican and Presbyterian Churches, and Pentecostal and independent renewal 

fellowships have multiplied, as has the Baptist Union.” P. Johnstone, Operation World: A day to day guide to 

praying for the world, Kent: SIL Books, 1978, 318. 
31

 C. Brown, “The Charismatic Contribution”, in Colless and Donovan, Religion in New Zealand Society, 102. 
32

 Bolitho, Meet the Baptists, 36.  
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of Christianity over this period was largely to baby boomers.
33

 In other words it appears that 

the Pentecostal and charismatic movement from the mid 1960s through to the 1980s helped to 

adapt Christianity to forms and styles that were particularly relevant to the post war 

generation, as they emerged into young adulthood over that period. It appeared to do this in 

New Zealand to an even greater degree than most other western countries.  

 

One of the four case studies in my thesis was Spreydon Baptist Church which, under 

the leadership of Murray Robertson,
34

grew from a church of less than 100 to over 1500 

during this period. I found it not only interesting as a study in itself but a helpful window into 

a significant sector of church life in New Zealand over this period. It became obvious in my 

research on Spreydon how much the forms and styles the church developed in the 1970s and 

1980s, were congenial to the baby boomers who moved into the church in significant 

numbers. The experiences of many other churches was similar. The more relaxed and 

experiential style of worship, use of more contemporary music, rapid development of small 

groups, valuing of individual gifts and widespread participatory roles all affirmed the more 

informal and expressive culture which developed. There was considerable emphasis on the 

need to develop closer and more intimate personal relationships and they often developed less 

hierarchical and more informal forms of leadership.
35

 Particularly in New Zealand, this 

emphasis on greater informality and less hierarchical relationships was well in touch with 

social trends. 

 

Other commentators on the phenomenon highlight some of the important dimensions. 

Perhaps most significant is the more expressive and experiential elements. Steve Bruce in his 

study of the charismatic movement in Britain highlights the much greater place given to these 

elements  as the key difference between it and traditional Protestantism.
36

 Brown sees this as 

being “especially important on the New Zealand scene.” 

 

There is a general tendency, especially among younger age groups towards a much 

freer expression of emotions in all sorts of situations, not merely in words but in 

gestures also. This is closely related to the tendency to prefer immediate experience to 

rational reflection… greater frankness, fewer inhibitions and increased 

demonstrativeness are more common.
37

 

 

 Brown also identifies the desire for more intimate forms of community life as being 

significant. He suggests that the “level of pastoral care and mutual support in Pentecostalist 

[and charismatic] circles is quite high.”
38

 By and large charismatic and Pentecostal churches 

embraced the small group movement more readily than other churches and the sense of 

community and caring in these was a significant factor. 

                                                      
33

 Bolitho, Meet the Baptists, 38. 
34 Robertson emerged as a key leader for charismatic renewal nationally Elaine Bolitho describes him as “modelling 

both a new leadership style, and a charismatic theology run through a ‘Baptist grid’.” E. E. Bolitho, Meet the 

Baptists:Postwar Personalities and Perspectives, Auckland: Christian Research Association, 1993, 36. This 

book summarises some of the key findings in regard to Baptists in New Zealand from her PhD thesis, In This 

World.  
35

 “The predominant mode of leadership is charismatic (in the broad sense of that term) rather than bureaucratic. 

This provides opportunities for individual initiative, including openings for persons who may lack the formal 

educational qualifications required for ordained ministry in oldline churches.” Black, “Australian 

Pentecostalism,” 114.  
36

 S. Bruce, God is Dead: Secularization in the West, Oxford: Blackwell Publishing, 2002, 179-180 
37

 Brown, “The Charismatic Contribution,” 108-9. 
38

 Brown, “The Charismatic Contribution,” 109. 
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Bruce identifies another “major theme of the charismatic movement that chimes well 

with the secular climate” as “its attitude towards the individual self,”
39

 as “people in the 

renewal were in touch with themselves as well as God.”
40

 In New Zealand Bolitho suggests 

that for young New Zealanders the kind of life and forms that developed in charismatic 

churches “affirmed the individualistic cultural milieu to which they belonged.”
41

 

 

 It can be seen how much these characteristics are in touch with the kind of social and 

cultural values that emerged in western countries like New Zealand out of the counter culture 

of the 60s and 70s. “The Charismatic movement in the churches reflected the idealism, the 

heightened experience, and the hedonism of this counter-culture.”
42

 Perhaps this dimension in 

itself also explains some of the appeal of the charismatic and Pentecostal movements. They 

were outside of, and therefore counter to, the established church culture. Pentecostalism was 

outside, and often in opposition to, the mainline churches.
43

 The charismatic movement in 

some ways set itself up as a protest movement seeking to bring significant change to 

established forms of institutional religion, thus appealing to young baby boomers of the 

time.
44

  

 

 Two groups of churches which rejected the charismatic movement and suffered 

significant decline over this period were the Brethren and the Churches of Christ. Breward 

notes that “Churches of Christ and Brethren, who were inclined to believe that they were the 

most authentic form of Christianity, also found that a number of their most ardent members 

left.”
45

 The Brethren fought bitterly over the issue during the 1960s. Lineham writes:  

 

It is difficult to estimate the extent of Brethren losses through the dispute. They were 

certainly extensive. Beside the people who departed from the assemblies in the period 

from 1963-5, many more have drifted out, then or later, through Brethren 

intransigence.
46

 

                                                      
39

 Bruce, God is Dead, 180. 
40

A. Walker, “Thoroughly Modern: Sociological Reflections on the Charismatic Movement from the End of the 

Twentieth Century”, in Charismatic Christianity: Sociological Perspectives, S. Hunt, M. Hamilton, T. Walter, 

eds. London: MacMillan Press, 1991, 30.  
41

 Bolitho, Meet the Baptists, 39. 
42

 Walker, “Thoroughly Modern,” 30. 
43

 “The genius of Pentecostalism was that it was counter establishment, it was able to capitalise on the break up 

of traditional ecclesiastical and political establishments in order to project a new vision of the kingdom of God.” 

M. Hutchinson, “The New Thing God is Doing: The Charismatic Renewal and Classical Pentecostalism,” 

Australian Pentecostal Studies, 2001. Available at http://aps.scc.edu.au/articles.  
44

 A number of writers point to the significance of the Jesus Marches of 1972 in the main cities of New Zealand 

in popularising charismatic and Pentecostal Christianity. Support largely came from Pentecostal and 

charismatic-evangelical churches, and those who joined the marches who were not involved with churches 

largely found there way back into those kind of churches. Davidson and Lineham, Transplanted Christianity, 

325. Provincial Report on the Charismatic Renewal, 57-8.  This is another indication of the way in which this 

form of Christianity enabled young New Zealanders to feel they were part of the counter culture and protest 

movement and yet stay within, or return to, the Christian faith. 
45

 Breward, A History of the Churches in Australasia, 330. Breward also included the Baptists in this. While this 

may have been true in the 1960s, it became reversed in the 1970s and 80s as we have described. 
46

 Lineham, “Tongues Shall Cease,” 206. The Anglican Report on Charismatic Renewal describes a similar 

movement. “Many Brethren have received the charismatic experience and have either been forced to leave or 

have wanted to leave to join other churches.” Provincial Report on Charismatic Renewal¸ 83. Certainly there 

were a significant number of the people who came into my church at Avalon Baptist who were from the 

Brethren. A number of my colleagues in Baptist ministry had also come into the church from Brethren churches. 

There was a lot of talk amongst Baptist leaders during the 1970s and 1980s about the number of Brethren in 

“our” churches, generally attributed to their being closed to the renewal.  

http://aps.scc.edu.au/articles
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It appears that in the early 1960s attendance at Brethren churches may have been 

similar to that of the 14,000 who attended Baptist churches.
47

 By 1986 Baptist attendance of 

about 26,500
48

 was considerably higher than the Brethren figure of about 11,000.
49

 One 

cannot explain the growth of one and decline of the other entirely in terms of their response 

to the charismatic movement, but as we have found the charismatic movement to have helped 

the growth of Baptist churches, so it seems the Brethren rejection of it was a factor in their 

decline. It made it difficult for them to change in ways relevant to the new cultural values and 

social attitudes of young postwar New Zealanders. In similar vein the Churches of Christ, 

who before 1960 were not dissimilar to Baptist Churches in form, have declined both in 

census figures and in membership from 4325 in 1961 to 2278 in 1986.
50

  

 

In identifying these churches as more likely to have grown over this period it is 

important to ask where the people in those churches have come from. In my research on 

Spreydon I found a repeated concern expressed by Robertson that so many new people were 

coming from other churches, and a desire to see more “unsaved people” coming along and 

coming to faith. Reflection on my own experience as pastor of a charismatic Baptist church 

which grew rapidly in the late 1970s and 1980s suggests a similar pattern.
51

  

 

Research done on Spreydon confirmed this pattern. A survey of those attending 

showed that 87% had previously attended another church regularly as an adult. Of the 

remainder the majority were brought up in Sunday School or youth group. Only 3.9% had no 

previous church background before attending Spreydon.
52

 Research on three other churches 

that had grown significantly over this period revealed similar results. St. Christopher’s, a 

charismatic Anglican church,
53

 had 76% from other churches and only 2.7% with no previous 

church background. Hornby Presbyterian, an evangelical charismatic church
54

 had 73% from 

other churches and 4% with no church background. Finally a New Life Pentecostal church
55

 

had 75% from other churches and 2.7% with no previous church background. The 

significantly largest group in the Baptist and New Life churches came from mainline 

Protestant churches. For the Anglican and Presbyterian church the largest group was from 

other congregations in their own denomination, followed by other mainline Protestant 

denominations. This pattern clearly indicates that the growth of evangelical and charismatic 

churches has largely occurred through people moving to them from mainline Protestant 

churches. The decline of one group has fostered the growth of the other. Another significant 

source of growth has been from older conservative churches which have also declined. In 

                                                      
47

 Baptist attendance in 1961 was 14,259. Baptist Yearbook, 1961. An estimate of Brethren attendance is about 

13,000. In the early part of the century, when statistics of attendance were kept, Brethren attendance was about 

55% of census adherents. Bradley, Who’s in the Pews, 102. For 1961 13,000 is about 55% of the census figure. 
48

 Baptist Yearbook, 1986. 
49

 B. Hall and W. Fernandez, Initial Findings of a Research Analysis on the People and the Church of New 

Zealand, Department of Home Mission: Baptist Churches of New Zealand, 1987, 36. 
50

 R.L. Bradley, “Who’s in the Pews”, an unpublished MTh thesis, Australian College of Theology, 1992, 105. 
51

 The principal of the New Zealand Baptist Theological College described Baptist churches as being like an 

“evangelical sink” which received the “washings down from other churches.” An address to the Baptist Pastor’s 

Conference, 1988. 
52

 The survey was done at a morning service, as most of the longer term and more committed members attended 

at that time. There were 532 reponses from attenders over 18 years. See Appendix 4 for details of the surveys in 

all four churches. 
53

 The survey was done at all four services the church holds and gave 324 returns from those over 18. 
54

 The survey was done at all three services, with 224 returns from those over 18. 
55

 Cashmere New Life. 150 returns from those over 18. 
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1982 a report in the New Zealand evangelical newspaper, Challenge Weekly, suggested that 

the rapid growth of Pentecostal church raised the following question.  

 

…how much of the Pentecostal success has been at the expense of 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?
56

 

 

The answer from this research is clearly not much.
57

  

 

 If this was the pattern we would expect to see a slowing down of the growth of these 

kind of churches as the pool of New Zealanders raised in mainline Protestant churches, and to 

a lesser degree in older conservative evangelical churches, began to age and diminish. Trends 

in the 1990s seem to indicate this. Many leaders of these churches talk about the hey day of 

the 1970s and 1980s, the years of easy growth.  

 

Whereas  from the mid 1960s through the 1980s Baptist churches had shown overall 

steady growth, in the 1990s this tended to plateau. A census return of 70,155 in 1991 had 

fallen to 51,426 in 2001. An attendance average of 31,299 in 1991 had only risen slightly to 

32,619 in 2001,
58

 less than the population growth rate. For Pentecostals census affiliation 

continued the pattern of increase they had shown since 1961 in the early nineties, although at 

a slower rate The 2001 return showed a decline for the first time in over three decades.
59

 

Gordon Miller who has kept a track of attendance trends, as far as these can be measured for 

Pentecostals, writes that the “explosive growth slowed in the late 80s, declined further in the 

early and mid 90s and has now almost disappeared.”
60

 He noted that the Pentecostal peak of 

the 1970s and 1980s was “during the sharpest decline of the mainline churches.”  

 

These figures then seem to indicate that the significant growth of Pentecostal, and 

Baptist charismatic churches from the mid 1960s to the mid 1980s, which was largely as a 

result of people transferring from mainline Protestant churches, has slowed significantly since 

                                                      
56

 D. Thompson, “Just how alive are our churches in New Zealand?”, Challenge Weekly, 16 July 1982, 15.  The 

Anglican report on charismatic renewal describes an Apostolic Church in Christchurch in the 1970s which had 
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then as the mainline churches have slowed the tide of people leaving. Partly this has been 

because many of their congregations have developed similar characteristics to Pentecostal 

and Baptist churches. Veitch sees this as being partly due to the widespread impact of the 

charismatic movement which has become “a major factor in maintaining the life and vitality 

of individual congregations.”
61

  

 

 In addition to the significant downsizing of the pool from which these kind of 

churches have been able to draw new recruits, there are three other factors that I suggest have 

made it more difficult for them to thrive. I have suggested that part of the reason for the baby 

boomer drift from church in New Zealand in the 1960s and 1970s was a reaction against 

colonial models of church. The success of Pentecostalism and charismatic renewal in New 

Zealand is in part, I believe, because they developed forms and styles that fitted in well with 

the culture of New Zealand baby boomers. In my research on Spreydon I found that a number 

of features of church life were particularly New Zealand in style. Robertson’s informal and 

conversational preaching was one example. The forms of small groups that grew were locally 

developed. Much of the music
62

 and drama was locally written. The development of 

community ministries was also local. Other examples could be found in New Zealand at this 

time. Brian Hathaway and the Te Atatu Bible Chapel, and its emphasis on the Kingdom of 

God.
63

 Musically David and Dale Garrett with Scripture in Song
64

 provided resources not just 

for New Zealand churches, but world wide. Much of what developed in New Zealand over 

this period of the 1970s through to the mid 1980s was locally inspired and indigenous rather 

than being imported from overseas as it had previously been.  

 

 A feature I observed about Spreydon, however, is that as the 1980s ended and it 

moved through the 1990s much of the sources of inspiration and new ideas for the church 

now came from overseas. What was noted there can also be observed in the wider church 

scene.
65

 The whole church growth and church management model which emerged here in the 

early 1980s is American, as are the “Signs and Wonders” phenomenon with John Wimber 

and the “Toronto Blessing” which followed. Pentecostal churches have increasingly followed 

American forms of Pentecostalism, rather than British sources that were their roots. More 

recently Willow Creek and Saddleback have provided both inspiration, forms and 

programmes for many churches and much of the music has come from Hillsong in Australia. 

It appears however, from my observation, that for many New Zealanders there is an aversion 

to American forms and styles, especially when it comes to management and leadership. 

Likewise there is a discomfort with ostentation, overstatement and slickness, often seen as 

being American qualities.
66

 As churches have tended to follow these lines, significant 
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numbers of New Zealanders have again felt alienated from their churches and drifted off to 

pursue their faith outside of the institutional church.
67

  

 

In the interviews I did during my research on Spreydon I found a constant feeling 

among interviewees that that in the 70s and much of the 80s there was a lot of freedom, risk 

taking and a fairly loose structure. Charismatic leaders emerged, and there was considerable 

diversity of style. But in the late 80s and 90s there appears to be a move to much more 

centralised control and a more structured framework. Role definition has been emphasised, 

delineation of boundaries of considerable concern, questions of authority important and a 

constant search for the right structure. A constant comparison was made between the 

charismatic style leaders of the 70s and 80s and the mild, conservative and staid staff and 

elders of the 90s. Partly this is of course a natural process of age. In addition it appears we 

also can see what Max Weber has described as the “routinisation of charisma”
68

. This can be 

seen not only in the organisation of the church as it has become more rationalised, 

institutionalised and bureaucratised but also in Robertson himself who has become much less 

willing to take risks and experiment than previously.
69

 This of course ties in with a move to a 

more American and managerial approach to church life. I found it interesting to note similar 

themes in two other pieces of New Zealand research. Brett Knowles in his 1994 thesis on the 

New Life Churches notes that the movement “reflects Niebuhr’s sect-church-denomination 

continuum, and that its leadership style is changing from a charismatic to a more institutional 

mode” becoming “more structured and centralized.”
70

 In similar vein Michael Reid in his just 

completed PhD on “The Impact of the Charismatic movement on Christchurch city and 

suburbs,” found that it reached its zenith in the mid 80s when its “enthusiasm and energy” 

began to wane and it was driven more by formal organisation and structures than the 

spontaneity of the previous period. The life cycle of the movement then means that the 

spontaneity, creativity and energy that lead to its growth in the early period of the movement 

no longer provide its dynamism.  

 

 Finally, it was suggested earlier that the charismatic movement in New Zealand fitted 

particularly well with some of the values of baby boom culture from the mid 60s to mid 80s. 

What would happen then as young people were no longer of that generation. One of the 

books that helped me considerably in developing a theoretical framework for my research 

was Donald Miller’s Reinventing American Protestantism.
71

 This book which looked at the 

growth of Vineyard and Calvary Chapel churches over this period found they came to be 

                                                                                                                                                                     
say that these forms and styles of church have no appeal to any New Zealanders. The number of large and 

growing churches in the main centres indicate they do, but the argument being made here is that the attraction is 

mainly to some of those already raised within the church, and therefore socialised by an increasingly American 

understanding of the gospel. I am suggesting it does not have much appeal to New Zealanders socialised 

completely outside of the church.   
67

 This is the subject of a PhD thesis by Alan Jamieson, for the University of Canterbury. A Churchless Faith: 

Faith Outside the Evangelical Pentecostal/Charismatic Church of New Zealand, 1998. All of his subjects were 
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“dominated by the baby boom generation” as they “adapted to the needs of that generational 

segment.”
72

 Following this Miller did further research with Richard Flory on churches that 

were made up of genXers. They found that while there are similarities between the approach 

of boomers and genXers to religion, especially in their suspicion of institutions and authority, 

there are also several significant differences.
73

 This means  that the new forms of church 

which developed from the mid 1960s through to the 1990s, which were effective in meeting 

the needs of baby boomers, have not been as effective in the 1990s in meeting the needs of 

genXers. This again was a perspective found in my research on Spreydon with its 

increasingly aging leadership and membership. While there was a significantly sized youth 

group, they were loosely attached to the church and large numbers drifted out in the mid and 

late twenties. My own observation, anecdotal evidence plus research done by Baptist Youth 

Ministries indicates this is a common pattern in Protestant charismatic churches. The now 

aging leaders and membership of these churches have remained trapped in forms of church 

life and music that were relevant to the culture of the 70s and 80s but are disconnected from 

the culture of those who have grown up since. This also helps to explain the slowing and 

eventually plateauing growth rates overall for Baptist and Pentecostal churches in this latter 

period. 

 

 Thus while the charismatic movement had a significant impact in fostering vitality in 

Protestant churches from the mid 1960s to the mid 1980s indications are that its immediate 

influence has steadily declined since that period. 
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